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Conventions

The orthographic conventions followed in this work, with few exceptions, use for Tamil terms the
transcriptions of the Tamil Lexicon, and for Sanskrit terms the transcriptions found in the Monier
Williams Sanskrit-English Dictionary. The terms are italicised, and plurals are indicated by the addition
of the English s. I dispense with such italics when words are frequently used (such as Skt. ptjari and
devadasT). Certain familiar Indian terms and names of pan-Indian gods (such as Siva and Kali) are
generally given in their more familiar Sanskrit forms rather than in Tamil. Words that have become part
of the English language (such as Brahmin) have been written without diacritical marks. This is also the
case for names of languages (Tamil, Malayalam, Sanskrit, Pali, Prakrit) and well-known geographical
names like Tamilnadu, Kerala, and Chennai, or district names such as Chinglepet not known to me other
than as usually found in secondary sources. For Tamil personal names, diacritic marks have usually
been used. When secondary sources are cited, the author’s usage has been retained; hence discrepancies
may crop up. No names of places or individuals have been disguised. The English translations of all
passages taken from non-English works cited in the bibliography are, unless specified otherwise, my
own. Interviews held during the field research were in Tamil. Any brackets [ | used within citations are
mine, if not stated to the contrary.
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Preface

This book is a revised version of my PhD dissertation submitted to the University of Hamburg in 2004.
The idea of doing a doctoral project on the Icakkiyamman Katai (IK) came from Professor Dr Ulrike
Niklas of Cologne University. | am greatly indebted to Ulrike Niklas, who generously let me use the
texts of N1-N9 (see below) that she had collected. The work on the edition and translation is a tale of
losing and refinding different versions of these texts, and much to my pleasure also of discovering new
texts of great value. Versions N2-N9, containing a large amount of the material that I had intended to
work on, disappeared when still in the possession of Ulrike Niklas, during the first working phase, a fact
that seriously complicated matters. By the time they were found again, the first draft of the translation
had already been completed. Despite this, after these versions were refound I drew upon them and
completely revised the first draft of the translated text. That my principal advisor, Professor David
Shulman of the Hebrew University of Jerusalem, stumbled upon the lost texts during a visit to Cologne
can only be called a miracle. Following this second phase of translating and editing, another piece of
great good fortune occurred. During my fieldwork in Kanniyakumari district I discovered another
version of the text, N10, in the possession of the bow-song bard Kalaimamani (“the bright jewel of art™)
T. Muthucami Pulavar, who graciously supplied me a copy of it. The edited and translated text then
underwent a complete revision once again.

It was not until I had finished the work on the text that [ seriously began investigating the role of the
text in its cultural environment in general and in the kotai festival in particular. For this purpose I
undertook two field trips to the research area in the years 2002 and 2003.

On the first trip, in 2002, I visited the southern districts of Tamilnadu (Tirunelveli, Tuttukuti, and
Kanniyakumari districts) during the festival season that runs from March to May. A personal invitation
to participate in the annual festival held in Palaviir in May 2002 gave me reason to extend my visit. This
was a unique opportunity, one that provided me with a vast quantity of new material to be studied: nine
hours each of video documentation of the rituals and an audio recording of the bow-song. During my
stay in the Tirunelveli and Kanniyakumari districts, I was able to establish personal contacts and hold
interviews with a large number of people: temple priests (Veyilukanta Perumal Pillai; M. Pantu Pillai;
E. Arunacalam); temple owners (P. Tankaraj Natar; Natar Tiru Kanti) and kotai festival committee
members (Ca. Palaniya Pillai et al.); people who undergo possession by the deity (Kutti Ammal et al.);
bow-song singers (T. Muthucami Pulavar; G. Muttuletcumi and her husband G. Gopikrisnan of
Ettaiyapuram; and S. Svayamburajan of Rajakkamankalam); and other informants and consultants
(Utaiyar Pillai; Rama Subha; members of the Folklore Resource and Research Centre (FRRC) of St.
Xavier’s College in Palayamkottai, especially Peter A. Raj, Britto Vincent SJ, and Dr Ramachandran
Nair; Dr T. Lourdu, former Director of the FRRC; Ms Pakialetcumi of Terkukkiintal in Akasticuvaram;
Dr S. Alagesan in Tuttukuti; Dr Jeyakumar; Mr Muthucami, Director of Saiva Siddhanta Publications;
Dr M.D. Muthukumaraswamy, Director of the National Folklore Support Centre in Chennai); Professor
Dr Ma. Navanitakrisnan; Dr Vijayalaksmi (a well-known performing artist); Professor Dr R.
Venkataraman (art historian); Dr G. Sethuraman; Dr V. Ayyanar (all of the Department of Folk Arts and
History of Arts at Maturai Kamraj University); and Professor Dr T. Natarajan (Head of the Department
of Manuscriptology at Maturai Kamraj University), from whose expertise in working with manuscripts
I benefited greatly.



XVi Preface

A second field trip to Tamilnadu was carried out from mid-November 2002 to February 2003, the
period when recitations are held for the goddess every Tuesday. In both years fieldwork assistance was
provided by I. Muthukumar. The field research on Icakkiyamman proved to be much more fruitful than
expected: in addition to the festival documentation made in the spring of 2002, twenty-six 90-minute
audio-cassettes of interviews in Tamil were recorded. On my second field trip I arranged for the
bow-song bard T. Muthucami Pulavar and his group to perform his full-length version of the /K (N10)
in the traditional bow-song style. This performance was held in a neutral setting on two days in
November 2002. This version is, in terms of length and comprehensiveness, very close to my base text.
In collaboration with the FRRC of St. Xavier’s College in Palaiyamkottai, Tirunelveli, | made audio and
video recordings of the entire performance. A copy was made available to the FRRC’s archives.

I owe a great debt of gratitude to all the persons in India mentioned above. Their support made my
field research both an enriching and fruitful experience. I am deeply grateful to everyone, and also
especially to Dr C. Subramanian for his constant friendship and counsel, as well as for his patience in
helping me transcribe the taped interviews made during the research. I would also like to thank
Professor Dr Arokianathan of Pondicherry University, who was the first person I approached with the
corrupt text material. T. Muthucami Pulavar, I. Muthukumar, and Peter A. Raj deserve special thanks,
not only for supporting me in my months of fieldwork, but also for making the production of a video of
the bow-song performance of the entire text possible. In addition to providing me with the new version
N10, T. Muthucami Pulavar (who later showed himself to be the outstanding bow-song bard that he is)
also greatly helped me in comprehending linguistic peculiarities of the N1 text. I cannot thank him
enough for all this.

I am particularly glad to have the opportunity to express my deep-felt gratitude to Professor Don
Handelman and Professor David Shulman of the Hebrew University for providing me in Jerusalem with
the stimulating intellectual atmosphere that enabled me to develop my ideas. I would like to thank in
particular my supervisor David Shulman, whose scholarship fills me with admiration, for patiently
guiding me through my work from nearly beginning to end. Moreover, my sincere gratitude is no less
due to Professor Dr Ulrike Niklas for her encouragement to study the Tamil goddess Icakki, to
Professor Dr Eli Franco, Professor Dr Dieter Kapp, and Professor Dr Karin Preisendanz, who graciously
provided me with their support, and to Professor Dr Lambert Schmithausen, who accepted my doctoral
thesis in the field of Indology at the University of Hamburg.

During the period of revising the work for publication I was aided by several scholars; to mention
but a few: Dr Martin Delhey, Dr Kengo Harimoto, Professor Dr Harunaga Isaacson, Dr M.
Maithrimurthi, Professor Dr Lambert Schmithausen, and Dr Eva Wilden. All helped me in various ways
including a number of most valuable suggestions and bibliographical references.

I would like to acknowledge my appreciation to the Minerva Foundation (Max-Planck-Society) for
the doctoral research grant I received from April 2001 to September 2003 that allowed me the privilege
of working on this project at the Hebrew University of Jerusalem. Moreover, I am indebted to Professor
Dr Axel Michaels and the Harassowitz Publishers for kindly including this study in the series Ethno-
Indology, and last but not least, to VG WORT for its invaluable help in financing the publication of this
work.

Finally, a very special “thank you” goes to Cynthia Peck and Philip Pierce, each of whom corrected
the English text. Their reading went beyond the bounds of common duty, and I was indeed fortunate
that they were so painstaking. It goes without saying that any mistakes in this study are entirely my
responsibility.



1 Prolegomena

1.1 An Introduction to the Field of Research

UGB CussiaTGon Dpleughid Guis ssormGsv

avatum pennalé alivatum pennalé

Becoming is through the female, destruction is through the female.
(A Tamil proverb)

My research deals with a text' that is closely related to an oral tradition. It is a text that is distinct for
having no known author, no certain date, and no single fixed composition to work with. My work
focuses on the Indian diversity of cultural identities and on the regional sections of society (with their
local sacral and political centres) rather than on the Brahmanic cultural spheres and pan-Hindu deities.
I'have chosen a Tamil context to approach these fields. In the study of oral and local traditions there are
many important themes that can be considered. I have chosen only one: story (katai)* and ritual (kotai)®.
My work considers the worship of the goddess Icakki in the southernmost districts of Tamilnadu
(Tirunelveli, Tuttukuti, Kanniyakumari) from the perspectives of her story and the ritual it is
incorporated into. The first perspective treats the text and its variants and attempts to constitute, as far
as possible, on the basis of my present state of knowledge, the ‘complete’ story of Nili/Icakki, as
preserved today in a number of variants in the villuppattu (bow-song) tradition.* It also looks at earlier
epochs in order to trace, in chronological sequence, the appearance of this popular figure throughout
Tamil literature. In doing so it shows how the local (popular) and classical traditions have a common
basis,” inasmuch as there exists a psychological and thematic continuity between them. The present
undertaking will thus also shed light on the interaction between the local and classical Tamil tradition
as mirrored in this particular case study.

By investigating the local tradition, several scholars have demonstrated the diversity and dynamics
of this tradition and contributed to our understanding of the contemporary construction of “regional

! The term text in the sense I use it requires some clarification. In a strict sense, the word fext refers to a written tradition.
However, it seems justified to extend the use of the term to ritual narratives in an oral tradition, keeping in mind their “quality
of coherence” (Hanks 1989:96), their relative stability in the cultural memory, and their eventually being written down for
preservation (out of fear of loss) and transmission. For a more detailed discussion, see Gaenszle 2002:12ff.

2 For a clarification of the term katai as it is applied in this work, see Sect. 4.1 below. I frequently use the term katai. In doing
s0, I have in mind the narrative relating to Nili-Icakki that is closely tied to an oral tradition.

* In a strict sense, the term kofai means “gift,” and is generally used to refer to the annual festival held in honour of a local
deity.

* Villuppattu (vil, “bow” and pattu, “song”) is a genre that only exists in the three southernmost districts of Tamilnadu. For a
thorough discussion of this tradition, see Blackburn 1980. The bow (vil) is the main instrument used in the performance (see
Photo 1, p. 354). It is usually made of a piece of wood taken from the base of a palmyra tree and is about ten feet long. Eleven
(and sometimes 13 or 9) small bronze bells are attached to it by rings. The bow-string is made of twisted hide. The sound of the
played bow combines the tinkle of the bells and the resonance of the string, and is achieved by striking the string with a pair
of thin sticks, one in each hand. See also Blackburn 1986:175.

* See Shulman 1986:105-30, and Blackburn and Ramanujan 1986:14f; cf. Zvelebil 1989:290-303.



2 Chapter One

identity.”® Such identities are seen to be mirror images of social and historical processes, and so
inevitably are constantly reconstituted. It will become clear from the material gathered during my field
research that Icakki, an independent and ambivalent figure who was once human and then deified,
provides an identity for sections of the region’s population in her function as an “Erinnerungsfigur.”” A
cultural identity is formed by the recitation of her story and hearing about those who were once
involved in her social world. One might speak here, in Assmann’s (1992:299) sense, of a nexus of
culturally remembered history and identity. The text answers the question “Who are we?”® and harbours
certain social implications. It is interesting to see why the Nili/Icakki story, which has as its main theme
death and vengeance—and may be understood as a narrative of the type violation—death—deification—

revenge (see Blackburn 1986:169)°—has become such a central one for the Tamils.

My work does not limit itself to an edition and annotated translation, but attempts an interpretation
of the text in the context of its performance within the annual kotai festival held in honour of Icakki
(also known by the names Iyakki or Ekki), the “most violent of all Tamil goddesses” (Shulman
1980:194f.). I thus endeavour to approach the goddess from a second perspective: her kotai ritual.
Assuming that ritual is a practice, I shall look at the markers in the ritual that highlight the relationship
and interaction between the villuppattu text and the ritual practice, as well as the role the text plays
within the ritual. Does the ritual apply what the narrative teaches? Or is the ritual a ‘text’'® of its own,
which has its own values and programme?”!" A careful analysis of the ritual will necessarily address
important questions of both social and ritual reality, and the ritual’s efficacy as well. Here we touch on
another significant question: What factors guarantee ritual efficacy?

I consider this local cult to have originally developed out of a tradition that honours powerful
childless female spirits of the dead. In the course of time this function receded into the background, and
the rites acquired a fertility-enhancing function of tapping these powerful female spirits of the dead
(which by then had been subsumed under a composite spirit named Icakki) for purposes of procreation.
The ritual thus stands in striking opposition to the story of the goddess, which ends in human death,
leaving no chance of reproduction. It is a central concern of my study to show how the goddess’s kotai
ritual—in a creative, transformative act—turns the wheel from death and revenge back around to where
the stories of the goddess originally began: to solicitous care and giving birth."

The narrative theme of a twin sister—brother bond and the inner logic of the ritual’s system are
likewise important objects of my analysis.

The study of the Tamil epic narrative Icakkiyamman Katai (IK) and the analysis of the worship of
the goddess Icakkiyamman within its religious, social, and regional context necessitates a combination
of various methods and an exploitation of other areas of research. My study of the kofai rituals has been
greatly influenced by, in particular, the scholarship and teaching of David Shulman and Don
Handelman. Their approaches to Tamil culture have entered my work at key points.

6 See Chap. 3 “Culture panindienne et identité régionale, I’apport des sources orales” in Champion 1996.

"I borrow this concept from Assmann 1992:52: “Das kulturelle Gedéchtnis richtet sich auf Fixpunkte in der Vergangenheit [...
auf] Erinnerungsfiguren, wie sie in Festen liturgisch begangen werden und wie sie jeweilige Gegenwartssituationen beleuchten.
Auch Mythen sind Erinnerungsfiguren: Der Unterschied zwischen Mythen und Geschichte wird hier hinfillig.” Assmann
(1992:139) states further: “Das Bewultsein sozialer Zugehorigkeit, das wir ‘kollektive Identitdt’ nennen, beruht auf der
Teilhabe an einem gemeinsamen Wissen und einem gemeinsamen Gedéchtnis [...].”

81 draw here on ideas put forward in Assmann 1992:142.
° Blackburn (1986:172) emphasises that this type of story is the “heart of the bow-song tradition.”

' Note that linguistic models applied to ritual studies are nothing new. Several anthropologists have addressed the question.
Kreinath (2004:275), for instance, speaks of ritual performance “as a commentary on social reality.” I do agree that the ritual
can be read and interpreted almost as one would read a written text. To follow the analogy of language and reading, the signs
and modules of a ritual could be considered to be like the words in a language. The individual attributes and utensils of the
ritual (the colours, gestures, ornamentation, sounds, smells, and objects featured) are, then, like the letters of the words in a text.
! One might think here of a normative ‘text’. Cf. Assmann (1992:142), who defines normative texts as follows: “Hier geht es
um Werte [...], um die Gelingensregeln des alltdglichen Zusammenlebens [...]. Normative Texte antworten auf die Frage: “Was
sollen wir tun?”

'2 The findings confirm and exemplify the remarks of Blackburn et al. 1989:11: “Epic performances ritually protect and cure,
while epic narratives express local ideologies [...].”
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1.2 The State of Research

Hitherto existing works available on the topic at hand include five editions (to which I shall refer later)
along with a number of general studies and summaries on the /K/Nili Katai (by Blackburn, Hameed,
Reiniche, Shulman, and Zvelebil; further Ti.Ci. Komatinayakam, A.Ka. Perumal, and Ve. Vetacalam),
but so far no detailed study. To my knowledge, Indologists have paid little attention to this Tamil katai
of epic length. Zvelebil’s article (1989) addresses the question of dating and evaluating the text. In a
short, but relatively complete listing of literature, Zvelebil shows that there are literary analogues to the
name Nili stretching back both to the kappiyam (Skt. kavya) work Cilappatikaram (450-500 C.E.?) and
to Saiva literature from the seventh to nineteenth century, though he emphasises that it cannot be
conclusively stated that the Nili in the katai is identical with the Nili mentioned either in the kappiyam
literature, or by the Saiva authors Tirunanacampantar and Cekkilar, or in the Jain work Nilakeci.
Shulman (1980:194f.) deals with Nili, “the most violent of all Tamil goddesses,” in connection with his
religious study of the “motif of the sealed shrine” (prominent in some of the Tamil temple myths) and
its association with “miscarriage of justice.” Blackburn (1980) in his pioneering studies on performance
within the villuppattu bow-song tradition is of particular relevance to my topic in his section on “the
split-goddess” (205-23), where he focuses primarily on the dual sexuality of goddesses in villuppattu
stories. On the basis of a synopsis of the Nili story (206f.) he demonstrates the “murderous aspect of the
goddess’s sexuality” (205) prevalent in stories that he classifies as type B ones. Another study, an
article by Hameed (1971), is an attempt to identify “structural patterns” by comparing the Nili Katai
with the Kannaki Katai on the basis of Vladimir Propp’s model of analysis. Some years later Reiniche
(1975:173-203) examined Nili/Icakkiyamman within her article on “Les ‘Demons’ et leur Culte dans
la structure du pantheon d’un village du Tirunelveli.” A historical study of the worship of iyakkis (Skt.
yaksis) was undertaken by Ve. Vétacalam (1989). A.Ka. Perumal (1990:35ff.) presents the different
versions of the Nili Katai in the form of summaries. Finally, Ti.Ci. Komatinayakam (1979:263-311)
offers a version of the Nili Katai told in a very simple style.

Four of the five IK/Nili Katai literary editions accessible to me claim to be academic in nature: One
is Cu. Canmukacuntaram’s, published by Manimékalai Piracuram, Madras. Another is the edition
published by the Institute of Asian Studies as part of the Folklore of Tamilnadu Series. It contains a
translation and comprehensive introduction. This edition of the Nili Yatcakanam (ed. Pu.
Cuppiramaniyam) can be taken as a version rooted in the northern region of Tamilnadu, and so of
secondary relevance to my study. The third and fourth editions are very recent publications and came
to my knowledge too late to be considered during my editorial work. One is the edition produced by
A Ka. Perumal and S. Srikumar (2002), and published by Sri Cenpaka Patikkam. The two authors
inserted the edition into a revision of a work published earlier by A.Ka. Perumal (1990; see above). The
other recent edition, the work of S.M. Mahaletcumi (2003), was published under the title Muppantal
Icakkiyamman Kaniyan Pattu. Neither edition comes with a translation. I do not regard these new
publications as having rendered superfluous my own editorial work which, apart from the text, offers
variants and an encyclopaedic apparatus as well. The edition prepared by Ku. Arumukapperumal Natar
of Akasticuvaram, Kanniyakumari district, aims at a broader public, not academicians.

1.3 Personal Research Work

In the initial part of my study I shall deal with the text. It is as a performative popular-religious oral
poem that the text should be approached by the critic." I shall first provide a complete description of the
material available in hand-written manuscripts.

3 T use “popular religion” (though the term itself is contested), since other older schemata of “folk” or “little” traditions have
been critiqued and largely abandoned.
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Secondly, I shall offer an edition of a relatively complete unpublished palm-leaf manuscript, the N1
version, together with an annotated translation. The text and the translation have been twice completely
revised, first after the rediscovery of the lost variants N2-N9, and again after the discovery of the N10
version.

Thirdly, in an attempt to give significant new contour to the textual history, I have produced on the
basis of the newly discovered N10 version—the longest and most comprehensive manuscript now
available to me—an encyclopaedic apparatus (Appendix C) of lines and phrases belonging to a shared
repertoire and an underlying basic text, possibly oral. The way it was compiled and is presented differs
considerably from conventional ones, and may perhaps be useful for the future editing of texts of this
nature.

Fourthly, I shall examine the allusions in the classical tradition to Nili in the story of the /K sung
today within the villuppattu tradition. I have newly compiled and enlarged the list of references to Nili
in Tamil literature that has been accumulated by various scholars in the past. (Though I have added to
the lists of others some further references to Nili in later Tamil works, I cannot claim to have made an
exhaustive search.) In addition, I have undertaken a thorough examination of all sources and come to a
number of conclusions—a task that to my knowledge has not previously been done.

Fifthly, in the second part of the study I shall first provide an introduction to the /K, referring in
short to its genre and the problem of dating, and then proceed to address themes of the story that may
be considered central. I shall also provide an alternative reading to the usual interpretation of this story,
which has generally been viewed differently from what I propose here.

Sixthly, in the third part of my work I shall introduce the reader to the living context of the /K and
examine the two names the figure we are concerned with goes by: Nili and Icakki. I shall discuss this
apparent contradiction and reveal its causes.

Seventhly, I shall then present a detailed investigation into the kotai ritual sequence and an analysis
of the multifaceted rituals I attended. Furthermore, I shall examine the organisation of the ritual and the
relationship between ritual and text.

Eighthly, on the basis of video documentation, audio recordings, and notes, a detailed tabular
summary of the ritual sequences of the kofai festival in Palaviir has been drawn up (Appendix A).

Ninthly, a firsthand experience of the performance in all its concrete sensuousness can only be
feebly conveyed by a written description. Therefore I shall present video documentary material of the
ritual practice in which I participated.

The work may be read and understood on several levels. The reader who wants to focus on the text,
literarily rendered (Section 5.4), and on the ritual, sequentially described (Section 9.2 and Appendix A),
may dispense with the interpretative sections. For those who wish to gain a deeper understanding of the
text and ritual, and particularly how certain notions that can be seen as central to Tamil culture are
played out in each, Section 4.7, Chapter 6, and Sections 7.3.1, 7.3.2, 8.2, and 9.3 are offered. For more
wide-ranging questions pertaining respectively to the dynamics of a local (non-Brahmanical) ritual, its
organisation and inner logic, the relationship between ritual and narrative text, and the significance of
the local versus translocal nature of text in the ritual context, Sections 9.4, 9.5, Chapter 10, and Section
9.3.4 will be profitable. The reader who is interested in bardic creativity, the variability versus the fixity
of texts, or distinct models for editing texts may be referred to Section 2.3 and Appendix C.
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2 The Text Material

2.1 A Text Branching Off into a Northern and Southern Line

The ancient story of the vengeful Nili of Palaiyantir-Tiruvalankatu, which in my opinion goes back to
a basic text—some underlying, and possibly oral one that created its authors'—evidently branched into
two lines, a northern and a southern line, the latter a product of the text’s migration southwards to the
region of the bow-song tradition, which it became tied to.” These two branches seem to have become
largely autonomous. However, despite the ramification, the standard theme remained the same: Nili-
Icakki’s avenging of her own and her brother’s untimely and violent deaths on both guilty parties, the
Cetti® and the seventy V&lalas®. The earliest version of this narrative must presumably be sought within
circles of the Vélalas. A listing of allusions in Tamil literature (see my discussion in Chapter 3) shows
that the story relates to the Velalas and must have been orally widely known in Tamilakam (Tamil
country) by the seventh century C.E.

The IK text [ am focusing on belongs to the southern line, which has its own integrality. Its features
are those of oral epic texts in general, and the villuppattu (bow-song) tradition in particular.® As
Blackburn (1980:206) has pointed out, “the vil pattu variant is identical to [the] standard variant except
that it intensifies the sexual conflict by altering the relationship between the man and woman; she is not
the wife of the Brahmin, but his lover.”” There is yet another divergence to be mentioned: the heroine’s
name is now mainly (if not exclusively) Icakki rather than Nili, the latter being the sole one she goes by
in the northern branch.

My base text (N1) was obviously produced in a series of versions which are relatively close to one
another, very much in the way oral epics are naturally diffused. The text was in the hands of bards
rather than in the hands of musicians and performers of texts who used to sing before chieftains and at
court.® Moreover, this epic narrative of the southern branch is a highly ritualised text, exclusively
connected with the kotai festival, where it is performed as a bow-song (villupattu). The text is found
throughout the southernmost districts of Tamilnadu (Tirunelveli, Kanniyakumari) and is still very much
alive.

' T argue that there is no single author who composed the katai.
21 follow here the Finnish theory of diffusion, the thesis that stories do migrate; see Krohn 1926:123.
3 Cetti, Ta. “merchant.”

4 Note that the various names (Vélala, Vellala, Pillai, and Karaiyalar) used to designate the social group of landowning peasants
are used interchangeably throughout the work. For further details on this social group, see Sect. 7.2.

* For a seventh-century textual allusion to our story, see Chap. 3, No. 4 Tévaram.

¢ The bow-song tradition is distinguished by its themes, the ritual context of the kotai, the phenomenon of possession, and the
character of the deities (i.e. Muttar Amman, Cutalaimatan etc.).

7 See Sects. 2.2.1 and 4.7.

# 1 base myself on Blackburn (1980:107f.), according to whom there is no evidence that royal courts ever patronised the bow-
song tradition; the author assumes that they did not do so, given the very low social status of the Natar bow-song bards.
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The IK of the villuppattu genre, is, however, only one piece of a tradition which accumulated around
the narrative core. The yatcakanam genre, for instance, also took up the Nili story. The common
knowledge and historical memory relating to the main events, then, not only produced an epic narrative,
but made the leap to the semi-courtly environment of the yatcakanam genre favoured in Andhra and
Karnataka, where it united with genres such as natakam and kaniyan pattu,’ and, perhaps, other ones
found in Tamilnadu as well, such as terukkiittu (street theatre) and kaniyankittu.

The Two Lines and Their Distinguishing Marks

Based on the most significant differences in motifs, I have classified the stories of Icakki into two main
types: the sword—fire type and the margosa'® leaf~plough type, the former associated with the northern
line and the latter with the southern line, as is echoed by the motif of the plough (naricil) itself being
featured in the very name of the southernmost region of the Tamil land: Nafcilnatu'' (the land of the
plough). This categorisation, which provides an easy way to distinguish between the two lines of the
katai (story), emerged from an examination of the various versions (with regard to deviations, gaps, and
thematic elaboration), and has time and again suggested itself. As for the function of the motifs, in all
the versions focused on, the margosa leaf and sword are virtually without exception treated as
instruments in the human defence arsenal against hungry spirits, while the plough and fire are two
means of ending one’s own life. It seems logical to assume that the binary oppositions of margosa
leaf—plough on the one hand and sword—fire on the other likely belong to two different cultural spheres.
This is supported by a further point—a third category, which may be added as a distinct motif of the two
lines: the pair devadasi-wife,'? representing not only two strands of the Tamil female world, but also
two distinct traditions as far as our story is concerned, namely the matrilineal (and devadasi) tradition
on the one hand, " and the patrilineal tradition on the other."* A good case can be made that the southern
line bears the hallmarks of a superimposed matrilineal tradition, the devadasi motif being only the most
visible one.

Where the one category appears, the other is missing. Still, there are interesting cases where a motif
from one branch interacts with a motif from the other, in versions where the two lines mix. Such cases
are found in N5, N6, and N9 (see the chart below).

For readers who want an overview of where the text of one branch appears to contain episodes or
elaborations of episodes not found in the other, the distinguishing motifs defined above can prove to be
a helpful tool."”

In Appendix B I exemplify the significant differences and variations between the two branches on
the basis of some select topics.

I had access to ten'® manuscripts of the Nili Katai/IK (The Story of Nili/Icakki), of which eight were
taken into consideration when preparing the text edition and translation of N1. N3 was irrelevant for my
purposes, in that it is a very simple prose text, and N4, too, whose story-line is entirely different, has
been ignored except when analysing and interpreting textual content. Three versions (N10, N8, N2)
proved to be helpful when correcting the highly defective N1 text, and therefore their manuscripts

? See Mahaletcumi (2003), who shows that the kaniyan pattu genre adopted the story as well.

10 Ta. vempu/véppamaram, also known as Hi. nim, Engl. neem or Indian Lilac (Azadirachta indica, Juss., Melia azadirachta,
Linn., family Meliaceae). The margosa is the royal emblem of Pantiyan kings (see Pura 77). In Cil., Chap. 16, the Pantiyan
kings are described as wearing margosa leaves as a sign of victory won in battles.

' Nancilnatu, divided since 1956, comprises today’s Kanniyakumari district and parts of Kerala state.

12 See the passage in Blackburn’s work (1980:206) cited above.

' In the matrilineal (and devadasT) tradition, the sister—brother bond is strong and consequently important.
14 In the patrilineal tradition, the husband—wife bond is given preference.

15 See, for instance, the motif pair devadasi-wife.

'N11 of Peruma] and Srikumar 2002 came to my attention too late to be included in the editorial process.
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deserve careful attention. The various versions are distinguished by number and referred to so
throughout:

N1 (Ms. Tollavilai/K.K.Dt., T. Natarajan): (devadasi—) margosa leaf—plough
N2 (Ms. Pakkiyaletcumi of Terkukktintal, K.K.Dt.): (devadasi—) margosa leaf—plough
N3 ----

N4 (Publ./Ms. Pennaraciyar Katai, Cukkupparai):  entirely different textual content

NS5 (Ms. Trivandrum Library): (devadasi—) margosa leaf—fire (hybrid version)
N6 (Ms. IAS, Chennai): (devadasi—) margosa leaf—fire (hybrid version)
N7 (Publ. Maraimalai Library, Chennai): (self-impregnated wife—) sword—fire

N8 (Ms. Ku. Arumukapperumal/K.K.Dt.): (devadasi—) margosa leaf—plough

N9 (Ed. Cu. Canmukacuntaram./Nellai Dt.""): (devadasi—) sword—fire (hybrid version)

N10 (Ms. T.M.P., Panankottavilai/K.K.Dt.): (devadasi—) margosa leaf—plough

2.2 The Edited and Translated Text: The Choice of the N1 Version

It is the version N1 of Tollavilai that I have edited and translated here.'® This decision was a natural one
in view of the length of the palm-leaf manuscript copied by Professor T. Natarajan. For a long time it
was the longest text available in the corpus. Despite its defective nature I have chosen it for this reason.
Though the lately discovered N10 version is now beyond doubt the longest and most valuable text in the
corpus, my work was too advanced to present to the reader an edition and translation based on it.
However, my reconstruction and translation of N1 make it relatively easy for readers to follow the story
and thus engage in content analysis. The shortcoming of the choice has been compensated for by
making the N10 text the basic point of reference in the encyclopaedic apparatus (see Section 2.3).

2.2.1 A Synopsis

The synopsis given here of the /K of the southern branch is mainly intended to help the reader to find
his way through the confusing landscape of the various versions."”

The story begins with the birth stories of the main characters and moves on to the Brahmin priest
who has squandered the entire temple treasury on his lover, a devadasi. When he runs out of money,
he is thrown out by the woman’s mother. He then leaves the village, but his lover runs after and
catches up with him. Further along the way, when she grows tired and falls asleep, he kills her and
steals her ornaments. Only a kalli plant®® is witness to this. The brother of the murdered woman
finds her and commits suicide. The murderer dies too, bitten by a snake. This first part of the
narrative, in which the violation occurs, is only a small fraction of the whole. The major part of the
story takes place in the second portion, in which the murdered devadasi becomes an avenging
goddess. In this portion, the three persons are reborn: the Brahmin as a Cetti merchant’s son, with
a margosa leaf to protect him from evil, and the murdered lover and her brother as twins of the Cola
king. However, the twins turn out to be peys (hungry spirits) and are abandoned in the forest under
a margosa tree. There the twin brother is murdered by landowning Vélalas/Karaiyalars, who cut

17 Perumal (1990:54) explicitly states that this version, featuring Nampi and Cantana Nankai, is unique to Nellai district.
18 See Sects. 5.3 and 5.4.
' For an account of the events in the /K that are standard in Kanniyakumari district, one may also refer to Blackburn

1980:206-8. His summary, incidentally, in treating the sister—brother bond as insignificant is representative of previous
scholarly neglect of this—in my opinion—important theme.

20 Latin Euphorbia tirucalli. 1 have been told in several interviews that the type of kalli plant mentioned in the story is not
identical with the type now found growing in southern India.
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down the tree in which he has been living as a hungry spirit. The woman swears an oath to take
revenge on both the merchant and the VElala landowners. After a long search, she finds the
merchant and chases him through the forest to a nearby village, where the seventy Vélalas live.
There the merchant pleads with the Vélalas to protect him. Then the avenging woman appears
before the assembly of the Vélalas, disguised and with a ka//i plant in the guise of a baby in her
arms. She pretends to be the legitimate wife of the merchant and lays claim to him as her husband.
Since no decision has been made by the time the sun is setting, the two are locked in a room
overnight, in the belief that they are a couple. The merchant, knowing her to be a demoness, is
afraid, but the seventy Velalas promise their own lives as security for his. In the intimate setting of
the room, the woman sings the merchant to sleep with a lullaby, thereby convincing the people that
all is well. However, when the protective margosa leaf falls from his hand she kills the merchant and
escapes by way of the roof. The avenging goddess, in a second move, takes revenge on the Vélalas
by assuming the shape of an old woman who claims to be the merchant’s mother. When the Velalas
come in the morning, they find the man covered in blood and the ka//i plant on his chest. The
Velalas are forced to be true to their word and commit suicide. Then the goddess kills their wives
and children with poisoned milk, thus extinguishing all trace of the community. Afterwards she is
reunited with her brother.

2.3 The Encyclopaedic Apparatus: The ‘Complete’ Icakki katai
(see Appendix C)

I have attempted to present a fairly ‘complete’ story of Icakki in a transparent, yet concise form in an
encyclopaedic apparatus divided into various registers (see Appendix C).?' The manner in which this
has been done differs considerably from conventional ways. The apparatus reflects a method evolved
in the process of trying to understand and reconstruct the highly defective N1 base text, which was, until
a late phase of my work, the longest version available to me. The apparatus was initially produced on
the basis of N1. However, after the discovery of N10 I took a new approach—one that relied upon the
latter as the basic unit, while still including the complete N1 text and some other versions. It is this
series of relations that the apparatus makes transparent. I do not provide a critical edition in the classical
sense; what I do offer in lieu of it is a conspectus that presents the N10 text with the corresponding
parallels and variants.

The evolved method, which followed leads supplied by the manuscripts, is also used to consider an
unresolved issue, namely whether these kind of oral epics represent a fixed or an improvised text (I may
refer to the debate in the Homeric tradition). In short, the model I present here concludes with a profile
of a text that is to a large extent a relatively fixed one, enclosed within a ‘complete’ text which admits
of improvised variations based on formulaic oral material, very much in the style of any living oral epic.
It is an oral text that is more or less stable,?? whole lines of which are often identical with those of other
versions. This result is not surprising, for in the villuppattu tradition the oral text (written down on palm
leaves and in notebooks*) has been passed down and memorised verbatim. Moreover, it is important to
remember that the ritual context—the only environment in which the /K is performed—requires utmost

21 My attempt takes as an underlying assumption that none of the versions by itself forms the whole of Icakki’s story.
22 Note the textual fixity claimed in Smith 1991:25ff. for the epic of Pabiiji, a story of a god in Rajasthan.

2 That these oral epic narratives are available as products of scripturalisation very probably has to do with the fear within the
villuppattu tradition of losing these oral ‘texts’ in the process of cultural change, especially against the background of the
relatively recent, yet increasingly radical, changes occurring in the artistic and social self-understanding of the singing groups
and in the wider cultural landscape (for similar argumentation in another context, see Hiniliber 1990:71). Representatives of the
old villuppattu style provide particularly strong support for this, since they expressed great interest in my project of editing the
IK. There is one more reason why the story is written down. Today the transmission of the oral epic narrative from one
generation to the next takes place in a blended form of learning; that is, the student learns the text both on his own and to a
lesser extent in the presence of his teacher, as I learnt in a personal communication from the bow-song bard T.M.P., who runs
a villuppattu school in Nagercoil, Kanniyakumari district.



The Text Material 11

accuracy in the rendering of the story. It is no accident, therefore, that the palm-leaf manuscript or the
notebook is present at any given performance. Nevertheless, textual variations in the form of extensions
or diminutions invariably occur, owing to the interaction between the ritual, the bow-song, the patron,
and the audience within the ritual process.*

The reader may want to consult the apparatus for other scholarly purposes as well. He may at first
have some difficulty in finding and interpreting the relevant information. The added explanation of my
basic arrangement supplemented by a brief list of symbols and abbreviations used in the encyclopaedic
apparatus (see Appendix C) will hopefully make this task easier.

My apparatus is divided into different registers. Some of the versions available to me have not been
included. They failed to meet the criterion of being oral texts of the bow-song tradition, and therefore
were not relevant to the editorial decision making. Their inclusion would only have made it more
difficult to keep the apparatus transparent. This does not mean that these variants are of no interest in
their own right. In the encyclopaedic apparatus I assume that the N10 narrative order is the ‘correct’ one
both in terms of logic and continuity. By comparing line by line all the versions that were considered
when working on the text, I was able to develop a measure of their relative importance within the
collection.

The apparatus provides us with a set of background information:

— Apart from restoring the logical order of the N1 text and making the reading of N1 transparent on
the basis of other versions

— it constitutes a complete text of the “Story of Icakki” (IK).

— In doing so, it identifies what the N1 text and other shorter versions did not consider important and
therefore skipped.

— However, it also provides us with details of what the N1 text added to the text of N10.

— It enables us to classify the texts within the collection as “identical,” “very similar,” or “differing,”

— and proves the fixed nature of a great portion of the /K text (see, for more details, the explanatory
section in Appendix C).

— By following the line numbering of the two versions N10 and N1, the scheme provides us with an
idea of the scope of freedom within which the bow-song bard can arrange and rearrange the
narrative order. Concerning N1, it makes it unmistakably clear that changes in the order of narration
occur in the middle of the /K, and to a lesser extent at the beginning and end.

— Furthermore, the apparatus shows where the text of the N1 version is missing in the other versions,

— and again, where passages are found in N 10, etc., but missing in N1 (see, for example, N10.1450 /
N8.535 pirappilullapalapalano / N10.1451 / N8.538 ottumannarmantiriyum).

— However, what one should not expect to be recorded is those text passages from versions N2, N8,
etc. that do not appear in N10 and N1. This failure of the apparatus is compensated for by having
consulted the individual Mss. N2 and N8, which provide these details. The additional text in them
that appears neither in N10 nor in N1 comprises 272 lines (see, for more details, under Section 2.4,
Nili8).

2.4 The Text Corpus

It is necessary to say a few words about the manuscripts. All of them were made available to me as
hand-written paper manuscripts copied from the originals. Insofar as they are not copies of palm-leaf
manuscripts,” this will be noted.

* See the insightful discussions in Honko 2000 and Honko 1998.

2 There were two varieties in use: the leaves of the palmyra palm (Borassus flabellifer), and those of the talipot or South Indian
fan-palm (Corypha umbraculifera). The usual width of the former is between 1 and 1.75 inches; that of the second, between
1.75 and 3 inches. Tamil manuscripts, efu/ettuccuvati, were generally written on palmyra palm leaves. In southernmost
Nancilnatu, palm leaves were until about 1930 the most common writing material (Blackburn 1980:103). According to
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Nilil — The edited base text:

The unpublished copy of a manuscript on palm leaves from the village of Tollavilai (on the way to West
Maravankutiyiruppu) was made available by Professor T. Natarajan of Maturai Kamraj University. Here
called N1, it is 2,485 lines in length, and was until the recent discovery of version N10 the longest text
at my disposal. It has necessarily served as the base text. The text, written in Tamil cursive script using
the local conversational idiom (a regional Tamil dialect influenced by Malayalam and the caste dialect
of the Natars), is in parts barely legible, and contains various scribal mistakes and illegible corrections.
It has been corrected (in parentheses) a good deal, and omissions have been supplied at times. For a
more detailed account of the peculiarities of this text I refer to Section 5.1.1.

Nili2:

This unpublished version, which I call N2, bearing the title “Palakai Nalluir Nili ennum Icakki Amman
Katai,” consists of 98 pages of A5 notebook format, in small, at times unclear handwriting, with 19
lines on each side, and a total of 1,857 lines. N2 is evidently identical with N§, a published version
prepared by Ku. Arumukapperumal Natar. The copyist of the palm-leaf manuscript, Ms. V.
Pakkiyaletcumi of Terkukkiintal (adjacent to Kanniyakumari town), informed me on my visit during the
fieldwork (March-April 2002) that she had supplied Ku. Arumukapperumal Natar with the palm leaves,
borrowed by her from a temple (whose location she could not remember) for her own purposes. Though
both are congruent texts, Pakkiyaletcumi’s version successfully corrected some mistakes, and I have
benefited greatly from this. The text, written in Tamil cursive script, uses the local conversational idiom
(aregional Tamil dialect influenced by Malayalam and the caste dialect of the Natars). This text is an
integral part of the bow-song (villuppattu) tradition.

Nili3:

Another unpublished text (N3) in an A5 notebook format (made available by Professor Dr Marie-Luise
Reiniche and handed over to me by Professor Dr Ulrike Niklas) contains 134 pages in a large, clear
hand-written form, and 10 lines on each side, each line consisting of a maximum of four words. The
author and title are unknown. The text, composed in simple prose style, belongs to the southern line.
This text, a popular lay retelling of the story, is evidently not used by bow-song (villuppattu) singers.

Nili4:

This hand-written version, copied by Tirumal Natar of Terkukkiintal, bears the title “Icakkiyamman
Katai.” The text, written in Tamil cursive script, uses the local conversational idiom (a regional Tamil
dialect influenced by Malayalam and the caste dialect of the Natars). The palm-leaf manuscript belongs
to P. Tankaraj Natar, pujari and owner of the Icakkiyamman temple in Cukkupparai Terivilai near
Akasticuvaram, Kanniyakumari district. This palm-leaf manuscript, which I saw on my visit on 27
March 2002, was edited by Dr Ki. Jeyakumar and T. Puminakanatan, and published in the folklore
series of [AS, Chennai, in 1995 under the title Pennaraciyar Katai. It includes a word index.

I have an excellent audio recording (3 x 90 minutes) of this version performed in the old bow-song
style at a kotai festival of the goddess Icakkiyamman at Cukkupparai temple, a shrine quite probably
dating back to the seventeenth century (ko/lam year 845=1670 C.E.; see Jeyakumar and Puminakanatan
1995:xxviii). I would like to thank P. Tankaraj Natar, the owner of the temple, for this generous gift.

Despite its being different from all the other versions available to me, certain passages suggest an
acquaintance with them. It looks as if this version did not migrate from the north of Tamilnadu, but is
rooted strictly within the southern region, an area that stretches from Maturai to the very south of
Cukkupparai Terivilai near Kanniyakumari (see Jeyakumar and Puminakanatan 1995:xv). N4 (Princess
Purusa Tevi’s story) does not fit into either category defined above, and has to be regarded as a different
epic narrative, namely the story of Periya Icakki (Purusa Tevi) and Cinna Icakki (her nine-month-old
foetus)—in other words, a mother—daughter story that, in the person of Cinna Icakki (who is made
motherless), nevertheless displays certain features linking it with the /K (e.g. her becoming a vengeful

Blackburn (ibid.:104), “the dated vil pattu manuscripts fall between 1600-1965.”
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spirit). Though the Pennaraciyar Katai is irrelevant for the edition of the N1 text, it still needs to be
taken into consideration when interpreting the text and worship, since it features two sister-like Icakkis:
a benevolent elder and an enraged younger one. The matriarchal system underlying this version raises
a series of important questions for the comprehension of the versions on which I am focusing. In terms
of the two categories of epics, namely “martial epics” and “sacrificial epics,”*® expressions coined by
V.N. Rao (1986:140), we may identify the story as a “sacrificial epic” in which the protagonist is a
“female leader,” the antagonist a “member of an alien [group],” the central theme the “protection of
[self-Jintegrity,” the “sources of power” are “mental strength [and ...] inner-directed power,” the “mode
of action” is to “kill [one]self” / “self-immolation,” and the “end result” is “victory over the enemy.”

The text details the exploits of the warrior-queen Purusa Tévi (“masculine goddess™), Pennaraci’s
daughter, who presided over a country in which all the citizens were women with a pronounced
preference to live without men.”’ Its setting is within a royal milieu. The conflict involves both direct
female-male opposition” and an indirect clash between patri- and matrilineal structures. The
supernatural rebirth of Purusa Tévi on Mt. Kailasa and her being renamed Icakki is the starting point of
her transformation® into an exclusively benevolent goddess, who along with her vengeful daughter (a
nine-month-old foetus ejected onto the battlefield, and thereafter called Cinna [Little] Icakki) and her
former enemies returns to earth—she herself with the aim of leaving all further revenge up to her
daughter (Cinna Icakki). The latter’s atrocities start in Maturai (the town where the goddess Minaksi
rules) and, turning southwards, spread to Elukani, Talakkuti,** Meélankotu,®' Kokkottir,
Kanniyakumari,** Parakkai Nirmataku, and Kattuvilai (which has a Purusa Teévi temple). The atrocities
finally stop in Cukkupparai, the locality of the Natars of Tikkukuti, where she is deified. The
Cukkupparai temple of Akasticuvaram (seventeenth century) is the southernmost temple dedicated to
Icakki (Purusa Tévi/elder Icakki) and Cinna Icakki (daughter/younger Icakki).

The synopsis follows the story-line of the edition prepared by Jeyakumar and Puminakanatan (1995
[=1996]),** with comments of my own in brackets:

Beginning with an invocation to Ganapati, Sarasvati, and Murukan, the performative text of epic
length proceeds with a narration of the events in the life of Pennaraci, the queen of Tiruvanaiyar
[who has a reputation for justice], her seven loyal female friends, and her child Purusa Tévi. With
the god’s will Pennaraci is impregnated by the south wind /cinkalakkattu]—famed for its
potency—that blows across the Palk Strait from Cinkalam [Sri Lanka] every twelve years. She gives
birth to a baby girl, Purusa Tévi [later renamed Icakki].

At the age of seven Purusa Tevi is taught various arts: the classics, the fine arts, and the martial arts

%6 The terms have been criticised by Hiltebeitel.

27 This female fantasy to live a life without men appears in villuppattu stories elsewhere, as Blackburn (1980:395, n. 32)
remarks with reference to “the comments by the seven celestial virgins in the Muttar Amman story [... and a speech by Kali]
in one performance of the Kali Amman story, [where] [s]he says, ‘Oh, Siva, we also want to live for 100 years in the forest, and
without any male relationships; we want to rule by ourselves!”” — The story of the warrior-queen Purusa Tévi and similar
narratives—Zvelebil (1992:103) refers to Arrian’s Indika, viii-ix, quoting Megasthenes, the Greek ambassador at the court of
Chandragupta Maurya (ca. 324-300 B.C.) in Magadha, as telling what he had heard, namely “that the Pandyan kingdom was
in fact a ‘queen-dom’ never ruled by males”—are part of a web of stories that relate the southernmost part of India to the reign
of women.

2 See Blackburn 1980:203. For an account of the female-male conflict as a primary theme of villuppattu narratives, see
ibid.:182ff.

¥ In Blackburn’s terminology (1980:395, n. 33), this corresponds to a transformation from a type B to type A story.

*® This is where the grave of the poetress Auvaiyar is found. The Talakkuti Muppitari Amman / Mokampari / Mukampari
(Purusa Tevi) temple dates back to the fourteenth century. According to temple inscriptions, a renovation of the gopuram took
place in 1336 C.E. = kollam year 511, in the month of Maci (mid-February); see Jeyakumar and Puminakanatan 1995:xxviif.
(=1996:xxv).

3! This is the site of two temples, one each for the elder and younger Icakki (Icakki and Cinna Icakki).

32 This is the seat of the virgin goddess Kanniyakumari/Bhagavati.

1 have drawn on these authors’ own summary (1995:x£./1996:xif.); see also Blackburn’s rough summary (1980:203-4).
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of fencing, Cilampattam [a well-known martial art of Tamils still practised widely in Tirunelveli and
Kanniyakumari districts], horse riding, and elephant riding.

When Purusa Tevi sexually matures at the age of twelve, she is touched and impregnated in the
same way as her mother, by the south wind. [Interestingly enough, the sexual maturation of the
female body coincides with the twelve-year rotational arrival of the wind.] Purusa Tévi’s mother
orders a fortress to be built for the expected child.

The fortress awakens in Cempanmuti, the king of the neighbouring state, a feeling of envy, which
prompts him to send a messenger to ask for safe passage through Pennaraci’s land on a pilgrimage
to Kaci. The queen denies the request, with the argument that her country is populated exclusively
by women. [This is apparently an allusion to a conflict between matrilineal and patrilineal
structures.] Cempan cannot stomach this insult and goes to war with the queen.

At first the queen is victorious. Cempan, deeply humiliated, asks for support from the king of
Katatti. When Pennaraci realises that she has been defeated, she commits suicide with her seven
female friends. Her daughter Purusa Tévi confronts Cempan. She slits her womb, hurls her nine-
month-old foetus onto the battlefield at the feet of Cempan, and stabs herself to death with the
sword.

Cempan and the king of Katatti, bewildered by the way the women have ended their lives, follow
suit, unable to face the idea of surviving virtuous virgin women such as the queen, the princess, and
their friends.

All except the foetus go to Mt. Kailasa to bathe in a fire that transforms them into deities with new
names: Icakki (Purusa Tévi), Cenkitaykkaran (Cempan), and Kalukkaran (Katatti). Siva sends Icakki
(Purusa Tevi) on a final mission to Tenkaci. He promises to grant her any boon if she goes there as
the goddess Icakki to find a woman called Ponnirattal, to sacrifice her to Siva by consuming her, and
finally to approach his feet: “unta nakkuvaram ventumeé yanal / utta tenkaci virati lepoy / citti
ramakiya ponnirat talai / cenré palini yunte varuvayc / varuvay palikonta toruna laiyile / vantal
varamatu taruve nenave / taruve nenavé aranar colla” (1996:90). Since Purusa Tévi has already
indirectly killed her male enemy, she herself seeks no revenge after being reborn, but leaves all
malevolence up to the foetus, which becomes the main figure in the remaining part of the story.
Having survived the battlefield, the nine-month-old foetus goes forth into the wilderness, where it
grows up alone. It is said to have a red face. Siva orders the girl to go to Mt. Kailasa to be thrown
into the purifying furnace. However, the child does not see any need to do so, considering herself
sinless in view of her abnormal birth of being born motherless: “enpérir kurramillai...pirantakkal
tiftumuntu periyavare entayar / iranta anre uruvaki isvarare vanténenral” (1996:92).

Unmoved, Siva hurls the girl into the sacrificial fire (velvitti), where she remains for twelve years.
[Note again the coincidence of a twelve-year stay in the sacrificial fire with the period during which
a female body usually matures sexually.] Once grown into a beautiful young woman [her alarikaram
appearance is described], she comes out of the womb of fire, and Siva names her Cinna Icakki
(Little Icakki). Siva sends her to earth accompanied by three guardian demons (Mantiramurtti,
Camunti, and Kalimurtti) and equipped with divine power [to protect the truth and to fight the
wicked by causing them to remain barren or to lose their children®*]. The first place she visits is
Tenkaci [the abode of Siva as Kurralanatar], where she joins her mother Purusa Tévi, who plays a
part in the story of Ponnirattal, one of the stories within the story: Krispan and Laksm are childless
and wish to have a baby girl. Siva grants their wish, and the girl is named Ponniratta]. She marries
Vatukar, but remains childless for twelve years. Finally, Ponnirattal conceives a baby girl. Icakki
(Purusa Tevi) awaits Ponniratta] as a worthy sacrifice promised to Siva. Icakki’s plan succeeds with
the support of treasure hunters who are in search of the gold of King Venkalavan [yet another story
within the story], gold that he had buried before committing suicide with his wife and daughter. As
the treasure hunters’ plan is illegitimate, they decide to propitiate the gods by sacrificing a pregnant
woman. Ponnirattal foresees her fate in a dream. In the ninth month of pregnancy, after sunset, she
is accosted by treasure hunters under a banyan tree. They take her to the Aiyanar temple, raise an

3 See the parallel powers of Icakki in the local story sung during the kotai festival at Palaviir (Sect. 9.2.2, midnight session).
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altar, and sacrifice her. Icakki (Purusa T&vi) has fulfilled the task Siva had set her. She is freed.
Ponnirattal, now a hungry spirit, pleads with éiva—Kugélané‘gar to grant her the wished-for
vengeance. The curse reaches Maturai with a band of vengeful spirits (Cinna Icakki [the child of
Purusa Tévi], Cenkitaykkaran, Mantiramurtti, etc.), who proceed to destroy the town. They spare no
one, neither woman nor child. Mantiravélan, a hunter and mantiravati, is called in by royalty (the
Pantiyan king) to help against the evil spirits. However, he is killed while trying to control them. It
is only upon a request of Mantiravélan’s wife that Cinna Icakki agrees to restore her husband, on
condition that they sacrifice their pregnant daughter. Velatti agrees and Cinna Icakki accompanies
them to the nearby hills of Elukani (“seven estates”) close to Tenkaci. Cinna Icakki kills Vélan’s
daughter and consumes the sacrifice.

Afterward the peys (hungry spirits), Cinna Icakki, Mantiramrtti, and Cenkitaykkaran proceed to
Talakkuti near Nagercoil to commit atrocities on behalf of a man named Maruppan, who is seeking
revenge for being humiliated. To appease them, the Karaiyalars of Talakkuti build a temple for
Icakki near a field owned by Nilan Kuruppu of Mglankotu.

Nilan Kuruppu, disturbed by the ptja waste thrown on his fields, burns the temple down. Cinna
Icakki and her escort come to Mélankotu to take revenge on both Nilan and the town. The king of
Travancore builds a temple to pacify the demon goddess.* Finally, the demons go to Kanniyakumari
to worship Bhagavati,*® and from there to Tenkamputir to the god Ayyan/Ayyappan [why they go
to Ayyappan, a celibate who does not allow women to worship him in Sabarimalai, is not clear to
me] to ask him for help in building a temple to serve the people. For some time Icakki stays
peacefully in Kattuvilai. Finally, the demons go to Cukkupparai,’” where Natars live. Cinna Icakki’s
basic instincts are aroused once again. This time she turns to Mayavan Natatti. First, she plays a
game each night with her, just to kill the virgin girl. Icakki strikes again and kills the girl’s mother,
Piramacatti. The people call for a mantiravati, who persuades Icakki to come and reveal herself.
Icakki advises them to build a temple, adding, “mantiravati ceyta tantiramana tellam / mayave
ceytavarkku étu colval / ennaip pitittataikka elatu untanukku...,” Whatever you do, you’ll never win.
I’1ll never be bound by you (1996:208).

A point to be stressed most emphatically is that the Pennaraciyar Katai is about Princess Purusa Tevi
rather than about Queen Pennaraci, and it is her own and her baby girl’s psychic disposition that is most
clearly delineated.”® According to my main informant, the bow-song bard T.M.P., the Pennaraciyar
Katai is the story of the “elder sister” (Purusa Tévi), whereas the IK is the story of the “younger
sister.”** The Pennaraciyar Katai is, as far as I know, performed in Kattuvilai and Cukkupparai, but not
in Muppantal.®® It is striking that the bow-song sung at the kotai festival in Muppantal, a place famous
for Icakki worship, contains no echo of the Pepnaraciyar Katai, even though the elder sister Purusa
Tevi is said to reside there;*' what is performed in lieu of it is the story of the younger sister—namely
the /K. In this highly confusing landscape of stories it is important to remember that Purusa Tévi, the

35 The royal family of Mélankotu, who had their own local installation of the goddess, considered Icakki (Purusa Tevi) to be
a tutelary matrilineal ancestor and protectress of their family’s personal political interests.

3¢ Note their path from Maturai, where the dominant Minaksi (and her handsome consort, Cokkanatan) reside, to
Kanniyakumari, the domain of the same sakti (female power) in a different form, Bhagavati Kanniyakumari (without a
consort), clearly marks out the area of matrilineal structures, while the area from Chidambaram northwards (ruled by the
dominant Nataraja, the dancing Siva, and his consort Abhirami) is considered to be bound to patrilineal structures; Tamils
distinguish households according to whether Chidambaram (man) is dominant or Maturai (woman). I am grateful to Dr
Jeyakumar of Madras University, the editor of the Pennaraciyar Katai, for this insightful information, given in a personal
communication of April 2002.

37 Cukkupparai is situated close to Akasticuvaram, a village that is said to have been the seat of influential Natar families, and
that patronises the bow-song tradition as well; see Blackburn 1980:106.

*¥ Princess Purusa Tévi is just and heroic, her daughter wrathful.
% Interview of 30 November 2002.

40 This was confirmed by T.M.P.

4 See the interview with T.M.P. below.



16 Chapter Two

elder sister, is considered to be the benevolent one, “in whose temple one can sleep at night” (T.M.P.),*
whereas the younger sister, who has taken up her abode in the wilderness of Palavur, is considered to be
enraged”—implying that she is powerful. This could possibly explain why the /K is sung at Muppantal.

I would like to cite T.M.P., who told me his version of the Pepnaraciyar Katai, that is, the one
according to his knowledge of it. His narration is almost identical as far as the first birth is concerned.
I therefore skip over this and draw the reader’s attention to the events on Mt. Kailasa, with the aim of
demonstrating how the villuppattu tradition splits the goddess in two, representing her two psychic
dispositions as two sisters. Furthermore, this example shows how this particular bow-song bard, by
fabricating rebirths, links the /K to the Pepnaraciyar Katai.

The Pennaraci story is the story of the elder sister [...] Purusa T&vi, the deity residing in Muppantal. [...] Purusa Tevi went
to Mt. Kailasa, where the god said to her, “You must bathe in a fire (agni), and afterwards I will give you a boon” (426).
A flame was lit, and Cempanmuti, Katatti, and Purusa Teévi went into the fire. After twelve years they came out of the fire.
Siva gave boons and said to Purusa Tevi, “Go by the name of kulavalai-Icakki!” (432). The two kings were garlanded by
Siva. [...] Lord Siva said to Purusa Tévi, “Go to the kattaramman kovil (temple) and accept the pijas and offerings of the
people who come to you (438). Receive the animal sacrifices from the Kallars (thieves).” [...] Lord Siva said all this, and
sent them off. Among those sent by Siva was the elder sister of Palaviir Icakki (439). The child that was born to Purusa
Tevi grew up and gave trouble to the dévas on Kailasa. The devas went to Siva and complained. Siva asked them to bring
the child to him (446). “You are the daughter of Purusa Tévi. I will give you the name of Cinna Icakki.** And you are
powerful. You are more powerful than your mother. In the next birth, you two will be elder sister and younger sister (454).
The elder sister will not become angry but the younger sister will always be angry” (458). She took a third birth in order
to destroy Palakai. (460) That younger sister came to Muppantal and then proceeded to the forest and resided there.
(Interview of 30 November 2002 with T.M.P. at the St. Xavier’s College Guest House)

Figure 1: The relationship between the /K and the Pepnaraciyar Katai can be schematised as follows:
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42 Interview of 30 November 2002.

# This “personality configuration” between sisters, as Blackburn (1980:396, n. 39) remarks, is “found in the vil pattu narratives
(younger is rash/older is controlled).”

4 One point T.M.P. (21 January 2003; AK-1.02, B, 566) wished to stress is that Cinna Icakki, as far as the narrative is
concerned, should not be identified with Palakai/Palaviir Icakki (whom we know as the younger sister in our specific context
of worship; Sect. 9.2.2).
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Nili5:

This unpublished version, which I call N5, was copied in accurate handwriting by S. Sankararama Sastri
from the manuscript Bibl. No. 8016, 8019 of Trivandrum Manuscript Library, Kerala University,
Trivandrum. The text goes by the title “Nili Katai.” The hand-written script consists of 133 pages on A4
paper, the whole divided into sections, with 16 lines on each side, and in total 2,065 lines. N5 is without
question a very good manuscript and contains an excellent text, but one that appears to me not meant to
be performed.

Nili6:

This unpublished hand-written copy on A4 paper, which I call N6, bears the title “Nili Katai.” The
palm-leaf manuscript, kept at the Institute of Asian Studies (Chennai), contains 29 pages and 1,200 lines
(Acc. No. 54), and is badly damaged. The copy of it consists of 29 pages with 38 lines per side and
1,092 lines in total. This version, written in compact handwriting, is incomplete. Text is missing on
various pages: p. 1 (lines 1-8 and 14-20), p. 3 (83-9 and 97-103), p. 4 (112-5, 119-126, 130-141), p. 8
(291, 297-9), p. 9 (315, 323-4), p. 10 (340-2, 366-7, 375), p. 22 (799-806, 831-2) p. 23 (863-4), p. 24
(886-7,905), p.25 (934-5, 945-6), p. 26 (967), p. 28 (1046-8, 1057-8), p. 29 (1065-6, 1070, 1074, 1079,
1082, 1086-90, 1090ft.). The story ends at the point where Icakki supplies buttermilk to the wives of the
seventy Karaiyalars.

I do not consider this to be a text performed within the bow-song (villuppattu) tradition.

Nili7:

This published version, referred to as N7, consists of 45 pages and 1,395 lines divided into 13 sections.
The xerox copy cuts out the text along the binding, thus making the beginning of each line illegible. The
title page is missing; the publisher and date are unknown. The old booklet, copied at Madras Maraimalai
Atikal] Library under the call number 5049a (now missing there), is probably from the beginning of the
twentieth century.

The text clearly tells the story of Tiruvalankattu Nili (northern line), with rare portions of text in
common with N1. It is the northernmost and most deviant version available to me. Apart from the story-
line, it has no direct relation to the other versions, and must be seen as an autonomous northern text that
is geographically rooted in Tiruvalankatu and Kancipuram. Obviously, this text is not within the bow-
song (villuppattu) tradition. Its title is “Nili Katai.” Here a synopsis of the story:*

Aticésan, a Brahmin doing his service at the Ekamparanatar Siva temple of Kancipuram, married
Annatatci, a young Brahmin woman of Tirumayilappur [Mylapore]. He did not consummate the
marriage, but took instead a devadasi as concubine. Annatatci, living sixteen years unrecognised and
uncared for by her husband, decided to complain of her ‘imprisonment’ to her parents and the
thousand Brahmins of Kancipuram.

She went and lived with her parents in Tirumayilappiir. One day her friends commented on her face
being that of Miitevi (the goddess of misfortune) because her husband ignored her. To witness
Miitévi in her face, Annatatci took a mirror. Her husband appeared in it like a full moon. When she
drew nearer to catch his figure, it disappeared. In great astonishment, she swallowed the saliva
secreted in her mouth and was impregnated by it.

Meanwhile, the thousand Brahmins pressed Atic€san to take his wife back and end the illegitimate
relationship with the devadasi. Aticésan, under pressure from being refused rights at the temple,
came to take his wife back, whereupon Annatatci, suspicious of his intentions, arranged for a third
person to accompany them.

On the way to Kancipuram, accompanied by Annatatci’s elder brother Nilakantan, Atic€san came
to know about his wife’s pregnancy. Bewildered, he regretted not having left her in her parents’
house. He feared being humiliated by other Brahmins who knew that he had not consummated his
marriage. He decided to kill her on the spot (in a forest), and so pretended to faint. While the brother

45 Shulman (1980:194-5) has produced an abstract of the same version, leaving out some points that I consider significant.
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went to draw water and his wife lamented, suddenly he got up in anger, and inquired the reason for
the pregnancy. Unconvinced by the explanation of his wife, who insisted on her chastity, he
threatened and killed her, uttering the words, “Would a woman be pregnant without a husband?”
He went to Kancipuram and visited the devadasi with the intention of giving her Annatatci’s jewels
and dresses. When she refused them, he buried them, whereupon he was bitten by a snake and died
[see N1].

Meanwhile the brother, Nilakantan, had returned to the site of the murder, and seeing his sister,
followed her into death [see N1]. He pierced the belly of his sister with his fingernails, then took the
foetus and placed it on a nearby ka/li plant. Calling the gods to stand testimony, he thrice made a
vow that at the time of revenge [his sister] would break the branch of the ka//i plant, and it would
turn into a child. Moreover, if anybody beat the seed of the karuvelam tree, it would turn into a
jingling anklet. He requested Parvati and Siva to take vengeance and died.

When Parvati was told the entire story by Siva, she felt compassion for Annatatci. Remarking that
no one had taken care of Annatatci, she decided to take revenge. When Siva warned her of the
Brahmin whom nobody could defeat, since he carried a magical sword, Parvati became angry and
made a vow not to return to Mt. Kailasa if she failed to wreak vengeance on the man. She asked her
brother Visnu for assistance. [Note the parallelism in kinship relation of husband (Siva)-wife/sister
(Parvati)-brother (Visnu)]. He advised her to place the souls of both Annatatci and Nilakantan into
the womb of Nilampal, the wife of a Vellalan [cf. C6la king in N 1], Cantirac€karan of Tiruvalankatu
by name. When they had been delivered as twins, Nili and Nilan (first the boy, then the girl [see
N1]), Parvati caught hold of their spirits, handed over Nili’s spirit to Visnu, and entered into Nili’s
body. She roamed about Tiruvalankatu in the bodies of Nili and Nilan, killing cattle and swallowing
them [see N1]. Cantiraceékaran heard the complaints of the people and took action, ordering the
headmen to catch the thieves. When they told him all they had come to know, he threw them in
prison until he realised the truth of what they had said. The headmen were ordered to bring the
children to the northern side of Tiruvalankatu, into the forest [see N1]. Abandoned under a banyan
tree [cf. margosa tree in N1] and surrounded by a group of devils, they built a mantapam with a
seven-layered gopuram and there produced food grains, dresses, and jewels for sale.

Aticésan the murderer, reborn to Anantan Cettiyar and Ampujam, and equipped with a magical
sword [cf. margosa leaf in N1], was now named Tinakaran. At the age of five he began his
education, and at 16 he was married [see N1]. Soon after, his parents died and left him their
business, which flourished. His wife Pennanankai gave birth to a boy. When Tinakaran, living in
Kancipuram, showed signs of wanting to do business in Tiruvalankatu (he had come to know of a
woman selling one kalam of paddy for one kacu, and one sari for one futfu coin), his wife reminded
him of her mother-in-law’s warning not to go in the northern direction. Tinakaran, annoyed at this
interference on the part of his wife, remarked that a man should not follow the advice of a woman
and that what is destined will happen [see N1]. In the end he was unable to hold her back from
accompanying him. Soon afterwards, while they were resting under a banyan tree on the bank of a
river at Takkolamperampakkam, his wife fell asleep and he slipped away, after heaping some sand
and placing his wife’s head on it [see N1].

Nili, who resided in Tiruvalankatu, appeared before the Cetti’s wife as she sat dissolved in tears.
She appeared in the form of a Vélala woman, and inquired what had happened. Forced by Nili, the
wife reported all her troubles, including details of the marriage, and the names of her husband, child,
and in-laws. Later this information would be skillfully used against the Cetti. After Nili guided
Pennanankai back to Kancipuram, she assumed Pennanankai’s form, and with the help of Visnu
(who knew of Nilakantan’s vow) took the child that had once been turned into a ka//i plant and
approached the Cetti as he sat at the edge of a pool of water. Not doubting that she was his wife, and
listening to her complaints of being left alone under the banyan tree, he invited her to eat some food.
She left the child in Tinakaran’s arm and took the opportunity to bathe in the pool. As she repeated
amantra, the child leapt high and pressed the Cetti’s chest in order to kill him. Only his sword saved
him, showing him his previous birth and the bogus woman. Angrily he resisted, threatening Nili
with the sword, and ran towards Tiruvalankatu.
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Again Nili appeared as the wife, using the information given to her in order to convince the Cetti. At
first suspicious, he finally believed her and again took the child in his arms, only to see it turning
into a raksasa threatening his life again. He escaped with the help of his sword, and ran into seventy
assembled Velalas. They asked his name, native place, and other details, and were consoling him
when Nili appeared in search of her husband [see N1]. The Cetti, in great fear, told them not to
believe her, but to ask her specific questions only his wife could answer. Nili answered them with
perfect cunning and confused the Velalas, who let the matter rest until the next morning, proposing
to lock them up in the Kali temple [cf. ilarikam in N1]. Nili did not agree unless the sword was taken
away from the Cetti. Noticing the Cetti’s increasing fear, they promised to take responsibility for
both, and gave him a written document [cf. the paral token in N1] with all their names and the
signature of one of them. Once locked up in the temple, Nili took on various horrible forms, plucked
out the Cetti’s intestines, garlanded her neck with them, and disappeared through the roof [cf. the
lullaby in N1].

The Vélalas, at first unable to unlock the door of the Kali temple, prayed, and eventually succeeded,
but with one look into the temple immediately regretted having pitied the Cetti’s wife and not
having believed the Cetti, whom they found dead.

Nili reappeared in the form of the Cetti’s mother to inquire about her son. Having ascertained her
identity, they stood by their word, and in front of the old woman they dug a pit, lit a fire, and jumped
into it [cf. the destruction of all wives and children in N1].

Siva, being of the opinion that only the revenge taken on the Cetti had been justified, not that on the
Velalas, restored the seventy Vélalas to life and brought the atrocities of Nili under control. (My
synopsis of the Tamil text)

Nili8:

Apart from N10, the only existing edition close to the base text is the one prepared by Ku.
Arumukapperumil Natar (of Akasticuvaram).* Though N8 has many virtues, it does not reproduce the
manuscript of N1 with the fullness and accuracy necessary for resolving its problems. It is only half the
length of N10, and has been altered a good deal, apparently by the editor. This can be seen from the
arrangement of lines according to the poetic style of efukai thyming, something not found in N2 (its
twin version) or in the other texts. I did discover, however, this version to be of considerable use where
the base text was defective. Its title is Icakkiyamman Virkavitai, published by Nagarcoil Krishna
Accakam on 4 December 1978 (18 Karttikai 1154). The text consists of 59 pages and 2,025 lines,
including the invocation of the gods (kappu), and belongs undoubtedly to the bow-song (villuppattu)
tradition.

The text is largely identical with—and in cases where not, at least close to—N10 and N1 (see the
encyclopaedic apparatus, Appendix C), the exception being 272 lines containing additional text that
appears neither in N10 nor in N1,*” and nor, therefore, in the encyclopaedic apparatus based on the
longest (N10) version. In concrete terms these are, apart from lines of irrelevant text, the following
passages: N8.6¢c—7b.135-55, which describes the relationship between the Brahmin and the devadasi
Laksmi in greater detail than other versions. Of particular interest from an anthropological point of view
is line N8.22d.720, which mentions that Anantan Cetti had been given in (cross-cousin) marriage to his
uncle’s daughter. N8.23b—24a.731-59 (except for 737) adds to the list of instructions given by
Anantan’s father before his death. Lines N8.24¢.780-6 enlarge our picture of a Cetti’s life in former
days: a bull has to be sent to Palakai with a load of goods (782, 4). Lines N8.24d-25ab.791-803 slightly
deviate from corresponding ones in listing various other bad omens. Lines N8.28c-29b.921-54 are
valuable because of the light they shed on the views of Nili, who complains at not being cared for as a
woman, either by her companion (sexually/socially: N8.28c,d, 29a,b.921-4, 932, 941, 950, 953) or,

4 Ku. Arumukapperumal Natar, born in 1909, was part of the bardic tradition. Although he himself did not belong to any of
the old bardic families in Akasticuvaram, he did compose texts. Much credit goes to him for having maintained the tradition
by collecting manuscripts and preserving them; see Blackburn 1980:109.

471t is not attested elsewhere either.
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interestingly enough, by the king (aranmanaiyar), who failed to inquire into her murder (N8.292a.943).
Lines N8.42a.1399-1405 draw out these complaints of a woman whose companion is enjoying the
pleasures of love with someone else. All this holds true for N2, the twin version.

Nili9:
The edition by Cu. Canmukacuntaram is a version of 25 pages in length with the title Palaiyanir Nili
enra Palakanallir Nili; it was published by Kotumuti Canmukap Pirakatam on 1 January 1978 (1st ed.
1934;* repr. 1984, Madras: Pumpukar, title: Palaiyaniir Nili Katai). The text, here called N9, consists
of 586 lines and is divided into 63 chapters. It is, in comparison with the versions performed at the kotai
festival, a simple text, and one probably not in use within the bow-song (villuppattu) tradition. I do not
consider the text titled Palakanalliir Nili Katai (of the sword—fire type) to be among the versions native
to either Tiruvalankatu-Kancipuram in the north or to Kanniyakumari district in the far south, but rather
very probably to have come from Tirunelvéli district.* The story starts off with a description of the
beautiful Cantana Nankai, the vécai (harlot) at the Ammaiyappar temple of Palakainalltir who is entitled
to light the lamps and to dance to the beat of the drum (mattalam)—a devadasi desired by Nampi, the
pujari of the rich temple.™

Perumal (1990:54ff./2002:24f.) deserves credit for comparing this Nellai version, which he suggests
is a nineteenth-century text, with the version circulating in Kanniyakumari district:

— The Iyakki Amman story as told in Kumari district states that the town of Palakai is situated on the island of Campu
surrounded by the salt sea. There a Brahmin, Civaparpan by name, is the pujari of the Ammaiyappar temple. His son,
Veélavan, is bewitched by the beauty of Laksmi, the dasi of Palakainalliir.”!

The story as told in Nellai district states that Nampi, the ptjari of the Ammaiyappar temple at Palakainallur, is spellbound
by the beauty of the dasi Cantanamankai.

— The story as told in Kumari district mentions that the dast Laksmi has an elder brother whose name is Tirukanta
Nattuvan. The Nellai story mentions neither the name of the brother of the dasi nor the name of her mother.

— The Palakainalltur dasi followed the Brahmin. Becoming tired, she lay down to sleep in the middle of the forest. The
Brahmin heaped sand as a pillow for her head. Seeing her jewels, he forgot himself. He removed all the jewels, bundled
them together in his upper garment, and departed. While walking along, he had the idea of killing her, so he returned. He
took a heavy stone and smashed her head. This is the Nili story as found in Nellai district.

According to the story circulating in Kumari district, the Brahmin laid the young woman’s head on his lap. After she fell
asleep, he removed her jewels and immediately smashed her head with the stone.

— In the Nellai district story, the old mother requested the elder brother to go in search of her daughter, after the latter had
set off after the Brahmin. However, in the Kumari district story the elder brother, Tirukanta Nattuvan, went on his own
initiative in search of his younger sister.

— The Kumari district story mentions that the dasi Laksmi and her elder brother Tirukanta Nattuvan were reborn after
their death as children of the Cola king Ce€mpiyan. This fact is also mentioned in the Nellai story, but without the name of
that Cola king.

— The Kumari district story records that the dead Brahmin was reborn as the son of Manaykkan Cetti in
Kaviripptimpattinam, and was called Anantan Cetti. The Nellai district story mentions the name of Anantan’s father as
being Navakoti Narayanan.

— The Nellai district story tells of the astrologer who predicts that Anantan Cetti will face danger because of Nili, and
advises him, therefore, to carry a magical sword. The magical sword is not mentioned in the story from Kumari district.
(Revised edition by Perumal and Srikumar 2002:24f.)*

8 The first publication by Kotumuti Canmukam in 1934 is, according to the edition available in the British Library (shelf mark
Tam.B.11570), entitled Icakkiyamman Katai (as noted by David Shulman on the copy received from the British Library), but
Canmukacuntaram (1978:32) writes that the title of the 1934 manuscript and published text is Palaka Nallir Nili Katai.

49 See the discussion of Canmukacuntaram’s publication in Perumal 1990:54. Perumal states there that Canmukacuntaram’s
palm-leaf manuscript comes from Nellai (=Tirunelvéli) district.

30 See also below Chap. 3, No. 29.
31 Note that Canmukacuntaram’s text edition contains slightly different spellings of both personal names and localities.

32 The two publications 1990 and 2002 differ slightly, above all in numbering, which changed after point 3 of the 1990 edition
was deleted (for indeed it contains a statement that is inaccurate).
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Nilil0:

The unpublished palm-leaf manuscript of the Icakki temple at Panankottavilai**—discovered during the
fieldwork I conducted from March to May 2002, and made available to me in the form of a hand-written
copy by the bow-song bard T. Muthucami Pulavar (in the following, referred to by his initials T.M.P.)
of Svayambulingapuram (adjacent to Nagercoil)—consists of 177 pages of an A4-size handbook, in
large, clear handwriting, with a total of 4,382 lines of text. N10 is a very fine manuscript. No other
version distantly compares in length with this one. It is on the whole a homogeneous text, and obvious
mistakes are reasonably rare. The text uses the local conversational idiom (a regional Tamil dialect
influenced by Malayalam and the caste dialect of the Natars). The version, titled “Palakainalltir Icakki
Ammankataiyin Varalaru,” is rooted in the villuppattu tradition, and is the one performed by T.M.P. and
his students. The text is reproduced in my encyclopaedic apparatus (Appendix C), which uses this
manuscript as its basis.

I arranged a performance of the entire text of this version for 29 and 30 November 2002. The
performance by T.M.P. and his group of four members was recorded by me in full-length audio and
video, in collaboration with the FRRC in Palaiyamkottai. A copy of the audio-video recording has been
made available to the archive of the FRRC.

My quest for a recording of the full text of this version of the /K, so far the longest one known to
me, was shared by the bow-song bard T.M.P. This led to a contract with him to perform it in its entirety
in a neutral setting without the limitations normally posed by a kotai festival, namely special requests
by patrons, ritual-related requirements, and so forth. It was the first time in his active career of forty
years as a bow-song bard that T.M.P. sang the whole /K—his own “mental text”>* (Honko 1998:92), so
to speak, free from compromise and limitations.” It became clear that T.M.P. is capable of performing
both the entire story (a session of two days)—the “long format,” as Honko (2000:223) labels it—and the
abridged text (“compromised text”) in the ritual context of a kofai festival, in spite of all the differences
involved, including the dramatic mode of performance.

I list three other publications that, for various reasons, could not be exploited within the editorial
decision-making process:

Nilill:

This book, edited by A.Ka. Perumal and S. Srikumar, and titled Iyakkiyamman Kataiyum Valipatum,
was published in 2002, too late to be included in my encyclopaedic apparatus and the editorial work on
the base text. It contains 136 pages, the edition of the /K being on pages 34—106. This edition appears
to be based on N8.

Nilil2:

This yatcakanam (yaksaganam)™ text, edited by Pu. Cuppiramaniyam in 1994 in the IAS series
(Chennai) under the title Nili Yatcakanam, bears no direct relation to N1 or the other versions. Apart
from the basic story-line, there are no individual parts of the text that are shared with N1. The text,
which does not derive from the versions I focus on, belongs to the northern branch, a fact that is made

53 T.M.P. in an interview held on 21 January 2003 told me that Panankottavilai Icakki originally comes from Tevakulam not
far from Kottaram. The family who looked after the goddess shifted to Panankottavilai, taking her along from a place in the
middle of the countryside to the village.

* It was interesting to see how fully present the text was in the bard’s mind the day after completing the recording. After
delivering the most detailed performance ever of his mental text, T.M.P. helped me with defective passages of my base text
(N1) with great success. He pieced together the most problematic lines and words in this version by recollecting and singing
his mental text without looking into his notebook—a feat I never witnessed again in later sittings, when the full mental text had
vanished, and was replaced by a fragmented one.

31 followed closely the advice of Lauri Honko, who has described a recording in an induced context (see Honko 2000:231f))
as allowing the singer (among other things) the freedom to segment the text and make pauses at will.

% As Subramaniam ([English/Tamil version] 1996:iv) remarks, “[s]tarting as a mode of singing, Yatcakanam has today become
verily ‘a medley of song, dance and drama[’].”
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clear by the text itself, which (like N7) mentions Tiruvalankatu as one of the settings. However, the
episode of the foetus being flung on the ka/li plant appears, remarkably, in another variation in the Ni/i
Yatcakanam. Unlike in version N7 (another northern version, so far the only one to supply us with this
episode), here it is the murderous husband rather than the elder brother who tears open the pregnant
wife’s womb and discards the foetus on the kalli plant.”’

The yatcakanam text, of the sword—fire type, derives from the Tontaimantala Catakam of Patikkacu
Pulavar (late seventeenth to early eighteenth century), as is evident from the identical names it assigns
to characters and localities. It is interesting to see that the villuppattu tradition was not alone in seizing
upon the Nili story; the yatcakanam tradition did so as well. The historical memory of the core events
thus also filtered up to the semi-courtly environment of the yatcakanam tradition favoured in Andhra
and Karnataka.*®

I list in brief the core events that interlink the places Kancipuram, Avinaci, Kaci, Tiruvalankatu,
Perampakkam (near Tiruvalankatu), Palayantr, Teruvampai (between Tiruvalankatu and Palayanur),
and Tiruccenkatu:

The story gets under way with the married Brahmin Puvanapati, son of Nanatipan of Kaficipuram,
on his way to Kaci. When he stops in Avinaci he meets Meykkiyani, the latter’s son Civakkiyani
and daughter Navakkiyani. Meykkiyani, being fond of Puvanapati, gives his daughter in marriage
to him. On the way back to Kancipuram, when Puvanapati, his pregnant second wife Navakkiyani,
and her brother are passing Tiruvalankatu, the Brahmin decides to kill his second wife. Having done
$0, he tears open her womb and flings the male foetus on a ka//i plant [cf. N7]. Seeing the slaughter,
Civakkiyani follows his sister into death, while the Brahmin returns to his first wife. The siblings are
reborn as twins to Puricaikkilan and his wife Nacciyar. They are abandoned in the forest under a
margosa tree after being accused of committing atrocities in town.

The forest episode well known from the southern versions (N1, N10) follows: Sexually matured,
Nili leaves her brother and proceeds to Tiruccenkatu. The V¢&lala Mutaliyars cut down the margosa
tree for the purpose of erecting a flagpole at the Palayanur Siva temple. Nilan, enraged at being
made homeless, attempts to take revenge on an innocent Brahmin. However, the Brahmin is saved
by Siva’s emissary Kuntotaran, who beheads Nilan with his disc and removes his intestines. Nili is
informed of her brother’s death. The description of the furious Nili reminds us of Kannaki’s setting
Maturai on fire (in the Cilappatikaram).

Puvanapati, too, is reborn, as Taricanan, son of Nakantai Cetti of the Tecika clan in Kancipuram,
and is equipped with a sword produced in a sacrificial fire for protection against the vengeful Nili.
After he has been married to Pinkotai, daughter of Kottantai, at the age of sixteen, and gifted with
a male child, he once visits relatives in Perampakkam. There he slips away, leaving his wife
Punkotai behind, in order to visit the Nilakantan temple in Palayantir-Tiruvalankatu. On his way
Nili, the spirit of his murdered second wife, approaches him in an enticing shape in the suburbs of
Perampakkam near Tiruvalankatu. Taricanan flees, seeking help from a Vélala whom he meets at a
Siva temple in Teruvampai, between Tiruvalankatu and Palayanr.

The story, making use of flashback and non-chronological narration, tells of the foul play on the part
of Nili, now disguised as the Cetti’s wife Punkotai; of her collecting the child that had once been
flung on the kalli plant by her murderer; of the trial before the assembly, in which she with an
authentic touch forces the child to seek its father’s lap; of the Cetti’s parting with the magical sword;
of the locking up of the Cetti with Nili in the Siva temple [in N7: Kali temple]; of Nili’s brutal
killing of the Cetti; and of the death of sixty-nine Velalas who entered the fire in order to remain
true to their word. The story ends with the death of the seventieth Vélala in a lunge against the sharp
end of a ploughshare.

37 Cuppiramaniyam 1994:148 / Subramaniam 1996.155: manaiyalaic ciiriyal vayirrinaip pirit / tanaiyanaik kallimel tanetuttu
erintan.

3% Misra (1981:163) states that “[t]he history of yakshagana goes back to the 15th century [...]. It is said that yaksha-ganas
should be performed at the places of those persons who wanted children.”
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Nilil3:

The kaniyan pattu text of Icakkiyamman’s story, edited by S.M. Mahaletcumi in 2003 under the title
Muppantal Icakkiyamman Kaniyan Pattu, is not part of the villuppattu tradition. It belongs rather to the
genre of kaniyan pattu (Kaniyan song) performed by members of the Kaniyar community, who also
worship Icakki in the southernmost parts of India, as I have noted in Section 7.2. The edition, which
runs to 1,093 lines, has no direct relation to N1 and the other versions. Apart from the basic story-line
there are no parts of text that are shared with N1. Yet the text is seemingly one belonging to the very
south of Tamilnadu, a fact made clear in the text itself, which centres the story on “Palacanallir,” a
place that the editor has identified as present-day Palavur, Tirunelveli district, Ratapuram taluk. In
Palaviir, I hasten to note, this version of the katai is not sung at the kotai festival patronised by the
locally dominant social group of Vélalas.*

2.5 The Background of the Text

It can be stated with some certainty, on the basis of historical topography, that the origins of the
Nili/Icakki Katai lie in Palaiyanitir-Tiruvalankatu,®® a famous Saiva site near today’s Arkkonam® in the
north of Tamilnadu. It is the only place offering any architectural evidence.®* That the IK (or Nili
Katai)® is an account with a basis in fact is clear from the material evidence still available for us to
explore: a small Siva temple® facing a memorial®® where seventy Vélalas committed suicide (see Photo
2);% further, a stone in memory of Nili;*” and finally, the ancient shrine of Kali**(-Nili-Nilakéci),” the
scene, it is said, of our heroine’s retaliation against the Cetti.”” Shulman’s remarks on Tiruvalankatu are
as follows:

% See Chap. 9 below.

¢ The names Palaiyaniir and Tiruvalankatu are confirmed in inscriptions of the Cola king Rajendra I. As Stein (1985:120, n.
83), referring to the South Indian Inscriptions, Archaeological Survey of India, Madras/Delhi, 1890—, vol. 3, p. 427, notes,
Palaiyantr was a brahmadeya (Brahmin village). The text of the plates “[...] is addressed to the natfar and other locality groups
in melmalai palaiyanir-nadu and directs that the village of Palaiyanur [...] was now to become a village subject to regular dues
from cultivators (vellan-vagai) and these were to be granted to the [Siva] temple of Tiruvalangadu as devadana” (ibid.; the
brackets are mine). See also Karaikkalammaiyar Tiruvalankattu Muttatiruppatikam (ed. Karavelane 1982:98).

81 As the districts in Tamilnadu have repeatedly been redivided, I leave the question of which district Arkkonam belongs to up
in the air. Some say that it belongs to North Arcot, others to Chinglepet (Valviyar Kalasiciyam, Vol. 12:212), and again others
to Tiruvalluvar district. The town is approximately 50 KM from Chennai.

62 See Cuppiramaniyam 1994:168, 170, 178 / Subramaniam 1996:178-180, 188 and introduction.

8 Valviyar Kalaficiyam, Vol. 12:212, s.v. “Palaiyantr Nili,” states: nilikatai tenpanti nattin icakki valipattotu inaitullatu.

% The temple is dedicated to Catciptitécurar, the god as witness. See Cuppiramaniyam 1994:170.

8 See Cuppiramaniyam 1994:168. — The memorial for the Velalas was opened on 25 July 1966 (see Canmukacuntaram
1978:27=1984:62). The inscription at the memorial reads 1 May 1966.

% For photos, see Appendix A, pp. 354ff.

871 am referring here to Nili of the Nili Katai, who died a cruel death. The memorial is made of two erect stone plates forming
an angle of approximately 120 degrees, with a single stone plate laid on top. See the illustration in Cuppiramaniyam 1994:178
/ Subramaniam 1996:188. According to Subramaniam 1996:xviii “[n]o pija is ever done.”

% Ta. Kali.

% This goddess (Kali-Nili-Nilakéci) and her sacred place are linked at different times with different myths, legends, and stories:
in the first place with Karaikkal Ammaiyar, Nilak&ci, and a dance contest. Presumably, this is the fierce goddess Nili mentioned
in Cil. 12.21.3. As Chakravarti (1936:13) states: “The author of this Sthalamahatmya [of Tiruvalankatu] in his introduction
calls this Kali as Neeli. From this it is clear that the Kali of Pazhayanur was also known by the name Neeli.” See also
Karaikkalammaiyar Tiruvalankattu Miuttatiruppatikam (ed. Karavelane [Avant-Propos] 1982:18, n. 7): “L’antique déesse
locale de Pal.aNam était une Kali dénommée Nili, la terrible.” — Furthermore, the anonymous author of the Jain poem Nilakéci
also identifies his heroine Nilakéci with Kali-Nili, “the ancient goddess of Palaiyaniir near Tiruvalankatu” (Shulman 1980:196
with n. 18).

0 See text version N7.
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There is yet another shrine to Kali at Tiruvalankatu, outside the main shrine, at the edge of the Muktitirtha (which, we may
recall, is the venue of the dance contest according to the purana). Here Kali is worshiped alone. The priests of the Siva
temple still refer to this shrine as the mitlasthana of Tiruvalankatu, the oldest cult center on this site.” This, presumably,
is the scene of the Nili story with its theme of the slain husband and locked doors.” (Shulman 1980:218).

The association this place has with the vengeful Nili-Icakki of our katai goes at least back to the seventh
century. The Saiva bhakti text Tévaram is, to my knowledge, the earliest extant record that directly
alludes to the Nili figure of the katai, and the earliest work that links her with a particular place.” The
Palaiyantir-Tiruvalankatu of the seventh-century text is a place where Vélalas lived. Thus the
background shaping of the Nili Katai must presumably be sought in circles of the socioreligiously
dominant landed community of the V&lalas of that place and time.”* Assuming that traditional elements
will be preserved longest in places most distant from their origin, the very fact that worship for Nili is
not established at Palaiyaniir-Tiruvalankatu’ but rather in the southernmost region of Tamilnadu would
additionally favour this location being the original seat.

The katai’s place of origin became effaced in the text of the southern branch, where the scene of events
is either Palakai (N1, N2, N5, N10), Palakainakar (N1, N2, N5, N8, N10), or Palakainallir (N1, N2 in
the story title, N6, N9).” The modification of the name in the southern line is presumably due to the fact
that the villuppartu tradition of the southernmost districts of present-day Tamilnadu adopted the story
of Nili and placed it within a ritualised context. The southern text N1, unlike the N7 version of the
northern branch, is a performative text. It is therefore very likely that the villuppattu bards who sing the
text at the kotai festivals construct identities; that is, they change the name so as to situate it in their own
region and locality.”” The reader immediately notices that we have moved into a domain of worship.
This is natural for the southern text, which comes alive through the cult of the goddess. This may be the
reason why some people are convinced that Palakai of the /K is identical with Palavur’ (a prominent
site of Icakki worship) in the area bordering Tirunelvéli and Kanniyakumari districts, and indeed,
people take earth from Palaviir in order to establish new Icakki shrines in their own localities. Other
people equate it with Palaiyaniir adjacent to Tiruppuvanam, south of the river Vaikai, and still others
with Nilitanallur in Tirunelvéli district,” or with a site near Vantiylirppattanam on the way to
Cenkunram.® I think it a mistake, in the absence of reliable information from inscriptions, to trust to
popular speculation about where Palakai is situated, and see no reason to assume any but Palaiyantir-

I As Shulman (1980:218) remarks, “beside her shrine [...], not in her place: the goddess [Kali] has been excluded through the
creation of a new shrine, which in the course of time has become the main temple at Tiruvalankatu.”

72 Shulman is referring to the Nili Katai (pregnant wife-sword—fire type).
3 See my detailed discussion in Chap. 3, No. 4.

™ The translocal IK is still held in high esteem by the social group of Velalas who patronised the kotai festival of Palaviir that
I document in Chap. 9. However, the fieldwork shows that the story of this heroine was gradually absorbed by other
communities than the V¢lalas.

7> See Subramaniam (English/Tamil version) 1996:xviii.
6 All three names occur in the base text N1: Palavai [ST] = Palakai [LT] (in the first lines of the invocation N1.4 and in
N1.1032), Palakainalltir (N1.40) and Palaka Nakar [ST] = Palakainakar [LT] (N1.1556).

77 That the name is interchangeable in performative texts became clear to me at the kotai festival of Palaviir. When the lead
singer of the villuppattu group sang of Palaiyanalltir, she was instantly pressed by a notable festival committee member to use
“Palaviir” instead, presumably with the idea of establishing a setting the village of the kotai festival could more easily identify
with.

™ According to Canmukacuntaram 1978:32, the people of Tirunelvéli and Kanniyakumari districts used to call the story
Palavir Nili Katai. However, Zvelebil (1995:495, s.v. Nilakéci) sees Palavir as undoubtedly equated with the village of
Palaiyantr in the north: “([...a] folk balladic narrative known as Palaiyantr Nili alias Palavair Nili alias Alankattu Nili).”

” See my discussion in Chap. 3, No. 5. See also Subramaniam (English/Tamil version) 1996:xvii.

% The bow-song bard T.M.P. is of this opinion.
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Tiruvalankatu as the place where the core events occurred. The fact that a local Icakki story is generally
added to the well-known /K as a direct sequel and at a most significant point in the kotai rituals is one
argument in support of this view.*!

Nevertheless, I admit that the oral tradition of the southernmost region assumes that the events took
place in that region. This is clear from another source. The “Nilacami Katai,” a later narrative® (kollam
year 950=1775 C.E.),” yet still connected with the /K, seemingly knew where Palakai is situated. When
Nilacami (Nili-Icakki’s brother) in his next birth returned to the south of India, after receiving a boon
from Siva at Mt. Kailasa, he is said to have travelled from the Cola country southwards to the river
Kaviri, then to Palakainakar, where he remembers the past events shared with his sister Icakki in the
forest of Palakainakar, before proceeding via Tiruccentur® to Nafcilnatu and further via
Patmanapapuram to Tiruvanantapuram (Trivandrum, in present-day Kerala).* It must suffice here to
have drawn attention to the elusiveness of this area of research.

2.6 The Dating of the Text

The /K text edited and translated in this thesis was written down on a Monday morning, the 27th of
Vaikaci (May—June) in the kollam year 1134 (=1959 C.E.).*® The fact that the manuscript bears a date in
the fairly recent past says little about the date of the story’s origin. In fact, there is strong evidence that
the /K is not a modern narrative but simply remained unnoticed for many centuries within the oral
tradition of the Tamils,*” and only sporadically came to the surface. What we can say with some
certainty is that the earliest extant allusion to the narrative of Nili (later known as Icakkiyamman in the
far south) is found in the first half of the seventh century,® in the Saiva text titled Tévaram. This
seventh-century text can thus be treated as a terminus post quem. However, the main narrative sequence
in a relatively complete shape, and with the heroine’s name mentioned, is attested only from the early
fourteenth century on (at the latest).* I hasten to add that all this refers to the text versions of the
northern line.

When it comes to the text of the villuppattu tradition of the southernmost region (the one edited and
translated here), things become more complicated. There is no clear evidence for dating this southern
variant, since we know fairly little about the period of the text’s migration towards the south. It is quite
certain, however, that the southern text, distinguished by its devadasi motif, must have existed before
1775. This date, Perumal notes, is attested in a palm-leaf manuscript containing the narrative “Nilacami
Katai,” a text found in Erumpukkatu that recalls the past events of the /K.” The year 1775 can thus be
treated as a terminus ante quem for dating the southern text. Although a detailed investigation of the
late-fourteenth-century work Unnunilisandesam (a Kerala sandesa-kavya in Manipravala) is not
possible here, one cannot but wonder whether this text of the elite social strata, which obviously depicts

81 For the local Icakki story, see Sects. 7.5 and 9.2.2 (midnight session, p. 303f.).

82 The “Nilacami Katai” and the IK are two stories interwoven with each other, the story of Nili-Icakki’s brother (Nilan) being
continued in the “Nilacami Katai” (a similar narrative relationship exists between the Cilappatikaram and Manimékalai). For
details, see the footnote to my translation of N1.71-72, Sect. 5.4.

8 Perumal (1990:49) dates a palm-leaf manuscript of the “Nilacami Katai” found in Erumpukkatu back to 1775 C.E.
% This is the site of probably the most famous Murukan temple in the Tamil country.
85 See the synopsis of the “Nilacami Katai” in Perumal and Srikumar 2002:126f.

8 Note that generally, in cases where he does not have the story at hand, a bow-song bard, when ordered to perform a particular

katai at a kotai festival, goes in search of palm leaves and copies the story, or else writes his own version according to the data
collected by him. This is the way T.M.P. works.

871t should be borne in mind that in an oral tradition a narrative is constantly reshaped in its retelling.
8 See Chap. 3, No. 4.

% See Chap. 3, No. 9.

% See also the footnote to N1.71-72, Sect. 5.4.
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the erotic culture of devadasis in great detail,” is not an early index of a theme (i.e. explicit eroticism)
that also inspired composers of texts in contexts well outside the elite milieu.” If this could be verified,
we perhaps could infer that the story of Nili had transformed itself (under the influence of a new
cultural environment in the southernmost region) much earlier than supposed.” We may add that
Arunakiri Natar in his fifteenth-century Tiruppukal has referred to Nili associating her with the
seductive world of harlots.” To conclude, the picture necessarily remains incomplete. For the time
being it is impossible to settle on a date for the southern line.

1T rely here on secondary sources; see for more details Chap. 3, No. 10.

%2 Note that the localities mentioned in the Unnunilisandésam belonged to kingdoms in what is today known as one of the
regions of the villuppattu tradition, namely southern Kerala or western Nancilnatu.

3 Such an early dating of the southern text would be perfectly in keeping with the record of recently rediscovered thirteenth-
or fourteenth-century(?) performative texts in neighbouring Kerala. I refer to new findings relating to the work Payyannir
Pattu, which, as remarked by Freeman (2004:452), is “a devotional ballad to a local goddess.” The same scholar (ibid.)
characterises the text as a “composition in highly nonstandard conventions of inscription [...;] many features look like the
transcription of an oral recitation [...], suggesting that this was a performance text, probably used for a festival celebrating as
a goddess the narrative’s apparently apotheosized heroine.”

% See for more details Chap. 3, No. 11.



3 Tracing the Name Nili
throughout Tamil Literature

My research necessarily included tracing the story of Nili throughout the literary corpus. I have already
noted' that the villuppattu tradition is only one among the various traditions which had accumulated
around a nucleus narrating remarkable events of the past. Other genres, such as the yatcakanam
tradition, kappiyam, medieval religious literature, vitututu (messenger poem), proverbs, phrases, and
riddles, formed a web around the narrative, and in some cases made use of it for their own purposes, be
it in the form of allusions or analogies. In short, there existed a shared knowledge and historical
remembrance of the core events. Traditions often overlap, and in the listing below I present evidence of
such cross-fertilisation between the literary and the oral traditions.

There are, as Zvelebil (1989:298f.) has pointed out, literary references to the name Nili stretching
back both to the kappiyam work Cilappatikaram (450—475 C.E.?) and to Saiva literature from the
seventh to nineteenth centuries. Though Nili in the katai is not always identical with the Nili mentioned
variously throughout Tamil literature, it can be stated, if not with finality, that in the Saiva literature she
very probably is so.

The following compilation of literary references to the name Nili is based on Canmukacuntaram
1978 (and Canmukacuntaram 1984);® Valviyar Kalaficiyam, Vol. 12, p. 211, “Palayanur Nili’;
Jepakkumar 1992; Perumal 1990 (see also Perumal and Srikumar 2002); Shulman 1980:195-7;
Subramaniam 1996; and finally Zvelebil 1989:297-301. The survey of references in Canmukacuntaram
1978, from which I have greatly profited, may be considered the most complete. A very few newly
discovered references have been added by myself. Still, I am convinced that more remain to be
discovered. I consider the references highly significant and worth a thorough examination. This task,
not undertaken in other studies, will be equally addressed in the survey below, with the aim of arriving
at some conclusions.

1. The Cilappatikaram® of Ilanko, 12.68; 12.21.3; 23.158-9 (450475 C.E.?)* —
A post-Cankam kappiyam

The first occurrence of the name Nili to be attested in classical Tamil literary texts is very likely the
Cilappatikaram.

! See Sect. 2.1.

2 The 1978 work (particularly the list) contains fewer errors than the later one (1984), in which some notes have been added,
and others removed.

* This kappiyam deals with an important indigenous cultural topos: the Pattini, that is, the chaste wife. Oddly enough, it is a
violently heroic type of modesty that the heroine Kannaki embodies.

* For this dating, see Zvelebil 1995:146, 409; see also Zvelebil 1989:297. On the problems involved in dating the text, see
Veluppillai 1997:53ff.
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1.1. In Cil. 12.68 the name Nili along with other epithets (e.g. Culi [=Durga with the trident] and Aiyai,
the goddess of hunters) is mentioned as that of a violent goddess, a multiform of Korravai’ (the goddess
of war and victory, the proto-Durga). The scene is a temple of the goddess Aiyai, where a group of
hunters and their women comes to worship her with ritual dance and song. A virgin girl is chosen to
represent the goddess, and is dressed and adorned correspondingly. She undergoes possession and
begins to dance and make inspired utterances.

63  Hevbyml Sl LsvlbLeh Fmig

64  susvbu(p) CBITMMBHFHI auTlMTLE CFHTH M 61
65 @Quai(HGou migeld MiyesILCHm on e st
66 Sl g Bisim e BHwed UFEHIIPLD
67 i Gwh Hayfl Fwh

68 @60 560l wmeveumd Hlarmidlem on

69 BOW ..o

(Cil. [ed. U.V.C. 1978:314], Chapter 12, “V&ttuvavari” [Hunter’s song], 63-9)

63 A circlet (kalal) and cilampu were chiming on her small (beautiful) ankle (cirati). [They seem to augur]

64 a triumphant (valampatu) victory (korram) for the goddess of war (Korravai) in sword(-play)—

66 she who stood on the head

65 of the broad-shouldered Asura (avunan), whose body was parted in two.

66 Worshipped by many,

67 she was called Amari (Durga the war goddess), Kumari (Durga the virgin goddess), Kavuri (Gauri the white-
coloured one), Camari (Durga adorned with a serpent),

68 Ciuli (Durga holding a trident), Nili (the blue-coloured one). She was the younger sister of Visnu.

69 She was Aiyai (Durga the goddess of hunters). [She was truly Durga] [...].

Unfortunately U.Ve. Caminataiyar (referred to by his initials U.V.C.) has no comment to offer about
these lines and the word Nili.

1.2.1In Cil. 12.21.3.,% in a “song of sacrifice,” the fierce virgin goddess of the Eyinars/Maravas (thieves)
who accepts blood sacrifice is called, among other names, Nili, a generic cognomen for the fierce
goddess.”

20.3 ... GWNB argtsrh
ubsL aNBHiaym, udIIpH WL Gul.

[.]

(U GsmsmL) Goum)
211 embusvF UMSS P uaTOLIL
SIbYsmL asval GeouNetHBL sl @ Tl
FRISH wsHN B0 FLApY F
QFmi®s apa) Os»muLsr CFjdbHisumdl
(Cil. [ed. U.V.C. 1978:319], Chapter 12, “Véttuvavari,” 20.3-4, 21.1-4)}

S Tiwari (1985:232f)), referring to Cil. 12, remarks: “While the conception of Korravai in the ‘song of the hunters’ in the
Cilappatikaram is a very syncretic one, in which she appears identified with Aiyai, Ananku [sic], Durga, Kali, efc., elsewhere
in the epic a distinction seems to be implied between her and some of these goddesses.” — Tiwari’s (1985:233) further remarks
on the goddess Korravai are useful: “As presented in the Tamil heroic poems, there is no marked element of fertility in the
character of Korravai, who remains primarily a goddess of war and victory. This, incident[al]ly, is also suggested by her name
which is generally assumed to be derived from korram, meaning victory. [...] But, considering that sacrifices of blood,
including human blood, were made to Korravai, and virgin priestesses probably officiated in her worship, an original fertility
character of this goddess is not unlikely. In any case, Murukan, with whom she stood in closest relationship as mother, seems
to have been originally a dreaded fertility god, propitiated with orgiastic rituals involving frenzied dance by young girls and
offerings of blood and flesh.”

6 Zvelebil (1989:297), referring to Cil. 12.21.3, writes: “We cannot say whether this Nili is identical with the gruesome heroine
of the Tamil folk-tale. She probably is, since the Nili of the quoted stanza is a rather ferocious female deity.”
7 See Shulman 1980:196, n. 18.

& There is no line-by-line counting at this point in the edition. The strophe is marked by the editor as an interpolation that in
spite of its lower numbering follows the verses 12.63-69 (mentioned above), rather than preceding them.
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20.3 O virgin goddess (kumari), as we touch your feet
accept our tribute (katan), this due blood sacrifice at your altar in fulfilment of the [Eyinars's] vow (katan).
[...]
(Another song of sacrifice)
21.3 O Cankari, Antari, blue goddess Nili, you who wears in your hair
21.4 the red-eyed serpent and the crescent moon,
21.2  accept the tribute of the Eyinars, [who are equipped] with arrows and strong bows,
21.1 and [send us in return for it, in order to rob them,] many travellers along our path, [so] that our wealth may grow
immense!

1.3. The Cilappatikaram, the story of Kannaki and Kovalan, offers us still further material. The verses
23.138-70, spoken by the tutelary female deity of Maturai, contain a brief account of one Nili, the wife
of Cankaman (lines 158-59). She committed suicide by jumping off a cliff after losing her husband
tragically to the cruelty of Kovalan, who in his previous life was Paratan (Bharata). Nili’s curse has its
inescapable effect on Kovalan and Kannaki. Since Cankaman’s unjust death has to be atoned for,
Kovalan’s fate takes its course, and like Cankaman, he is executed on a false charge. According to
Zvelebil (1989:297f.) “this story may have provided the original underlying motif of ‘the laws of
preordained fate’ in the Tamil oral tradition.” I cite lines 151-60:

151 FEISW GCIBT @I 6UT6HTH 60T 16T 63 631
152 @i Tplidd UBQSHTg 56wl a6
153 G Smed CaussmEHd CHrdbeHmpled O FuiGeursr
154 ups Gersigid GQuugsstss GCsHsmeusvet
155 olps rsmidw GeumitiNest 6T 606
156 gom Naubereril ummMletet 6lgsmes(h
157  GloupmGouss it m&HH BMlgd GCHsTadaps
158 GQ&®MemevSHaT UL FEIHBLOGT L6 60161
159 BlemevdbHeml Buem ais0l GQwisst Gumer
160 9wF] Wwe»mCur ursi wWe»mGur
(Cil. [ed. U.V.C. 1978:505], Chapter 23, “Katturai Katai,” 151-60)

152 Woman with gold bangles,

154  your husband Kovalan

152 in his previous birth

154  was known as Paratan.

153  He, who was in the army of the valorous king [Vacu of Kalinga],
155  had given up his vow of non-violence and was hated by all.

156  He believed

151 Cankaman, the merchant,

156  to be a spy. He captured him, brought him

157  before the king of the victorious spear, and caused him to be beheaded.
158  The wife of the murdered,

159  Nili by name, [now on her own and] not finding a place to stay,
160  cried, “O king, is this your justice? O merchants, is this justice?”

1.4. Based on the comparative study of Hameed (1971), who rightly emphasised parallels between the
two heroines, Kannaki of the Cilapatikkaram and Palaiyaniir Nili, Shulman (1980:196), in brief, sums
them up:

[...] both share the motif of a husband’s impoverishment by a prostitute; in both the husband dies as he is disposing of his
wife’s jewelry, and false accusations are believed with fatal consequences.

It appears to me that there are, moreover, striking similarities in the lives of Nili-Icakki and another
figure of the Cilapatikkaram that other studies have passed over because they focus on Palaiyaniir Nili
(the northern version) rather than on the Nili Katai/IK (the southern version of the bow-song tradition).
It is interesting to note the parallel roles the devadasi Laksmi of the /K (southern version) and the
courtesan Matavi of the Cilapatikkaram play in their relations with their lovers, the Brahmin and the
merchant Kovalan respectively: both women share (apart from a natural interest in female heirs) the
status of an independent lover; both impoverish their lovers; both share the fate of being abandoned
after their lover’s impoverishment; and both are lovesick and run after their lovers (Laksmi in person,
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Matavi by sending a letter-bearing messenger). But here their paths part, as is common for two different
traditions, one vernacular, the other classic. The first tradition favours a raw articulation of emotion,
while the latter resorts to more refined solutions:’ Laksmi is killed by the Brahmin in order to get rid of
her, whereas Matavi is left with her letter written to Kovalan unanswered. Moreover, Laksmi’s response
to her violent death is vengeance, whereas Matavi renounces her passionate desires, finding solace from
the pangs of despised love in the life of a Buddhist nun.

2. The Manimékalai, 26.5-34 (500 C.E.?/600 C.E.?)'° — A narrative related"' to the Cilappatikkaram

Nili’s story as the wife of the merchant Cankaman of Simhapuram (whose names in their next births are
respectively Kannaki and Kovalan) is retold in the Manimékalai of Cattanar, Chapter 26,
“Vafncimanakarpukka-katai” 5-34 (a narrative continuation of the Cilappatikkaram). When
Manimekalai, the seed of the love between Matavi and Kovalan, visits Vanci'? and worships the images
of Kovalan and Kannaki, the latter appears before her to tell her about Kovalan’s past life. I borrow the
translation of Chapter 26, “Entering the City of Vaci,” from Nandakumar 1989:142:

The maid traversed the skies to the city,
Eager to see her mother, Kannaki

Of immense love, and father Kovalan

The caritable, who were now sculpted

As statues invested with divinity.

“Not seeking the duty of love, nor of
Renunciation, you took to the path

Of stern chastity for life’s fulfilment.

Tell me why,” she cried, praying in front
Of their images. The great chaste Goddess said:
“When Maturai was burnt by my anger
Due to the evil that had struck my lord,
Goddess Maturapathi appeared.

“This has been due to your evil past.

Vasu and Kumaran were agnate kings

Of Kalinga country with great gardens.
Simhapura and Kapila were their
Capitals: they battled amongst themselves.
Between the cities a stretch of sixty

Miles lay deserted, unapproached by man.
Eager to make money Sangaman brought
Jewels secretly, and with his wife went
To Simhapura. He was detected

And reported upon. Your husband

° On the divergent treatment of topics within the two traditions, see Hiltebeitel 1999:9, and Shulman 1986:127. See also
Hameed 1971:196-204.

!9 On the dating of 500 C.E., see Zvelebil 1995:409. Veluppillai (1997) “finds it difficult to decide on the date of the narrative
Manimékalai, as it stands today”’; all things considered, “[to him] the date of the sixth century A.D. [...] appears most probable,
but interpolations could have been made almost up until the thirteenth century” (93).

" Commonly Tamil scholars have been of the opinion that the Cilappatikaram and Manimékalai are twin kappiyams. However,
more recent research (Veluppillai 1997) shows a tendency to consider the two authors Ilanko and Cattanar as independent of
each other in time, and also to a certain extent with respect to narrative concerns. The epilogue (nir katturai) of the
Cilappatikaram mentions that together with the Manimékalai the story forms a complete whole, and indeed the two kappiyams,
as remarked by Veluppillai (ibid.:54), “treat the story of one family.” Yet, as Veluppillai (ibid.:69f.) attempts to show, “Ilanko
and Cattanar seem to be so different in outlook that it is difficult to visualise a close personal friendship between the two.” (69)
Whereas he considers it “very difficult to pinpoint [I]lankd] to any one religion, any dynasty or any region” (69), he looks upon
Cattanar as “very sectarian (confessional) in his approach” (69f.). He further argues that the Buddhist poet of the Manimékalai
makes use of an earlier work (69), the Cilappatikaram (popular at the time), that mainly glorifies the Pattini (78), but also
attempted to popularise Jainism (70). The Manimékalai itself is regarded as having a sectarian affiliation to late Theravada
schools (Schalk 1997:23).

12 Nagaswamy (1995) shows that Vafici was the site of today’s Karar in Tiruccirappalli district. See also Hudson 1997:152.
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Bharathan, a cruel official of the King,

Caught him, and accusing him as a spy

To the King, had the innocent man

Condemned to death. There his wife lamented

Pitifully and went to a hill-top

Getting ready to die. Her curses then

Have now borne result. The evil of past

Will inexorably chase the doer.’

(Manimekalai 26.5.34, transl. by S. Prema Nandakumar:142)

3. The Tiruvalankattu Muttatiruppatikam of Karaikkal Ammaiyar, strophes 2 and 5
(550600 C.E.)"* — Devotional Saiva literature

A further source is the devotional poems of the Tiruvalankattu Muttatiruppatikam of Karaikkal
Ammaiyar (probably the earliest Saiva poet-saint), who became the karaikkarpéy, Siva’s demon
devotee in Tiruvalankatu'* (Zvelebil 1995:334). According to Shulman (1980), she is “[...] a form of
Nili, the ancient goddess [...]” (161) who “[...] is tamed by the dance [contest]” (203)."" Her legend,
Shulman notes, has to be seen as “a hagiographic variant'® of the myth of Nili,'” the ancient goddess of
Tiruvalankatu™ (13). Of course, what Shulman is referring to is not the deceitful heroine Palaiyantr
Nili, as known to us in the katai (N7)—although the two do share a sacred space—but Kali, who in the
Tiruvalankatu-Sthalamahatmya is identified with the ancient goddess Nili, an active and fearsome
goddess referred to in Cil. 12.68 as a multiform of Korravai.

The text contains a fascinating description of a demoness at a cremation ground. I have chosen
strophe 2, mainly in order to draw the reader’s attention to the milky kalli plant and its proximity to the

3 The exact date is unknown. On the dating, see Zvelebil 1995:334. See also the Karaikkalammaiyar Tiruvalankattu
Miittatiruppatikam (ed. Karavelane 1982:17, 19); the editor fixes the date to the middle of the sixth century C.E., referring to
the fact that the poetess lived earlier than Campantar. This is based on Cekkilar’s account that Tirunanacampantar, while on a
pilgrimage in Tontainatu, refused to tread the ground of Tiruvalankatu, arguing that Karaikkal Ammaiyar had there walked on
her hands in true respect to Siva (ibid.:18, introduction).

4 On the importance of Tiruvalankatu in the clash between Saivism and the Amman cult, and the Saiva tradition’s aim of
taming the cult, see Kulke 1970:124: “Beide Legenden aus Tiruvalangadu, diejenige der Gottin Kali und jene der Ammaiyar,
kreisen damit um ein und dasselbe Thema, ndmlich um die Auseinandersetzung des Sivaismus mit dem Kult einer Gottin.
Dabei diirfte die Legende vom Tanzwettstreit Sivas mit der Gottin Kali insofern noch éltere Zige in sich bergen, als hier von
einem Kampf die Rede ist, wihrend in der Legende der Karaikkal Ammaiyar die Unterwerfung bereits vollzogen ist” (124). [...]
DaB sie [Kali] in diesem Kampfe unterlag, ist nicht der Schwéche der Géttin in diesem Wesenszug zuzuschreiben. Es ist
vielmehr das Ergebnis der historischen Entwicklung des Sivaismus, der mehr als irgendeine andere der groflen ‘Religionen’
Indiens in die Auseinandersetzung mit dem Kult der Gottin verstrickt und erfolgreich war. Dabei war das Ziel dieser
Auseinandersetzung die ‘Béndigung’ ihres Kultes. Das Ergebnis war die ‘Heirat’ des miitterlichen Aspektes der Gottin als
Parvati und die vollige Abdringung ihres vernichtenden Aspektes (als ‘Camunda’)” (ibid.:124f.). Kulke (ibid.:123) draws a
parallel between Camunda and Karaikkal Ammaiyar: “In ihrer von Sekkilar beschriebenen und von den Kiinstlern Siidindiens
dargestellten Gestalt dhnelt sie ferner sehr stark der siebten Muttergottin, der Camunda, die, wie Bhairava unter den Gottern,
den furchterregenden Aspekt der Muttergéttin verkdrpert” (123). [...] Ein ikonographisch sicherer Beweis fiir die Beziehungen
zwischen der Karaikkal-Ammaiyar und der Camunda sind die deutlich erkennbaren Eckzdhne der Ammaiyar. [...] Sie sind aus
ihrer Legende heraus nicht zu erkldren. Hier liegt sozusagen eine ikonographische Kontamination vor” (123, n. 302).

'3 No. 12 below treats this dance contest in more detail. Interestingly enough, the pose of a devadasi raising her leg above her
head—the same dance figure with which Siva defeated Kali—was not uncommon, as the pose of a dancing girl in the Nrtta
Sabha in Cidambaram shows; on the Chidambaram dance pose, see Smith 1996:219.

' According to her legend, she was born as Punitavati, the daughter of a wealthy merchant, and later married Paramatattan,
who, overawed by her miracle with a mango, left her and took a second wife. Cekkilar deals with the legend in the
Periyapuranam. See also Schomerus 1925:123—6. — An analogous hagiographic account centres on the yaksi Ampika,
portrayed in the stories of the Jains as a woman with two children who was discarded by a husband who feared her. She
eventually threw herself over a cliff; see also Sect. 7.3.1, point 6, p. 244, n. 100.

'7 Shulman’s statement can lead to some confusion, since it does not distinguish between the “tamed” and “untamed” Kali
sufficiently clearly. The use of the name Nili is here perhaps less satisfactory, for Nili, in my opinion, is the “untamed” Kali
prior to the dance contest, whereas—and here I follow Kulke 1970:124—in Karaikkal’s hagiography the taming has already
been accomplished (“wihrend in der Legende der Karaikkal Ammaiyar die Unterwerfung bereits vollzogen ist”).
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demonic (péy), a matter of great inner logic that is confirmed in the close relation between the kalli(-
turned-child) and the péy-demoness Nili-Icakki in the /K.

FHoTeMdb HaILIgedL B B eurSL g b
HWLBH6HTaN uTEIE 10FS Hlemoem W
omeitan 6T 35 Glou(®H 6leuGIL 6ot 651
BhH@ Qaumeni(h) aleomiEHunyd SIS
SHloTNF FLemvF Fi(HNewwrH IS5 F
FLEL WHYIch FMsHILPS)
laten wenbsBlear o CLomis e
Si0u @NLBS(W, 9 0mISTCL.
(Tiruvalankattu Muttatiruppatikam, strophe 2, [ed. Karavelane 1982:61])

Her legs stretched—with a ka/li plant in between the fork of her legs—

she takes the tip of a piece of coal from the fire and mashes it into collyrium
to mark her body. She laughs boisterously,

and at the same time causes fright with the sidelong look [natural to demons].
She jumps up, and [against] the hot corpse in the fire of the cremation ground
burns herself. Angrily

she kicks dust (6) to put [the fire] out where he is dancing, our

god of Tiruvalankatu.

0NN AW —

4. The Tévaram 1.45.1; 1.45.7 (of Tiruhanacampantar; before 650 C.E.?)"* —
Devotional (bhakti) Saiva literature

4.1. The motif of a woman who suffers great injury and avenges herself appears repeatedly in Tamil
literature from Cil. 23.138-70 on. The very first record of a link of the vengeful Nili (of the katai) with
the site Palaiyaniir-Alankatu and the Vélala community is, however, found in the Tévaram, a Middle
Tamil text of the Saiva canon comprising hymns by the most famous Nayanmar poet-saints, and one of
the most important sources for an understanding of Tamil bhakti (Zvelebil 1995, s.v.), a movement that
inspired the landed caste of the V&lalas, and conversely threatened the mercantile Jains. The great Saiva
poet-saint Tiruhanacampantar, a younger contemporary of Appar, mentions Alankatu (another name for
Palaiyantr) in “Tiruvalankatu,” patikam 1.45. There he makes an allusion to the story of the deceitful
Nili of Palaiyantir, as it is known to us today in the Palaiyanir Nili Katai,"” without, however, naming
her. The Veélalas who entered the fire in order to keep their word are praised in these verses of the
Tevaram.*® Within a landscape of changing socioreligious dominance, it is no accident that they are the
heroic figures here.”’ The fact that the allusion to Nili appears in the first verse of the patikam is
striking, and there is good reason to suppose that the poet considered the story of the deceitful
Palaiyaniir Nili and the V&lalas as a most relevant and famous incident relating to Alankatu.

'8 This date is taken from Zvelebil 1989:298. The question of the date of the Tévaram poet is discussed in Zvelebil 1975:139f.,
and remains a matter of controversy. The same author (1995:682) fixes the poet’s lifetime between 625 and 660 C.E., basing
himself on Campantar’s mention of the Pallava general Ciruttontar, who destroyed the Chalukya capital of Vatapi in 642 C.E.
For a further discussion, see Peterson 1991:19.

!9 The story of the deceitful Nili (of the Nili Katai) referred to by Campantar is—1I refer to the synopsis of Chakravarti
(1936:13-14; see also in this section below)—a minor variant of N7 (see the synopsis in Sect. 2.4 above), the most striking
divergence being that it lacks the episode of the self-impregnated child, leaving the reader with the impression that the
murdered wife had sexual intercourse with her husband, which according to N7 was not the case. Moreover, Chakravarti’s
synopsis depicts the murder as being motivated by the greediness of the husband for his wife’s jewels, whereas in N7 the
murder is committed out of fear of having to face the humiliation of his wife’s infidelity, an accusation that was, of course,
unjustified. — I agree with Chakravarti (1936:15) that the deceitful Nili (of the Nili Katai) should not be identified with the
Kali-(Nili) of Tiruvalankatu, who has a famous temple there, but is a distinct figure.

20 The poet’s reason for mentioning the well-known incident involving Nili evidently is to give prominence to the Vélalas’
uprightness. Here the fame lies with the V¢lalas, whereas in the bow-song I see it as attaching to Nili, as is clearly stated in one
of the verses. The bow-song bard T.M.P. confirmed the latter to me.

2 The setting presented to us is no longer influenced by Jains and merchants, as it was in the earlier Cilapatikkaram. — For a
historical account of the bhakti movement, spearheaded by the VElala community, see Stein 1985:81, 88.
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Hm, gyeumisnrh 1-45

11 SBIGHF aumarmd, QHmepiun b, aigpenl Gumdl
QBEhFID LYSHBIH! 6TaTemet Slem e MLILIT(TH LD —(Lp6® 68T MBLL|D) Ul
achFILH D H RMHBH S aumpsrer QBT aemEd CoLl (),
SIEHFLD UHIPWSDITT 3 0EISTL () 6T g5 EGarn.
(Tevaram [ed. Gopal Iyer and Gros 1984:47], “Tiru Alankatu,” 1.45.1)

1.4 O our Lord of Palaiyantir-Alankatu, the site of those who feared [for their honour] when
they heard of the method of the lady who takes life /valnal] by a wilful deceit—
He is the god who is in my dreams [when I sleep] and makes the people worship.
[However,] he slips away?* after

1.2 he has entered my heart and made me remember the former lover.

According to Chakravarti (1936:13f.) and others,” it is the following version that is alluded to by
Tirunanacampantar and Cekkilar:

A married Brahmin entrapped by a dast lost all his property. Pretending to return to his abandoned
wife, who had been living with her parents, he killed her, throwing her and her baby into a well, and
snatched her jewels. The Brahmin was reborn as a Cetti. Though he was warned not to go north, one
day he crossed the forest of Palaiyantir equipped with a magical sword. There Nili, his wife in the
previous birth, clung to him. He tried to escape, but in vain. She stubbornly claimed to be his legal
wife who had been discarded in favour of prostitutes. In the village, before an assembly of seventy
Velalas, she insisted on getting him back, narrating in detail the whole family history of the
merchant. Although the Cetti contended that she was a péy who was trying to kill him, they consoled
him and assured him that they would take responsibility for his life. However, this was to no avail.
When they were alone at night, and he was unprotected (upon Nili’s request, the magical sword had
been taken away from him), she tore open his body. When the Veélalas discovered this, they entered
the fire. (Synopsis on the basis of the summaries of the scholars mentioned above)

4.2. Another interesting verse in the Tévaram is 1.45.7 and its mention of apanku.** That the word
ananku also applies to the deceitful Palaiyaniir Nili (of the katai) may be unintentional, but is probably
not, since the poet begins this patikam (1.45.1) with an allusion to Palaiyaniir Nili. It is useful to
remember at this point that the two autonomous figures, the deceitful Palaiyantr Nili and the “untamed”
goddess Kali(-Nili) of Palaiyantir-Tiruvalankatu, share a moment in history, inasmuch as the murder of
the Cetti by the vengeful Nili occurs in the shrine, the mitlasthana, of the “untamed” goddess.”” The
poet obviously considers this cause enough to use the word anariku with its connotation of a “potentially
dangerous female force.” We might read this force as attaching to both female figures,* keeping all the

22 The god’s slipping away, according to Shulman (personal communication), is a Tévaram model of a devotee’s meeting with
a god who comes into his physical presence (aruf).

2 See also Comacuntaranar (1964:24f.) and Zvelebil’s synopsis (1989:300).

2* The concept of anasku (Smith 2006, Dubianski 2000, Rajam 1986, Zvelebil 1984, Burrow 1979, Hart 1976), central to Tamil
culture (though argued over by scholars; e.g. Rajam 1986), signifies according to Dubianski (2000) “a certain force related to
various objects and phenomena of the world” (7) and may be “benevolent and, also, intimidating and dangerous” (13). It can
mean “to kill,” “to desire,” “to suffer,” or “to fear.” David Shulman tentatively defines it as “a hightened, maybe divine
existence, intentionally dangerous, but not necessarily dangerous” (personal communication). See also the Telugu cognate
ana(n)gu (to submit, be humbled). Durga is called anankal and anankinaval, hers, too, being a slightly dangerous presence.
The Tévaram contains frequent reference to Durga, primarily as a goddess who heals, as in Tiruvannamalai.

5 See illustrations in P. Subramaniam’s edition of the Nili Yatcakanam.

26 There is perhaps reason to suppose that the poet is linking the vengeful Nili (of our katai) and the ancient goddess by allusion
to their anarnku, given the link between the “untamed” goddess Kali(-Nili) and the fierce goddess Ananku (another form of
Korravai) of Cil. 12.42, and given the atmosphere in Cil. 12 “Véttuvavari” (Hunter’s song) in general, and verse 12.21.3 in
particular. See Cil. (ed. U.V.C. 1978:312f) 12.42-44: ... ojemmE@ i@ /alsmeoliled wesigml LosviLIsd)
Hye»Hs/Bemvinfl wisows oBCsrey 6555, “[Calini, the virgin girl of the Eyinars,] stood before (42) the
flower pitam pedestal (43) of [the goddess] Ananku (42), who feasts on (unnum) [bloody] sacrifice, [giving victory in return]
(vilaippali) (43) They, [the Eyinars,] folding their hands in worship, praised [their virgin girl, who is] the goddess mounted
(irti) on a stag (kalaippari)” (44).
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while in mind that “pey demonesses [are] known for their rare ananku” (Dubianski 2000:15). An
additional fact adds to the argument that the verse is very probably alluding simultaneously to
Palaiyantir Nili (of the katai): Cekkilar in Periyapuranam 19.1080, another verse alluding to the
deceitful Nili, obviously quotes from Tevaram 1.45.7, since he uses the word ciruttontar (little
devotees) when referring to the honourable Vélalas.

B, eomisrlh 1-45

7 BSIEIGWeDMH Ul Splg Cou b LNt mm(m LD,

@QaEIGHD WeLEHCMTH @M Fml QETMIHU G)6® FI5IHT(TLD—

METEIGHID FNIBHEBTETLT B FJHHID auMpBHHID CHL(),

SISABIGID U IPWDITT homIBTL(H 6TID g HGan.

(Tévaram [ed. Gopal Iyer and Gros 1984:47], “Tiru Alankatu,” 1.45.7)

5 O our Lord of Palaiyantir-Alankatu,

4 where these humble devotees who bow down daily praise [him], wishing long life [and]—in the presence of the
goddess [of Alankatu], who has anarku, the potentially dangerous female force, in her’’—

1 listening [4] to him as he chants the subtle?® Veda, dances, and tries to disguise himself.

3 He is the one who was two and harmoniously became one®

2 by including Parvati, the daughter of the Himalaya, who obeys him.

5. Nilitanallur in a tenth-century inscription of Colan Talaikonta Virpantiyan

Vetacalam, to whose study (1989:108) I owe the source, suggests that the name Nilitanallir found on
a tenth-century inscription is linked with Nili. He identifies Nilitanalltr with a village in the area of
Tirunelveli, where an inscription of Colan Talaikonta Virpantiyan written in vatteluttu characters was
discovered in the local temple. The village name and its dating back to the tenth century, according to
Vetacalam, imply that Nili and her name had become popular in Tirunelvéli district by that period. In
reality, it is difficult to know how to assess this supposed example of Nili’s popularity in the
southernmost part of Tamilnadu. I do not find the above conclusion fully convincing, any more than the
entire undertaking of identifying various places with the Nili/Icakki story. It would be desirable to know
what other information the inscription supplies—for instance, why precisely the village is named such
and what circumstance the inscription is referring to.

6. The Jain narrative poem® Nilakéci, “Avaiyatakkam” 4 (latter half of the tenth century)®' —
Minor kavya literature

The Jain work refers to the name Nili as follows:

urSev a6t swIGUATT WL KISTemLW GlFuiujb
Cuuirtey Gx4 .32

(Nilakeci, [ed. Cakkaravartti 1984°:15], Avaiyatakkam 4=2_)

She whose collyrium-smeared eyes (unkan) are beautifully (-ay) dark (nila)
is the péy demoness named Nilak&ci, who commits atrocities.

" This is a slightly free translation.

2 nunanku, Skt. sitksma (everything that is fine, subtle). On nunarku, see also Tirukkural 42.419: people who have the ability
to listen to the nuances, the very subtle parts.

% He made one out of two (kiiru = Siva and Sakti).
30 The work is one of the cirupaiicakaviyam (five minor kavyas).

31 The dating is according to Zvelebil 1995:495. Zvelebil (1989:301) assigns Camayativakaravamana Muni’s commentary on
the Nilakeci to the sixteenth century.

32 aynil unkan avalday atarkamai ceyyum péy nilakeci.
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Avalay, according to the commentator Camayativakaravamana Munivar, refers to Palaiyantr Nilakeci

(ibid.).

The Nilakeci, as remarked by Chakravarti (1974:103, 94), is “an answer to” or “modelled after” the
Buddhist work Kuntalakeci,*® and “intended to be a refutation of Kundalakesi’s philosophy.” The title
of the work discussed here, according to the anonymous author,* is based on the myth of the pey
demoness “Kali-Nilakéci of Palaiyaniir.” The setting is referred to in the work as Tenpalayaniir,*’
accepted by Tamil scholars as identical with Palaiyantr on the outskirts of Tiruvalankatu near
Arkkonam, and renowned from the Tevaram. Again, we are c!ealing with Kali-Nili,*® the ancient
demonic goddess®” who was, according to myth, defeated by Siva in a dance contest. The author
renames her Nilakéci, the Sanskrit equivalent of Tamil Vantarkulali (lit. “she whose hair is full of bees”
and hence dark),”® yet another of the goddess’s cognomens.

As Shulman (1980:196) notes, “her name was apparently so closely linked with violence that the
Jain author of [...] Nilakéci chose her to represent an extreme example of successful conversion [...].”
However, as Chakravarti (1936:18) emphasises:

After all, we have to remember that the author of Neelakesi, though he takes her—the Kali of Pazhayanur—as the heroine
of the story, frankly confesses that the story [titled Nilakéci] is [...] an entirely imaginative creation. He wanted somebody
who was revelling in cruelty and himsa to be converted to the doctrine of Ahimsa [...]. He could not think of anybody else

than the Kali of Pazhayanur.

In attempting some clarification with respect to the different characters bearing the name Nili, one must
consider the following remarks by the same author (ibid.):

The Sthalamahatmya of Tiruvalangadu identifies Neeli with Kali of Pazhayanur. In this respect it is identical with
Neelakesi. But the story [of Kali-Nili] is afterwards [...] leading to Siva’s conquest over Kali in the dance contest.

It is true that the Nilakéci starts off with the same character, namely Kali-Nili** (=Nilak&ci), the
presiding deity of the Palaiyantir cremation ground, but, unlike in the Saiva myth of Kali, the heroine
of this Jain work becomes a disciple of the Jain ascetic Municantiran. Despite this divergence, it is
striking that both stories share the theme of the goddess’s defeat in a contest: in the one case with
Saivism,* in the other with Jainism.

33 For a synopsis of the life of Kuntalakéci, see Chakravarti 1974:94f.

** The text and the commentator are wholly silent about the name of the author, and the date and place of origin of the work;
see Chakravarti 1936.

33 Chakravarti 1936:12.
3¢ T refer to the introduction to the Alankattuttalapuranam (Sthalamahatmya of Tiruvalankatu); see No. 12, below.

37 On the nature of Nilakéci-Nili, cf. Comacuntaranar 1964:22-24: nilakéci enpaval namatu tamilnattilulla oru valiya pen péyée
aval. Innilakéciyai ivvaciriyar “tenricai nilakéci mateyvam” enré kurippitukinranar. Intu “mdteyvam” enratu perumpéy
enravaram. “tenricai nilakéeci” enpatarkup palaiya vuraiyaciriyar “palaiyanir nilakeci” enru kurippurai varaintullanar. — See
ibid.:24 for a summary of the Nili story as it is known to Cekkilar.

3% On Vantarkulali as a cognomen of the goddess Kali-Nili of Palaiyantir, and appearing in the Nilakéci as synonymous with
the name Nilakéci (Skt. kesi, Ta. kiintal/kulal, “woman’s hair”), see Chakravarti 1936:18, 19. — Karavelane in his avant-propos
(written 1956), p. 18, n. 7 of his edition and translation of the Karaikkalammaiyar Tiruvalankattu Muttatiruppatikam
(published 1982), also mentions the two interchangeable names of Kali, stating with reference to the dance contest between
Kali and Siva: “Elle s’avoua vaincue et devint I’épouse de Civa. Depuis on I’appelle Nilakeci (sanskrit) ou Vandarkulali
(tamoul), les deux mots signifiant ‘celle a la chevelure noire’” (She accepted defeat and became Siva’s wife. Since then she has
been known as Nilakéci [Sanskrit] or Vantarkulali [Tamil], the two words signifying “a woman with dark hair”).

1 combine the names, considering them as multiforms of Korravai.

4 On the clash between Saivism and the goddess cult, see p. 31, n. 14 (to No. 3) above.
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The following is a synopsis of the opening chapter, “Tarumav-uraic carukkam” (The Preaching of
Dharma),*" which “serve[s] as a frame-work for introducing philosophical discussions”*:

The story of the fierce goddess Nilakéci begins with a description of Pancalam, also known as
Parttinatu (v. 10=s), a land ruled by the king Camuttiracaran (v. 21=%9_) from its capital,
Puntaravarttanam (v. 23=a%&). It so happens that one day animals are offered by the people of the
capital as a thanksgiving sacrifice for the goddess Kali, who resides in a temple outside the city, on
the cremation grounds called Palalaiyam. The Jain ascetic Municantiran, who lives near the Kali
temple, decides on the basis of his Jain belief of ahinsa to teach his doctrine of nonviolence to the
people who have come to venerate the goddess Kali for having bestowed a child upon the queen.*
Convinced by his teaching, they change their mode of sacrifice. The fact that the Jain muni denies
that the queen’s offspring was due to the goddess’s potency in bestowing children, and that the
people have changed the way they worship her, upsets Kali, and she decides to challenge the muni
for having interfered in such worship. Feeling herself powerless to defeat the Jain saint, she seeks
help from her leader, the greatest goddess among the minor deities (devatas): Nilakéci of the
south.* Following Kali’s request, Nilakéci comes north and delivers a terrifying threat to the muni.
However, she fails to accomplish her task, the muni remaining undisturbed in his ascetic
contemplation. With the idea of disturbing his fapas (asceticism; lit. “heat”) she appears disguised
as an enticingly beautiful woman and attempts to seduce him. Again, however, the goddess does not
succeed, either in frightening the muni away or in seducing him, for he sees through her disguise to
her true identity and intention. Amazed by the muni’s insight, she apologises, acknowledges defeat,
and asks for an initiation into Jain doctrine. She is willing to sit at the feet of the muni, and to
assume a human shape in order to propagate the doctrine of ahirsa. (My synopsis)*’

In brief, I conclude that the Jain author of the Nilakeci knew of the ancient goddess Kali-Nili of
Palaiyaniir-Alankatu and alludes to her in his work, taking her name and its association with hinisa
(violence) as his starting point, with the aim of teaching ahirsa.*® But he does not, in my opinion,
portray the once human, later vengeful Palaiyantr Nili who figures in the core events of our Nili Katai
(N7), although this Nili coincidentally shares demonic (pey) features with Kali-Nili-Nilakeci.!’

*! Nilakeci, ed. Cakkaravartti 1984°:17-56.
#21 cite Chakravarti 1974:103.
# Tt is noteworthy that the fierce Kali is portrayed as a goddess who bestows children.

* One wonders whether the “goddess of the south” is perhaps an allusion to Manimekala teyvam, the goddess who, in the
Manimekalai (a Tamil Buddhist kappiyam), destroys the southern city of Pukar in a fit of rage and becomes a deity in the
northern city of Kafci.

4 My synopsis is based on the Nilakéci, [ed. Cakkaravartti 1984°], pp. 17ff., and Chakravarti 1936:13f.; cf. Chakravarti
1974:103ff.

4 Chakravarti (1936:15f.) suggests that perhaps it is another Nili who is alluded to in the title of the work, namely, a Nili who
appears in the “Ratnakarandaka Sravakachara” of “Swami Samanthabhadra” who lived in Kaficipuram, an important centre of
Jainism. In this Jain story, told by Chakravarti in his introduction to the Nilakeci (1936:15-17), Nili, a young Jain woman who
ardently believes in ahinisa, is to her great horror deceived into marrying the Buddhist non-vegetarian Sagaradatta, who had
seen her and coveted her. Being forced to cook a non-vegetarian meal for a Buddhist monk, she resorts to a ruse. As a result,
the chaste wife is falsely accused of adultery by her husband, but proves her karpu (modesty) with the help of a friendly deity
who locks the city gates, which Nili alone is able to open. The story is also mentioned by Shulman 1980:196.

47 Thus I concur with Chakravarti (1936:15), who writes with respect to the Nili of the narrative, in the form in which it was
known to Campantar and Cekkilar: “It is quite evident that this Neeli, though an evil spirit, has nothing to do with the Kali-
Neelakesi.”
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7. The Nili Katai in the Tiruttontar Puranam (also known as the Periyapuranam)
of Cekkilar, 19.1080 (~1135 C.E.)*® — Medieval Saiva literature

In the mid-twelfth-century Periyapuranam of Cekkilar, a hagiography of the sixty-three Saiva saints
based on the 7évaram and making use of additional material collected from oral tradition (Zvelebil
1995:546), we find a clear allusion to the Nili Katai. In Chapter 19, “Tirukkuripputtonta nayanar
puranam,” strophe 1080(=3), Cekkilar (a Vé&lala born in Kunrattir, Tontainatu), inspired by
Campantar’s Tévaram (Palaiyaniir-Alankatu 1.45.1 and 1.45.7), praises Tontainatu for having
inhabitants like the “humble devotees of Palayantr” (palaiyanur ciruttontar). Here the motif of the
honourable Vélalas of Tevaram 1.45.1 is reechoed, and the “ciruttontar” of Tevaram 1.45.7 adverted to
as well.

1080(=3) sHM oY umpusITiF FmISHCBTEILT memausus
SIHD CurHISID WPlsoTub suaMBDIS QFHT(IEBMMH
CFrmm Quubsmwwn HITHESWF QFTOmLCW HTHSBL
Qupm Cusismwl aNEsPBEHHI QUEmBLBTmIeHL BIH.
(Periyapuranam, [ed. Cuppiramaniya Mutaliyar 1975],
Chapter 19, “Tirukkuripputtonta nayanar puranam,” 1080[=3])

1080(=3).1-2 When the righteous, humble devotees (ciruttontar) of Palaiyanir faced blame,

2-3 they gave up their life in order to keep truth [firmly] in balance (tikkiya)—based on their word given to the
merchant (vanikan).
4 Great Tontainatu owes its fame to their greatness.

The allusion to Nili of the katai is primarily intended as a means of praising the virtuous Vélalas and the
region of Tontainatu.

8. Nili in Takkayakapparani*® 359 (The parani of Takkan’s sacrifice)
of Ottakkuttar’® (twelfth century)’’ — A medieval genre

Nili as a name for the fierce goddess appears in Takkayakapparani 359. This is a poem based on the
myth of Daksa’s sacrifice, which was laid waste to by Kali, whereupon evil spirits and ghosts enjoyed
the feast. The poem is a description of Kali worship, a genre of “poetic expression of gruesomeness and
horror.” It tells, for instance, of the temple of Kali in the wilderness (part 3: katu patiyatu), and offers
a description of devils and evil spirits (part 5: péykalaippatiyatu). In it Ottakkuttar, an ardent Saiva,
opposes the Jains and praises his patrons, the three Cola rulers.”

9. The Cekkilarnayanar Puranam (Biography of Cekkilar) of Umapati Civachariya’s
Tiruttontar Puranam Varalaru (History of the Tirutontar Puranam), 5 (early fourteenth century)™ —
Late medieval literature

Umapati Civachariya, the poet-philosopher who carried on the Saiva hagiographic tradition after
Cekkilar, praises the greatness of the Velalas who entered the fire in order to remain true to their word.

8 The dating is by Zvelebil (1989:298); see also Zvelebil 1974:173.
4 The reference is given in Shulman 1980:196, n. 18.
% For further details, see Zvelebil 1995:502, s.v. “Ottakkiittar.”

*! His dates are not exactly known. According to Zvelebil 1995:502, he lived “during the reign of Vikrama Chola (1118-36),
Kulottunga Chola (1136-46), and Rajaraja II (1146-62).”

521 borrow this expression from Zvelebil 1974:207.
3 See Zvelebil 1995:635f.
3 He offers a date by himself: 1313 C.E.; see Zvelebil 1974:170, 173.
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wIMmIQsEr®h uswsITi 560 QFus
UGhHFD ETWTED cusmNBIUN Nipliud HTHIH 6T
FoHWOFTH MempwnHl HionbHl CFBHSS
GPNCw uBICum; WuWHH BEIemHH
wnmeNQFeh FemnL BB (Houm smisIl LIl
geuiL(pm BB STH wigleor el
CumIQumnd Geuermary Qumem Quiblomm
OIS Hereil 1gouanGleussrl Cua sumGuom
(Tiruttontar Puranam Varalaru 5 [ed. Cuppiramaniya Mutaliyar 1975])

The death of the merchant at the hands of the deceitful Nili of Palaiyantr, a place of conflict and strife,
caused the seventy V&lalas to enter boldly the pit of fire in order to remain true to their word.

They have reached the feet of the Appar of Tiruvalankatu, who wears the Ganga in his matted tuft of red hair.
Am [ competent to talk of the greatness of the illustrious V&lalas?

AW~

Umapati Civachariya’s work provides us with the earliest known explicit reference to Nili of the katai
by name. To all appearances, the main narrative sequence of the /K (more precisely, one of its two
strands™) is attested here in a relatively complete shape.

10. The Unnunilisandésam (a sandesa-kavya in the Manipravala style; late fourteenth century)®®

To what extent the Unnunilisandesam (The Message to Unnunili),”’ a Kerala sandesa-kavya,*® concerns
itself with Nili—as stated by P. Subramaniam®—1I cannot say, having not seen the text. According to
Freeman, it is written in the high Manipravala style® (a mixture of Sanskrit and the local Kerala bhasa)
and has been dated to the fourteenth century by its collator Stranattu Kunnanpilla.®' Freeman in his
essay on the “Literary Culture of Premodern Kerala” (2004) remarks that “much of Manipravalam
literature was devoted to the culture of courtesans” (454). As an example, he cites the first Manipravala
work, the Vaisikatantram (perhaps thirteenth century),”” “being instructions from a courtesan to her
daughter” (454), in which the mother expresses “her pride in their fine lineage and tradition” (455). The
Unnunilisandésam, too, focuses on a devadasi. Unnunili (thus her name) is the recipient of a “love
message” from a “prince of Vénatu” (472f.). As remarked by Freeman (ibid.:474), the work “is given
over to erotic praise not just of the heroine but of numerous other courtesans and dancing girls along the
route.” The territory featured in the poem seems to be western Naficilnatu, since the circuit of travel
described is “across four discrete kingdoms in southern Kerala.” It will be crucial to learn more about
the contents of the Unnunilisandesam and its supposed incorporation of our well-known oral narrative

55 See Sect. 4.7 below.
%6 On the dating, see Freeman 2004:465.

57 About the accuracy of this translation Freeman (2004:472f.) is in no doubt: “Unnunilisandésam is titled after the recipient
of the love message [...] against the Sanskrit convention of titling such poems by the messenger-vehicle.”

% According to Freeman 2004, this is a genre “unquestionably modeled on the Sanskrit messenger genre” (471), which in
Kerala is “ostensibly in praise of courtesan-dancers” (470). Freeman (ibid.:472; see also the footnote) remarks that some of the
passages of the Unnunilisandesam have close parallels in the Sukasandesa, to which it seems indebted.

%% See Subramaniam 1996:xv-xvi (Tamil with an English translation of the Nili Yatcakanam), who writes: “Kariracan Katai
(The Story of the Dark King) in Kannada bears a close resemblance to the story of Nili and may be an adaptation of the same.
The original of the story is traced to the Malayalam work Unpnu Nili Cantekam [sic; read Upnunilisandésam].” For the
Kariracan Katai, see No. 26 below. Unfortunately, I do not have access to the edition by Ilankulam Kunfanpilla,
Unnunilisandésam, Kottayam: Sahitya Pravarthaka Co-operative, [1954] 1985 (the reference according to Freeman 2004:497).
% On this characterisation of the work, see Freeman (2004:465), who at the same time provides a short citation illustrative of
this mixed language.

81 See Clothey 1982:40. As mentioned above, Freeman (2004:465) characterises the work more precisely as being a “late-
fourteenth-century” one. Note that the collator Stranattu Kufifianpilla, whose name is given by Clothey as Stranad Kunjan
Pillai, is not identical with the editor [lankulam Kunfianpilla referred to in Freeman 2004:465.

62 On the dating, see Freeman 2004:454. The author follows scholarly opinion in placing it within the period spanning the
eleventh to thirteenth century (with a preference rather more towards the thirteenth century).

% Freeman 2004:473.
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if the earliest appearance of a southern version of Nili’s story is to be properly evaluated.®

11. The Tiruppukal of Arunakirinatar (fifteenth century)® — Late medieval literature

On one occasion, while talking about harlots (mantaikal), Arunakirinatar, “the greatest poet of the 15th
century” (Zvelebil 1995:71), compares them to Nili, obviously with her seductive manner in mind.*

mSe0l BILFHIO LIUT6D LO6SH 6% LB 6iT
(Cited from Canmukacuntaram 1978:29=1984:65)

The seductive play of harlots (mantaikal) is like that of Nili, [for both turn men’s heads].

The comparison in the Tiruppukal is very interesting, inasmuch as it is the earliest literary source that
moulds our view of Nili by associating her not with the virtuous Velalas but rather with clever and
irresistible temptresses. Arunakirinatar’s recasting of Nili’s image to accord with the life of harlots is
a point of some significance, and gives force to the suggestion that by this period of time the focus had
shifted to the world of the senses.®” This probably came naturally to an ardent worshipper of Murukan,
a god who combines both eroticism and devotionalism.

Unfortunately, Canmukacuntaram does not provide a detailed reference to the part of the Tiruppukal
from which the quoted line comes. In a voluminous work without an index, it is a matter of speculation
whether the line refers to Nili-Icakki’s seductive manner displayed in her second birth as a demoness,
or that of her first birth as a devadasi. The latter would supply an argument for the suggestion that a
southern (perhaps villuppattu) version may have existed at the time of Arunakirinatar. The life of a
devadast and the milieu in which it is spent are well depicted, explored, and elaborated on in the
southern villuppattu versions (and particularly how a devadasi attracts clients), whereas all this has no
place in the northern version. In the northern version,® as far as I can see, Nili never appears as a
vecai/mantai (harlot) or temple dancer; in all the versions known to me, she is a married woman.® That
Arunakirinatar may have had in mind the Nili in her first birth as a devadasi is perhaps not unlikely,
since extracts from elsewhere in the Tiruppukal illustrate the poet’s knowledge of the world of a
harlot:™

I was ensnared and smitten with love

of maids whose tresses are fragrant night,

I was attached to mountain-like breasts

of women arousing lust,

fed by desirous lips

of females skilled in Madana’s tricks!

(Tiruppukal 200; translation cited from Zvelebil 1973:241)

64 Cf. Sect. 2.6 above.

% On the dating (probably 1370-1450 C.E.), see Zvelebil 1995:71.

6 Cf. Canmukacuntaram 1978:29.

7 An example cited from Zvelebil’s (1974:110) translation of the Tiruppukal provides a taste of the poet’s sensuous language:
“You came—beautiful, mighty, magnificent chest—/ you came to feed—and climbing my venus-mound / you drink with your
lips one of my breasts, / you caress another with gentle strokes, /and they both languish, in their turn; / as you don’t eat them,
they long and yearn.”

88 See, for example, N7, along with the synopsis of the Nili Katai given in Chakravarti: 1936 and by other scholars.

% Blackburn (1980:206) confirms this.

" One of the legends says that he was the “son of a temple-courtesan,” while another claims that he was born in a Vélala family
in Tiruvannamalai (Zvelebil 1995:71). Again, according to legend, he “spent his early life as [...a] seducer of women in

debauchery [...]” (Zvelebil 1995:71). The Tiruppukal is “based, to a great extent, on personal, autobiographic experience.”
(Zvelebil 1974:110).
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Further, Tiruppukal ii, 26, again verses in which the temptation exerted by those expert in erotic play is
communicated:

Those women
with swaying breasts

[...]
By them I was lured
in their magical ways

[...]
(Tiruppukal ii, 26; translated by S. Kokilam; cited from Zvelebil 1973:242)

And in another stanza:

[...]

They come these women
who trade for wealth

with sweet words

with soft caresses

These lewd women lured me
into their homes

[...]
(Tiruppukal, translated by S. Kokilam; cited from Zvelebil 1973:243)

If it is indeed Nili the devadasi that Arunakirinatar’s Tiruppukal alludes to, this could be seen as
evidence that a southern version existed in the fifteenth century, at a time when music had become an
integral part of literary texts and was treated as such.”' As for the question whether a southern version
of the villuppattu tradition could have existed at all at that early time, “definite evidence [of the
existence of a villuppattu tradition] is available only from the mid-16th century,””* according to
Blackburn (1980:81), though he admits that “[i]t is possible [...] that the vil pattu tradition existed for
many centuries prior to [that time]” (82).”

Whether or not at the time of the Tiruppukal Nili’s story had advanced to the first stage of a
southern version that existed beyond the Tontainatu region, Arunakirinatar is intent on associating Nili
with prostitutes rather than with the honourable Vélalas (the latter a theme that had been treated in
literature repeatedly ever since Campantar).

12. Nili in the Alankattuttalapuranam (Sthalamahatmya of Tiruvalankatu)’™ —
Late medieval literature

As mentioned earlier, Palaiyantir-Tiruvalankatu has a famous Kali temple of great antiquity. “The

I See Zvelebil 1973:239 and Zvelebil 1974:110. In the latter the author remarks: “Tiruppukal [...] is the first step towards
kirttanai.” According to Shulman (personal communication) “it was treated as equally important, a fact which was not given
in the period of Kampan’s Iramavataram, for instance. At the time of Tiruppukal the music has become completely integral.
We cannot imagine a Tiruppukal verse as text without the music.” Kersenboom-Story (1987:32) states: “[T]he syllable-based
and matra-oriented prosody of Sanskrit poetry was superimposed upon the acai-based system of Tamil metres. When this
process had reached its completion by the 15th century the Tamil poem had usually acquired a double prosodic organisation
[...]. Due to this process the relation between the literary text and its vocal rendering became even closer than the original
association of text and melody (pan) since the rhythmical quality of the text provided a sense of talam (rhythmical pattern).”

2 By then it had become an integral part of temple festivals. Blackburn (1980:81, n. 13) gives as a reference Vanamamalai
1959:27; the latter author in turn refers to the Teyvavaccilaiyar Viralivitututu by Kumaracuvami Avatani.

3 Blackburn (1980:81) gives some “suggestive” examples, along with his reference (n. 11) to Komatinayakam 1979:73.

™ 1 have come across no date for this work, though it probably falls in the period between the fifteenth and seventeenth
centuries, when puranas were being written. (I follow herein Zvelebil’s categorisation in 1992:271). There is a publication on
the work by U.V. Caminatayar in the Adyar Library, I am informed.
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author [of the Tiruvalankatu] Sthalamahatmya in his introduction calls this Kali as Neeli.””* Chakravarti
(1936:12f.) writes:

[...] according to [the Tiruvalankatu Sthalamahatmya...] Kali of Pazhayanur [...] was a terror all round since she created a
havoc among men and animals in the sorrounding [sic] area. Even the gods found it intolerable. [...] Kali of Pazhayanur
had the [...] patronage of Parvati [...]. Siva instead of waging an open war against Kali [...] challenged her to a contest of
dancing [...]. Kali being a female Goddess could not follow Siva in this chanda dance [Urdhva-Tandava] by lifting up her
leg in the presence of Devas. Hence she had to admit her defeat and recognise Siva as the victor of the dance—Nataraja.

Again, as I have argued in the preceding pages, the identification of Nili with Kal1 of Palaiyantir-
Tiruvalankatu cannot refer to the deceitful Nili of Palaiyaniir (of the katai), who has suffered an
untimely death. Rather, it is safe to assume that the identification of the still “untamed” Kali of the
miulasthana (outside the main shrine) is with the ancient fierce goddess Nili mentioned, for instance, in
Cil. 12.68. As noted earlier, a possible link of the deceitful péy demoness Palaiyantir Nili (of the kazai)
with the incident is, however, given, in that she murders the Cetti in Kali’s milasthana shrine.

13. Nili in Tiruvilaiyatarpuranam of Maturai, 3.43 (seventeenth century?)’® — Late medieval literature

14. The Kampan Tirukkai Valakkam of Kampan (of Tiruveluttur?”’) (seventeenth century?)’™

Kampan (of Tiruvelutttir?) mentions Palaiyantir Nili in this minor poetic work that is “in praise of
farming”” and “in praise of [the] liberality of [the] vellala chief.”®

560l HaTHBHehF Blaim aNCHFFHBTSH

Camelwuwm QEsTH S G mIemn B
(Kampan Tirukkai Valakkam, cited from Cékkilar Pillaitamil of (Trichi) Minatci Cuntaram Pillai,
[ed. Cataciva Cettiyaravarkal 1987:77])%

They gave their protecting hand to the merchant who was afraid of Nili.

15. Nili in the Tamil Navalar Caritai (History of Tamil Poets) of unknown authorship, 139-41%*
(probably seventeenth or eighteenth century)®

According to To. Paramasivan,* the Tamil Navalar Caritai, a compilation of literary legends, refers to
the Miurventar Patalkal as a supporting secondary account of the three kings (Cola, Pantiya, Céra) who

51 cite Chakravarti 1936:13; see also ibid.:18.

78 For a discussion of the controversial dating among scholars, see Zvelebil 1995:695. The origin of the work is probably to be
sought in the twelfth-century Sthalapurana of the Minaksi temple.

" The suggestion is Zvelebil’s (1995:317). This minor work is attributed to a person named Kampan, but very probably he is
not the great poet Kampan of the Iramavataram, for according to Zvelebil (1995:317), it is “almost certainly [a] much later
work.”

8 On the problematic of dating, see Zvelebil 1995:316f. where reference is made to Mu. Arunacalam’s proposal placing it in
the seventeenth century.

" Cited from Zvelebil 1995:319.
80 Cited from Zvelebil 1995:317.

81 On this citation, cf. Perumal 1990:42. Since Tirukkai Valakkam, Vai. Mu. Ko. Patippu, 1969, verse 15/T. Vélayuta
Mutaliyar’s ed. 1886 (an edition proposed by Zvelebil 1992:36) is not available to me, I cite the verse from the Cékkilar
Pillaitamil, ed. Cataciva Cettiyaravarkal 1987:77.

82 Referred to by Shulman 1980:195, n. 13.
8 On the dating, see Zvelebil 1995:643.
8 To. Paramasivan in “Palaiyaniir Nili Katai,” a short essay in Punaikalam, February-March 2002.
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applauded the virtue of the V&lalas upon learning of their self-immolation.® Here the story of Nili
serves again to accentuate the greatness of the Vélalas. Mu. Irakavaiyankar, a great traditional Tamil
scholar of the twentieth century, drew upon the Tamil Navalar Caritai and included songs from it in his
Peruntokai (The Great Anthology).* As neither work is available to me, I cite from Canmukacuntaram:

Msw1pHHTGyT HMyreny Cuulnser QFTHCHL(HI

Oe®1pH BHMIHaT 060 NewipHSIBHTT — Olew1pd HMJHen
STELEOM(HEI SHmewt TS HCH (pLpSletmiy

STELGUM(HID @esTmI (poniy

(Cited from Canmukacuntaram 1978:31=1984:68)87

Have the Karalar [=Karaiyalars/V¢lalas] escaped? When they heard the words of the péy demoness (péy makal)
they could not escape; rather, they fulfilled their vow, [and] this is how they escaped.

They entered the fire in the presence of all the people.

All those [Karaiyalars] are living even today [in literature and art].

AW N~

16. The Nili story in the Tontaimantala Catakam of Patikkacu Pulavar
(late seventeenth to early eighteenth century)™

The Tontaimantala Catakam, an “important work in praise of northern Tamilnadu” (Tontainatu)
containing “allusions import[ant] for Tam[il] liter[ature] historiography” (Zvelebil 1995:709)—and
“anecdotes” (ibid.:535) as well—was composed by Patikkacu Pulavar, a “court poet (Ramnad)” and
“wandering bard” (ibid.) of the Cenkuntar (weavers) community. What in the devotional hymns of
Campantar and Cekkilar is a one-dimensional record alluding to Nili here becomes an entire story.
Remarkably, the names of the characters and places in the Nili Yatcakanam (N12)* are identical with
those of this work. In practical terms, this means that the yatcakanam genre has fully adopted Patikkacu
Pulavar’s text.

As the text is not available to me, I shall present a synopsis of it on the basis of Perumal 1990:1144f.,
appendix n. 3:%

The married son of the Brahmin Nﬁl_lﬁtipal_l of Kancipuram, Puvanamati by name, once went to Kaci.
He met Sattiyanani [in N12: Meykkiyani of Avinaci], who gave his daughter Navanani in marriage
to him. On his return from Kaci to Kancipuram, the Brahmin Puvanamati was accompanied by his
newly married second wife Navanani and her elder brother [in N12: his name is Civakkiyani]. When
they were passing Tiruvalankatu, the Brahmin decided to kill Navanani, now pregnant, in the
brother’s absence. The death of his younger sister caused the brother to commit suicide. Both
brother and sister after their untimely deaths were reborn as twins to Puricaikilar and his wife
Tirupati Nacciyar [rather than to the Cola king] in Tontaimantalam. They were known as Nilan and
Nili. In the daytime they were innocent children, but during the night the twins took the form of

8 For a reference to Nili in the context of the Miventar Patalkal, see Mu. Arunachalam (in the Bulletin of the Institute of
Traditional Cultures, Madras, January 1975, p. 21), who in turn is referred to by Zvelebil (1989:299, n. 18).

% To. Paramasivan in “Palaiyaniir Nili Katai,” in Punaikalam (February-March 2002), writes: “The fire in which the seventy
Velalas entered had been burning for a very long time. When the three kings (Céra, Cdla, Pantiya) came to know about this,
they appeared in person, and in their surprise they sang in praise of the V&lalas. These three songs were taken from the Tamil
Navalar Caritai by Mi. Irakavaiyankar, who included the three poems in his book Peruntokai.” — The Peruntokai (The Great
Anthology) of M. Irakavaiyankar, Maturai: Maturait Tamilc Cankam, 1935-36, is a “relatively modern compilation of various
stray poems and verses selected from different literary works and inscriptions [...] provided with copious notes and [an]
excellent index” (Zvelebil 1992:101).

8 The citation is from Canmukacuntaram since the Bulletin of the Institute of Traditional Cultures, Madras, January 1975
containing the article of Mu. Arunachalam is not available to me.

8 For the dating, see Zvelebil 1995:535. Patikkacu Pulavar was born in 1650.
% Ed. Subramaniam 1996.
% See also Canmukacuntaram 1978:30=1984:66.
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ghosts and committed atrocities in the town. When the culprits came to be known, Puricaikilar took
the twins to the forest, where they resided under a margosa tree. The people of Tiruvalankatu cut
down this very same margosa tree in order to construct a public building (@trkattatam). Nili went to
Tiruccenkotu. [Nothing further is known about Nilan according to Perumal’s synopsis].’’

The Brahmin Puvanamati of Kancipuram was reborn as the son of Nakananti Cetti [in N12:
Nakantai Cetti]. He was named Taricana Cetti [rather than Anantan]. When he once was passing
through the forest of Tiruccenkotu for business purposes, Nili obstructed his way. When the Cetti
complained to the Velalas of Palakainalliir, Nili revealed to them the murder he had committed in
his previous birth. The Velalas could not do anything. Nili took revenge on the Cetti. The Vélalas
entered the fire and died in consequence of the fact that they were unable to protect the Cetti, who
had had to surrender to Nili.

The first four lines of the synopsis suggest that we have a case here of polygyny (as in N12) rather than
adultery. The second wife is murdered as the result of the first wife being favoured, as the text corpus
illustrates, very much in contrast to the other northern variant, N7, where the wife is killed as the result
of a devadasi being favoured.

17. Ziegenbalg’s account (1711)** of the story of Nili according to the Nili Natakam

In W. Caland’s Ziegenbalg’s Malabarisches Heidenthum, Chapter 23, pp. 153-9 under the title “Von
den Teuffeln und ihren Verfithrungen,” Bartholomaeus Ziegenbalg (1682—1719) describes the religious
atmosphere of the region around Pullirukkuvélur, a place he seemingly lived not very far from.” He
notes the worship of péys in trees, and the gifts of terra-cotta figures offered to them. Referring to the
peys’ ability to change their shape and seductive character, Ziegenbalg exemplifies the people’s beliefs
in a synopsis (pp. 154-8) of the story of Nili, as he had found it in the edition Nilinadagum (Nili
Natakam, 154). The story-line and the names of figures and places are identical with those in the sword
[here: gun!®*]-fire type of story, as found in the Tontaimantala Catakam® of Patikkacu Pulavar.”
However, the first lines of the synopsis fail to contain the first birth of Nili as a wife who is murdered.
The synopsis begins with the two hungry spirits Nili and Nilan, and only describes the death of the twin
brother, who as a consequence of the felling of the tree by the Vélalas is killed by Kuntotaran.

Im Flecken Alankadu [Alankatu] genant, stehet ein Gotzenbild in der Pagode Ammeiappen genant. Daselbst wohnet ein
Kauffmann Puruschakiran [Puricaikilar] genant, welcher mit seiner frau keine Kinder hatte. Deszwegen ging er hin in die
Pagode zum ietzt gedachten Abgott, und bittet umb ein Kind. Dieser aber saget: Du hast nicht néthig ein Kind zu
verlangen. Er hélt dennoch insténdig an, dasz er mochte ein Kind zeugen, und casteyet sich deszwegen sehr hart. Alsdann
verordnet dieser Ammeiappen, dasz zwey Teufel als Zwillinge von seiner Frau mochten gebohren werden: einer als ein
Knébchen und der ander als ein Méadchen. Als diese gebohren, kan ihnen die Mutter nicht genug Milch zu trincken
geben. Des Nachts, da die Eltern solche zwey Zwillinge zwischen sich geleget, gehen diese von den Eltern hinweg in den
Flecken, nehmen ungeheure Gestalten an sich, stehlen die Kiihe, Ochsen, Schafe, Ziegen etc. hinweg und freszen sie.
Des Morgens aber, wenn es hat wollen Tag werden, haben sie sich wieder als kleine Kinder zwischen ihre Eltern geleget.

! Canmukacuntaram in his synopsis of the story as it appears in the Tontaimantala Catakam writes that Nilan died.
%2 1 refer to Zvelebil 1992:2, where Ziegenbalg’s Malabarisches Heidenthum is dated to 1711.

% See p. 159 where he states: “Eine solche Pagode soll nicht allzu weit von hier seyn, in einem Orte Pullirukkumwehliir |...]
Velir is situated north-west of Kancipuram and south-west of Tiruvalankatu in the northern part of Tamilnadu. The temple site
of Vaitticuvarankoyil, a renowned “site where Vaidyanétha-ﬁiva, ‘the lord who is a physician,” cures his devotees of all
diseases” (Shulman 1980:18), is closely associated with Pullirukkuvélar. This point was brought to my attention by Professor
David Shulman, the Hebrew University of Jerusalem.

”

* Engl. “gun,” Ger. “Gewehr.” Gewehr carried in the now antiquated German of the seventeenth century the meaning Degen
or Sibel (Engl. “sword”), see Duden Herkunfisworterbuch 1989:240. I would like to thank Professor Dr Lambert
Schmithausen, University of Hamburg, for bringing this point to my attention.

% Accordingly, the text of the Nili Natakam also highly resembles that of the Nili Yatcakanam text (N12).
% The citation is given in full, since it offers an interesting insight into early missionaries’ perception of folk narratives.
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Die Hirten und alle Einwohner werden eindlich gewahr, dasz solche Diebe in dieses Kauffmanns Hausze seyn miiszen.
Auch selbst mercken es die Eltern, dasz ihre Kinder des Nachtes von ihnen weggehen. Dahero nimmt sie der Vater,
bringet sie in die Pagode, legt sie unter einen Baum, und spricht zu dem Abgott Ammeiappen: Siehe! dies sind deine
und nicht meine Kinder, gehet darauff wieder zu Hausze und ist sehr bekiimmert. Das Kndbchen hatte den Nahmen Nilen
[Nilan] und das Méadchen den Nahmen Nili. Alsdann hielten diese zwey Geschwister Rath, was anzufangen sey. Sie
werden endlich schliiszig, dasz sie wollen von einander ziehen, und ein jeder sein Regiment a part fithren. Das Méddchen
nimmt noch einige andere Teuffel zu sich, und hilt sich in einem Walde auff. Der Bruder aber versammlet auch viele
andere Teufel , und halt sich bey der Pagode auff demjenigen Baume auf, darunter ihn der Vater geleget hatte. Es sind
aber in einem anderen Dorffe Bdreianur [Palaiyanur] genant, 70 Wellarer [Velalas] oder Ackersleute. Diese hacken
selbigen Baum iimb, und verarbeiten ihn in der Pagode. Dazumahl war eben der Teufel Nilen mit seinen anderen
Teufeln auff einen anderen Ort zu spielen ausgegangen. Als er nun wiederkommt und solches sehet, wird er sehr erziirnet
dartiber und spricht: Demjenigen, der solches gethan, wil ich den Halsz umdrehen und sein Blut sauffen, giebet alsobald
befehl, dasz seine Unterteufel den weg zu selbigem Dorffe einnehmen, wo die Wellarer sind, und allerley bdses
verursachen solten, damit er sich an ihnen richen konte. Dazumahl kommt ein Bramanen aus selbigem Dorffe, gehet zur
Pagode und wil den Gott Ameiappen ein Opffer thun. Der Teufel Vilen aber nimmt alles, was er herzu gebracht, und
frists auff. Der Bramanen beklaget sich dariiber bey dem Gott Ammeiappen. Dieser schicket alsobald seinen
Sonnenschirm-Tréger hinaus, Kondodiren [Kuntotaran] genant, und ldszet den Teufel todten. Dieses Teufels
Schwester, die Nili, siehet alles im Schlafe, wie die Wellarer haben den Baum {imbgehauen und wie ihr Bruder wire
ermordet worden; auch hat ihr solches der Unterhauptmann unter denjenigen Teufeln, deren Oberhauptmann der Bruder
gewesen, durch einen Brief kund gethan. Darauff gehet sie an denjenigen Ort, wo ihr Bruder ermordet worden, fangt ein
grosz Wehklagen an und stellet sich sehr ungeberdig iiber den Todt ihres Bruders. Alle andere Teufel kommen zu ihr und
helffen ihren Bruder mit beklagen. Und als diese alle ihr verkiindigen, wie die 70 Wellarer die erste Ursache zu diesem
Tode gegeben, so verschweret sie sich, dasz sie nicht eher ruhen wolte, bisz sie den Tod ihres Bruders an den 70
persohnen gerichet habe. In einer nicht all zu weit abgelegenen Stadt Kanschipuram [Kaiicipuram] genant, ist ein
Kauffman nahmens Neganden [Nakantai]. Dieser hat keine Kinder, und thut deszwegen harte Busze, dasz er mochte
einen Sohn zeugen. Darauff wird ihm ein Sohn gebohren; es wird ihm aber geweiszsaget, dasz er in jungen Jahren sterben
werde. Darauff thut ein Bramanen ein Feuer- oder Brandopffer, worinnen ein Gewehre erschaffen wird. Dieses giebet er
selbigem Sohne, damit er nicht so bald sterben mdchte. Der Nahme solches Sohnes war Dirischinen [Taricana], welcher
nachmabhls heyrathete und ein Kind zeugete. Als sein Vater sterben wil, so vermahnet er ihn, er solte nicht weit ausgehen,
und auch das Gewehre, so ihm der Bramanen gegeben, niemahls aus seinen Hédnden laszen. Einsmahls aber gehet er
ohnbewust seiner frau auff einen anderen Ort seiner Handelschafft wegen. Seine frau gehet aus umb ihn zu suchen, da ihr
denn die Teufelin Nili genant, begegnet, und sie fraget, warlim sie doch so betriibt wére. Und als sie saget, dasz sie ihren
Mann suchete, trostet sie die Teufelin, und spricht, sie solte nur nach Hausze gehen, ihr Mann wiirde zu rechter Zeit
wiederkommen. Mitlerweile nimmt sie selbst die Gestalt solcher frauen an, stellet sich vor selbigen Kauffmann und lachelt.
Dieser aber erkennet sie alsobald, vermittelst seines Gewehres, und spricht, sie solte von ihm gehen. Nachmahls nimmt sie
die Gestalt einer ernsthafftigen Frauen an, und stellet sich vor ihm, als er etwas weiter gegangen war. Er aber spricht zu ihr:
Du magst eine Gestalt annehmen, welche du wilst, so werde ich dir nicht glauben. Nachmahls praesentirete sie sich als eine
Dewataschi [Devadasi| oder Gotterdienerin, ist schon geschmiicket, und bietet ihm Geld an, suchet aber hierdurch mit
ihren worten und Gebérden ihn zur Unzucht zu reitzen. Er aber trauet ihr nicht, verldszet selbigen weg und gehet einen
anderen weg. Alsdann nimmt sie eine ander Gestalt an sich, sitzet am wege, da der Kauffman her kommt, hat allerley
waaren feil, und hélt ihn an, dasz er ihr abkauffen mdchte. Er aber mercket auch solches, schldget die Augen nieder und
gehet fort. Nachmahls verwandelt sie sich in eine schone Huhre, praesentiret in dem walde ein schones Hausz und
Bette, und néthiget den Kauffmann, dasz er mit ihr Unzucht treiben soll. Er will aber nicht nach ihrem willen thun.
Darauff wird sie erbittert, praesentiret sich in ihrer teuflichen Gestalt, und saget, dasz sie wolle den Tod ihres
Bruders durch ihn an den 70 Wellaren richen. Er laufft von ihr, und will seine Zuflucht nehmen zu den 70 Wellaren in
Bareianiir [Palaiyantr], das vor ihm lag. Sie aber verwandelt sich wieder in seiner frauen Gestalt und trigt ein Kind auff
den Armen, das seiner frauen Kind dhnlich. Der Kauffmann siehet, dasz die Wellarer eben auff dem Felde versammlet
sind, kommt unter sie geschryen und ruffet iimb Hiilffe. Die Wellarer reden ihn freundlich an, und fragen ihn, wariimb er
so kléaglich thue. Er erzehlet ihnen, wie er von einem Teufel verfolget wiirde. Darauff trit die Teufelin auch einher, hat alle
diejenige Geschmeide und Kleidung an sich, als die Kauffmanns Weiber zu tragen pflegen, stellet sich sehr jammerlich,
kneipet das Kind, dasz es weinen musz, saget, dasz sie dieses Kauffmanns Weib sey, und wie er sie nunmehro verlaszen
und unbilliger weise von sich stoszen wolte, da sie doch von sehr vornehmen Geschlecht und aus einer groszen
Freundschafft, auch von reichen Eltern wire. Die Wellarer sehen, dasz sie sehr wohlgestaltet, und in allen Stiicken als ein
Settiers [Cettiyars] oder Kauftmanns Weib einhergehe, auch sehr verniinfftig rede, und sehr demiitig sich geberde, glauben
also ihren worten und versprechen ihr Hiilffe. Der Kauffmann aber spricht: Es ist nicht mein Weib, sondern eine Teufel,
der mich iimbs Leben bringen will. Sie erzehlet darauff, wes Geschlechts sie sey, wie sie nach der Settier [Cettiyar] Manier
im funfften Jahre mit ihm wére getrauet worden und wie er sie erst so lieb gehabt habe, nachmahls aber, als sie das Kind
gebohren, ihm so gram worden wire, also, dasz sie nicht wiiste, ob ihm etwan von einer anderen ein Liebes-Tranck
beygebracht worden; denn sie mochte ihm im Hausze thun, was sie wolte, so schry ens [so die Hs.] aus als Schuld und
Verbrechen. Sie solten demnach als solche Wellarer, die den Ruhm hétten, dasz sie niemahls falsch urtheilen, die Sache
erwegen, obs recht wire, dasz ihr Mann sie nunmehro so verstoszen wolle. Die Wellarer sind gantz auff ihrer Seite, und
reden dem Mann zu, dasz er solches nicht thun solte. Der Mann aber spricht: Glaubet doch ihren worten nicht, denn es ist
alles bey ihr eine Verstellung, und suchet mich zu todten. Sie spricht: Er ist deszwegen so bos auff mich, weil ich wider der
Settier-weiber Gewohnheit aus dem Hausze ihm so gar weit nachgegangen bin; fehlte es ihm sonst an Gelde oder anderen
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Giitern, so will ich ihm aus meiner Eltern Hausze zur Gniige bringen. Nur dasz mir der Schimpff nicht mdchte angethan
werden, dasz er mich verlasze. Ich weisz nicht, was ich hierbey gedencken soll. Es miiszens ja aber wohl meine Siinden
verursachet haben, dasz ich, der ich aus so vornehmen Geschlechte, anietzo gleichsam als ein Bettel-Madchen, ihm
weinend hintennach lauffen musz. Sehet demnach zu, dasz wir zu einem Vertrag kommen, und als Eheleute in gutem
Verstidndnisze nach unserem Wohnplatz reisen kdnnen. Hierauff nennet sie viele Gotter mit Nahmen, und beschweret die
Wellaren mit vielen Eyden iiber den Géttern, dasz sie ihr glauben und helffen sollen. Uberdisz liszt sie ihr Kind nieder auff
die Erde, und spricht zu ihren allen: Sehet, ob nicht das Kind seinen Vater erkennen, und zu ihm gehen wird. Da denn nun
unter so vielen Leuten das Kind gleich zu dem Settier oder Kauffmann 14ufft, so glauben sie alle, dasz sie wahrhafftig sein
Weib seyn miiste. Daher urtheilen sie, dasz die Schuld auff dem Kauffmann liege, und verlangen, dasz er ihnen das
Gewehre aus seinen Handen geben solle, und stellen ihm darbey seine Ungerechtigkeit vor. Er aber spricht: Ich gebe euch
solches nicht, ihr seyd mir feind, und wolt mir nicht Hiilffe verschaffen. Denn dieses Kind ist nicht mein Kind, und diese
frau ist nicht meine frau, sondern der Teufel selbst. Darauff stdszet er das Kind von sich. Solches fanget an zu weinen. Die
Mutter nimmt es auff und stillet es durch singen, unter welchem Singen sie alle ihre Geschlechter und ihre Vorfahren-
Herrlichkeit vorstellet, und sich iiber das grosze Ungliick beklaget, das ihr nunmehro wiederféhret. Als die Wellarer
solches horen, werden sie destomehr iiber sie bewogen und nahmen dem Mann das Gewehre. Dieser aber saget: Ich bin
reicher Leute Sohn, meine Eltern haben mich wol erzogen, und anietzo musz ich von euch diesem Teuffel iibergeben
werden. Gott sey Richter hieriiber! Als die Wellarer horen, wie sowohl des Manns als des Weibs Rede wahrscheinlich sey,
gehen sie endlich hinein ins Dorff, thun alle beyde in ein Gemach, das in der Pagode war, und horchen auszen zu, was
sie mit einander reden. Dieses vermercket sie, und spricht zu ihm: Siehe, was thust du doch? Ich bin aus so groszem
Geschlecht und von so reichen Eltern. Soltestu denn iimb einer geringen Rede willen einen so groszen Zanck machen?
Wenn wir nun werden nach unserem Wohnplatz kommen, so werden mich ja alle Weiber meines gleichens auslachen,
deszgleichen werden dich auch alle Mannspersohnen auslachen, etc. Als die Wellarer solche Rede héren, so urtheilen sie,
dasz tiber dem Weibe keine Schuld sey, und dasz sie keinesweges der Teufel seyn kdnne, laszen sie beysammen bleiben,
und sagen zum Manne, dasz sie ihm vor sein Leben gut seyn wolten; stdszet ihm etwas zu, so wiren sie resolviret, alle ihr
Leben zu laszen. Darauff geht ein jedweder nach Hausze. Alsdann nimmt sie ihre vorige Teufelsgestalt an, und spricht:
Ich habe nicht in willens gehabt, dich zu tédten, du bist ein schoner und schicklicher Mensch, aber iimb meines
Bruders Todt an den 70 Wellaren zu richen, todte ich dich anietzo. Darauff todtet sie ihn und verschwindet. Des
Morgens gantz frithe verwandelt sie sich in die Gestalt des getddteten Manns Mutter, kommt in selbiges Dorff geheulet und
geschryen, und spricht zu den Wellaren: Ihr habt meinen Sohn einem Teufel iibergeben, dasz er getodtet worden. Diese
gehen hin in die Pagode zu dem Gemache und finden den Kauffmann todt. Als sie das sehen und das grosze Lamentiren
der alten Mutter horen, gedencken sie an ihr Versprechen, dasz sie ihm vor sein Leben gutgesaget, erkennen, dasz sie Mit-
Schuld an seinem Tode sind, und resolviren sich umb seinetwillen alle zu sterben, graben eine grosze Grube, legen Holtz
und feuer darin, springen in solche Grube und sterben. Es ist aber unter diesen 70 Wellaren einer gantz frithe, ehe solches
gehoret worden, auf seinem Acker pfliigen gegangen. Dahero die Teufelin die Gestalt seiner Tochter an sich genommen
und bringet ihm Eszen, darbey erzehlende, was vorgegangen wiare. Als er solches horet, spricht er: Warum solt ich allein
iibrig bleiben? nimmt das Pflugschaar und schneit sich damit die Gurgel ab, etc. Solchergestalt hatte diese Teufelin
ihres Bruders Todt gerdchet. (Ziegenbalg’s Malabarisches Heidenthum, pp. 154—158; the bold text is mine).

One particularly remarkable feature in Ziegenbalg’s retelling is an explanation of Nili’s main
motivation, which is revealed by Nili herself at the moment she is about to kill the Cetti. It supports my
argument that the Cetti’s death mainly serves the larger purpose of avenging the death that Nili’s
brother suffered at the hands of the seventy V&lalas. As I argue elsewhere, there was no other way for
the demoness to approach and exact retribution on the Vélalas than by the strategy she ultimately
followed. The crucial factor I point to is Nili’s words to the Cetti. According to Ziegenbalg’s synopsis,
Nili explains to the Cetti that originally she had no intention of killing him, whom she regards as a
handsome man, but finally she is forced to do so in order to avenge her brother’s death. This could be
viewed as black humour or mockery, but in the end is probably not, as I attempt to show in my
discussion of the sister—brother bond, in Tamil culture one that is strong.

18. Palaiyaniir Nili in the Kulappa Nayakkan Viralivitutitu of Cuppiratipa Kavirayar
(eighteenth century)’’ — Pre-modern literature

Traces of a historically later literary analogue to Nili (Palaiyantr Nili) are found in an eighteenth-
century text of Nayaka literature, the Kilappa Nayakkan Viralivitutitu of Cuppiratipa Kavirayar,” a

%7 On the dating, see Shulman 2001:92.

% According to Zvelebil 1974:218, “The greatest name among the poets of this /tiatu] genre is Cuppiratipa Kavirayar, a
Vaisnava Brahman from Srirangam [...]. He lived under the patronage of Kulappa Nayaka, the ruler of a fortress near Dindigul
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comic heretic poem full of “explicit eroticism”™’ belonging to the fitu/vitutitu (messenger) genre'® of
the pirapantam literature (minor poetry). The episode mentioned in the Kiulappa Nayakkan
Viralivitutiitu as a story within a story is more or less identical with the events in the northern
sword—fire type version of our katai, along with a very similar type of character portrayal illustrative of
the “predatory sensuality of the courtesan.”'!

Cuppiratipa Kavirayar, born in 1758 near Maturai and brought up in the Kammalar tradition, tells
the story of Palaiyaniir Nili—a fairly complete version of it'**—embedded in the story of Astavatani,'®
a poet who, impoverished by a devadasi, becomes involved in a quarrel with her old mother, who then
takes the case to temple officials (koyir talattar). They listen to the Brahmin’s plea, in which he narrates
the story of Palaiyanur Nili, the bloodthirsty pey demoness who deceitfully deceived the Vélalas’
assembly of justice in order to kill the merchant. Here, analogously to the decision of the V€lalas in the
Nili Katai, the judge decides in favour of the old devadasi mother. Like the Cetti, Astavatani the poet,
fails to convince the judge of a miscarriage of justice. Citing the Palaiyantr Nili story as a precedent
proves futile in his case.

The story of Palaiyanur Nili recounted in the Kitlappa Nayakkan Viralivitututu (1611f.) begins with
the Cetti’s encounter with the demoness Nili in the middle of the forest; her foul play in disguising
herself as his wife and appearing with a child on her hip in front of the assembly of Vélalas in
Palaiyantir, whom the Cetti has approached for help; the Cetti’s pleading with the assembly to drive
away the demoness; Nili’s response of lamenting her lot and insisting, behind a clever mask of tears,
that her husband had deserted her halfway through the journey and threatened her with a sword. The
story continues by narrating the trial before the assembly: how Nili places the baby on the lap of the
Cetti; how the elders condemn his earlier action as a violation of custom; further, how they lock the
couple up for a whole night, sealing the door; and how it all ends with Nili’s brutal killing of the Cetti,
and the Velalas’ realisation of their guilt in mishandling the affair.

There is yet another vitututu, by the poet Caravana Perumal Kavirayar from Mutukulattii, with the title
Cetupati Viralivitutitu'"—a work modelled on the earlier Kilappa Nayakkan Viralivitutiitu of
Cuppiratipa Kavirayar.'” Although this poem does not refer to Nili, it deserves mention for its forceful
and colourful depictions of the milieu of courtesans.'” Considering the fact that such depictions of
courtesans tally with the portrait of the devadasi in the southern version of the Nili Katai/IK, it is
important to remember what Shulman (2001:97), in his discussion of the Kulappa Nayakkan
Viralivitutitu and Kulappa Nayakkan Katal, states as being of significance, namely:

[...] a general process of combining hitherto distinct actors, a process which is one of the hallmarks of the Nayaka period:
the critical distinctions between king and deity, palace and temple, courtesan and devadasi, have by now nearly collapsed,
and we can observe an amazing pattern of assimilation toward single, complex but unitary types.

One is emphatically reminded of the episode of the devadasi Laksmi and her Brahmin lover, and of the
devadasi’s courtesan-like skills—in some other variants of the southern version even more elaborately
described (e.g. N5) than in N1—and is tempted to see in Laksmi what Shulman (2001:97) calls the

[...]1.” See Shulman 2001:97ff., where the poem is summarised and examined at length along with a second poem composed by
the same author, the Kilappa Nayakkan Katal.

% See Shulman 2001:100.

1% On the viralivitutitu genre, see also Zvelebil 1974:218.
19" This phrase is Shulman’s (2001:100).

192 The account takes up several pages.

19 For a summary, see Shulman 2001:97ff. — Astavatani means: “one who can devote attention to eight different subjects at the
same time.”

1% According to the edition, the work dates from the nineteenth century, in deviation from Zvelebil (1974:218), who assigns
Caravana Perumal Kavirayar to the eighteenth century.

195 On the adaptation, see Zvelebil 1974:218.
19 For a synopsis of the story of the Cétupati Viralivitutiitu, see Zvelebil 1974:218f.
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“single, complex” type,'”’ that is to say, a combination of a devadasi’s characteristic features and the
traits of a courtesan, as found in the pirapantam literature, examples being Manikkamalai’s daughter,
the courtesan Matanapisekam, of the Kulappa Nayakkan Viralivitutitu, or Cenkamalavalli and
Mokanamuttu of the Cetupati Viralivitutitu. It is not unlikely that the portion of the /K concerned with
the devadasi Laksmi, perhaps originally rudimentary, was inspired in its detailed description of skills
(love spells, magic, juggling, and so forth) by such works. The courtesan, as depicted in the eighteenth-
and nineteenth-century viralivitutiitu literature, as “a clever and almost irresistible temptress,”'®® is
strikingly similar to the character portrayal of the devadasi Laksmi and her mother Sivakami of the
southern /K (and of the Keralese version as well).'” Such similarity in the depiction of the courtesan
milieu extends equally to the set of instructions for courtesans found in the Keralese Vaisikatantram
and, anchored to it, the Unnunilisandéesam (fourteenth century).

19. The Cékkilar Pillaitamil of Minatci Cuntaram Pillai, 6.57 (1815-76)'"°

The Cekkilar Pillaitamil, another work of the pirapantam literature (minor poetry), promotes the values
of the Velalas by applauding their honourable deeds.
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(Cekkilar Pillaitamil [ed. Paliir Kannappa Mutaliyar 1964:518], “Varanai paruvam,” 6.57)

1-2 At famed Palaiyantr, a beautiful and tranquil site,

3-4  the merchant stood frightened by Nili, who was giving him trouble.

5-6  “If anything happens to your life in this country, and if you happen to die,

7-8  you can be sure that we all together will enter the fire and die [too].”

9-12 To keep their word, the seventy [V&lalas], who had great will power, entered the fire, and rising high,
attained the lotus feet of the dancing god of the northern forest (vata araniyam) [of Tiruvalankatu].

The commentator of the edition (ibid.:520) summarises the story on the basis of the Nili story known to
Cekkilar: A man who falls in love with another woman kills his wife. The murdered woman becomes
an evil spirit seeking revenge. The story is of the wife—sword—fire type.

20. A multiform of the Nili story in The Mackenzie Collection (1828)

Colin Mackenzie was a “soldier, engineer, and surveyor-general of the Madras Presidency from 1786
to 1815.”""" For a synopsis of the Nili story as found in The Mackenzie Collection, see Shulman
1980:195, n. 13, where reference is made to H.H. Wilson 1828, vol. 2:54-56. The story belongs to the
wife—sword—fire type of the northern branch.

7 On the merging of both the devadasi and the courtesan type as attested in the Kanaki Puranam, a nineteenth-century
biography of a Ceylonese devadasi, see Zvelebil 1994:265.

1% Shulman 2001:98.

19 For the Kerala story of Icakki, see Jepakkumar 1992:31.
110 On the dating, see Zvelebil 1995:436.

! Stein 1985:472.
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21. The Nili story in the Apitana Cintamani of A. Cinkaravélu Mutaliyar — An encyclopaedia
of Tamil literature (1st ed. 1899)''

The Nili story is mentioned in the first encyclopaedia of Tamil literature (repr. 1996:992):

Navannani was a Brahmin woman. When her husband killed her and her baby boy, she sought vengeance. Born as the
daughter of Puricaik Kilar, she roamed about in Tiruvalankatu. When she came to know that her husband in her previous
birth was reborn as Taricana Cetti, she attempted to lure him into the forest. Finally, she complained to the V&lalas of
Palaiyantir and avenged herself on the Cetti.

Again, we are dealing here with the co-wife—sword—fire type of story familiar to us from the
Tontaimantala Catakam: Nili is said to be the hungry spirit of the second wife, Navannani, murdered by
the Cetti in his previous birth. The story involves polygyny rather than adultery.

22. Nili in the Apitana Kocam of A. Muttutampi Pillai, Jaffna — A Tamil encyclopaedia
started in 1886 (1st ed. 1902, Jaffna)'"

The Apitana Kocam, based on Cinkaravelu Mutaliyar’s Apitana Cintamani,'** mentions according to

Canmukacuntaram 1978:31,'"

[...] that Nili went to Kancipuram and made a complaint to the V€lalas there. Moreover, it is said that Nili, the second wife
of the Cetti, appeared to him in disguise and obstructed his way [31].!'

Why the entire episode featuring the Veélalas’ judicial assembly should have shifted in the Apitana
Kocam (a work based on the Apitana Cintamani) to Kancipuram is not clear to me.'"” Despite this
obscure variation, the story referred to is the co-wife—sword—fire variant that is known to us from the
Tontaimantala Catakam.

23. The Nili story in the Kalaikkalaficiyam — An encyclopeadia of Tamil literature

According to Canmukacuntaram 1978:31 (=1984:68), the Kalaikkalaficiyam briefly mentions “that the
Cetti killed his wife” and “that Nili argued her case in Palaiyantr.”''*

24. The Nili story in the Cirappup Peyr Akarati (Dictionary of Famous Names)

The Nili story is also mentioned in the Cirappup Peyr Akarati. According to Canmukacuntaram
1978:31 (=1984:68)—whom I cite in lieu of this unavailable work—the dictionary informs the reader
that “the wife of the merchant died shortly after marriage. She became a ghost, roamed about,

12 See Zvelebil 1995:50, 150. In Zvelebil 1992:102 we read: “Ist ed. 1910,” which is unlikely, if the Apitana Kocam, first
published in 1902, was indeed based on the Apitana Cintamani.

113 According to Zvelebil 1995:51, it is “not available in libraries or anywhere obtainable.”
114 See Zvelebil 1995:50.

15 T refer to Canmukacuntaram since the original is not available to me. And containing as it does fewer errors, I quote from
Canmukacuntaram 1978 rather than from 1984:67f.

"0 Bs0 snehAYnSSlew Cumdt CousmariLy WemPUILSIHS GDOUINHSDTT. DSBS QFigule
@QuewiLmD wemesll CuTsiml augQaubhHHIF CFsim upl WMHSHHHTHAD In 1) D],

""" Canmukacuntaram (1978:31) confirms that it is Kafici where the case (valakku) is pleaded: steor@ou @ouli gn Mg
QFlys@ @ el aTaTmd aupH@G BLBS 2af HTEHFIYJWD TaIMIL W WPlgSDII.

B[] 0Fly S woaaMmwud QsTmun QFUSSTEE FnEDnGl. UDLPUITIND 60 suLp s Tig u ST
. HSCmmD.
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obstructed her husband along the way, and finally took revenge.”'"” As remarked by Canmukacuntaram,
no other information is supplied apart from this.

25. The Nili story in modern retellings'*

25.1. Ekampara Mutaliyar of Cenci, Nilikatai, Madras, 1922.

25.2. Aru. Ramanatan, Palaiyanur Nili, Madras, 1954:5-50.

25.3. Mu. Irakavaiyankar, llakkiyakkatturaikal, Madras, 1955:38-45.

For a synopsis of the Nili story as found in these works, see Shulman 1980:194f. The story is of the
wife—sword—fire type familiar from the northern version N7 of my text corpus (see Section 2.4). It is the
abandonment of the wife in favour of a dancing girl that sets the story going.

26. The Kariracan Katai — Resemblances to the Nili story in a Kannada work

As P. Subramaniam has pointed out, the Kariracan Katai (Story of the Dark King), a work in the
Kannada language, resembles the story of Nili.'*! The Kariracan Katai is the story of Karirajan (the son
of King Marapupati of Tarapuram), who is about to marry Taranmohini, daughter of King Vallalarajan
of Haupital Natu, but on his way to her falls in love and elopes with Tamarai Kanni, the daughter of a
raksasi (ratcaci). This was done against the wishes of the mother, who decides to take revenge on
Karirajan. The story shares the following story-line with Nili/Icakkiyamman Katai: The raksasi (the
mother of Tamarai Kanni) follows Karirajan to Mallikaitir with a magic child on her hip. There she
pleads her case to the headmen, twelve Kautars. She convinces them that Karirajan is her husband and
that he had abandoned her for a prostitute. Both are put inside a temple, where the raksasi kills her
victim and drinks his blood. The twelve Kautars realise the miscarriage of justice and enter a fire.'?

27. The Nili Katha — A Malayalam work

Canmukacuntaram (1978:32) mentions a Malayalam work called the Nili Katha, a text that according
to him is known as Pasicavankattu Nilippattu, belonging to the tekkanpattu type of literature.'” As
Perumal (1990:41) writes, the text is today sung in the western taluks of Kalkulam and Vilavankotu of
Kanniyakumari district.'"** From Canmukacuntaram 1984:70 it is not clear whether this text can be
identified with the villuppattu version he refers to'*—the latter a text, according to the scholar, that

' qussiEs e Bl Wwemeste el ehOFUIS DG BTVSBSCOW @I CuUTE HNBHHTHAD Bawiausm et Ll
MBS HI U uTRISWSTHL MSCmmD.
120 Referred to in Shulman 1980:195, n. 13.

121 See Subramaniam 1996:xv—xvi (Tamil with English translation of the Nili Yatcakanam). For the reference cited, see p. 38,
n. 59 (to No. 10 Unnunilisandésam) above.

12 My synopsis is drawn from Perumal (1990:117f., appendix, n. 5), who refers to Pi.Es. Cami, Tamil Ilakkiyattil Nattar
Panpatu (Nattar Culture as Found in Tamil Literature), a work that is not available to me. See also Subramaniam 1996:xvi,
where slightly different names are given for the characters: for instance, instead of “a raksasi,” the “queen mother Ratcaci”;
instead of “King Vallalarajan of Haupital Natu,” the “king of Vallala.” — Peruma] additionally remarks that all the characters
are revived by Siva, owing to the chastity of Taranmohini who entered the fire in an act of sati.

B eSSl QBBHAUILH ausmBsowsF CFibs uchFaumiSTLH SeOOUTLH SedlEen Hemwd Fnmild.
@Bt BOHBMT TRTMID 6w LPLILIT.

12 Perumal 1990:41: H151p Sedlsemn HCw wemsowmen S Sled QmMPCOUWTSBIUL BTG TEIMID Fn mevTD. GHLOF
wral L $HH0 HoOG D, MarausiCHrlh HTaIBsTSHHamn apHSld 2 aien LGhFeuat ST SeoOlEem D 6161 D
Wwemownead B HOUTLD @earmid CH eaugelsd urLiubSml, “We can state that the Tamil Nili Katai was
translated into Malayalam. Even today the Malayalam ballad Paricavankattu Nili Katai, which is in circulation in the taluks
Kalkulam and Vilavankotu of Kanniyakumari district, is sung in the same form.”

125 Note that the passage with this reference to the villuppattu version is missing in Canmukacuntaram’s earlier edition of 1978.
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while written in Malayalam script, is in the Tamil language. This version, which starts off with praise
for “beautiful Palaiyanalliir and the Ammaiyappan temple,” treats in detail the character of Nili, and
particularly her seductive art, with which she succeeded in enticing the Brahmin.

28. The name Nili and its link to the ballad Alliyaracanimalai'* (nineteenth century)

Shulman (1980:210f.) argues that “the ballads of Alli,” which “dwell on the theme of the goddess’s war
with her consort,” are related to Nili. According to him,

[t]he link with Nili, which is stated explicitly and frequently throughout these works, is significant: [...] Alli [...] is a
multiform of Kannaki/Kali and of Minaksi [...]. From birth Alli is an Amazon, physically female but masculine in instinct
and action [...]. In the case of Alli, even marriage fails to suppress the masculine component of the androgyne [...].

Shulman seems to be referring to Kali(-Nili) of Tiruvalankatu. This goddess and Alli, the princess of
Maturai, share the fate of being subdued and possessed by deceitful means: the one by the dance figure
with a leg rising straight upwards, the other by being raped, impregnated, and married'?” while asleep.
Both clash with lustful males: Kali-Nili with Siva, Alli with Arjuna. However, there are also features
that Alli shares with the Nili of the Nili Katai, and even more so with the heroine of the Pepnaraciyar
Katai: all are portrayed as non-compliant, indomitable women—of a character that is neither timid nor
naive. While there are only some few links with the Nili Katai, there are striking similarities with the
Pennaraciyar Katai: both are stories centred on women; both queens live in a female space that is
depicted as homosocial and, in point of eroticism, self-fulfilling; both resist the urge for vengeance after
being violently invaded and penetrated, and instead leave it up to their offspring to exact retribution.'?*

29. Cu. Canmukacuntaram’s publication of the Palaiyanur Nili Katai, also known as
the Palakanallir Nili Katai (1st ed. 1934)—in my text corpus version N9—
the first published version of the southern branch

According to Zvelebil 1989:299, the version of the Nili story published by Canmukacuntaram in 1978
(first edited by Kotumuti Canmukan in 1934)—in my text corpus N9 (see Section 2.4)—is the one best
known in Tamilnadu. In our tracing of Nili throughout Tamil literature, it is the first southern version'?’
we come across—a text that is performed in Nellai (Tirunelvéli) district."*® Perumal (1990:54/2002:24)
dates this version (=N9) to the nineteenth century.

Tamil literature has either explicitly or implicitly accepted as the main figure of the Nili story a wife
who is murdered by her Brahmin husband during her pregnancy. However, in the version entitled
Palakainalliir Katai a reconceptualisation takes place. It is easy to understand why several Tamil critics
all too superficially consider this a “vulgar” story: the heroine is now a devadasi with sexual appeal.'
That this change is reflected in an overall more intimate tone and erotic content hardly bears saying.
The version exposes in detail the character of Nili, who in her former birth captivates the Brahmin by
her words and way of acting, and seduces him by administering a love potion. We may well ask what
motivated this change of image in the story’s main figure, to the point that the heroine is now situated

126 The story of Alli is, like all katais, authorless, though it is ascribed to Pukalenti Pulavar, who was dubbed the author of a
large number of Tamil katais.

127 Arjuna tied a ali string around Alli’s neck that she was unable to remove.

128 For the tale of Alli, see Natarajan 2002.

12 The southern versions are marked by one or more of the signifiers: devadasi, margosa leaf, and plough.
130 My statement is based on Perumal 1990:54.

131 As mentioned earlier (see Sect. 2.1) Blackburn (1980:206) suggests that the change from a husband—wife relationship to a
man—devadasi one is a marker of the villuppattu version.



Tracing the Name Nili throughout Tamil Literature 51
at the opposite pole from a conventional wife.'*

Although we do not have here a pregnant wife, the story-line otherwise to a great extent retains its
old features: A Brahmin priest at the Palakainallir Ammaiyappar temple, Nampi by name, having been
impoverished'** by Cantana Nankai, a devadasi of the same temple, is loath to accept his misfortune.
Laying the blame for his misery on the devadasi who had followed him in love, he kills her and seizes
her jewels. The story is familiar enough, resembling in most respects the N1 version of Kanniyakumari
district that I have translated.'** What sets this N9 version apart, however, is the identification of Nili
with the fierce goddess Camunda at the beginning of the story. This is the first and only time I have
come across this explicit association.

REFERENCES TO NILI IN THE POPULAR TRADITION
30. Nili in an oral popular story

Perumal (1990:116) has collected one version of the Nili story in the oral popular tradition. It focuses
on adultery, and how this sets in motion a fateful sequence of jealousy, intrigue, and revenge that
culminate inevitably in murder, and in murder avenged.

A young man from the merchant community was happily married to his wife Nili. One day he saw another woman, one of
great beauty, and fell in love with her [...].

Once it happened that the man’s lover came to his house in search of him. Nili, immediately recognising her, became angry
and told her to leave the house. The lover swore an oath to take revenge on Nili.

Next day the young man visited his beloved. But she, who had decided to seek vengeance, referring to the humiliation she
had experienced at the hands of Nili, told him that she would only meet him again if he brought Nili’s #a/i with him. The
young man, ready to fulfil this wish, set off with his wife to another place with the idea of playing foul with her. Along the
way they tarried in a forest, and Nili, exhausted, laid her head on her husband’s lap. Her eyes were heavy. Her husband
gently removed Nili’s #ali and then threw her into a well. He gave the tali to his beloved and lived happily together with
her. In his next birth, the murderer met Nili's evil spirit (péy) in a forest. Nili, who had waited for him in order to seek
revenge, followed him. Deeply frightened, he ran away. He ran to a nearby village and complained to the elders about
Nili’s evil spirit. He asked them to protect him. However, the elders could not imagine that she was an evil spirit. They
insisted that the young man spend the night with her. By the next day Nili had disappeared and the young man was dead.
(Peruma] 1990:116f., appendix n. 4)

31. Nili in a popular song of the Natars

The following song emphasises both the beauty and cruelty of Nili, and her divine nature (as revealed
by her thousand eyes).

LUNILD 5651 I 65> L WIT 61T

SlpHO FIMBH 5 6551 B

USest TUNTLD 5 6001 3l 6 LW 6T
uUTSHHH S5 Seolwsuet

(B10pF BICOU uTLsOE6T, U, 44)'

She who has a thousand eyes,
eyes full of beauty—

She who has ten thousand eyes
is the wicked (patakatti) Nili.

132 The opposite ends of the spectrum of womanhood occupied by wives and courtesans/harlots are nicely exemplified in the
kappiyam Cilappatikaram in the exodus from the burning town of Maturai, a scene which makes the social division of women
into these two groups highly visible.

133 He wasted not only his own property, but also temple property.
134 For a comparison of the story of Nili/Icakki as related in Nellai and Kanniyakumari districts, see Sect. 2.4, N9.
135 The citation is from Perumal 1990:44; see also Canmukacuntaram 1978:40=1984:77.
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32. Nili in Tamil riddles

32.1. Here Nili’s association with danger (forest, thieves) and her demonic features (the child she
carries is born by sleight) are alluded to. — A riddle with Nili as an answer:

ST HBGaGon Bimumai

TNy o Let N Huer

Matemen THBHDH BN — I 6TT60
@dlszs?mm-mmg(bﬁl_g; QaNwrgI
Sleus wmj.

She lives in the forest.

She was born among the Kallars (thieves)."’
She knows how to carry a child, but

she doesn’t know how to rock a cradle.
Who is she?

(Answer: Nili)

32.2. There are riddles that play on still other associations produced by the name Nili—for example,
bodily pleasures and being abandoned. — A riddle with a plant as an answer:

uFmFl UL Smarll NigsH SIS I

@QFmF HTHGW Beolswwd Casmeai@h surb sl
SIMIFHO 2 65l ASDTLYL T 6MD FH1H
Qmmalsd M e CLesr Cselweusm ar
(eMemL: sumsmpullem 6v)™38

I caught and dragged the green silk sari

and brought Nili, who satisfies our pleasures (iccai).
After serving the delicious food,

I left her in the street.

(Answer: a plantain leaf [in South India used as a plate])

32.3. The following riddle, too, plays with the traits associated with Nili. While the first line alludes to
her ability to change her appearance, the fourth line tells of her destructive force, a characteristic that
was evidently thought worth mentioning. — A riddle with an animal as an answer:

D AIWSE S B0 LISLaY(T LD LLaIL. BEID 5
auliismi(h HMOlLmL FemL G G oL

e HWLemev aumrujsssi(y GUFTLLTeT
HTFHaNID Cou@Gusmy QEHHH 560
sswbler® aurfsefso sFweh GlFulgI

3B Quosonrs OBNFareh ClFuIH eI SIumen
Gl Caurssj aiswmB@GHWD MHBEHIS CHmHuTen
G il sdlousnmGlysst HlunbysiCy,

(1BUPlsO M(HBe» HH6T, L. 245)

(eMemL: LB6oT)

A lady who took several forms in this world,

she has a stomach but no legs, plaited hair (catai)—yet it is short;
no hands but a mouth, yet she won’t speak.

She is the Nili who spoilt so many in this world.

Having travelled in the sea beyond suspicion,

she is worshipped in the entire world.

She accepts the feast of the king and the wicked.

136 The citation is from Perumal 1990:44; also Perumal 2002:18.

137 One wonders whether this line is meant to recall Cil. 12.21.3, telling of the fierce virgin goddess of the Maravas (a social
group traditionally categorised as thieves).

138 This is cited from Perumal 2002:19.
1% This is cited from Canmukacuntaram 1978:39=1984:77.
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O people of this world, tell who is she?
(Answer: a fish)

33. Nili in proverbs and sayings

Jensen (1993:26) provides us with a proverb (No. 249; together with a translation) that is associated
with Nili: amputaiyanaik (com. akamutaiyan) konra ara (or patu) nili, “After killing her husband she
feigns sorrow” (249), a proverb that echoes in the words nilikkannir (Nili’s tears) and vaiicakakannir
(false tears), which even today remain in colloquial usage in Nafcilnatu.'* In the speech of Tamil
people, one can hear as an equivalent to the word kofumai (cruelty) the expression nilittanam (of a Nili-
like character)."! It is common to refer to a cruel woman as ival palaviir niliyamma, “She is a Palavur
Nili.”'*

CONCLUSION

The preceding excursus through the history of Tamil literature reconfirms what is generally accepted by
scholars, namely that no text is free from the influence of other texts. The discussion above clearly
suggests that the texts being focused on have continually been in a dialogue, borrowing from one
another and developing through a process of elaboration. My observations in the excursus are original
unless otherwise stated, and so is the conclusion that is attempted in the following.

— The first historically documented mention of the name Nili in a literary source comes from the
kappiyam work Cilappatikaram, which interestingly enough contains the first mention of an Icakki as
well. The kappiyam thus presents us with two autonomous and unrelated female deities who have their
abode either in the wilderness or in other uninhabited places, the former worshipped by the Maravas,
and the latter having probably been popular among the Jains and cowherds of Tamilakam.

As to the name Nili, in the kappiyam the name is apparently associated with Korravai, the goddess
of war (Cil. 12.68); moreover, with a tribe, namely the Maravas/Eyinars, who worship her as a fierce
virgin goddess (Cil. 12.21.3) by offering blood sacrifice to her. On the other hand, the name is applied
elsewhere in the text to a human being—a merchant (Cetti) woman (23.159), the wife of
Cankaman—who suffers a miscarriage of justice and curses the guilty party.'*

Turning to the name Icakki, in the Cilappatikaram the name is generic, and refers to a seductive, at
times disturbing pan-Indian form of a yaksi figure that waits in the forest for passers-by (Cil. 11.111 and
171). Further, the name is associated with a particular protective deity named Punkan Iyakki (Cil.
15.116), probably revered by Jain sages'** in Maturai—a goddess who is also worshipped by members
of the herder community. I shall return to the name Icakki in detail in Section 7.3.

It seems as if these connotations in the early layers of popular socioreligiosity are re-echoed in the
story and worship of Icakki as we know them today.

— While the kappiyam literature presents a view of two unrelated traditions of its time that spun
themselves out around the names Icakki and Nili, the bhakti literature, by contrast, occupies itself with
Nili alone—more precisely, with Nili at Tiruvalankatu. However, it is interesting that
Tirunanacampantar, the bhakti poet of the seventh century, adopts both strands of the tradition

140 See Canmukacuntaram 1978:39=1984:77.

11 See Zvelebil 1989:300.

142 See Canmukacuntaram 1978:39=1984:77; also Zvelebil 1989:300.

3 Nili is likewise found as a Cetti woman in the kappiyam Manimékalai, a Buddhist work.

144 For a late record of the Jain connection with a goddess named Icakkiyamman, I draw the reader’s attention to the late-
sixteenth-century Jain text Appantainatar Ula; see Sect. 7.3.1, point 6 below.
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surrounding the name Nili that was passed down through the kappiyam Cilappatikaram (23.159 and
12.68/12.21.3). In doing so, he not only transfers to the Tevaram (1.45.1'*° and 1.45.7 respectively)
these two parallel strands (of a woman who curses and the untamed ancient goddess), but also connects
them by alluding to the two female figures’ anpariku.'*® That ananku also applies to the vengeful
Palaiyantir Nili (and not only to the goddess) is a reasonable assumption, for which I have given
arguments elsewhere.

The survey of references has made it clear that it is in the verses of Campantar that Nili’s story is
first indirectly alluded to and set within a local geographical context (Palaiyantr-Tiruvalankatu). That
Campantar’s reference to Nili links her at the same time with the Vélalas is of significance, too. Her
connection with this socioreligiously dominant landed community and the exalting of the latter is
carried forward—first by Cekkilar (twelfth century), and then by Umapati Civacariyar (fourteenth
century )—and remains part of the discourse throughout the Saiva bhakti literature, to the point, we may
say, of being institutionalised. From its roots in the devotional poetry of Campantar, the story of Nili in
the Saiva literature tends to a reformulation in both devotional and social terms, its primary attention
coming to be focused on the Velalas and on themes of honour and faithfulness to oaths—seemingly
superior male virtues (as important as one’s life) associated with this social group. While Tévaram
1.45.1 of Campantar is the first documented literary allusion to the Nili of the katai, it is Umapati
Civacariyar’s fourteenth-century work that provides us with the earliest mention of this Nili by name
(along with a relatively complete account of the core events of her story).

— Coming to the ciruparicakaviyam, we may state that, although the Jain author of the Nilakeci (second
half of the tenth century?) carries forward the strand woven around the name Nili and establishes a link
with the untamed goddess Kali-Nili-Nilakéci of Palaiyantir-Alankatu, adopting as he does the name and
its association with a demonic force as his starting point, the name of the work cannot be said to relate
to the once human Palaiyaniir Nili and the core events of the Nili Katai (N7)—unless one has in mind
the demonic features the vengeful Nili shares with Kali-Nili-Nilakéci.

— As far as I can see from my efforts to piece together the various references to the name Nili and her
story, Arunakirinatar, in the late medieval period (fifteenth century), is the first author in the history of
Tamil literature to be seriously inspired by another aspect of Nili than her link with the Velalas and
Palaiyantr-Alankatu. His Tiruppukal places her in the world of harlots—a world of eroticism and
temptation. The question arises how this new slant taken by Arunakirinatar can be made to tally with the
northern branch, which depicts Nili as a pregnant wife, the sole profile of her that has been visible so
far. Presumably it cannot be. It remains an open question whether we should interpret the simile of
likening harlots to Nili as providing us with historical evidence of a possible southern version of the
Nili story'*” existing in the fifteenth century.

— With the seventeenth and eighteenth centuries the story of Nili emerges into the full light of day.
What comes across in Campantar’s verse (seventh century) as a blurred and timeless reference, and
what emerges with the medieval Saiva poets—mainly Umapati (early fourteenth century)—as a
relatively complete sketch of the core events, now becomes a coherent story that presents itself from
various angles. The crystallisation process culminates in the Tontaimantala Catakam, a work in praise
of Tontainatu.'*® That Nili here once again figures within a tradition similar to the one exemplified in
Cekkilar’s work, namely one in praise of a region, is perhaps a coincidence, but probably it is not.'*

145 While this Tévaram verse very probably refers to the legend of Palaiyantr Nili, Cil. 23.159 refers to Nili the wife of
Cankaman (see No. 1.3 within this chapter). The theme of an untimely death and the figure of a vengeful woman who utters
curses are reechoed in both.

16 For anarku, see No. 4.2 above.

147 Le. a version with a devadasi as its heroine.

148 A full-fledged story of Nili can be witnessed around the same period in Ziegenbalg’s account (1711).

14 These works aim at the formation of regional identity. It is noteworthy that in present-day Kanniyakumari district Nili-
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What can be stated with some certainty is that the Nili Katai must have been in the hands of a
dominant social group. It is further quite certain that the story of Nili gained entry into a semi-courtly
environment. This is suggested by the fact not only that the yatcakanam genre likewise drew upon the
narrative (see N12),"* but also that the author of the Tontaimantala Catakam, Patikkacu Pulavar, was
a court poet in addition to being a wandering bard.

— That courtly genres have explicitly incorporated the well-known oral narrative of the Nili story, which
circulated in contexts well outside the royal courts, is certain in view of the Kulappa Nayakkan
Viralivitutitu of Cuppiratipa Kavirayar (eighteenth century)'*'—an explicitly erotic Nayaka poem on
which Palaiyanur Nili has likewise left her mark. The pirapantam literature (minor poetry), which
includes along with vitutiitu, just mentioned, genres such as pillaitamil and parani, accounts for various
aspects of the Nili narrative. It takes interest in other features of the story—for instance, the gruesome
(parani, twelfth century) and the erotic (titu). However, it still retains the theme of the “honourable
Velalas” (pillaitamil, nineteenth century). In conclusion, we may state that the pirapantam literature fits
the story out with new themes, while still praising the virtuous V&lalas. There is no doubt, then, that Nili
occupied an important place in minor poetry as well.

— To sum up, apart from the themes of violent death and vengeance, and the link to the Veélalas, it is the
introduction of Palaiyaniir-Alankatu as the scene of events that is the most significant fact associated
with the name Nili since the time of Campantar. Despite all the minor transformations that the story has
undergone, Alankatu remains the main setting throughout the history of Tamil literature. In fact, this
feature together with the components pregnant wife, sword, and fire is what defines the northern
version. It is noteworthy, by contrast, that despite “a period of considerable literary production [...]
during the 17th and 18th centuries” in the manuscript tradition of Nafcilnatu,'* the southern version,
marked by the figure of the devadasi, and the margosa leaf and plough motifs, was consigned to virtual
anonymity, even in the accounts of missionaries, compilations, encyclopaedias and dictionaries. It was
only in the year 1934 that Cu. Canmukacuntaram published a version of the southern line with a
devadast as its heroine. Despite this fact, a few works listed in this chapter display a well-documented
continuity linking Nili to the devadasis—courtesan milieu, commencing perhaps in the fifteenth century
(the Tiruppukal of Arunakirinatar) and still in evidence in the eighteenth-century futu works, in which
the incorporation of the Nili story into an explicitly sensual Nayaka period'> style of literature is
attested.

In the oral popular tradition the picture is one of greater diversification. Among its various genres we
find a wide spectrum of attributes ascribed to Nili: above all, beauty combined with an inner quality of
cruelty conveying a sense of danger, destructive force, and deceit. Moreover, there is a sense of illusion
(the magic child) and bodily pleasure. The oral tradition leaves us in little doubt as to social themes that
are associated with Nili, namely murder and retaliation against it, all more or less reactions to an
underlying repression of energy resulting from husbands’ adulterous conduct.

Icakkiyamman serves as a representative of just such regional identity.

150 As stated earlier, the names of the characters and places featured in the Nili Yatcakanam text are identical with those in the
Tontaimantala Catakam of Patikkacu Pulavar.

151 See Shulman 2001:97ff., where the poem is summarised and examined at length.

1521 cite Blackburn 1980:106.

'35 For a detailed “Nayaka [a]nthropology” (113) and the link between the new military elite, “social upheaval” (124), “new

sensibility [...] in relation to the human body and its sensory resources” (113), “tales of anti-normative violation, always of a
sexual character” (124), and the courtesan—-body—status—power nexus, see Rao, Shulman, and Subrahmanyam 1998:113ff.






4 An Introduction to the Story of Icakkiyamman

4.1 The Genre: Epic or Ballad?

The publications on oral tradition by Honko (1998:20ff. and 2000:217ff.), Hiltebeitel (1999:11ft.), and
Blackburn (1989) have spawned a complex discussion about questions of genre. Their discourse leads
us to ask whether the Icakkiyamman Katai (IK) is an epic or a ballad.! The text we are focusing on could
be considered as a ritualised performative” narrative poem of epic length.> However, I prefer to stick to
the emic Tamil term for this type of narrative, namely katai, which connotes both the sung style (ballad
nature) of the text and its length (epic nature).

4.2 The Story Type

The /K is the story of a goddess (Amman) who is considered to be independent, in that she is not paired
with some male god (e.g. Siva).* The story type is what Blackburn (1986:169) labels as “violation-
death-deification-revenge.” It incorporates, in its first stage, birth, youth, murder / untimely death, and
in its second stage, deification and the sojourn on Mt. Kailasa, with a return to earth as an avenger. As
Blackburn states, “[t]he Tamil bow-song is one of the folk traditions in which the story-type (violation-
death-deification-revenge) is prominent” (ibid.:171), and even seen as the “heart” of the tradition (172).
As the story is about a human being, the nature of this type of story is “historical and tragic” (ibid.:172).

!'It is not the purpose of this study to contribute to an analytic discussion of genres or to suggest new avenues of approach.
2 An invocation and the like are marks of a performative text.

*1 follow Honko 2000:223: “[...] an extended format of, say, over a thousand lines, [...] will entitle us to use the term ‘epic’ in
the proper sense of the word.”

4 Blackburn names this category of goddess a “type B Amman”: “The type B Amman in the vil pattu tradition [... is] outside
all three categories, based on the connection of the goddess to the god, since she is independent of men altogether” (1980:395,
n. 34).

* This story type belongs to the Cilappatikaram type; see Blackburn (1986:169, n. 2) who, referring to Ramanujan (1970),
states: “The classical Tamil epic Cilappatikaram also contains the pattern in an altered form: violation-revenge-death-
deification.” See also Zvelebil 1989:302. — For similar story types in Western ballads, see Atkinson (1999:23), who draws
attention to “[t]he two important narrative formulas described by [Anne B.] Cohen (1973:102-3)” in her work Poor Pearl,
Poor Girl! The Murdered-Girl Stereotype in Ballad and Newspaper, Publication of the American Folklore Society, Memoir
Series, vol. 58, Austin: University of Texas Press for the American Folklore Society. However, these do not fully fit the katai
pattern. The two formulas are: the “murdered-girl” formula (“wooing of trustful girl by artful man; luring of girl to lonely spot;
murder of girl who offers little resistance; abandonment of girl’s body”), and the “criminal-brought-to-justice” formula (“youth,
upbringing, or past deeds of criminal; crucial crime and events leading to it; pursuit, capture, and trial; execution”) (Atkinson
1999:23).
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The IK is in Blackburn’s categorisation a “death story” (iranta katai),® with the violent death event as
the generative point from which the katai evolved.

4.3 The Title of the Text

The story is referred to and circulates under various names, which makes for great confusion. Generally,
the two titles that are in use (interchangeably) today are Nili Katai (Palaiyanur Nili Katai, Palakanallur
Nili Katai’) and Icakkiyamman Katai, both named after the heroine, who goes by two different names.
The latter occurs exclusively in the texts of the southern line® that is to say, in texts of the
(devadasi-)margosa leaf—plough type.’ Yet, as pointed out by Blackburn (1980:206), ““[a]lthough Icakki
Amman, by name, is unique to the vil pattu region, her story is a variant of the Nili story known
throughout the Tamil country.” The question of the change of names, in my opinion, can only be
answered when the katai is seen against the backdrop of the worship of the goddess in her kotai rituals,
a context that the text of the northern branch never called for. This much can be stated with certainty:
the name Nili alludes to the angry and vengeful aspect of the figure and is restricted to the story, while
the name Icakkiyamman mirrors both aspects, her taking and giving of life, the latter being highlighted
and re-enforced in the context of the kotai festival. The name Icakkiyamman is, as far as the katai is
concerned, an unambiguous statement of her essential role within the cult: icakki/iyakki (Ta.) — yaksi
(Skt.).'"® (For a detailed consideration of the terms I refer to the discussion in Section 7.3; for a synopsis
of the story, to Section 2.2.1.)

4.4 The Opening of the Story

There are generally three steps to beginning a katai: an invocation, a song in praise of the gods, and a
statement of the subject, within a passage praising the land and its people in idealised terms. The N1
version of the /K commences with a short introduction identifying the scribe (Ponnilinkam Natar) and
the time and place of his writing the text down, verses in praise of the land and rain, followed by an
invocation containing verses in praise of Ganesa and the goddesses, an introduction to the subject of the
composition and the name of the person (Kovintan Marttantan Kutti) who gave it its shape, and an
apologia (avaiyatakkam) that asks the reader to overlook the flaws in the work. Then the actual story
gets under way with yet another brief passage in praise of the land, the setting, and Brahmins. It is the
Brahmin and not Laksmi, the devadasi, who is introduced first. This suggests that the Brahmin will have
a greater role to play in the story than Laksmli, but this is not so.

6 Blackburn (1981:211-5; 1988:31-32) classifies cami katais (“god stories”) under two categories: gods and goddesses of
“divine descent” (teyva vamcam) or “divine birth” (teyva piravi), who are told of in “birth stories” (piranta katai), and “spirits
who were killed” (irantuppatta vatai) or “cut-up spirits” (vettupatta vatai), who are treated in “death stories.” Nili-Icakki falls
under the latter, while Cutalaimatan and Muttar Amman fall under the birth stories.

7 As remarked by Canmukacuntaram (1978:32), “in literature the name is only mentioned as Palaiyaniir Nili.” However, he
adds, “in the Nili story published in 1934 [see N9] the title Palakainallar Nili Katai was given,” usopwsnIti rSedl sr6srm
@vHAEW apHED (GO TSI, heTTs0 1934 @60 FFMoT BOB® B UWP®HB HOYTT [UPFH Be0OIT]
SeOlsem B 6Teiml QuwF QuDmIiaTeT .

¥ She is also called Icakkiyamman in the kapiyan pattu genre, found within the same region.

? It should be clear by now, as the preceding discussion of references to Nili has shown, that Tamil literature only refers to the
northern variant, that is, to the one that tells of a murdered pregnant wife and is distinguished by the two motifs sword and fire.

19 Interestingly enough, in her first birth the heroine’s name was Laksmi, meaning wealth and beauty, which are, according to
Coomaraswamy (1993:97), characteristics of yaksis as well; see Sect. 7.3.1 point 2.
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4.5 The Narrative Style

A few words about the narrative style of the katai are in order."" For a reader who is not looking at the
performative text with the eye of a literary critic, the katai for the most part is composed in a powerful
and very vivid style, more so than some other versions of the corpus. In the dialogues there are often
touches of dramatic life situations. In lines N1.1378-80, 1411-23, 1421-52, 1477-1503, 1516-25, 1550-
6, 1598-1641, 1741-1835, 2021-44, for instance, I venture to say that not a few readers will share my
appreciation of such stirring scenes as the dialogue between Icakki and the Cetti. The descriptive
passages of the three alankaram (beautification) scenes evoke a similar response (N1.1039-96, 1460-76,
1683-95). The lullaby (lines N1.2047-78), descriptive in its double entendre of both the baby boy and
the kalli plant, contains pleasing lines, too, of imaginative creativity. One compositional technique is the
use of Tamil proverbs (lines N1.154-5, 1204, 1209f., 1417f., 1488, 1913-4). Finally, a few terms of rare
occurrence are found in lines N1.415-6, 1589.

4.6 The Performance Style

The performance style of villuppattu katais has been extensively studied by Blackburn.'? Therefore a
few words on this topic will suffice here. Blackburn observed that the villuppattu (bow-song) is marked
by five performance signifiers.” The first of the five is the performance style that distinguishes between
pattu (song) and vacanam (“narration in rhythmic prose”'),"> with the partu style marking “any event
which raises dramatic tension” (1986:188). The second signifier operates on the linguistic level. All
“major events” are signalled by the “emphatic particle ‘€” (ibid.:188). The third and fourth
performance markers are the kuravai sound (an ululation) and the mélam (drum), only occurring at
points in the narrative concerned with such life-cycle events as birth, marriage, and death (ibid.:188).
The kuravai sound is mainly produced by the female members of the audience. The fifth and final
signifier, which Blackburn labels as fufukku, marks “death and conflicts leading to death,” that is to say,
the climax of dramatic tension in the story, on the one hand, and the ritually deepest phase of
possession, on the other (ibid.:188). Digressions and jokes are interwoven into the text performance, but
only in its earlier stages. Once the kofai has reached a state of greater “ritual depth” (ibid.:176), both in
the rituals and in the performance of the story, the lead singer is restricted to the text, which s/he
delivers line by line as long as there is no interruption by temple officials or the audience. It is important
to note that the performance of the katai must guarantee an accurate rendering of the text. Therefore the
text being performed bears a close resemblance to that of the palm-leaf manuscript or notebook used by
the singer, even when the latter is forced to adjust to the needs of the ritual process.

' The IK has not been universally appreciated. Often it has been criticised for its supposed vulgar and licentious imagery.
12 See Blackburn’s (1980) dissertation, and Blackburn 1986:177ff.

13 Blackburn 1986:177.

!4 Blackburn 1986:177, n. 8.

'3 The technique of interweaving patfu and vacanam is precisely described by Blackburn (1986:176): “As soon as a line is read,
the lead singer translates it into song; and then he is read another line as the chorus repeats the first. When the chorus has
finished, the lead singer sings the second line, and the process is repeated until the performance is complete.”
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4.7 The Structure of the Story

Figure 2: The structure of the Icakkiyamman Katai

1st BIRTH

Birth of the
Brahmin, Laksmi,
and her brother

CONFLICT:
physical violence
by male

PLANT: a kalli
is eyewitness

PLACE: forest

UNTIMELY
DEATH:

- Laksmi: killed
by the Brahmin
- brother: suicide
- the Brahmin:
death by snake-
bite

2nd BIRTH (royal)

The sister—brother
pair reborn as the
hungry spirits
(péy twins) Nili
and Nilan

CONFLICT:
the twins devour
cattle

PLACE: pasture
land of Konars

Abandonment of
the twins

under a margosa
tree

PLACE: forest

PLANT: margosa
tree = the home
of the abandoned
pey twins

Nili matures
sexually: spatial
separation of
sister—brother
pair; socialisation

DEATH:

of Nilan due to
the felling of the
margosa tree (he
lived in) by
Velalas

Final separation
of sister and
brother: the
twinship is
broken

DEIFIED

PLACE: forest

1st ALANKARAM
(1040ff.): Tcakki
(with a tali, yet
without a baby) waits
for the Brahmin (her
murderer of the 1st
birth), now reborn as
a Cetti. She expects
him to recognise her
as his lover/wife (but
he puts her off).

2nd ALANKARAM
(14611f.): Icakki with
a kalli-turned-baby
(1435f.) in her arm
expects her murderer
to recognise her as a
wife and mother.

RESOLUTION OF THE CONFLICT:
revenge, physical violence on
the part of the female

PLACE: village

3rd ALANKARAM

(1683ft.): In order to deceive
the Velalas (by convincing
them of the Cetti’s adultery
and demanding justice) Icakki
appears in front of them with a
baby.

DEATH: Icakki kills the Cetti

PLANT: the kalli provides
evidence of the woman’s
revenge

DEATH: of the seventy V¢&lalas
= the revenge for the brother’s
death. Their death brings to an
end the VElala community’s
biological continuity.

Icakki unites with her brother

The story starts off with a sequence of events that reaffirms a gender stereotype: males kill, females
bear babies. But with the act of violence (the tragic murder of a virgin by her lover), the story pattern is
inverted, without being subverted, and follows a different course. The female who is killed becomes the
‘seductive’'® avenger who will kill. The female turns men’s weapons against the male. This suggests
that female memory has become a killer.

The story takes up a second issue, the sister—brother bond, insisting now on a happy ending: The
sister who is killed and the brother who follows suit by suicide are reunited as twins in a second birth.
But with an act of violence (the murder of the brother), they are separated once again. The story follows
here a different pattern: the sister (turning her weapons against both male and female) becomes the
avenger of her brother’s murder and reunites with him, leaving behind a scene of blood. This suggests
that the twins’ memory functions as a caretaker. This second line of the story results, on the one hand,
in the extinction of an entire community—wiping out all hope of biological continuity—and on the
other, in the reunion of sister and brother, who free their spirits in this drama of deliverance.

16 My usage of the term seduction draws upon its Latin meaning: se-ducere, “to draw (a person) aside, to lead astray, entice”
(Oxford Latin Dictionary, s.v., p. 1726) and upon Baudrillard’s gloss of the term: “Seduction [is ...] on the side of the
appearances and the Devil [...]” (1990:116). He defines it as playful (7) and a “strategy of finery” (90). In his understanding,
“[t]o seduce is to appear weak. [... Seduction] never [operates] with strong signs of powers” (83).
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The story, which is governed by the principle of vengeance,'” can be read as a socioreligious
statement." It deals with key aspects of popular religion, such as rebirth and fate,' along with

illustrating a belief in the hungry spirits of those who have suffered an untimely death and must seek
revenge in order to be freed.

17 Cf. the thorough study of Blackburn (2001) on Tamil folk tales and his remarks on “retribution” (278).

18 Blackburn (2001:277), who studies “the line between fiction and social reality” in folk tales, considers folk tales as

“statements which register the moral concerns of the narrative community.” In his words, “the cruelty and disfigurement within
them are imaginary but not inventions.”

' For some reflections on the concept of fate, see Sect. 6.5.






5 A Critical Edition and an Annotated Translation
of the Icakkiyamman Katai (N1)

5.1 Some Notes on the Editorial Work

In the course of translating the N1 text, I came to see with increasing clarity that what I had chosen as
the base text was beyond doubt a defective katai, one that contained numerous instances of corrupt
language and textual incoherence, yet for much of my work it was the longest text available to me. In
my view, it is not fruitful to assume that texts that are products of a living tradition such as the
villuppattu (bow-song) can be edited by a normal set of procedures, especially when, as in the case of
N1, the reader finds himself struggling to reconstruct a more intelligible and natural sequence of events.
Rather, the demands posed by such material make it advisable to rely on all additional means and
sources possible. Consultation with experts who were familiar with the idioms of the Kanniyakumari
regional dialect and the Natar social dialect, and were able to read the palm-leaf manuscripts, was
indispensable, particularly regarding certain crucial stages and concerns (linguistic or otherwise) of my
edition and translation. I have discussed every problem (often several times) and virtually each line of
the edition with either Professor T. Natarajan or T.M.P, the bow-song bard, from whose mental' text of
the /K I have profited greatly. Faced with defective text material, then, I was forced to immerse myself
in the various versions of the text in order to present the manuscript more accurately. This brought me
into contact with additional and better manuscripts—for instance, N10, which contains what could be
considered to be a fairly complete and homogeneous text of the /K. It was the version that finally
allowed me to solve most of the problems with the base text and make good its shortcomings.?

Several factors have contributed to prolonging the editorial work. As I mentioned in the preface, it
was in the course of my translation of the base text N1 that I came to know that the other versions (N2-
N9) had gone missing. Their rediscovery naturally necessitated a revision of the entire edition and
translation. The discovery that another palm-leaf manuscript of this katai was in the hands of the bow-
song bard T.M.P. caused further delay. It is a very fortunate circumstance that I was able to use this
manuscript, but the resulting revision of the text required for my edition was again time-consuming,
given that the translation had already been completed. It goes without saying that my work was far too
advanced to present to the reader an edition and translation based on the N10 version.

5.1.1 The Problems of Editing Text N1

As mentioned above, the text of N1 is highly defective, containing many anomalies. I shall give just a
few examples: Line N1.1546 reads as follows: alakataikkulirutti yunnai katuricakkum. Without the

! See Sect. 2.4, Nilil0.

2 Any text borrowed from N10 or other versions so as to render the N1 version more comprehensible has been incorporated into
the translation within brackets [ ].
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assistance of N10 one would read alakataikkula as tottilil, “in the cradle.” But if we go to N10 for a
parallel reading, the text reveals its real meaning, namely: N10.109.2703 (alaventam), N10.109.2704 =
N1.1546 kataikkul iruttiyappar katum carakkum. Another example of the difficulties in reading the texts
when confronted with dialect features, variants in orthography, and scribal error may be given in N1.4
and parallel versions: N1.4 reads pottuvatu, but should read porruvatu. The parallel lines of versions
N10 and N8 read yottuvatay (N10.2c) and poftuvatum (N8.2¢). The cases quoted here, however, are
only a small variety of the variant types the texts come up with; there are also others, such as
morphological, semantic, and textual variants, or simply negligence (scribal slips) while copying the
text.

The last leaves of the N1 manuscript are in a confused state. The restoration of lines 2129-2484 was
a trying affair. The text is here highly defective, and the passages entirely out of their actual or any
logical order. The only possible explanation is that the palm leaves got mixed up either at the time of
copying or even earlier. The situation was such that without the newly found version N10 of
Panankottavilai temple (T.M.P.), a reconstruction of the actual order of this final part of the /K would
have been impossible. The versions N8 and N2, given their shortened forms, can mislead one, as I
myself experienced. What still awaits an explanation, and cannot be explained away by noting that the
palm leaves were thrown into disorder (this holds for most parts of the segment 2129-2484 but not for
all of them), is the fact that within the passages N1.2129-50, 2151-68, and 2178-2209 are found lines of
almost the exact same wording (or at least content) as other parts of the same N1 text. There seems to
me only one possible explanation: that these parts shed light on the performative style of N1. As pointed
out in the ethnographic description of the kotai elsewhere, these lines very probably testify to a “non-
linear, non-narrative overlapping singing”™ that usually only occurs in a performed text. While the
longer passages, the ones entirely out of their actual or any logical order, were reassigned a proper place
very easily by comparing them with corresponding ones in N10, N8, and N2, the textually overlapping
lines are (and this comes quite as a surprise) entirely absent in the texts of these three versions.* In short,
what we are probably faced with is the interchange of leaves: one folio containing lines 2129-77, then
another containing lines 2178-2209. These clearly come before the final dénouement of lines 2440ff.
The first folio may have recorded a confused recitation, close to but not identical with the original.” The
second one looks relatively coherent.
For the reader’s convenience I recapitulate:
1. In manuscript N1, on which my edition and translation is based, some portions are out of their actual
or any logical order. These same passages occur in the other versions as well (in their correct order).
2. There are passages out of their actual order (lines N1.2129-50, 2151-68, and 2178-2209) that either
overlap or are identical with other passages of the same text (N1).
3. Whereas the passages described under (1) have equivalents in N10, N8, and N2, those in (2) are not
found in other versions, and so are difficult to situate. My reconstructed placement can only be regarded
as guesswork.
4. There are lines (2274-91) that neither overlap textually nor are in their actual or any logical order. No
corresponding text could be traced in N10, N8, or N2.

5.1.2 The Presentation of the Edited Text N1

I must first draw attention to some of the inherent irregularities naturally found in a text written in
dialect form. The copyist of the palm-leaf manuscript seemingly left the text in its defective state; this
has the virtue that he was content to pen what did not make sense rather than substitute his own
conjectures. However, at times he made an attempt to improve the text, placing the result within

3 Compare Lauri Honko’s account of the Siri epic text performed during the Siri festival (Honko 2000:229-30), from which
source [ borrow the phrase.

* Since there was no other solution at hand, I used my own discretion to assign placement to such textually overlapping lines.

3 It apparently is the sequence that the singer has re-imagined and woven into performance.
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parentheses ( ). For my edition of N1, I decided not to ‘normalise’ the copyist’s paper manuscript, but
to accept any ‘incorrect’ form.® What corrections there are, in parentheses, are the copyist’s, and appear
as such in my edition. I have reproduced the reading of the manuscript exactly, including the scriptio
continua and non-standardised spelling; that the reader’s reading will in some cases differ from mine is
to be expected. With respect to the peculiarities of the manuscript, the originally long vowel “m-a” was
written in a form indistinguishable from the consonant “g-ra.” The copyist of the manuscript apparently
occasionally confuses one for the other (for example, ugsd and sywmeniy, written respectively as umso
and smwmeni; further, line 997 Sy as Hm, line 2274 updHHLUTSHH as UTHHBD LTS, and vice
versa, line 2367 unapremib as ugFgesiid). The two words ugsv and sgwmaniy are the only ones that
have been emended by me in the Tamil text itself, owing to their frequency (particularly in the latter
case), and to the fact that these emended readings are undoubtedly right and in accord with all parallel
passages. [ have not noted such emendations in the footnotes. Except for them, then, no emendation of
the Tamil text itself has been undertaken. All other emendations have been clearly signalled within
angled marks < > in the translated text and explained in footnotes to the Tamil text; problematic
readings have also been noted, and questions concerning the dialect dealt with.

In a few cases where text is omitted or damaged, I have attempted to restore it in a plausible way,
and have mentioned this fact in the notes. When relevant, [ have pointed out in notes, too, the readings
of versions that differ both from my N1 version and from each other. In framing emendations, I have
been guided by considerations both of language and context. In general, I have made my reading clear
in the notes. The footnotes are not intended as commentary, but rather deal with textual difficulties and
cite variants. Comments and interpretative notes are left to the footnotes of the translated text.

As for the restoration of lines 2129-2484 (those passages entirely out of their actual order), I present
both the Tamil text and the translated text in their “emended order.” The original disorder does remain
transparent, however, inasmuch as I have left the numbering of the lines according to the manuscript.
This procedure should not cause any difficulties for the reader.

In general all brackets are mine. So too are the line numbering and textual divisions. There are
certainly some places where another division would have been possible, particularly in the dialogues,
where divisions explicitly mark a change in speaker.’

5.1.3 The Language of the Edited Text N1

The language of the presented text is a subject whose treatment is confined to brief remarks in the
footnotes to the edition. Among the irregular usage attributable to the dialect form of the text (a regional
Tamil dialect influenced by Malayalam and the caste dialect of the Natars) the reader will frequently
encounter linguistic peculiarities. These include a few lexical ones, among them occasional archaic
wording. All such instances are noted in the footnotes.

5.2 Some Notes on the Translation

No translation of the /K has previously been made into any European language. The present work is
designed, as far as my abilities allow, to make good this omission. The translation, though already
completed, was entirely reworked after the discovery of version N10. N10 provided clarifications that
led to a substantial improvement of the translated base text. None of the other versions available to me
has been of such concrete assistance.

The translation is meant to be read with the text. While in general keeping close to the Tamil and
attempting to be as faithful as possible to the original, to the extent that the idioms and syntax of the

% Note that the palm-leaf manuscript was not accessible.

"I myself occasionally found it difficult to decide who was speaking.
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English language permit, I have not hesitated upon rare occasion to translate with some freedom, when
such a course seemed better adapted to the end I had in view. However, I have aimed, in reproducing
the text, at making the meaning clear rather than presenting a polished translation or imitating the poetic
style of the original. A poet could easily turn the translation into verse on the basis of my text. Certain
words are mere fillers, much in the style of a performative narrative. As for formulas, I have tried to
keep them whenever they appear, by repeating them in the same wording. For a full comprehension of
the text I have incorporated, within brackets [ ], lines or passages of the newly discovered N10 version
into the translated text. If some lines of the translation seem ambiguous, they are so in the original
version, too.

One of the chief difficulties in translating Tamil performative katais is the economy of text natural
to its poetic form. The other is the logic of word order within Tamil regional and social dialects, in a
poetic text that runs for pages without any mark for the end of a sentence. Moreover, the order in which
the lines appear in a verse and the extensive use of non-finite verb forms, whether the vinaiyeccam or
the infinitive form (the latter is also used as a participle form), only makes ascertaining the reading that
much more difficult. Here we face the additional problem that the verbs cannot always be syntactically
assigned to a clear subject. In these cases, I have tried as far as possible to establish the correct
assignment on the basis of parallel readings. Furthermore, available dictionaries are often of little help
in identifying the manifold traditional jewels mentioned in the text; therefore the help of local experts
was called upon.

To a large extent the notes are supplementary to those in the Tamil text. In addition to such
references as are required to justify the constitution and translation of the text, [ have added a few more
with the whole corpus of variants in mind.

For proper names I preferred to write the Sanskrit pronunciation, except for specifically Tamil
names that are not common in Sanskrit.
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5.3 Text Edition of N1

QFHLH» FH

il

3

[
L=

Q&M Houghl CFELEI HEhFD> GeNOIUBID 5D DT>
Goul (Hougid Cuny Hendem 5 @mguugjmm R Blvdem H
SL(HUGBID UN0TeD6° HTHILGIOD® HOOLY Slew 6v
CuTL(HsuGid® Hiblat Dfay® yHem uemem e’ e sorsG(r)"
DB BFI? auaTowH1® oowwiing Hm, Csmallsd
BB uaremI QUeOsOTD eITeT Jnm U™
BTV G HNBAT LIGOIBMILD

SUSTSTLOGVT™® LTHLD 6 6ulICLST 6ursFHIH Ml e ugSIGul.

ONOOGOR_hWN =

{IT6O TRSSW Hmsvd, @D (1pIH6eOlwiest

9 FRormiEH 10" OB 6ot (h)

10 Cxper GEFmfyw 1w svetT(h

1 wemen® Hlerapd GumaTlujd 6ot (pH
12 B GBS uryd estmh

13 Gong CFmemev LF GFTHuywd

14 ClsTODeusITy & 6o (h

15 SIEIOG)| & UMTLO6D

16 SUUMoed wrif2° Qumsnuy erm(h
17 (OF 63 T Y TS SNF: JVhEs

' Qg@y, — QFeed — QFemio. (Dash means: Read.)

> BEhFD — @@, surdSSluid. According to 7L:643, a musical instrument made of bell-metal, as cymbals. Cf. N10.2b s1baFib;
N8.2¢c sm6v1d.

} @sniugia|n B @G0eM — GPIiugiaun Bid@uP. The letters ait and 1p are interchangeable. The orthographical
contravention e for 1p can be regarded as a regular feature throughout the text; however, cf. line 96 suipi.

4 Ll — shlem oy

Sor — GHewn.

S srmingieb — sriiugl. The epenthetic letter M (or sometimes ) is here a common feature of the dialect.

T&miy — SHy.

¥ Qurl@eugy. I read Gurpmisugy. Cf. N10.2c Quir(®susmi; N8.2¢ Qurl (Heugib. This is a fine example of the
difficulties one faces when reading the texts: dialectal features, orthographical contraventions, scribal error.

* Ofey. Cf. N10.2¢, N8.2¢ siifley.

1 uenemeu — Uem & (the locality of Palakai). See N10.2c.
" oy sC(r) — 2bs BEH.

2 oicianah). Read oibg maMe.

" suemowg1. Read susnsmio.

" maiash — ooy BEH.

S @igeRdsd — @BSi yeisd /Ly EEs0.

16 6)1 68T GBTLO GV — 61638 650T LO 6V

"7 ourb G B 6umil — ub Gl 2 Haysumil/2_ S eayLb.

18 ERenmi@ 10 — FMevEIG LD,

¥ eman — wemip.

2 101 — wew1p, M.

! QBCpysT— Hm(H)YsT: s yslbd. Regional dialect.
2 wa1b < Skt. yuga.
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18 SCpYHT* W WSl

19 ST UTHIT>* UL HIILD

20 FoB 5?5 HOWSH LOSHlILD

21 HOWBLD ) 601 H1G60

22 BB Quen Bl CFHHH mudhH
23 L, eaw mer  alsw arwm (HLd

24 AL & 6T HJ 3506028

25 Wieiest GBmevLVD?” FHem 6ol B E
26 Blaim C&BTe060D &0 B I I5l6L
27 2y S S @Tﬂ)@ QUuS S5l ermedled
28 WLu?® prew Qswss?e @ mu(H)6HemeD
29 ®UBTF 1oTe0 FH FHUNG603°

30 orfwgl Qumrat B aSevmIE LD

31 Omusk CoHammd 6% wHSlwSlev

32 HEIHEL HW HTem 6vullGsv

33 FIWEH Be0D aOL L LBIuLH!
34 SIBTUD HGHFI2 GTmeamMwIgyILb3

35 DG AT HaMdHH1%° 6L (H
36 LILLTSP® BFCFD Sl S0

37 L6 ng)(gsu Qi@ S smousbHH
38 Lonf) Glumsi 5 Hlevmi Lo

39 Bunsirafsolsisio EITLAF3® Qu@En 5 s»ousbH
40 LUaTeD B BEOMITT BIelwdem F

41 uglusmeHG CwaeEn S moudHi.
42 uBBSwWreT QUMD Lo 6T

43 ugwFeust (manTGsv

44 SIP>° U DS HCv TGS

45 |6V 6BT  6UIg 61 mrn_rr&@qm‘m

46 LomeD VWL () LOGILD  Lsost IS Fl

47 U6 S S G Gousm amullGsv

48 mm@& GlwsvsumLb*! gszs)maa&,“?
49 alwsdH CHTMID*? Henambs

? SCpyst — HCrsm: @uewiLmd wasib. Regional dialect.

2 loul LSO — HluTUT: fpeiprd weib. Regional dialect.

> Sws . | read this as w6 g3 (60) (unbearably heavy).

* UL @ UIBT — UL &G FGIRIGl aTargmib 2ai. A location in Kanniyakumari district.

7 Qamevsvld — QBTedL e,

2 @b < Skt. rsabha. The second month, corresponding to the Tamil month of e susnd (TL).
¥ Qaud - OIS/ CH H.

3 1omerd & HWIG6v — LoM B & Hlsv / 1oM F 35 F5)60.

3 e LB — 1ap L1 < Skt. astami.

2 o1s8TuG B 6h I — BHUGS D BB,

3 ameMuied — mmflsm . An Indian unit of time equivalent to 24 minutes. The term is still used in astrology.
3% sNyoumil — sNlem Foumul.

? B S| — BPDHS!.

3wyl Lng). The 25th lunar asterism (Fabricius).

7 Quiy - g B

# QUITSTENOIEISD @IILT]. @BEHITeme TWHF OFuigeu. A proper name.

3 o1pam — DFeT — Flousst.

40 o) 631 6ot u1g Y STTLTF FYib. QU6 ENeOIEIG BT 1065 6o oM.

T ombupFd — anblFd — @Gsvd < Skt. vamsa.

2 HemmdE — HOPdHsE.

B allusld — 6D — b
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50 uTflujo* UM S HTey oMU

51 U IUSDHESH CwEy S e»ousHi.
52 B il QFTHHI Feld

53 S ST HTaT QLB

54 Quen ) »auBHCHTMHID Hemads
55 D& HAT LO6D SSTWTLIGUE* 5565 65
56 wHCHMT 6uy wendH Hi.

57 ufl® YHBEHTHID FHem s
58 mm@&;&s(ﬁg(n)@m B M5B

59 Cum wyww*® HTET He»arbd

60 Falg BlIOCUT HemmbH

61 Shlget Guiy umg et Gui

62 DHHT Cumb Hemads

63 WESHemW CHL g (HBEEHMT

64 CQusGoorm, D% 56w andd

65 SOOI GeDD WNGHESTMID

66 Goueowd CHri>° Haer Cumrprniy.
67 ur(hskl Cmer uNd Hemw'

68 usob Qumevmd CasL () ClHmaali.
69 QFEH BoODH (PyhsH iy

70 GusvGsunm, GHL(h GHsmaisiy

71 wm Cuw®H>? wemsv suaTLILILDSS

72 wIbHs CardCmmmd Gl (b

73 oITLIgsmIL.  sueriiLn G (h

74 mIb Sy Cousy GQoenss

75 m&mszsﬂum;_ LODEUSDIL & 30 W FH 57 YLD 5®
76 suend NmGeu®® Hmesr CxL(h

77 LO6ESIe° aUeM) L6 ME' aueTy

78 SITOYVBLD HT6T ey GUTEIEOMISID GSITLAT D6 6ToMIga| 6T Tl

“urh — wem e,

BupSH ST — FHeoveuss.

“ 2B BIUd (M) ~ 215 S ATUYLD.

Y wem eTwm g — 106w 651 61,

* quffl — @Wlemm (tax, contribution) < Skt. bali.

¥ Gamogh — G puley o Cousid.

0 @susowd — Lyib).

Tild semw. [read N sHow - QEHE Hem Heow.

Zug Cwh - AGSS T06.
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33 106w sueuaILLD F65 & /oo FTBl H6m . This is another palm-leaf manuscript well known in the Kanniyakumari district

(K.K.Dt.), but to my knowledge it has not been published yet.
% suenliLb — suenib.

3 sta — @ 6.

- ¥ S 37 F: 3

T 1B — D,

¥ ussiaNug wpeust S 67 (. Published by T. Natarajan.

* N Gou — Qum Gou.

8 ipgwsr. It is uncertain whether this should be read as wewrib (prosperity, affluence; see 7L) or as wsm st (dwelling place). The
sister-language Malayalam offers no help here. Both words in question occur in Malayalam, as respectively mana and mana.

61

ws»m — or(. See 7L. Colloq.
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Qs auamsmo WPHITT NFHE BHeoH

FHTLILYC2

1.

79 WS B CFj CQBHal Uaemau® WPHITT NFEE Hew S

80 SIS BHIUYLD®S GweTTTomed DIMIGIHLIG W6 LT

81 sODD6T CFj Clousmt CHTL(h oIMBTaUDIHI® UL S5

82 MBH BB CFJ GHL ouwupn™ Gousmen” pFbeusst HrHULSTEL™2,
2.

83 DLV U7 H60 WTem6st’> mml HJGy7e FmIHyT’’

84 UL GomeNwmen’® HLeusmy’® Gosd wHlaibgl QuDm sumye GLoso
85 @GL ouupt BauHlow FehFrC uNehCFTs0s! Qomems?

86 @LGODTMme ermar®t eumgmosd WSS 6w Hdb; (Lot oTL UTUILe,
3.

87 eIl Tl FIFUSE” WwullurpHiws® QFiuepL et

88 Glunssiestiy. oM Hlew F° B CUTEGHLLST FIbLOTF61 I 560

82 The following lines 79-102 are largely identical with the kappu in N8.2a-c and N10.1-2b.
5 g1Bl6 — SLOLD.

4 Lemem 6 — LLP6® B.

® 2B Sy (M.) — 215 56 srujid.

5 west — wesr. Old Tamil.

7 BHpble — H60 SHLOLP.

8 GITGHM — B D6

% 6g B B0 — DDlaY, GEHTGILD.

"L suwupt — Loyl Cf. N10.1a @Lsuwmpnes.

! Gousmean. I read Gouyp — wmem cor.

7 &rmiugsr — sriugsnGio.

7 IL6d — susdlemio, Qsumd).

™ Cf. N10.1a-b susmyyjib; N8. 2a 2iLsvgayLb.

> &60 wnement. I read seOlwmsssissr (one of noble character) on the basis of N8.2a.

6 som1 HICy — YmIBI6T.

7 gmiggn. | read FEISITS .

" auL QuonsMuen. I read suLQuompPlsmw oy 61t /suLQuomPlumencsi. Cf. N8.2a su. QuomPlwmeir; N10.1ab sur Quomblwimssr.
P HLumI — HLID e, SHLIO — smev < Skt. fata.

8 sumgsssTib — @& @hFoLD — wirsmest < Skt. varana.

3 NghQlFmed — @) ot QFmed.

82 Quoma — Quomgpl.

5 @L® - @LI - sieiub. Regional dialect. The letters M and i are interchangeable.

Y om ermel— gm mst — gatmib. Note the contravention of orthography: the letter 6ot for b in an initial position.
5 i, 1 read @ a1/ @sismio. Note the epenthetic empty morph -g5-. Cf. N8.2b/N10.1b @aiQaFnpEen 5@ [...]
@) soTlem LoUL 68T (L 6T B LUl

56 (W esTL sumil — (p&BTBL euUl.

%7 Goddess Sarasvati.

¥ piGurepgb. [ read sTUQUTERSHILD.

¥ Quneissrg suma — Qunesisstigsumenr. Cf. N10.1b Qumestssteuml.

2 A filler (2169 FFOFT6D).

T Qurg L — Qurg L.
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89 Dlst Gssmanl Gumsd ol uFiN aiHBIH OUM ClovF FDCw*

90 2 _aieTigemlo HMsd LsmNGousst 2 6TowdHHBD F5m DD (T 6TeuTl.

S S B1b

91 WFHE Qomall LT LU MBEHIS auaTlou(HLD%® CFLIg FH6em 617 aueH HFH H°
92 @QFSHE BT HHHW WiysNNGs™™ L

93 BFH G0 CuEHL? UmDBS CFPEI BL LSBT 6 6T
94 GHF HHHT Heoest HAswily (& BB B (HCous ™ QuieTud M@, "7
95 Cammellb Bl 1055 (MLl (HL g CLwesigid CHTmdH 5™ BHiblen

96 LraBHar ™ CFI™ (?)emB™™ aupd™ LeMuwim, armed™

97 CuweB B FHHES" QFHE BDH H6oT6m 6T H6T MU

98 urTels SO wre ™ ur(HGousst LML &HGCH ™,

2 Qe & aid) — sugn LD,

” wadHE) - wwd ). Note the interchange of the letters & and ul.

% peum. I read usv. Cf. N8.2b, N10.1c.

” usm gl (M.) — gn o).

% suaMeu(m b — suLflou(m Lb.

T QFL1g B 6w e — QFLigsm . Notice the empty morph -&68i-, a colloquial feature.
% 16w BB B — QFB M.

Y &g emw — H6m Hemw. Note the change of vowel g3 to =, a colloquial feature.
10 \SiiysINGen — @rbi LD,

" Slg — Hem . Cf. N8.2b Swd@m swiG; N10.1d Hem F@ mouas.

122 Qeumig b — 6TEIG Lb.

1% pew s g. Here, unlike in line 91, to be read as ugrs &; see N8.2b, N10.1d.

% &L sbdsume. [ read L60E@ iumsd. Cf. N8.2b, N10.1d &L dHabliumsv.
% &F — G F — Bgourend (bridle).

" B DS HHCus — & HH H1MEHCous.

7 QussTug & @b, Cf. N8.2b 6T6iugyl 9@ Lb.

108 Kovintan Marttantan Kutti. This is seemingly not a Tamil but rather a Keralese name. The identically same name is found
in N2.3a-b, N8.2b, and N10.1d.

' Germha %. I read G185 %. Note the epenthetic letter ®/f, a dialectal feature.

" s 6ar. I read s H1b — wsmoev < Skt. vindhya. See N8.2b wnels i, Cf. N10.1d sugsib s [read: sug — susmy —
LO6® 6V].
" Q& — CF(m1b.
1121 restore <asmism &> on the basis of N10.1d, N8.2b.
13 suipf. I read sueniy on the basis of N10.1d, N8.2b. The retroflex 1p occurs in the text only rarely.

4 yeNl. The reading of the other versions seems to me preferable: wugs). Cf. N10.1d sugsb&C&) QFHmics wouani
wudSiiet oy, eMsrmGsv; N8.2b omelib H1b CFmEISEIH S aUAT(HLD L, LISSWI(T, GTT60.
15 Qusiis & 16. The meaning is unclear; maybe 6] — 6716 (whole, total; 7L s.v.) + sl B 16 — A (great; TL s.v.); perhaps
chosen merely for the rhyme. N8.2b is of no help: ol Bt SFdHamer QuUESHmP Hoiswer marmril. N10.2a
deviates: FaOWEIGHWL YBaULL @QFHE IO H6em Hem wsssimmul (the story of Icakkiyamman, which was praised in
superlative terms by the whole country). The lexical question remains unresolved.
" Eha g — Sidaen — OFeMay.

7 ureMs @ 18). I adopt the reading in N8.2b: ut @& <sausssismiionads> — Ut eoL @BSondSN; ur — un @ (see 7L s.v.).
See N8.2b unaiis & susssissaronasil ur(hGeusst w565 (I sing the song in this way in this world/country/place). Again,

N10.2a deviates: SlewtemrpLest st g Cwest LTHGCoussr uThHGsuGsnr (I, your humble devotee, sing it with force).

"8 wnest — mwest. Old Tamil.

P unfg G — umrhls, U — 2_svgib. Here: oy,
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9165 6UWL B FHLD

99 uTImG2° CFBS ID6IHIT™ UTHMSBID 2 a1 LHIsmio
100 Cumyn ™ eImligs™ Wemm™ CUNCWTEY GlumyIS S i ei].
101 DHITHLIDZS Coth e g Cuw>” ermellsv Cw™® G, @ 1b
102 L, LB S @erwsust Ul (et anmrmGui™e, !
[QFHEBm B |

103 wBILTesT 6L 351660132

104 B6v6L UL FILouGen133

105 CxFwome CHFIHH06v

106 FpsH ) 6T T B TUNGCew™*

107 DI6T T B Wirest BSC6v13

108 Di6at T B wiment SG6v

109 QbWing  Hm,EHCHrsmev

110 SbLWiLg S, Cammsemsd

1M I BHIoMm™Be GoudswgHen

12 CouBluisar @656

13 WHH wmGurjsaral].

114 LOWITEHET L,e» F6lFuiu’?

15 HCH 6T LoeToHlan’e

116 Hlew FUBA L6 FOFuIw

17 FES  woCarHwyde

18 g@]ug@gn@ m;nummaam

19 glsuusuljas@ g;&,as@szf)g)

120 @@mn@m @mmnms\)m

121 o _aTarIpsm»m FHLILITLO6D

2 umgmw b (all the people of this place/this earth). It is unclear to me how this nominative form can be integrated into the
sentence.

2 Qarb g BT, I read QFBSBD [{IT6L.
122 Qumgn gy (insufficiency). Cf. N8.2¢ Guommio; N10.2a sypm(m ib.
2 Cf. N8.2c mnlyaigenm QunCumigmser. But N10.2a mrlgsd o aierQuilGumrCy.

* wem. It is unclear in what sense the word is used; perhaps in the sense of “convention”? Or @e»p in the sense of
o lg UL, @1 (assembled)?, a meaning given by the Pinkala Nikantu dictionary.

125 opgm(m b — 6160 Govm(m, Lb.

"2 Quouid . 1 read Qo & (praise, admire). Cf. N10.2b 21s0@eum(pib mrgpid Quouidas; N8.2c opm@md Goulg Sl Geu.
77 o Gw. I read =g Quignism L w/ iy Quissss.

128 Qu1. Obscure. I emend to <susbevmy> (strength) on the basis of N10.2b.

¥ oL Be» . [ read Budevi, that is Parvati.

B0 endiur@u — SiphunGu. Note here the doubling of the letter (1 after i, a feature found throughout the text.

! Other versions have slightly variant readings for lines N1.101-2. Cf. N8.2¢ @ppnmid Qourg S Bou  oiig CuissNest
BrUSICn / GUT(HD WL BmH @emarwai@pd BipurGar; N10.2b oj0Gaummd mrspin Quuilss / g Cuspi
BIAIGOGOT(HLD LLIOL B FH 7/ 6U6GHT6® LWL 63T FM S F (T 6T UL

B2 () + 2181+ @60+6] — BT 1 60. Note the contravention of orthography (ss1) and the empty morph (=18,1), the latter being
a colloquial feature.

' Fioul — Fiemio < Skt. siman.

B i &NNC — Db s mEHI S BSI6sv.

15 1681 +651 & M+ U1+ 68T + D G+ @ 60+6] — BB BHI I HIC6v.

* 2 Blop — 2 Blosw .

137 A repeated linguistic feature of the infinite is here its function as a vinaiyeccam.

P8 1nes LoaSlen — wosord oalp. Note the loss of the final m-sound.

1% Instead of @@wmiosd 1 read, as emended in the Ms.: @ mwimiosd — & 6m pWMLos.
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122 SUUTO6O LLem FClFuw
123 HroreuTm*° Gousm arunGev

UTFOUGT IS & GHWBeHH DD 60

124 NCUT S Feuumiiumesr !

125 DIUDT HeTdh@ aTarulevss 6o
126 MOGUT ™2 Fleuumiim 6ot

127 B HTCI ™ 1eILTH

128 WOEVLTSH Flougy S

129 WwesTomIh ul(m, HHuNGew™

130 LOGTLOMISS]  DILOLOWILILIY

131 weoJurHd Hrear CHTerGeu
132 10 S 65 60™SUTEVEVT  F 66w SLWTE6V

133 DD HCHHOILDM® 2_BlD B H1G6u.
134 2 S5 HCHDHIUD 2 (oI5
135 2 HBH UBHSHID CFaImGICou.
136 USHSHl WIFWL™ CFearmbuTi

137 UTewH T GUDHEID(HSH BH6i.

138 LSO hSH D Ut %G,

139 UTCOIUTSDID ) 5yLomul

140 FpBH B0V LTV, B

141 Hmermo Cuy FnmisurCy.

142 CouSw@mearm™e Hmermw CUIFHI Fnm
143 WDHs Fauumriumsr FHCHTFIONS Hla
144 o0y Cw wmCurstaumr QFiuupL G

145 Bl CoudSlwet suen(m,HldIm oTTaTE0

Fousrdl HTHDBGE S GWHDHDH DD B0

146 QeiugpL G Feusmbl HrFweuatHmd

147 Fg Slgomi Coaellsd BlH B0 uamGasmev ClFuIHar.
148 Caundlsmen smOUIUSCHIM HTHBSG WHDH BHTF.
149 Fousmd HTH SW™ QB0 HOHM CHoll

150 DS CQHTMLBELD GITLBL SpL b HMHM)I
151 SA0CTMHEH ! (PTUTUI D66 BH6D B 6wl g U, 15 H 6l 52,
152 Hewilgsst GumssispId 2 L 1bLw Cousmi(Hid FHudayinss

153 FBHSUM00CW NS H6T CQFOMUPLD 6N

0 summ — su(m, E.

U amiumest — umlumest. Note the loss of the consonant .

"2 @miGur g — @0Gurg. Note the prefix ul, a colloquial feature.

' dm, s HT@sur. A scribal error; read Wi HTCan.

4 \m & slCn — Qme@w Cursl, @mEems.

Y 1S — G B.

146 Q@ mius — sijius. Note the change of vowel: & to G, a colloquial feature.
7 orgd — wonH1s. A Sanskrit loan word.

1% GougSlwOms ey — GsugSwessi steargl. Note here the orthographical contravention: dental i for 6 in a final position. — In
the versions N8 und N2 Laksmi’s brother is called V&lavan.

¥ gmeoliug OB, — BIHUS QST

% 91w — 2185\%1b — Bigbu. The consonant & undergoes palatalisation and is changed into 1. Cf. N10.4a 9185,
! 2160@euTH & G — 6160 B0 G Lb.

2 g e m b Hest. A scribal error. I emend it on the basis of N8.4bc & esiig W, b g wai.

'3 gifapib — HiSgib. Cf. N8.4be seviigsn Quissignid o smLsmwous CoussiHrs Fidapi; also N10.4b.
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154 Cxpmemngw™t GuT () FHisvmsm 6u'ss
155 BlmisH S m6eud G Georm. e
156 QFmsvev FHieownrGss's?

157 NS Hem 6T QFeOaAPLD 6N
158 Mo QWSBICM LIVHTEVLD
159 eu@nb (w55

160 ufipugesrse CoGsv

161 H(HBDH WG EHSEID ermenls
162 AUGL6V LOWTUI Floueot

163 uTMeuSSECHE ue» gl
164 BRI H Fleudbmbls

165 usel QsrhH DB,
166 QsrThHHHI Natemen (& mMWTEHGCau wmeums
167 Camev aulimMICw uirehd BSmisken'™ ClFsim)

168 QF@T D\, WIFID e BHH 1" I 6u0T 1. 65T B F Ui S 6N
169 Cxy oS Hrgsan gniguysiSl Ceuspmer'e?

170 SIBIMI Floueatmy sm10HHUWTCsw 6u@E, LD

171 psilaiemar CubmI (W6 & Jem euudl L.
172 WL Gremeu QuedGeommd CHL(h eI

173 wrs Slerwmar’® Feugsmdl uisim umevGyeorssmes

174 urevemy Gummi Lol Medl(m, &S5 LTI Ig
175 ULGUHID Fnly H(Herme CUIHI Fnm

176 Faw Cumb Sm Bl s (HeuGlysrsm
177 @G ehFg CuTGsv (W, HIHemIL Gty cuaTy
178 g;lg_(msmj(fifm B (houJ In lg UN6uew 61

179 2 550 FHiblar FHev6ll
180 mg’gm(m)@&,m_@m () > I

181 U S HCw GBI (HId
182 MG FH HMID 6 HFH6MD  F 6501 (h)

183 aULELLITTH G 105 HaMLd

184 Qsr_ (b CFas Hmer

185 Calsh s Wiy s eOlyLowwd Geussily

186 Crllswmarwmer Qurmd Feusmbd Cumig w,bHrGsor.

Fousmbd HTHHG QU GYBedH TN B0

187 M Hrer Feusmdl CuliGum g mssi'es
188 pEISlestmer QUL FHem 6V FH 68T HBTEH

3 Garamigw — G nesig smw. Colloquially in usage: G mesigll L eoL.
> gl1eom — symmiogid. Collog.

156 The same phrase occurs in N2.5a, N8.4¢, and N10.4c.

7 gloownCs - QB Tsm W GI—6].

8 WSipuiest — merosupsar.

YemHS - sHDII

0 Fpeh A Hmiset — @QueHi() BBHI LOTHLD.

1 Hlew a1t S Gl — (Wpigoymige0. Tirunelveli dialect.

12 Wi Cougsmsst — @umISleN(p Cou+ B e,

03 3Imeu (M.) of Ta. =1few 6u— Guessi. Note the assimilation of i to u in Malayalam. Cf. N8.4d wiflsmeu & 16m uujbl Lmiy.
See also N10.4d.

& wrs Semwneit — 6715 Slew Lpwiai.

85 6T 681 681T — 6T 631681 — 6T 63T M6V,

o gm0 p.

57 susbEVLIGHT — AUEDEVEUEDT.

1% QuiiBur gyl — @1BuTg,.
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189 MBS CuTe WEH6T Coaugmibleat™® GFmev6d)
190 eI Hl QerbdHl Feusmibdl eumly oTTaT.

191 s % Slearmsv LsvGlsstnaiml 1blsbsvGu.

192 Mg CurstmevBSlatmGso CLomam Gio.

193 LOBHI UTOHGHly HSIr 0% eTuyepsst ™

194 wHBmLI? GumGIm GO,

195 LTIE6T Qusst aTemends@ LIsvsTIs0sm 6vGwimGleusstsstm™s
196 MaTemans @ Haub CFusmer Feousmibl.

197 QussstMNaTem o HMID  UT6oT I (F; 6591 () LOM 63T M3 FM60 174

198 Curs Qurer GHlg D HTWIDTSHSEOMDHTS

199 Quetm QFme060 Flousmbd HrFluw
200 dFugy HyGousmidlest GFms060)

201 Cxmralsdlsy GFIMl SITLBID pL MO
202 GSDUTS Haud QFUIS|(HB@GHW @ITaT6
203 I BYD 2_mId 6T HTHICW

204 ShuNeTwrer FleugbsmbdlshHns Gou

205 CHRIaTBTHT® MWDK (& DWTLOED

206 GMBem HCwmsarm i(memssrryl G
207 uissTLBls0eMO BevT7 Fleudbmibls &,

208 Cupm GEmOuUD 2 (Weumul eS8
209 uaMBEHl QBHUIUD HleHBBHH| OTFAPLD

210 WEIH BWTHE HmHeauwm™ CormasGou
211 Qe H1(6m )aNMBH10 2 L sy Hanarmig Gu
212 B[l LLOTF™S! ul(mLYmLD 65 % HTHEI%H
213 SHTEISICW 2 uBTITSGeu

214 FERISTOIT JeHLoSHIDH Lig W6sTmev

215 CummCHry wLeurjser wHarGeu

216 MerursCou g

217 QusstNatsmen GUMmest Gy

218 QupmeT Gy GLIsHT 6T 6% 611 FMLD

219 Cusm® Fousmd Hrd

220 oMM G, ML mWTye2,

221 atCmmgory®s aflsmF GFuiw
222 FH B CurGsv M H

223 Fousmd BT HeThS,

224 2 MM HEATLTMITLIg

225 ROTQDTIELOTT FHrymLig '8+

' In the sense of @MW B 21651681/ (OB S.

17 GougyiiBlest — GousssiHILb 67601/ 6T6BT M.

7 Qs eluyapes — TDIEpT, b,

' Here: female child.

' sredieonm. Read stesient.

174 Willsor & @ 6551 HLOTETT S HT6O — 6TeaTds @ 26w (HILOMGITED — NDIS B T T60.
' oy smub — @evruid < Skt. adaya.

17 Qanen s s — @& Hmidlsvsomoso. The former is dialectal.

77 \ffeorib — @ Mmoo < Skt. hinam.

18 suens S — suenirb GieTL.

' quw — sudpgl. See N8.5d.

'% This is partially illegible in the Ms., but is very probably: Qe Giem et gl — Qb Giem B &I, as found in N8.5d and
N10.7b.

" BissieMem L — {16 amNem L.

9 papowry — 2 meaiwsmpwry — o el (1w pWTTHEI.
'® 2a1Qmy — et OBy,

% Hrgmly — Srsorlig.
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226 HIITLlE QumLlgss

227 F5 5B OWSICD oo s Hi.

228 suans Bl Gou 1oL 6o

229 WH6T HestdhE Cuysnm

230 I memLW™® GuRH Coumbd.

231 (D LOWATHT Lo AT S,

232 wergiaGormy GuinL Gsur

233 pHrH BT CUIL Coum

234 CwestsGougpmsr's” 1oHlan'ss

235 QevFFDlwngdsme  Glwestm)

236 Cus Hleward @ Gum B Lm(iy)™ee.
237 Cumwl () sSrgriiy

238 Meltsm os@  QUmesr  LissuyBI L 6™,
239 BINEG 6] 6L

240 »BUHG me0L HLWDIL L TaT™’,
241 Carmens@ WniH@EH susman

242 SIgWleHLH@ UMW (1% gop 1D
243 ulLgehmest Qg S Nlsom
244 uTemed 2 Fn3l"°% Mo MUid 656U H6IT.
245 2 a3l Ol6®d>M FH6wI LOGV(HLD™®4
246 2 FHBFH FIUMTIHAN S LD6T 63N
247 Udp 6ULLD™® pLIpesmiLD

248 LUs® HH BT allerd & HTILIL LT,
249 T8 DT 6% 6V %unmm

250 DB PpHFHI BHTAUL (PLH2°°
251 OeH S Memm 2 FF Qemm

252 Criem o @20" Hmeud Temm
253 LW HEISTU FTwOIG6

254 us SHienpso ComSyapld

255 Cxrfl QHmansdHH Cumsd

256 Casmbustwmer GosNuwigl

257 G SHTeNS HH1 Gumsv

258 ouwm Blemmns CHLeOHMTLD

185 An echo word (onomatopoetical expression).

5 opmepLW — wWI(H L.

%7 Quussirs Gou — 67651 681 Gou — 6T63T M1

188 This may be considered a filler.

189 The scribe adds a plural suffix (in parentheses), as in version N8.6b.
0 LigsE — opLgeILD.

ol LW — HepLwIb.

2 suenusd Q& gnpid. For Qaanib | read 55/ s Fsm & (girdle) < Skt. kaksya (see TL). This is an ornament similar to

gL gwnemmd, worn by women around the waist. (I would like to thank Professor T. Natarajan for the proper meaning.) Cf.
N10.8¢c g lsmwL %@, susisisFen & (for the tufi-like waist a beautiful girdle).

%9 g5l — 0 &8

" Fesiioeol — MNEBEHISL @G ey sNifweo (TL). Cf. N10.8d Sewmi w060
195 FyLIGNE 6 — LoGsNeULLD.

% ugy LD — USFFILID — uFemFeutb. An ornament studded with green stones. (I thank the bow-song bard T.

Muthucami Pulavar [T.M.P.] for the meaning.) ugFsuL b here has a meaning different from the one given in the 7L (in 7L:
“a long piece of cloth”).

7 L6® BB 68T — LS BBLD.

% opap). Unclear; perhaps the intended form is @i&& (mould), or perhaps it has no concrete meaning and is merely a
repetition of the sound @V g (see lines 245, 247, 249). The word is left untranslated.

P o1BHw — 21B\%10 — Bigibu. As in line N1.149.

% FrouLLb — STPouL L.

21 GrsMsmon — CrsMsmip.
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QOHUTS DBV (PG ULd

2_L v @UlssIuibo2

A% T IR oo L QI B S1G))
SATOTMIL UTHHPH I 6001 IO
e HTGon  GlsvF FHblwmiy.
UMETLO B0 BHIgeusst GCumed
UMBHI UMD eTTeruNGev

UGS LOU|GTON DL 6T 6N

DL GUTHET I 65T L F 6501 L_T6D
2UTIMCHE  FHIL 5 FH)(Heumy2s.
Qumegem v pH B 65U Fl
Cump 0B %I wkIS(Heuri.
G H UMW SHIDIL ()
CesmgullenL$H@ MWl 6Farmul
Cuenmer suwgHl QFms06
QueEn HH1 UTFHI2* auh DI
G (H2°%60I(H Fn (Humw

& DoMeNSD 6 HUND>*® Llg S FHmait.
@QBBPFT6L OB BPFM6VLD
uNewt FM6v2°7 61115 6% B F @I, LD
UHS B D BAPOUD® FHHY)
wEisHH CFHDWTT FH6sTH S,
LU Cummeustmul
ShUllenujd SHT6sr GueTY
uNig Gur Bt cueny

Cumm msoev LDWENILD

oG MW ST FH(HILomm)

Lo S50 FEIH)1° @@r"sg;&m(‘&rs
B H610n 1) 6 FullsTmen
e o1& LU Lnenms Geu?™

QuenBHma Gt 2 m»IHH
#6022 10mBuITest 6w ot Geotmas &)

HmHSw CQurssledl s sH
QFamfCumLsd allamMujid
QurmiHw Cxmmiy wrwmGuimsst
MOwmoeu2™ (1w, H(m, b5
SlmHBSlarwrar 1035 Slew 65115 G|
QFuSQusbeuTd HTUISH FH 6 THHIET.
WGBS Cou Gougyl Glossy)

WHBESHl wevid CHHeurarmd

e LGeur_ig?™ Meot HIL 2

2 oiiMest — @LlILIss 6.
” HILBHBeuny — QB HisNHouri.
" sunges — urFeid —idlay.

% g () — 2_L1by.

% & meMeNg 6 & < Skt. kurali vidya.

27 {Tewor — @) 6w 60 — ©_LGYID6Y, FI6V — FT6VLD — & .

B DB — HBUWHD — L(HEHIGFUIYL SIBILILPED D.
P eseNw — 2_midSwmdl SlHmev.

20 |y FE1E) — LowmIS).

o Lnssnms Gou — U Lt Qeor sor Gou.

212 g0, [ read @i (nature, worth, good conduct).

2B Mwmosd — Dpwrosd (Gu.su.om).

' opemLQounl iy — gpemLQuirig.

2 et GILMN — N1 QBTN — Quissst Qg mLf.

77
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299 1S weLoig G&mm@mm_k;

300 Cuem L QuTHH HMHD BTHHH
301 NS HILCs 0SB BT H 6027

302 Cxpp Qurds s 1wmidk Glwedeomd
303 SgLlg  Wemrsomev2™® o a5y 551220
304 urh UL w®HBS Gwsdevro
305 ursEG Hret {pLig.eorCon
306 WL 6w 1o(HBHTMILD

307 uTlenTS 5 60T LOM (T, 6T GYILD 22"

308 BLHBBID B 6ol D BHMYILD

309 HM60 MgHGHW S BHTYILD
310 SLL & FH60H BT LOMLD

31 RMHBH1??2 a6l S L MapILH223

312 SULL DL L6ssl 555 Gluisbsumid
313 Slauell uFLOTIZ* CHn(HsH D6
314 QBTHHHICE Lv sTTATTUI

315 QsThSHHWHH My
316 QCUTSHI Hmul Hlemei

317 SIUET (pHD UTHECH25 wjem grLITET
318 Quer Sloremesrz2® () GClweEnsHSlyLm
319 Quenspsmer CoudswGns

320 0% Gransemet Gkl (b

321 Cupm sussrsrsF DI Lmeot.

322 USTHBTF HILIHC60

323 UMUTD S H1 DU B FH

324 FLOUTHR?” GaHmemsdlGsv

325 HTFIGUANT  lg 68T FHM60228

326 Bsm ML (H Mlwrgp22°

327 w60 WmCwrsr QumiCs GCumssmms
328 Querm GFTe0Ml GevFFblwmy

329 @BUWPL B Hemear Cpiy

330 SLBH> G, Eh FTEO? auwisd
331 Sl 0GP Blevml HLBFI
332 FiGemoevnHl CUTaUDHMHS

333 Qs uar alem sTwmGsv

334 DAMHB Heu(b)CFuiw GCousyl 6o st m]

1 oidlu — o8s. Natar dialect. Cf. N10.11a.

NS BIBH0 — NS B BemS. This is virtually an inversion of pybem HTg SH1b, as found in N8.7b.
¥ 9d% — omEa.
219 \igssrs0 — Mlpsv. Dialect.

0o ois ) — 0_oviy s

?! & 65110 (T, UM YLD — S EOTLON 26,

2 mP - gmDH D

? @eMs S LTYID — QPG HIeN L Tepid. QLIS H 60 — 5@ B0 — QousNBuw SIS 60.

* o6u6iTouFLd — D166 Lb.

P urthCs — urisCs.

226 35)681 659 651 — G561 65 6o

7 FLOUTE — FemLound), CFTibgl.

228 Lines 324-5 are out of their actual order. According to N10.17a they should occur between lines 347 and 348.

229 The negative peyreccam should very probably be read as peyreccam non-negative. Unfortunately, no analogous sentence is
found in the other versions available to me.

20 @ ssugpLest. Here a filler.
Bl o g — SILibS.
22 Fm60 — QFBQme0 < Skt. sali.

3 10gIgib. An alternative reading would be the metathetic o, 1o Hlsvib, as in N8.8a.
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336
337
338
339
340
341

342
343
344
345
346
347
348
349
350
351

352
353
354
355
356
357
358
359
360
361

362
363
364
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16UDI(1D) LOGTLDH 60 15l60) 63115 F T6DT «
Blem B FHl BFH LOMHUGIDILD

Crenarw?* Hemer(H) CHig

surpws® GeuamunGsv

oueM UMTMHSHFHI I6U6DT(THHSH

Coyweuar Wmsmr G,

ST ouan BLB S 61 Gar23s
66 (T 6301 (HILD T T 60T I B F5160

el U GQwedeomd et () 6umHmuI>3e
uning Gur eu(m, urGor.

CupInHFH®7 FJHITHBLD

WPHBM(H238 CougHlwGs et

CurFd sumd GweEm s SNuyn23e

Bev QISHFH HL2*OauemF124

Bipauard Hrsb@HL 0

FM6VLD?*? & H6IW(H BH HL60md

Meuemanr Hatemsst aemFH O FuIH)(HHlen243
Quisst rSl6m 63115 B mIFH (T 6T Lo GuIm 6T
emoesismev ek gnllg

DI MBLWTAT F606% Ul

DI6® FWTLOGD O OI60 6% 6U D Bl

LOGTLD SIS SH LoMeus® FLGLIT6L
LOMWAISHILD LO6ST FH1MLILITUIZ44

susTD(HBH s (b suully

FH60mV Ow(h SIS L 651Gy

weTd&HBSH wroullsd Gumsd

THI Hmev QIS Gon

HLem6ov QwhBHFHI Wwmweust GuTL
B BELTAN HHL HBMBHEH4S Qs
COeNBsTar FHNBHTa QUINBHTT ClLoedIS BT,

24 GreMarw — CrsMsmip.
23 S far N1, N10.14a, N8.8a, and N2.11c relate to one another. In the following, up till N1.347, my base text N1 remains

unclear, lacking as it does the connecting passages preserved in the versions N10, N8, and N2 (see translation).

79

26 e GUTSH MUl — Ly&wTL susnmul — LT susnmas. N1.342-3 are out of their actual order. According to N10, N8, and N2,
these two lines should appear between N1.347 and N1.348. See N10.15d.366-7 and N8.8b.194, where—unlike N1 (there

seemingly in the narrative mode; see line 344)—they form part of the dialogue between Icakki and Vetiyan, the Brahmin.

»7From o_1od@, it is clear that a woman is addressing a man and not vice versa.

P pBETH — WHD oL

29 For better comprehension I add the section left out in N1 but found in N8.8b-c and (as quoted) N10.15¢-16a:

QuomPIs HearCenr GouSIL (1 H 26Tl GUT (L ATLV FHILD
HmiHlemar CusuL ouNGsv

Cxy 2 s Hems 6 Cor

apnCsmy CHly ubsHmil MULBHB0 urpSloemoo (...)
SO (68 (H BILL 3D I560

Sl Uemnwsvsomd e (=N1.342-3)

sTaTanenad Lesiblsvsur sTerlm CoHHeaNCw subHmil (...)
o G H T MID (&6 MWTIHI

om [y 56 FHoum(m Gosst preir (...)

@QmBHa CarHTLLHDHB60 65 HmI:aTemiIpsSEsv
FemLoundl CammemnedlGov

SHrFweuai
Loy & 6N Gev

%k;mg_ﬁrm')(:Nl.324—5) (oee)
oM G IUN6T W T 6T .

M0 g1 — HL6v.

241 suen ) — susm sl — suem arwiev. Cf. line 988.

2 FT6vLb — 6T6VELMLD.
M QS ED — Qg HSD.
9 miumd — 6 S Nwiomu.

 EHBHH — Fow HHHIMNLL S,
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365 Slew oSl m ety SrEigsai 15 (b Glouss mmsi.
366 SMBE BT 2 (T,@ILT6T Lo(HeiLmar Gleu(m, ssrLma.
367 FouFEIBIH HLaC FHehFO LI DTN,

368 Querpr anpiHrar QUMW FougibGumul

369 NGIBaIm HEOIBTOLWD DI6uFBMew Gl 6ot T

370 HoTH B¢ muisus GCouligullsd wpigsFI

371 B ATBLMTALL 2 L e®Lo LssEbGarsvsumd

372 Mem MBFHLMD BOIPsHLW MOTem 6T 266160 (L0247
373 Op wrsta Tkl LIS

374 L% %1 woweuss GUITLL s Hrs

375 Curs ypiulh el b’ LrGrs24e,

376 Gumest Glumen, FH1 BB BeIL L (b 6u6dT
377 Yomenr Gammeled 6L susst 6l lgGov 6ursHment.
378 AUBH6UT 10HHard HGor ulmab Sl

379 sumwiGomen G LmGrs FeusmblCurGL

380 Quer Hmisms GvFHd Qumigsuly dLOT
381 Querm Feusmd CurCL ot CHotdHams
382 2 AipEIHES ClvFFdl smpHril CuTGsv
383 ngmp CoukwCr CxHpCw Gumsmar.
384 QxHHHTCHm uTell FHHHTCH Cluissn st

385 Qs CLTOWeIS Hewev slevly 5 HTe.
386 AYHH (HHBS H®waIH HLBEFHI
387 2pulllsman GlovFFHidl HL BB SHIL 15BN
388 Coudlusi HLSHHIL ST HTFWF BHL (P
389 WéEE Swumid CHly arLsHrer.

390 YR BL53|6TaTL0 umg_r,&,&,

391 2 _MM?*° uMe»B BHJ BTG 6ursFHmer.
392 ST G HEIsmB WMHBH WL FHFHls0

393 F MMy @Lk;(fi&\) HEIBWHJIH I euTLT60T.
394 HILTEB BHEIHH Hemov GG 506w 6v
395 B QRS BHMBT HOMND BHLIg

396 2 _@iaimGon HmisT NemardH H(m,nCHTCw

397 om a2 MSICwm 5 HIL 1 dIMmHH

398 HEIBT 5 WUBH B 60T B TL 19 601681 63 60T

399 FHHHM HHG WH SOWCLT Glousimrsr.
400 Qusselson MpsHT>5'0F HEIST

401 WeNBTar @pHid WMNMEHH2 3 () 651 (h GlLoss OIS,
402 Gurs.lasrru @rs.lesrn] ESLYE: 314 (E Y

403 LsialieaTml 6Hm>5* Gleusiml LeTomias) allarGeu
404 QummisTy2%s Gosn Glsv@,eumet HTGsv25e

405 Lo SLoWmIn2s” g slwsLrGs.

4 mongha6) - gD

27 96l 6N 6N (@10 — 2_6i 6N GMEYLD — OGN 61 6UGH 1.

248 aieML 1D — 2j6u6TILLD.

> Just a filler.

20 gangifl — oan1f) — oM.

Bl s gr. Read @ s smul.

2 pds - Qrds.

253 p(m 6551 ) GLo 63T T — Wiy 2 _swi (HLd 67631 M.
24 106551 gl 68T )1 G H T — W6t gmuesit HG@H . Cf. N10.21a.
 QuIEISTID — 1BlG FHISBLD.

26 Qov. 1 read Qaug. Cf. N10.21a Qsu,.

257 . ; ;
el — L,6®6l; SIOWT — 56506,
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(6l & B 10)>°°

406 SLNBT SILEIE WBFH DI DI HEIED B HTHILD

407 urell wisEHeej HMD CBmewim UsMWSHl uTkIS  Gl6uest m)
408 SHTMCW 6u6sTH B0 U H HLWILD HEIH B HMILD

409 CuaCw Heusmest Curmdl MlswismnCsv o Wijsar CumsstmCy.

(ur”@®)

410 STFsmwW Csreorm uam mLo(H)Blvsmev HL k6B TwTsS5et Gou

411 FTL () uam?®6 () ST (Heausnwurds FHGm FHTpd CumretTy.

412 HTFHG Cumil Coumg?*® aurHILPS CHL UMD SO F6® 10D B 0MD°?
413 FH616m U2 BB Evemev CQuatmss Caudlwear BBy umgarTens.
414 Quisveor wTuTEb?®* CFUIFHl De® o1 H VLD

415 QuetQomm, QuTL L aromib2e

416 Oxsly QuEdHDHouct wroriy>e Curl(

417 Q3 mIMBLOTUIZS7 BLISIHT60T.

418 Cousmi(Hb LaYem F2°¢ GlumevMd BLo(H)ClHB (T,

419 Gou Qpmm, HEiELlsvem6v.

420 CouSusmis Gsmm, GQuetarer cuTsSlapLn2e®
421 MMF GBI AN70 6w LW

422 GO TE TR Y =0 ))) ng;g;”%ﬁ@mrr(ﬁw”“
423 Qauiied HemH GlweEn o

424 Qlou(m 6301 (H G (275 HTFHLD  UN(T) 60T L

425 UG H S0 aNFUTUIZ7® GuaTl BLHEH

426 ForemL MigHBlaim UL’ Hlarsll Lo 6
427 BHH1SH FILILIGST 65 W

428 SLLISBNL BHH60 66w 605 BMLL 60T 61D 65T )|
429 78 gBCHTav(b) QwHH CwdHds HBavies HwHCoT(H?7°

¥ This term is taken from N10.21b.
* g (Housh — Curd snssoup), Qs Frsmev aulf.
260 Goumig — sur”1g. Cf. N10.21¢, N8.10, N6.5.

1 sur iy — sudiy — sump e .

62 See also N8.10c &1d) QFaimioully summid) slusgib QFuSsombd; N6.5 srdd@n Curil sy surdd @ e
CxLsvmd sOumIb e»eud B sombd; N10.21c srfdh@ Cumil suligardldg CHLsombd Sl (plg S B 6vTLD.
253 g5 61689 61 — B EUEH 6V

264 UMD — eNWTLINLD.

65 QUL Lemriomb. A scribal mistake. Read Quiml Lessiiomu.
 wrpriy — wrgriu. A word seldom used.
7 Qe M6 B LOMUI — D 6557 QULOTUI.
% Loy g — GuosssmLo.
29 Quusiionen sumSSlepILd — 6T6N Do EUTEGVILD.
70 sFarmigen — sNFTgn — Gieuw. Cf. N10.22c¢.
2! Lines 418-9 and 422-9 are in a different order in N10.22¢-d: 426-427-428-429-418-419-424-425-422-423,
272 Gougw — CouFsm .
B Qugs - @S HIb < Skt. rakta.
24 6B — Qourd.
7 Qeu(m, a8t HEL T — Glou(s 658 B +6u+8 (5.
276 syeumdl — 606® JFouTE.
77 sussiL — Sw.
28 Cf. N8.11 and N6.7.
” gesiedn Wy, A rope made from coconut fibre. (My thanks to Professor T. Natarajan for explaining this to me.)
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430
431
432
433
434
435
436
437
438
439
440
441
442
443
444
445
446
447
448
449
450
451
452
453
454
455
456
457
458
459
460
461
462
463
464
465
466
467
468
469
470
471
472

Chapter Five

CapmeamngwO BT L 61U FH606Ol60 LDISS)S HS_Gou
Ho0lew L &Gt FHOUS! 1555

Bl HHFH| UTLILITE 60T,

SUINGYIL 65 L0 B WS 516022 6Mllan Geu

SHIUN6VEUSTT G, S I M6l

F680T LU QLaT Ml g DT (H  Fn LI ()

S0 LUDHLH H I8

pemiLly HITHH QuhHHper ssTmeman2e4
Camms51P°°Clm maion Gou

WSS 2 wHHHIHG JhBMTHICWY)

urdiuTIn Wpbgl e LrGs.

Cumestmy sullsvulsv (pCu(m,LTHGCou Q6T M)
QumsveLTEH LMTENULD DI DID  HEIEH HULOTEH

I SFlaustny W HGHWD HUNLTPLH?®®  F 60T 68TI60
AHBTH ursllemw umrGsv SlevGlevsimi GlFmestsTm.
BloGlvst Ml G Fme060)

Bl(m &35 Lomweurs I 631 65 681

Grsemrwim@m, b

Sowsmest(l) uTmHdHCHH12%7 QFmsvauT.

BTG Glsmerm

ueTw Sm DU UTEIS

STFDN Heorenso Dol s

Cougmid FlsuGrs

mBevLGHl Cwerm mullsmi.

6T FHI LOENGTS F)

oITLIg60 DpNs s

T LB HHE0 CQw@En HI

Qui@n, SH Cwestmi

Fo0 UgeTTy GFmsrssr Gum

QuevGsummid mevvHI Cusrm FeuCstr(hemIHHT.
BEOVGI GweTml BUNsITy WeTHl WS D)

sy Gsv mpum&,&&, Tl L

B BBl Gsven,

Qi@ S\(H)o Qmm@] QFmsoedolw — CFmenedt
SIPFTUDIL CH6l CHTemH mevsvM@Em, GLo

6T 63 ATUNELELTLOD  F5l65) B B BTN .

CxpammyCoreunst Hew&(H)SBH GFbMNwesCF e
QFNwsICH HewBHCHHI MTTHem HF ClFTeLMTAMTLD.
CuGerm WwHmov BHGH FEIMIOOTSH LITLILDH2SS
mBHT0 WDBEHT60 WeTlgy L mISTTHI2%° ClFuleumi.
2_WyH2?° YellFHened QwdH Hewm et Gy MaiTem arullsvsomi.
o L Guret aMBSHH MBluFd @auianHe Cxben
e ansvs FHeataaTlGov MmevLEHsm o1 UT6sr O\ (h 3 HTHHBM6D

0 CanemigwOsIL Lo — Cprsmigemw QsmLsusi. The Gomesig, according to Professor T. Natardjan, is made from
palmyra leaves.

281

FMUILLD — FFILLD.

2 &l — ;2 Lemio (a scribal mistake) — 2 Lew1o/2_6HL6D1L0; HWLD — (& 6NLD.

B UBUH BB — LG BHLS B 5.

8 gormemsv. A scribal error. I read mmeisd on the basis 0f N10.24a srsisd Qg sib @& SO snenanGou. Accordingly I emend
to <msmeilled @IS HL>.

5 @aend). I read @) (to splash). Cf. N10.24a @ &)
5 gifsomptd — s MsvTFLb.

TunhHCH B - Ui S S TSI

5 Lmud — umeud.

¥ G L BB G — FLEIG wi] Sl

290

9 _uiulb — 6um(pLD.
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473 QuedGsum M FHW eTeTdICL IS 1wHlenr GeusmiLmGLom.
474 BeLGVFHBD 68T Lo GHmiigs CuGsv Sl g H

475 sormig e HCH MM Comgwimt Haym_ G Gesrm.

476 DIOTUTU 0B BIFH G Hlewt Slewr {ITEOLTLD?®! QFbmehHF

477 2hBIUTUI UG uTsllsm e Hmsss  GousssiLmGiom.

478 DhUGIL_ 60T LIV %mgfg? 613 S U|LDFH M M|

479 SEIH S5 HC0° B FEIESHIWD CHheidhs GCousminCuon.
480 Cay?** WL TFHM®® 1Dhs HOWTHILD O FulHI

481 Qeupm WrFHa>*® @bs B CouesiLmGLom.2®7

482 UTAl6® TWTSH LOHBITEDT LGN 63 6ud Fi

483 uaten Y@ il uglugl Smess GeussimGiom.
484 SHTUCLT(HATAT FLEIG UDFHI (PHDFHIF 290

485 STUTEDY O BCDHM6N I FUMUITE 10HSConGevr.
486 ABHerm G, CFman e e

487 SIFWT W6 LBD S

488 SWCxHT 2 My CspHuiwGsu

489 o _atond muwGae o L soFw

490 Qurss srmellay (WpHEWT FH6uLd

491 Cumm S HI_Gou

492 M Cuim(mL3°2 2 LowmaTLsw

493 2 _mio CHaTaumID® QeusMuwimul

494 2_wGleusMwmTsSuEt Lg% sumgpIully

495 Cous sy W1 CorTds

496 et GUTW LOGTETT30S 9 6o1 G316 65 a1
497 T AR 3 R TNEVEOYE: S ) o

(Cxmanest IpFer QFWBOWDISE CUIGID 6w (& WBD HUWD TN H60)

498 DIHJ WTFAPLO37 Yal 15 Hens0
499 DI6hHCFTLchF Bipw

500 2IMIGoumd Qs CermabHmg Sl
501 9, CourQosst DB HTH.

1 BITeOYIID — BITYILD — SHAHF6vLbL.

? 2l — s

% amisb. Here in the sense of “heart.” (I would like to thank the bow-song bard T.M.P. for clarifying this point.) Cf.
N10.26d.

2% Guosy — sM(L LbLLD.
> 1oLsunyssar. I read here singular rather than plural, as reflected in the translation.
% wp1d — wra.

7 Lines 482-3 are displaced. From a chronological point of view, they should appear between lines 477 and 478. Cf. N10.26
c-d.

% FHub — HTHLD.

Y RSB - Py SSI.

0 op Fwmilssis — o 65 Fillernsv.

" BuiwGeu — s swCsu.

2 Mo Cuimm L — @ ew oweu(m L 681 — GF auii @, L 6.

% G aitougmild — Caargmib — Cpmpast. An old word for “companion.” Cf. N10.27¢ @ sngmitd.

049 1. T read oy on the basis of N10.27c.

05 5t 6T — 6T 60T

" Fe1850H B - HoIdB@G HBSH). &H) (fortune, luck, way; see TL s.v.). Cf. N10.27d e 8s sl

7 s1sm5 orgapd (half of the [ten] months [of pregnancy]). Cf. N10.29b, which is identical with lines N1.498-9, but is
preceded (20 lines) and followed (1 line) by lines which are not found in N1: s eu G5 auem et usmm1B S(m, & EH 6 Lo6oTLD
BB H BN, LTS uall BB  GHCFTLEHS Blewmw.  TFerFSm 5 6CHaMeuwnien onrs Sl
Lo SowEis).
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502 M FOUmTCE 2 651(%H )HLwLD30?
503 9 65135 % LILILD

504 Goupiumano® GeugbdMHsumarso,
505 Metemen MBeaImIr" Hig Gl ssrumarn.
506 4, CHTC6usIS™? 9@ sumei.

507 wevgsm et Goev LW FHeumen.
508 CHT oW S H1uGLO3> > MaiT6m o
509 2 _eorHCsU uBHGaTUTaT™,

510 QuesTurenLaT Gloedlsumer.

51 Wanwomest Gumsv 6@, 53 O, U6,
512 GunerGumsv (s GCoumriLme.

513 oS 85160 L1y 6501 L (I, 6UT 6T«

514 yawi usmL(%H)CHnlms.

515 GumsvsvnmiIsmCsor CFUIFHTaTS,
516 BEhCam s (Haulhmbls

517 ITH e HNUNDHHTCsITe,

518 wsrGerm W U@ Courulg

519 s (H GeurerMlissm v uIwGuim
520 sutend HewL " CurGsv

521 FS B upaT>CHIemL 65 (HLd
522 SuWImILb @mmggl 1D

523 SLouwml BhHGHIT° G
524 HMVHH 2 siLoui GumGsv
525 2 Lovsl(h s Csfw
526 B aGov (pMBH32° GFTaOmEICHT.

527 F61 NI IHCar rSEIsE e

528 LOM 6% 60 3515 B 60T{J L0 60T (L 6307 L 6

529 Lo esst eumaTsuQymiIGs

530 oot soTeum 2 Ul 601 ) G 3 321,

531 Lo S5I1GLI6OT 36 6307 30TI60  (Lp ATILILIM G,

532 B0 (PeMBIH & (L) ISGCU L6 63T UGS 6D [J

533 SUWCWTCL SmiFser L gouy CougmibiCums??

534 Quai®IL UshD D BSON(HEBD CHmemiony Smisen

535 uprFnem e QFsIy marHHI Ul 6wy Cluissr Geu

536 Cxmev anlpMIGsn HovevT F6aTdHEFHCH325 Meiem an
537 FmmICxes Qumm TemariiusdmeFHaimIuny Cpran

% ouwId — 16® L FFH60LD.

399 Geumiiumen — Gauljiiumei /sMwiiiumen.

10 Qeug OB sunst — Qe Sl oursi.

Mg — Gougsmen. In use in the Kanniyakumari district dialect.

312 An exclamation of pain.

B o & Hioublo — MyFsubunia St meuCen. Cf. line 547.

" ugsib — QUITSI.

1 Qe digmair. A scribal error. I read QFuiign<j>, as reflected in the translation. It is the god whom the queen addresses at this
point.

16 NG S0 G — HrF QFiigHnCoorm.
7 ounrend HewL — UTDIPTHL 6V.

" suenr — sufemid < Skt. varna.
P AHGH - QNSS!

P s s — PSS — MNPb .

! sSDICDH — GHOOYCS.
2 @iiu - @UOUTWSI.
323 lﬁ—@r‘sg

2 6Ty — 219/ 671g..

2 & 6019 @ Gl — LMJLTSHs0 < Skt. ghan.
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538 YSSwom Curertsv2e Glumsst Gssr>>” B\ 565 emwibiom
539 LLOY6UBT6T S60 WTCUMIH 3328 2 616N (Lp 63> M I M6oT

540 MevsvCw  GClwrs H@TeulMMIsy F6anld HCHTF2° Maism on
541 derd Wpssbleveond LGB0 @Hmbemn 3

542 GMBem H W06 60F  FHT6sol

543 W h@ 2 FHou WIL LTSI

544 o B FHIUETTH 3T euUTH MH)60

545 QeavenNd B FH1%32 GBTev6VL

546 Quisstsorig GG G svor

547 Lo & FH 1610610333 ulleot (& )SWIGUT

548 uissr Qo (h 35 S Gou

549 Gl6v Fop 65T (Lp IV L_T I FHMEV334  LIM(TE.

550 U5 5 Sletmed L@, BlsvsmeoGw i (35)CH 60
551 LI 60 M68T B160 WTGLm @ 26N 6N (6w .3 M6t

552 o _aten pmbw 2 L&t GarhHeoumm,miCar3S Glousstm)

553 9 5533 Bl Bl FHBSPDIL(H37 Cwan, 5

554 Qe BCw usiaiHw FHHaud CHsrai(h GCHmand Fe3e
555 Cusupemill uL(p armeir>® Glasrasi®) 2 siE,m Aplg

556 tpyBIDgS BI04 BIsTTaiujd 65 6us 5|

557 UG Gunssissiud (prs 5P ClBLLTHCou? 6 6ud B
558 Csly smaulugl auaTear** HdH S5 6 ul(ph

559 Slm vy Grs344 1oL 6umjss ClemsbCsvm(mLb I mewst

560 HMesstGou  Hlewor N0 Qpssiml GH6ov Clwesism swr34e  summidh)
561 HeranCw ehFTCHCwetmi suullm MHlssnNsOIL L mij.

562 Ml Quemismssr Wsuat suulpmest Hlsv G F6at M)

563 QuevGsommid FHmsssr Goul Ceormaygl LmiElHomGio3+7.
564 UG BT oMo S HuNGsv

565 uTggFet SH(m, H 656

566 o _mmmer 9 Genmg

567 o _mupmurar s GFTs060)

568 Loyl B5lsGCymsieuT

326 Qumestmed. Probably a scribal error. I read Gumestmil, and emend accordingly. Cf. N10.31d ys $Swg QFmssissrmul.
27 Qumssi Gost — Quigssr.

2 wrGuhas @b — wieuid @ Lb.

¥ Fafg HCHMT — CH st PwCH iy < Skt. jan.

30 nettiir — nettiram < Skt. nisthura.

1 g & FHIUGTTS — Fn DHWI6UGT.

32 QaveNs B G — CH s Plwg. See line 540 Fafg, g 6v. Note the different orthography.
33 Cf. line 508.

o GBI mdaBmed — 2GS T6sIT60.

5 QarhHourmmGHsT — G\ 6w (HsuM (T, Kl .

o gm0 .

T F#SHHNOEH Quen H - AP Snbausnigeo. Cf. N10.32b-c F5%embdl (H Qo).
QBN B — OB oMD B1.

¥ ul @ emmair. Read ulgssmsd. Cf. N10.32c.

0 1y mev, sorman (Bmf) — Diensm euniQuwiy; Blp — Slso m.

s — Wb BT 6.

¥ QesLLTs - Qs guns.

616316 — GUGHHI I LD.

¥ iy — S smu.

345 )t ) — et oM LD.

M6 patmI (@60 C\w6s 6 qeT — (up 68T M)161 61 B WITEST 6T 6557 O\ o Ul

M Qammaygl LmiSIHor@. Read Cmney HimidSHuwrCy — Osremids@unCn. Cf. N10.33a sulgCsmug,
U orGLo.
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569 L HHIUDHHMaT GCFTsvl LigGul
570 2_6®mJHB(HeUTan (D SOl (h

571 2 (MSHPeniL G mILL ST
572 Qumm s QFHaIbLLL (& mIH6lHMILDLLD
573 Qureisrms FFyGLosdsvTLD

574 summled Grsf 1L 606uGIms 6ot sorm
575 ML CrsMNium @ HwCwm

576 H(HEISOCOT QweT auwg Hle034°
577 HEVEVTEH  F60TH ) HLOLOT

578 s $60FusS) QS Fluyomsstmsd

579 W UCUGsTT  1(% 15 B 6ud14°

580 56301 GUGTUJLD | DIWITLO 6D

581 B GBS Gl 56 H6M06m 6v.
582 2 (HOQBMIILID ) OTTEILD

583 DM, HuTaIn3st.

584 wr® GE&mUD ) 6TTapILD

585 MBS, STyl uismild.

586 SIMGYLIg 352 UEIHTH3S3

587 Sl pdlEar Getm@ HLbiom

588 e MOUTENBH (& am60mGeon

589 wEISETCH Detemar MmEb @, mT.

590 ausLsVAUT  F6V6VIIG6V
591 UmBHH BB CwenHHHIGeur.
592 srhswrenr QuuiGsins

593 601 6BTIBEV6V (&)L (LpL_UWI

594 55 601 6311 (I L (Lp LI

595 HLTGHT 1o(T) 3 HiauIpLd
596 Smeudym| surarms HSlsomids
597 Fws g gt ([(H3%4 (& 6B HWF|
598 KM GHMBm»SH NmESH0CUTSHI
599 QOIS BT (& T6w UL TF 55,
600 wmitgujd Gussr Mo FI

601 LOOILOEINS BT T 560
602 BB WIFHm T WDl
603 ugeUs» MBS HTT CFrFAwCIs3se
604 SIMBSH UTeL GBuiwg) Gumsv
605 SWCWTCL CFrHwn

606 gl s CFrHumID
607 sueny CFroarHemen GCHmen HTCy.

(N & B1b)

608 QHeMBH(MBH (MBS CFLIWT W6t
609 Qaeorm Blorm CFrHuspid

610 QomemMs HT Gt Fwerd S Sy 3 SSeor

611 T ITEOT (pem oI Lig Gui

¥ auwg $led — suulHdlsv.

3 5608 — Houlb.

N pmEOs — WLk .

P — oy Hd@ L1y, Wgnib — FeIlb.
2 QL — 83 X @I — uS Hl.

3 UBIBTE — HLED .

354 |]6?f6.l® _ @ﬂm®

P @Il LI — 9 GBS NPBEHI0 FYPSTUSSD GImafGHe oL,

GPUINHEDIWFHI. Qusst GHYBemH NPBEHTH GImaul(HHe0 606w sv.
356 GaFnPwss — CFn ot

SBHmTCW @b HITAILD
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612 216MB S(H O3S MpssH  Teitew an

613 9166011358 GLomwiflem o359,

614 Mo S HCL3° Lsm L all(H I saTls03!

615 Meu Mpiss usoTUsLES

(61® S S10)

616 Questsst Vs FHesol(hemTHHMe2 Wwsiem LW CFrFwbs

617 QomsMrs & 651 G5 &rrrsmgﬁuggﬁm QST EITEONT  (p 6w MLILIg B>,
618 MBS HC usHLMB Sufl(mHeuy MmBH Lsv6IT.
619 o H GFsvaud QuaEnpugkl Cuy MmiSuyss(Hd e TGw.

(sl & BH1b)

620 851 WPCWTT SHoud 2 LaIF] WpHCearmdhs
621 6T S5 () ATLILIG WT6TT6L BLoomGev  GeumiwpssorGLm
622 21 H(HC  MWS I N6l e 61

623 D10 LG1036° sarmevmidlL S J5160

624 I FH BICL 2 75 (FH)CH 60
625 216CF Queipy QHTEnL HTCY.

626 rFTar umil(SH)Slvemov GFaeumul
627 VL L G0 ssTmeumblL B S5l6v

628 Cxmp gaTusT(d) aTTeLMBIL B Hl60
629 Sl6T DI & 6uFHI1%%°  CUTed6VT T

630 SUIUTSICFHM (W37 6T @M, LD

631 o _GT@ELMEBBHLD UTTT T

632 A0CunGIad NHTeyD

633 2 BB JgWPHMID 6MBHI Gur@ 6.
634 S0 [ /TN TN § () §) i e ()

635 2 auffl oGy

636 uiestns eumerwd,l uleneumss on

637 uiedrm 35601 Govrm>e°

638 631 G mig s3s1 BISSIW

639 31T 616591 6301 Gy
640 HVF(DH)HIMGouasism et 2w uGeorm yrd
641 Qumisker Glgwrer M5 euGssrm

642 emmSlanr sumsman uisim et Gom
643 Queimi ClFTELICW HTISwisen
644 Myayld USHEIOTW HTFILL 37O

37 Read @b g16MEH GLo. I replace @b g1sMH Gl with @ mibg&1sMH G of line 614.

¥ o16u6s — L.

¥ 2IfemIo — S| EDL0 — SILLT6uLD.

360 Read here oI g 160 Guo. Following N10.42a, I replace @ mbg16MB G with @b gi1sNG G of line 612.
! uep LaNE — usw L6l — @oTF SHme.

352 6551 DTS BT — 6501 (56w I 5 B 6T

63 wed — Y.

4 See lines 610-1; GFrHL i CaFrHLIb UTISHIS FId WPam MendHd UL (HeTengl, see lines 617-33.

% 2101 LG — Siep L1 — sT L mib.

NG — QI

7 QLTI — 2 L @TuLTGI.

%% Lines 634-42: smsom” (.

3% 681 Gsorm — w651 @, The two lines 636-7 express a simile.

O gagrc L — sneomL.

&7
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645 B&IQMS(HATLE HBI6D (TS B

646 BeVLDTUl 6ueMJSlsaim sormonuIGsv

647 o’y 2 MEBD HTHIOTEHT

648 2_UTWS BHTVT > (6 Im 17

649 LL(H maunss HBHa| I 6165 6l

650 yoolw Gumev QFoim SHmerSmn gl

651 Gl Yo GumGsv @ Sumuirs gl

652 Y JIAE A ABTEVEN (R TG 8
653 S74omi(h Blemy CGev QFerm Gasmesi(h
654 auedIWS"s Hrgraos’® QumsdGluwi(m, FHI10377
655 ol 1g H6m 631378 (Lp DI S5\ () GLi(m, LD

656 KELBRISTU BL_BHHIM BSle» I 6larsosomd
657 HTL I OILWFTF6T  FT 6T TLO6D

658 HHM BHMC ClBTOMIMTIND.

659 Qsmby CHred @Gend CUIbLLD
660 T 6BOTL_37° (Lplq_ql_szsr GHLO B BB

661 B(IY FHHHEOLWD MBI Herm)
662 BLBESH| RMHaU(HLD I HWTLO6MD

663 et () CHMeMB B3 2 _aTLGHB DI

664 6ig) O M Clousoeomd slemwim (psumiy.>e>

665 i ug Blemy Chrearsblarsvsumd
666 Quren Bl alp ST CwEy s S(HB S5
667 Qum sl uFHBme HTCaITCLOILT].

668 Cumid) CFxmearm*® QumiGCxsQueruri.
669 B[P Blen st Cursr HTCym
670 s BHIO0 UDHDCW %HMHoury.

671 UL FreniCQHBIbU FHLlg HTem o384
672 2 _mISHE UTiISlBIMm 2 F51%85 Qg mbdLsT
673 BLL S (HL065 M3 0TI T 61

674 SrHBTem6mCui3s” HrGsstmGLeTUT.
675 QumlL SHeuQesmm, 1L g um6e6sT3e8

676 Yol B @ LoL|aTar  [MeoTLom Guim st

" met @i arug. Corrupt. I read the line on the basis of N10.46b maipmil 2 pluL & HrTed & &) (in order to
give good shape to the baby’s physique they massage its hands and feet).

e umwid — HBSb.

" poIIEE — Gt 2 PERIGF QFUIGI.

374 The following lines, narrating the killing of the cattle and sheep, seem to be important for the tradition. This episode is found
in all the versions, with the Itaiyar herdsmen appearing in all versions of the margosa—plough type.

" susdlw (M.) (supd @) — Quilw.

75 SIYTOYLD — & (L LOLIFA|LD.

77 QuIENGOW(, Fi — QUITES\ETsm o1 — QUITEOHL .

8 o1 19 — @G Te06usm N, B M.

7 o G — & lg 60T

0 BB g1 — DTS

3Bl B 6Mdb 60 — | JEIVTLO 6B 63T.

2 aigh) Q% mQeusbsomd sMerwimeuny. This sentence seems to be displaced. The sentence that occurs in N10.47b would
make sense here: allem FoumiiQEH T 1960160 G681 Gmisumymib.

B Qumis) Cesaimi. [ read -6 ®aimi; 67 as an emphatic particle added to Gumia): Guimias+Guw. I follow here the reading
in N10.47d rather than that of N8.14c Sous & el

M gl ysnemer — QEmOIF FLgueio SHreen.

¥o &9 — o &8, CLN10.47d o),

5 rdHTem a1 — LoTew BN SHTew .

7 &1 — s miy.

QUL S®eoi — @ L (B B6m; WL Igeumsd — @ mIfusume.
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677 GLIE BHHIODDM  IJn GTEUTEVE3E
678 Gsmby wpmIBbHTCHE HTCsITCILOETLT.
679 Quily urHHBI Blgw HTCssITLD

680 Cumis) CF3°xmemrm GQwmlsCusrumi.
681 Qs sy swemU HHulsv2GumL (b
682 Blog3es  Fmg Cuikt 6@, s H1(Heumi.
683 H L HanuNevsm 6035 (G lg >*Coummis

684 HlHBGL 60T m6uiT>*7 LS MI(HeuTyses.

685 U (HusomUL (51, 3 emismitn iy

686 uge Gasmestm(m, b unpg,g;ng,g,rru
687 (B BLbs JPLUGHI CUTFCTF
688 GLly CxmrarmCy @&y blsl CLrGwesrui.

689 Cxmermy Cuesrmur*©’ GumrGsvm(peumi.
690 oL Guoulliummd eumdiiim meumiy+°2,
691 SiLg Gul LIV G, LD

692 HrTH CHTETMNISHFHI

693 CEmmserdIl g aums GCouamullGsv
694 Camet B GaT60MMD  Fn HLOLDIGVLAO3
695 et MHI(H)6H 6, m Haugot Hrercurs
696 RHDH BT WL WCIFsOeLTLD

697 CQEBTRISIOTT FnlgCw HTEIG LOLIDOMOD IJnlgestm] G FTwestTL 1y Gsv4oe

698 UTAB S LTS FHata] MbHBSlvemev WGl sugwyw wrLr@h CFLbClomaTlui*o?
I FFHCD.

699 2 FHCH Wlall  ermost  CQuedGnm, B Ty  IFmeT  Hieww  Cloussiy
SI6U H @, LD

700 slgounds e WLwy u@mrw Cubygl slambuGe G enib.

701 408 gy amurly. CHmedr UMaswily CHTET Djewismmoemov CHBTsHILD

702 SinBlw ol CHmer Loy G met

703 mOCHTE HWANCHTID CHrear GousGammst

704 BUSIT(HD Bevsv ML CHTEIL 6o

705 mev6y ML CHTIL o1 CQuiw e chFrer Camepid

706 LY TN ) 0 T T (62 ) g0 RO TV S 3 )

707 CougHComenr omepHCammst aiyoum @ Casmsmin

¥ g emeumsd — @16 Lsumsv.
% See line 668.

P OBl — OBLemL.

2 Hod — FHewruTlev.

393 Moy — Sudly.

% gmg Gu — Gousmsionas Qg Gw. The former is the Nagarkoil dialect. (I thank the bow-song bard T.M.P. for supplying the
correct meaning.)

% &emdr (M.) — &b & (fair, market). (I thank T.M.P. for supplying the correct meaning.)

" Y- @Ly.

37 P EG -6t mI1. An echo word.

% ug M euTy — sHEISHsur.

? um@usomrul @ — ur@usoul .

" s g1 — B

O Questmil — Guut Mg BB AU, Qoud Ul

2 sumdtiun gy euny (@ Lofomsul Leupd @) — 2_enmisury.

” gn H1018160. A scribal error. [ read g 19 $1618)60 on the basis of N10.50a gnig CFjsgl SHibLBlsv.
" @SB - HEIG Ty

% 1D\ SN — Q65T MICFIS ST

46 Qi west — CFmipss.

97 @aL1b — QFng gl Cf. N10.50d. See also line 727, containing the orthographically variant form G&o1b.

408 The list of the names of the herdsmen is a sub-set of the more extensive list mentioned in N10.51f.
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708
709
710

71

712

713

714

715

716

717

718

719

720
721
722
723
724
725
726
727
728
729
730
731
732
733
734
735
736
737
738
739
740
741
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744
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747

Chapter Five

salgsunest eligumeniy CaHmanIL 6or

COmLlemL Comrear sLemL GCHmer

iy Gxsmer o ewiigCabmer

snlpeunsst NFFmemiy CHTIL 601

OFFnemily CHTEIL 651

Quilu wemsev mBWONAH CHTEIL 60T

Osssiomsm v MedmGGly CHTEIL 651

anN(pLomL st GUwmssTig

LOTL 6T Fo M FHIgLOTL 681

aly 2 L6 aumEldim CHTmIgerLoni.
CammIBaTong 6»BHHaNCn BHLWTNID HlgHEHIDLLD
Qesremi(h) Fmlgsstmy (PIpbd aAiSHUNC

ub G| Slarmret sull(y)sustngd Camer
DWHBINE FeDLGL I GBI L 6T

Gy CHIaImBHID CHTUTEOET (& D DTV
GHONDHT WG CHmesm b1

Dy CHTEIT(HID LTSI BT In L L (PLD
Sliammoem v Chmer e LGS T 6T
Cem’L GCasreormm HST-(H HLrCsrmin
CawlreNwGm®® 9&5HCH wm(Hmen

wrh G Bshougk CursFsts

LT HBUNED BLWTNID FHITH BT,
SLWINID HlgHBWYWD CHTamGsv

Sh mLWUTS CEsmeni(h) YmUul L my.

N Y] & STE (LTI Y EF 3 (T

Cours Hij oewILL uTF6Ol60 6urb 6T

UTFEOI0 UBFH| DG 68T 6 63T (I DL ()

sumdl QuTS SCw MlewresTiuD G Fm6L I
DELUTCW 2 VBLD L EIHILD

oM CFmaret Fwm e+ GlasLigh,
26iH5)(H)0H Qoul’ly o Fplem e CFemMiGuesT+*
alig W (perGm &f gemrg Glsomsimi GFTsOa)
FBUTSH B 1WHCHuT HeTeTLLb

Hm, mLeId CFug pHSHHeuie.

2 _&BIComb® Qumisar 0 UFHBm 6N
RMHETTAT BV DB Q(HOITaNND BTN GeomLd. 417
&N Sglus(F)H@E Cuutiurhear GFmsvsd*™®
Mg Cw usmL6ai(h HTHHH® FHIL midSlermGy.+2°

S B B LIS HIWITL 602!
Heol CFmanet HersmiL G

9 @b — CFLID (698) - QFTS .
0 o o5 — EENT 106580
1 Qaslg — sL1g. Cf. N2.23a, N8.15d, N10.53b.

412 This section (lines 738-41) is out of its actual order; it should follow lines 742-3 rather than precede them. It is also shorter
than the corresponding section in N10.56. Cf. N10.56a, N8.17a, N2.25¢, where the following discourse between the king and
the watchmen precedes line 738: saaysrspId Migwrosd @ @mBHrHHM60 (If you don’t catch the culprit/thief [...]).

P o dlew 681 — o B Bleweor < Skt. gjiia. Cf. N10.56a, N8.17a.
414 GFaiGusst — QaFuisNIGussi. Cf. N8.17a.

P DBl - @yd Dl

%9 uadBmmib — 2_»arHCmmLd.

417 Lines 742-3 are out of their actual order. They should occur after line 737.

B eaf ongiua(i)dg GCuuiunfsar G&Frsosdl. I read this on the basis of N2.25d/N8.17b, as follows: smmsung (i

@emwiuny aTerd GaFmsvsdl. Cf. N10.56b.

419

BIHBHH — BTHE.

420 Cf. N8.17b.
! &1H S HMHILG — ST S SIS,
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748 CH1S B S Hlev MNWrs S site an
749 GNBED B W (H 6umSles G2

750 2B 5> Cloumsmissm uF Gl il
751 DILEISTS UFCw@E, L

752 GaphSB GOLILSS

753 CHMUTELET B 6% 61424 oo, B1)
754 Wemi(h) ioud BT I, Lumy+25

755 DHEH 6w 0WTTIONT I 6
756 SHrsorg Qe GFms0601(h Hlev428
757 HIOILBHBLOMI CHL(h

758 DIVE: 360 AN T I PIRGY: 3

759 RATCMTIELOTT 5651 SH FH DT H Sl

760 FisH Slvienan o HULSE

761 G&m@mnsmur‘” S5)6at 17616 61 «

762 QBpeEnE SHiblair*>° ClFDOwE D e

763 Sl HHCHeM werd 2 (5%

764 HIM6N OGTD IS B 5 H142°

765 HIPHEB HlgHH EGaMsFHl G ermri.

766 GOisH oM H6oIew eI CW JPFF 1068135160 Gl memt ()
767 CFrBlHHI cormpd eMF e HEmT 6o s sl
768 5l6m 63115 H60TJ OIS HENG0 2_6sul Il 60T 6.3 o 601430
769 Blemov Bloim FHatauGr*s!, BHluerCarmiyasCeons2
770 SIBH FOOW STFJ LH®eU (& 6emMIUTLig
771 SlatemCw QBT ensd CumdGw H(T)griig
772 Ys S Cw> HrFlony Hmidks @ ()b ehHFCw
773 CumiypHswnrs 2 pridlorm CurCs

774 Qumiym S HoTEk 2 mmISe»CurCs

775 ous S 6w @i Cw LT Cwsdsomd

776 suTwTg*34 SHeuelll uUNMIY*3S IHleot mmiy.

777 Sleot mum, Cum o g Gariiudl (h

778 Cxpyetmy MLwy 2 pEIGHWBLHCH

779 DI J4% Slgenmest 4 (HorGlLsvevmd

2 @mbsn S umeundSlearGy. This makes no sense. I follow versions N2.26a/N8.17b @pibsm Suym Saismsa e ({. Cf.
N10.57a umeusmy Gumsd 2_(m6umrss

P 55 - 2HD.

" eaipPss GoLIYSS Csmumwaisma - GHONESH GOLILSEHTH GHHHHSS
GHTLT6V 65 60T

23 Between lines 753 and 754 one line is missing; it occurs in N2.26¢, N8.17¢, and N10.57c: o635 py g wdbHen HmRIGGN
Lomens® BBk LT 6TITLD.

26 Qameoslp &0 — QFnaismsy. Part of the sentence is missing, but it occurs in N2.26d, N8.17¢, and N10.57d:
Hesiig QuiesTml QFTLOHED 6w 6vCUTCILD 68T N)165 [ B> H GOTPTLD.

27 Qa1 /CFLILD — OFT1S 1.

428 Qg 6N e, HIBlaT. Read QB ai@epd SIBILH.

P UBUD DS D) — LD HUD HHSI.

B0 MGk Feot — By FFGasmomsst. Cf. N10.59d, N8.18a. See also 7L s.v.

B Blemev MBleoim FensuCy. I read dlsm sorblssi mouiias Goir/Blsmsvblssim  HreuswCy — Blsw surblssi pG@amest (firm-minded
one/king). The vocative in Haiteu@y makes little sense if we read it as “thieves.” Cf. N2.27¢ d\p &t m Caomesiuniy s g
QFneisitCy mTGovmy; N§.18a MImblewim Casmaturidh . N10.59d is of no help since it reads the same as NI1:
Blem surSlet mHaTeuGy 5 aSulsvian CorrCiy.

42 The words of the astrologer, as recalled to mind.

Byt H0w — ysSwmin (N10.60c), Yy SodipSssip (N2.28b), yb s wdpdm (N8.18¢).
3% sumwumy — surwimso.

3 sullpry — sulipsv.

6 el — G ouf.
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780 SIFUNLaunQysst 9 CumHb*” (w6

781 FUILTAT UTLFHDT NI 63D 65 61D HT6L
782 FTugHIGo mLW Fieo FearGlosdsvmb+3s
783 LGOI L TWLD*3® SHBISTD L BIFH6T 557w en+4°

784 ugemnGov Gumit s (uW)su(m, s FH B0
785 Qasremi(p) Wm,Cuyyw wHIsTLig GermGL 441
786 Gsmsvsumosd Guml (b auem,aiCmGlwsst .
787 2 mIHH 2 LE0m FHeownhionisaer

788 2 LGm Quphdas usmCu oi6hFCw

789 DIEHFCW UTLVBT BIOUHLW G Faplb*42
790 I (MHBGHL* QHNUTFHI UTEOHL UaTEDLD
791 QupBHHI Hm, CFraeamLFHl BLBSHI
792 Wy, Cuywmr Glasmami(y s Gougsmes

793 Blorss wign SpH gLUL QDS
794 St sumest+4S Geuliuwglpliig Gev ML miy.
795 WSS @6 w*® gewiL S ujLbl’ (b

796 Quiinguys SN MerQuisst 1) 6 Fms060)

797 HlemgsLv @lCwer 2 smpGiomsm CxL(h
798 QFumIb Hlew B D BB HTCmT.

799 Blew B 5 HUTH6T BN BB

800 QFDIWGDID Sxy6U(H LD

801 WHSHDEH* CFJ oo Gouliles

802 @LL&@(Bg QUGS B 68T LD

803 2 HHH LSBT MS60ITF6T

804 2 _LGI6UATT h6maTFHa+4e Gumsv
805 96044 GUT6LAIGT AT
806 QLHUNATUYLD LI, LD F MUl

807 Cax1_19 Com 16501 sovt i & G

808 H L @, WD, B FHm6m+°
809 oI g T Carmy Lo 56w UL,
810 MBS BEGTD  Le® M5B euy

811 surL_ L 1blsosomuiimiS(min Sy

812 U@, SCmer CFmIHTL 1960

813 Qamismrysd Curausmd,

814 FouGrs 5 FHIN60* HI(HLD
815 Werm FHidlsv Hm(m, Gl st m)

816 NFsHubdem BT CHoTHH
817 ol m| Fleurs(m,anmGsv
818 D BTF SN0 sugGou

37 o, Cur®Lb — WHMeui.

8 Feorib — egewTLb.

49 ness_munb. I read usssi_myib (treasury).

0 Syewib — QOFTS B,

Y gETH — W BSwed (See TL) — upmisn(.

42 @ gnp b — @ L F1b. Tirunelveli dialect.

B o1 (& @ 1b — WL &G Lb.

“ sp@-516 - HIG .

5 Blgmr 60 — Blpsv. Note the different spelling in line 303: Wsssisv.

4 @enmsb — @ Lsv. Note the change from L to 6.

T a5 0F) - e Hpb Co.

8 ol 6% 601 61T — WIT6D) 651 6.

4 o 6Owip. Tirunelveli dialect. I read 2469 — w16 (demon). Cf. N10.63¢ gpsheond Cumsd MeuCsin@ 2w aruyd
sueniyrs et Gam (Like a group of heavenly cows / Kamadhenus, the beautiful lady grew up with Nilan).
B Qm B e, Read @ w5 Hmev.

S| g fls — g1as0. CE. N10.64b, N8.19c.
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819 Bleoim BSlemev MWTLosd
820 Beusml GomGeud U ulsd
821 GHTCmeTGou St Gl st (b

822 Fo L LIDIL 452 G| mISSleungmid.

823 D 6VLBIL*53  Lmuirs 3 6) B 60T 61T 454
824 216U68T HCFH*°5 (I M60T M| GUT 60T LD 45
825 FHNLBHDH S Qs )HCumet+s?
826 FHBMM*  10T*5°10m Cuim et

827 FI5 3 1DI60 VT I (T RIS TL g 60460

828 FIAVH BT 2 il 6U6s F FHl60

829 Ny HFH HIML*®! BElevd BHled 6llen
830 Qu(mEh FmaupLbe? o fldres
831 CxhBHHI cuanl NsmaGammy
832 & SewiL umbug,l Gumsv

833 DY HFH1 W6SID Heoestll LM
834 IurGleusstCom(y sumssImLD.
835 iurGeu oMy, FH1o

836 Dl CuissTujld SleT6sT 6urs F1

837 2BFH OQreanHemear CxL (b

838 SiiwsTm(mH Cuasa Lo
839 Qumiiume  auUIWERIS T 65T

840 UBOH & suCLrBrsmest L (h
841 »HBCWICL e HCBNS FHI

842 SHTHH Mig(H)CH wig FFHment.
843 DY HHMCB »HFHaT J6uol (HLd
844 DHLTIO6D  I65) FWITLO6D

845 Mg S HTCB NG5 HujL 60T

846 Mo HTCy Gl ms06vGleusst my*es

2 g LBl — Qaml LB, Cf. N2.31a, N8.19d. s L1l is also found in N10.65a.

3 gpeuiBlL. The lines 823-4 are out of their actual order. According to version N10, the lines in question should occur later,
after line N1.846. Cf. N10.66d gpsoqpLest umiib & Heter sisusust H6H Cxhmsrmisurenmid. In N10 the phrase relates to
Nili coming to visit her brother Nilan, bearing delicious food. Asked for the meaning of @ysoapLsst in version N10, T M.P.,
who usually performs that version, suggested that his version, too, was in error, yet he could not offer a satisfying reading. In
my opinion, hevepLer in N10 possibly corresponds to m@hJ (poison) or, still more likely, @& emio (blackness; see TL
2p6uid < Skt. ala): “She [i.e. Nili] appears as if darkness spread over the forest” (N10.66d). I suggest this meaning as well for
the reading of lines 823-4 above.

434 GT6vTGHT — 6T6H.
45 o16uaTLD — SIIGUGILD — B GUGHTLD.
46 Cf. N10.66d Cgmesimisumsnmip.

457 The text in lines 824-5 is corrupt and out of its actual order. Many syntactical questions remain unresolved. The same phrase
is repeated in lines 863-4, there in its proper place. Other versions are silent. N10.65ab, for instance, reads at this point instead
as follows: SILEISWCHTT mBI®MINCLHIOLL W BEISATTOMTD / SILEISMCT Cosrarmislsiny /
St HCH LSSl pry. Similarly N8.19d, N2.3la: sLmSNwunssE Srlgaeionr G mei bl s
WpaTnQFHeoeomd / IJILEISMBSHTE QBraimiSarm siaaue H35 eoLmislesigrd  (He performed all kinds of
atrocities while in the forest, killing and eating all manner of animals). I have attempted to integrate the phrase into the given
context, though I am fully aware of its syntactical incompatibility with line 826 and my highly tentative translation.

B w1 — FSBMI6T — CTFH M6,

439 1om. Lit. “great,” but I read it in the sense of msvsv.
490 F15 g 1BlGOVT — F &5 B 10+ 060N S.
1 g5l — FH1B60.
42 Qu(m, 6h F (L ouEpLD — uTwE eI p UTS HSneusn & (TL).

43 o) — GFnmiGeor. Cf. N8.20a. See also N10.65c.

464 TN LT — 67 eMeL LTy,

4% For better comprehension 1 add at this point a passage missing in the base text N1 but found in N2.32a-b, N8.20b, and
N10.67a-b: BevemiGas @oBHOIY Bl Hmardhesly (N8.20b). [...] aiCargn  iesue S I
SIHIUNFTHBNMBIOT g (perGemr QFerm (N10.67a-b).
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847 et CeTgd 2 68T HLoWISTULD

848 gy Cummlsh L.

849 Bletm 10(7)H Hlg FH6nNGsv

850 S T TG QU AL

851 gmsr@] SIUAT  (IPIg B T (& AT6D
852 DI6UaT (Pl WIS I 651 Gan

853 @ (HBHETT O HILITLOGD

854 CQu@Enugl Gui asumnmu

855 HMHBH LBl

856 Blmds Comellsd GlHLL*7Cloussy)
857 QUTMBSHID BELVEIST BN Ig 60
858 GQuum(m tussGou  GoulinGlaul’ g

859 D(MHBFHE FHm, CHmelled QLI
860 DI6UT LIGT6D B2 LT HM6NT6°,470
861 Glwissst 6331 Qo sosvMd 6w ssst 6531 6w 651 53
862 UL smlig v sHasr SIbHrar.

(oTETTHDT QFLIRHEG 6 (GHPHenH NIMSHFH60)

863 FHIUL H B2 QFmm(HCumest

864 FHHTM oromGumest

865 QFliupaTen LOm 63T 631

866 S(meumdled 1Nm b3 6euestm

867 SUILIPETAT  Fou6sTT ()LD

868 2_IBHBNMMTT  i6u6sT uUTH MH60

869 QaFmsolig Cw Mm% Gleussim

870 QFTeOIMTITLD  Fou6sTT (LD

871 Al LB Heohlev CFmiEH CousSwCrsayom
872 WBarGou FHmGouiLy UL L svor 5 S50

873 LOGEO BRIV BID (T M560)  6UELIWLILIAN 6M163) 63T WIT 60
874 sueOIW G H M (W,  Lomest (IT) 3 651

875 sstal S5\, euullm MHlsd

876 ussiT s asTul - GlLomainwim @, & @

877 Uiy ehHF1*7° 6ot mmul

878 umeursIL ot Qo Qs gl

879 CQupmHBHHTCan.

880 CQuPRPHDHHHI Hewi(h

881 6UMB FH|  LOT 65T T F 68T

882 ML+’ CFmSifem w
883 560165 631 U 6USD 61T B T

884 FdHH47° ByHmIHCanm(p

885 L35 35 TR 135 6/

886 7 % 100 1) VAR TE: 3 (T

56 \NeF1b — wioear.

T QeLL - SLUL.

S 2mBS — Db, Spsw. Cf. N10.68b oi6MiS.

% Y@ B Smai. A scribal error, which I emend on the basis of the pronoun and the closest variant (N10.68b) to L@ Hn<i>.

47 For better comprehension I add here a passage missing in the base text N1 but found in N2.32d, N8.20d: @& &Sluwibe o
SWHBBIM 2D BSHeurer slausTHFHl CFHulens B LD 6wl e 6w FujLd Q&»nm@]m’?ﬂl_l_nu SI5U(H 6 075 B
Bl mesTm MauiemLinbsd  ConbsmuwGor  CoaugmGon  QeuligsaM L. ussiemw@mb  SWBpl  Upem B
uSlemwubnsr @rPiCuGster (...)

AL ST 160 — @) 6m LB Ig 60

BEEATCE FAREFATCR £33

iy ehd — Quami(h) BB

4 Nyodt — ONwioml.

" &g g%. Em. <e_mm> on the basis of N10.69b.

S gig Hlesined — &MO s, Cf. N10.69b ueMNw mrsi udbsib.
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918

919

920
921

Edition and Translation of the Icakkiyamman Katai (N1)

o5HCou Qs sl

SHDO UK BITewDley

15 631 SHITAYILD G5 653

SHOuT QBNG 55T

60T T GGVl AT\(1E, 5 I (T, 6T

2bDOMD RMHUS ST

SUW BT (1 60T G 65T

SISW IST ABHTaHG WS CTFID
WBolaumd suwdE udSlsrmm uHCsam(60)*78
Cusib QmEe0l L6TIE,aT47°  alg5lu|sst (hLd
Cumpm yzsar @GenGsue® rsedl wedlwmGsv+s!
Qu@Enugkpl Gui sywmery WMpHH SSuyssnt (HLb
2_swi(HLo**? WGIS@GH MBCWOHD ’BevLblsvsm 604>
oaijouaill HeaNBHHI CuT FHamiamTH14% HIFHILD
UG umSH aulylammg*es GoudTeor

uS S rehHmsllsd QuBHSIL o Couspild
HEWILM6ST LoGS HTWedr 6Mewt QLm@n, & I>y6eur+e”
STEBEIGID FOTHBIP0* HTea1Gou GFma6D)
2 61 GL m&b@mrrafﬂqas)u HeTL6uT GlFTe060)
Wsw uGITHTUPLD HeLBHI LTSNS 5%
UTNOT6UT F6BT ) 63T 15 I 631 Qumsrg)] (Buml_l_rn]
CUIL(® Hewi(h) LOTETTIGT F6oTdh G

LBEMT6OT 6B H6T auem(mSIm Crspid
UTHGLBI00CHTT usiTeMillev 5w cud %

UM SH HWITT FHET6D BT 6w D BN Flawt 5 B0
Gl () el HEIm 66T TS 65T (TF) AT 60
BImesTTan*®® Qsed AL 6m6V*" HL o6V LWMIGL*? G 6
§m|_®493 NGB G TW IS (T AT 60

QFsveu @ LMIQTT(TE, LTSS\, S 55

uatet Y@&Higl gl SHILmi@eurers.
SIMNeTCLom 5 %1 FIs Glousst o+

Simicmre 935 CsrhHHTCY.

SIMMGLW LTSI Lilg 5 FHM6T.

B 3 % @ F 2 Geusim

A6HOFEL HHID HMHM CBTHDHHTCY.

T pDlnsd gHUHHI— HHCHIG uHSHI - uHeT.

B ugICmem(sd) — ugSICssr 1.

7 @6t — CF(m1b.

80 @ onCGou — Ga(my1b. Cf. N10.70a, N2.34b, N8.21.c-d.

B 1ed — L.

29 ewi@ub. I read 2_ai@GLnm in order to make the sentence comprehensible.
4 Qupm mevtd — o umuwnb. Cf. N10.70a, N2.34¢, N8.21d.

4 Qun FesiamIngl — CUTOBTaT TGl — CUTE WpwTG.

5 sunigQasmg. Cf. N10.70a spoug s Qamy.

86 Ug@ﬂfﬁ—

@ 6v.

95

Y gamiLmet werBTwes sNesOLT@En @ SSyser. Obscure. Cf. N8.21d SesfiswL. OBHT swHCWTH suGai@omai SSyen.
Neither the base text N1 nor the variants N8/N2 are clear at this point. The lexical questions remain unresolved. Version N10
is silent on this point.

8 Fnjg Snib — Frerd g Syio.

% g eng 1. Cf. N8.22¢ y&fg g1, Cf. N10.71b uneg gi.
0 Bmesine — Blemm mram (one-half litre).

1 66w 60 — @ enrSiy.

2 Lweusd — LW Sj6usD.

9 06 - FIQFUIG.

% oMesrGlom & g1 s, Perhaps “namo ’stu [te].”
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922 AFHT 2 LCm uysHHrcmns.

923 61 6 B @ § 066" s %1 GQeusmim
924 2% WBHUDHI IpTHmDH 2 o enGurtee
925 DANFUY " HaadT LY HH CBTHHHT].
926 g@@m Q&,rrszsrgn“% Gours 3 6u14°

927 ey NHT 2 L Gs

928 2o Cumm SHYI BT(HSHTCY.
929 YYD DHHN HIWIWD BOHNYIS CBM(H5S
930 1D6VSVL6Y FIPLOAPL 6B

931 woIpeTer GgHremaiL Crs

932 LOIT 60T 1T F 631 Q&I_I.g_ LEH6T UgHFH

933 e F HabGn SHH CBTHSB].
934 Wm0l LIT6m F 5 6 LD

935 WNBLoTet Gl s EISEr, LD

936 Quevsor MBHmH HMHM CBT(HHHTCY.
937 WNBHL G surs Sl s 35160

938 FHESHIAVOTU susTwgnI T

939 ST Clsusnstl Camep Grs00

940 DhBIBITL GUSTWITE 65715 B 631

941 LOGBAILD  Ljswr i1 B Grs.

942 WESID s Irs gl (s s S 5 e

943 UGB  (&60 3605 HDILD

944 GEID Lt DBFH  HBLUDIS S,

945 CasrHwmenid G s ISI_Gou

946 Yot s ®H LS 3513 601 61T G 6w

947 Gur s QsvevMD! ClFTEOMIUTTTLD.
948 SUMImU16aNS02 9y 6015 I G 61

949 Less (Plg HBH[BH 1H G

950 CxeormGumr 5 g ev6um

951 QBaMNS B BIHO CoudSluGrsos

952 somanmul  FnILyd 6066t

953 BII (pestesimen CahLig (w5 CF 6r

954 Cxmmenmer Guul oI 6MTT6D

955 @ 6®6uLIL(HaUTUIS Qs M)I6m I I FH i
956 OGS LO(T 6 LO6® GULOTFLIT

957 ausyl GoubMest LIS IS5y FH e F 500

958 M QUITEL HID Sl enmEs, 507

959 o HBNHHID CUTHTCH

960 HaNDHH1 auat sLuTCH

961 HE1Gn Tl60°°° CuTHTCH

962 SIUSH B QFUID MMM 6oT

963 26uCyr®hH 2 _meurLrCsp

5 QQG. Obscure. I read <genm>.

NI - (TR o [T

Y7 oifaang — SINFFioulg.

% Qareim — Qg e sm m.

0 gaemauty Qupdu COsnsiemn Caibs sain QBILEIGD Q@M BSHITOL.
0 Qeusitsiil GBmed — F160MECHMEL6UEH B.

1 Gur o — Gursemio < Skt. bodhana.

502 5Dﬂ _ I.g

B QB NGB — B S.

M QeSS HIHO CoudHwCns — % s 6.
3% & e solLBeumul — Qg soliLip sumul.

9 L B o 3~ @emov,

T BemmCP — QHIPTCH.

% g E1gn Nod — HEIG oufleD.
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964 5601 B B @2‘)56{) CrOapmEbE,
965 BB DS rﬂms&rmn(ﬁ;&_ﬁ
966 NS FHvH B0 15 6w LIl

967 Queimi ClFTe060) uMmrs B e Cy.
968 FIPBEH BT 6515 B ILD

969 QFLly Fv FTLGLLEOGVTLD
970 LOBEHHTCB HoewnFH O FTerest
971 susdlw 2 UGHF Glosvsumd

972 Quisdeomms  HTLO MBS HTILD

973 CuBHWCHTT USBByHem S

974 AU6LEVT AT cgbszsrr_s;b'@m

975 LOM6UTSSTTLD®® 6 (T, 6BIMT @M, LD

976 5r5m§u1|1&,@ FLEIS M| D Bl
977 HHen CFulFHl HauwsemD HIer.
978 usSlsstrml Sm, W Hle0

979 urgs™® Gleuatan GCambev s Hrerct,
980 Cxmmeuldl@ Ul LTsmL

981 Qesremi(h) MBS (L )mISlesr Gy
982 FH60VTGL CFBmermuaT

983 BT uBFHI PhHHBSIL Cou

984 HTovd Bl PhHSEL Cou

985 BHW FIHG BOVDHITH

986 Cuevy WghF QurHUITHLH>™S
987 e FBH FHHewl (& MLILDS™
988 BeuGIOTSH & L GUATUIGD

289 SneumFS H1HGHLEs

990 Cxmmev D@ ulLmemL

991 Qmsremi(h) Mlbs FHiLmiHletCy
992 2 LSHEWCHTT ) 65115 B smILD
993 omaMS™® 6N GHlg wirGsv

994 UIUTY GHTEIFH L 60T

995 R CHmamed LFHBDHULDST

996 SILBBWCHTF® eusd GuTRNCFiy
997 DISWSHMD® LLSBTFLD

998 WBhHBGHLW Gouatan Gapmens2°
999 CuaCw ursH @ Fi(m,HBMDH!
1000 FMHBHMD Coud Hlem 60522 Fi(T) HHBMLD
1001 FiH S5 15615 D 6U0T L 6ULOTLDS

P Lomeuret — LMaUToed @) (L@ sm FHMsd. Cf. N8.24b.
519 Unclear; perhaps umyib — &6o11b.

S Qeusiie GaHmed — FlondCH TS %.

2 eid g — s .

B QuIrbuITSLd — YU ugnasid, seulssiiQsonssi gyl < Skt. puspa-raga.

@6 - 1B 3iH6.
Bo 1 &BwCs. See also N8.24b. Cf. N10.75b 2_m) 85O nesi ©.
' omefM — oantfl — 6Mg5). This phrase recurs in line 1037.

" ug Ul — udHsmI — emu. The former is in usage in the Tirunelvéli/Kanniyakumari dialect.

¥ oIS RWCHT — o_sionL S HwCHN/ 2B SHWCHT.

97

¥ oiwgms. A scribal miscopying of a dialect form. I read @ifw Hy1b (well made, high-quality); @1w — oifw. Cf.

N10.75b, N2.39¢, N8.24b oiflwi .
20 Qeusiiem GIHMed — BTG,

X H(md@ — FMHBG UL

22 Qeug Hlew v — Qoumhdlem sv.

> gig &) < Skt. suddhi.

2 g mewi Luionid — SIsssiLgLb < Skt. karandaka.
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1002 MM EHTL WPHBTL CouaEn HH
1003 Clwieot emT525 FrwIs2e Gl g wmb
1004 SIUgwrd STl uled

1005 CFmmb H 16060 T EHT68TLOMLD?7
1006 &0 uHlHH CursSiyombd

1007 BIBI0 HEIH 5 (b)% BT HOMMD
1008 iy Cuw oy 61 & sILb

1009 QupHH FBCHTaRUPL OT52°

1010 GQamiig Cuis?® 3 mest (b suLpl

1011 CararwisarsC Q% [mBBLIbEIF]
1012 QUUTEL HID BT UL HFH
1013 WYHBH0 ursFHI G ment Hleot Gy
1014 siv g ElpLomd CHT L TID

1015 WHH HLlg Fllg (Pusd

1016 GBS, Ny 60 Fnz1>3!

1017 QST & F 3 Sl >

1018 SIHSEMBHI YHIOUTeD 651

1019 ABSW FLg HO6NGLWDULD

1020 @@&,aa@mm533 @&&@J(MGMS?’“
1021 RMmous CuSITEH 6urs Hrer.

1022 mISIG UL DTS

1023 B L5 @66'1(8661 Cxrerm(hLombd
1024 Gosdsv UELS HTD HITHE
1025 Cualsm aubs@GHw CouarinGsv

1026 G FTOMIFH OGN LISDEI® —  LisvssT
1027 @& DIWDH BTV 6l 61538 261 dH S,
1028 CsmaveublauaIm WFHS BiHUTeT
1029 @ 6msoLiL(peumarullssr>*® QFmeOICH.
1030 Slgms WL F54°  F 6>\ w 6ot LIm 6
1031 BeOlCwr(h) FHmestEH D IHlev

52 sremiemr. Probably a meaningless expression, though it could be an exclamation: sresien. It is unlikely to be
6T 6uo1 Qgwvr 1 F Fmwib, which is found in N8.24c.

6 Fmwid — b < Skt. chaya.

7 DT EHTEOOILD — <65 [ Gh T 6551

% For better comprehension I add here the passage occurring in N8.24c: Ls»HBSE JIOISHIEG 6T MIGFTEOM)
uPlwsDINT 6TPB HIwem e HLBFH1GeueM 6 Fe ML Gou.

¥ Qe it Gw. Obscure. Em. <Q&iiug sNg 6 &S a&Mgi> on the basis of N10.75d.

0 Gasngwisen — Canem Hwise.

S iNmig s0 g — 1migH 60l Cf. N8.24 ug) s e s0d 4.

P ®FSH - GuSH B

3 omabspenen. A scribal error. I read according to N8.24 @B\ Fpaien.

3 pads e mleusst — fpads g empuwissi. CL. N8.24.

35 qun, e — susgl Hmev. Cf. N10.76b Qosdsv Glosvsv &msv.

336 In N2.40c-41a, N8.252-b it is a woman soothsayer of the Kurava tribe (kuratti) who forecasts: @pssisorn@sv miosm mGuimest
GSDOBMEWT ELBTCHa 2 FCLEN WM BTH oafsL L alewiuns apsLbpran 2 oints oSG
Solenuleadi ELp  sgps Sl wnst 2 PEIHBMNG sllswyaCar HTCL LWHILL HmoGBIlsHS UTaLboUB I

GYPBEHISLI pevsiipluret CFHmem eorsedl DuailipbHI suet(®Epst ClHmem sor5edl % s (hlewsTud Camyssdssif
U IHHI  aumvaiFl MNgluHCured MPlMSHIS OSIHILIBH uFFepmib  CQue HemariGumed

usLigusmer Loig g 5 Fl.

7 @ @Iwg B0 — @ g Hred < Skt. sunya.

38 silem o1 — FSFQFwev.

¥ @ewevliupeunsitest. A scribal error. I read & e sotiu@sumul staimi. See also N10.77a.
40 Blgwin — B1& Fuwib.

41 grefl. I read &&m6M (husband). Cf. N10.77.1906 lsawibio & Fuel 6T 6srUmai.
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1032 2B aNe0o4?  GLosOLIGT 63 61
1033 o (O (KD LT63T FHIL_Foumait

1034 D1 Fap MW (NF Ji 63 611 I [T 601544
1035 2166V B (HouTer®*® et CQFTaOMCH.
1036 oo HIWICHTF® ) 65115 B 60T
1037 omal 6MSSIg wimGev

1038 ulest euaT>4”  GL(m, IS TL 1960
1039 L susMEBCxH  CHmeotmisumGorn.
1040 G evrl rSlat el & )

1041 Slg Wlsm L CHMM UL ML ujL &t
1042 ulLmemL Qasmigi(h s Hmer.

1043 UFBa*° CFUMTUIEANT FHaTBClHmps
1044 MELrGor il Lmmism s — QFiliy
1045 G (s, 6 Gy 6ot Gl et swi - Glu st 655
1046 BT LLEIG 6160T 6T

1047 BOL PBHHI00 Goujsmou FsH
1048 Qur L et SHiabl (b

1049 Cumz Gou I et st 35160552

1050 D OB L.

1051 QBTLLT6T B @, 3551660

1052 HEIH GNwer CurGsv I(m, HFHM60)
1053 S, HHT6O FHM6TIvEIS

1054 QFwusM TS oNB 6% TEnL 5
1055 QEL BT 31FH ML Ul

1056 UMY QHTRISMID CHreMdI (h
1057 (1) 0 &nuuafm&,m

1058 Cuevml @orepidh @ Gluies ssorull (b
1059 omeIMIml HIHSlyeusst GUT6D

1060 Rlg 2 UTA|D HHT elaTuller

1061 GMATIWLITLD 55607 LIGSIWIMLD

1062 CouyHensd HTHID GLDl6T (PHBHTD
1063 QumenMwmd GFaieuTul LO6LFTLD

1064 WHH wieMBed CuTGs WIHSPIHLOTLD
1065 LS BHHEIECWS (P IpLD

1066 LOEIFH60 GHTSVIDS meOCUTD UsmwmD
1067 9h6VMEV%5S  UTe® VEUWIMILD

1068 DB HeTHHG6v QU F Famwmd
1069 {ITeL Gumev WsmL FHieuen

1070 e HUTeL Coormas HCw

1071 Gousd Gumev ud(m, MlsMwMLd

1072 allsMujld  FHlig UL WjLd

9 #f\safeb. Natar dialect. 2 FApons — BlFFwib. Cf. N8.25b 2 FAB oMU U BBE]T 2aol Hib |...]

B g eMur. [ read o1FFPlu. Fiplu (distorted, unshapely, squeezed). Cf. N8.25b o1FQampPu; N10.77d o1 Fahw.
M NEgemar — DFFHLemov. Cf. N8.25b, N10.77d.

5 o16m 600 Houmsst. A scribal error. Em. 216m600a®oun<er>. Cf. N8.25b, N10.77d sisvdasifiumsi.

* omarHWCHTF — o) IBWCH Y.

7 et meua. I read @aim isust @UIQU(LEISTL 1960,

B Cesmm — HLgw.

W usen Q& — QFbUsupLD.

* sumiisen — 25 6.

T PLLTEG - LTS E,.

32 g 601 631 (G5 ) 5160 — G 6531 6001 + DI G 1+ @) 60 — F 6w 6saN60. CL. N10.78d. One unlikely alternative would be g ssieor (g5 )&sd (She
placed a black dot on her cheek [ asisstin]).

s ESBw — waSKisair. Cf. N10.78d.

¥ e — wimEOWRICeTss F1(.

35 95 6VT6V — 3} 6VLD — LOJEUGH .
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1073 QHFwse LLFFEI B AIF Fo G, LD
1074 MBEMWTLD D660 SLWITLD

1075 mevGY GMFT6L GUT6L 6w EIFHTILHS®
1076 FHIHBISTID LITL F(PLD

1077 FHMOI0 Flsvldl v Cou

1078 erd GUITEIL 6313 60FS 5560

1079 LOGh F 6301557 GUIT 6 L_U|L_WIAW (I LD56?

1080 Hligwrest Hidben Clyibuses .

1081 QB TEIEH 01554 QuIumyIpLomul

1082 LIWTS HFH (@G, LD

1083 UTUNG60N FH1HSCW LTS 611 (G LD

1084 Carmurxs®s CQurms@GHLw Cumsw

((1085 mOMWTID 66T BLWITLD

((1086 mevsv AllgTsL GUT6L T EBIBIFBTGYILD

((1087 HEIEISTMID LML I LPLD

((1088  smmedlsL Flsvidl vl Geu

((1089  werd CumIL T HoVIBSH

((1090  1EHFsmT U6 LWL WA (&HLD

(1091  mgwnest HiFsen GQyou

((1092 OQHTEISHOIL QUIWTFUPLOTUI

((1093  TWTH DB FH(LEHLD

((1094  UTIGIEVTFHIHHEICW  LITSH T 61 (GHLD

1095 Qs Do H1%6 6 B & FH F1%°7 GUT6L

1096 KM BOICWST ubHl CHrarmsrCar.
1097  Quadly uss GFiiy

1098 W 5 6801 19 F F5 B (WILD )Lo6BT 508 1o HNAITTS T |
1099 e Qs Qeslly CQuetm ylgstTGar.
1100 WHIPCTeN LTy WweTHl DFFpmmIsee
1101 wHCHT HehFOwearml sumens SlssrmGern.
1102 gl merm merml UsM7oCwmiGCs Gumsstmsyid
1103 AMGL 6T Quisst s QBmaTCauGmseim CurmmdisstmGon.
1104 DBHB BB HPFHL JIUDT (L@, H M
1105 SCHT CFLly urprsaim g arTCan.
1106 bl OTTAT LTI TTOT hesIBEH auTUIOFTTw
1107 SCHT CQFLly surprCmsaimEl HmgsmGern.
1108 Ruettel FHCHTaVD 6l Temi(h

1109 2 0B GIDMMD (FHMIMI%H

1110 2 LwauGy HehFOwsrm GCurmmlsstmGan.

536 Quogmplu — Qo &S,

7 y&aim. Read wehFon W& (smearing turmeric).

P ens siFFMGLD — B AFFIPGLD.

> F RIS TQID — B9 BT/ B sdbsnso. Collog. — srpug®. Cf. N8.26a, N10.80b.
0 geulis % — wovrb . Cf. N10.80b.

351 106h Fsm1 — Lo@h F e+,

2 wehFen aumsmLWLMan@ < Skt. vafa. A more likely alternative is wehFemsm auTFemaTysmLW PG Lb; the
reference is to a medicated aromatic mixture that places a person under a spell.

363 Qb — S\gibu.

** QBTEIBE — U(H S D LHLOTEm 6V,

% @amurg. A more likely alternative is @gwrg; cf. N10.80c.

356 Qe HlyLogS) — Hlsm Py 1o g).

7 69 B 5 B 1. Cf. N8.26b Qedlyss  Hlsw &1t S G1.

B QFlyw Bl QIFSHE - OFLgsmw Bl @QFHSE.

% WMFEWdn — FHCHTFP M.

70 el — LPlM 6.

ST 6MGL 6ot — oML LomL” GL6ot.
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SHlemesn GQFuleumul 10%5G6FH 6]

B Fop O HHMTN72 15 B0V

(A4 EVENE AL S E o (TR AT

Qs ra1CsuGIssrmTar.

uemGETaTCousst  QHBmaTCouCmeaIm urgFsvbusvdby  LIWGMS™*  QFlly Wb
Coormah SHlesrmGon.

DMCFTS  GLOWLMTTT®  geaiBHeal  CFiyuddeilh) doiod  Gumsd
SeOCwSyres G5 e ettCon.

Qusly kgl Chrerduwilsr CwmiElCw weard ubd LS GED CLoushHEids]
UTWELIBE SIS ST uBM Bl ubHl GobHl By NI a6
25 B WILD

FHUnH CFmns OHaim QOFy H5HCH Harterm L L erGys7e

usm uBsM WeTd Hevmid CFlly UTHBWL UTHHO eMiuTSSs!

FHOMIL 6T OaTFHI HvEIS FBenH HewrISaL LT6ms.

SWISHUIT™®? Cweiie GHBmig **3oaTid FHevEIdS) oL L M6,

uBSM weld HeomiSaNLisr urell CshSHHTem Clwss mrs.

QuedNesT®e* (& EH FCUMeLS LG IEIS] WL BT GCsv UBFHI 6T FH6vEIH

S HoumuirstesemiLsui CuTCsv DIEhF) HevmIdS) WevEISIL L TGCS.
Qasr_HMywrCesiCmer uBM S sugmwosd b

Ul CasThHHHCM" Wluandk@ usMBrsar esrhHs Do 6s e

Quiy GurCGaurGeaim 2 mian CFLly GCsmaTamsr L L 6weT I

WL HBBTHCWaTM% CFlly M HOursrCmeaim GaL 1g58°
SLOWLBHBmwbBmsmi(h HL(HMLCLCsemrmi Glwss sl

M (e LrQareim Heoev HLHUPLH O aHmaTEn,umestmid.

FHewiLmareust UL uTlsmL HITemH wrw UFH S

QFly SeiLrHw urdmHIw Sl FBHHN Fisd CxHel

UBSH| DBUULLTCBEIeIT LaTlaunmIsmosy s 6(hCeuGssrm.

SHOTONTE 2 GTaTD FHevEISl HHTouss Hewi HTwsmny CurGsv

o a1Ger 2 L guid 66w mbH Fl

2 &1 G o H BTN — Hlap LSS — HI'ewL < Skt. dusta. Cf. N10.81.2016, N8.26¢.

3§ mevsv. A scribal error. Em. < mmessvsv> on the basis of N10.81c¢ and N8.26d.

* mhiwGeu — smuwGeu.
7 oMCFy — SIeMCF — Dip@ CaFigHev. Cf. N8.27a, N10.82b.
6 @L6b — GLpev. Cf. N8.27a.

77 sumwevirb gl — sumrdl 2_soibgl.

78 sy — 661 G 60.

" Line 1119 is followed directly by lines 2274-91. This insertion is out of its actual order in the original hand-written Ms.
provided to me. This strongly suggests that the palm leaves on the basis of which the hand-written manuscript was produced
got mixed up at some point.

580

urEHW urdhak. A scribal error. The copyist of the palm leaves obviously again confused the letters m and §. I read

UJS SIS 5.
1 s — @pip) — syl Collog.
2 @wiGmuin — &wi@muysrnd. Another name for the god Murukan. The word appears in N10.151d.3758 and

N8.53b.1804, but in a different context. Therefore I see no way to tell where this passage, obviously out of its actual order,
should be placed.

% @amig. Probably C&n® — G&mr{hemio (hardship; see Fabricius: €a&n@®). It is very unlikely to be Qamguw in the sense of

“crooked.”

> QuisSluflesr — QuisSlulssr.
5 @& 6h POUTed — Geha Cumsv.

5 g Houril — ssm S0 16O (hyena).

Yul® Qsrhds — @oigl Curss (to die).

¥ wL@SsMH — WwaEBT(HSHHTN (veiled woman).

¥ Qaly — S,

% sttt 1 read sTesimmeai.
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%2291 QFly 9550 SHetenTL U LeaT6s.
1120 SHaterTL iUl L e16y Sidlateussmas Glu(m,womGen

1121 watarm(Hd B (MG IAPLLLBESH S CLmCL

1122 SHleTanTL UL Cousmiig 52 6w soujidlevsom FHeatlsd GQUTmb 5503
1123 QeuaterTL g & 3B TFH 660 Gevm

1124 AleMFFT* QU6 FT I FHI%H MHIFS

1125 Cuest smemid 2 1bCLTGL

1126 eotm Slesstmigs] u(m, OGS 6060MLD
127 ST HIewl LS50y

1128 FUIWMD® FHeuLTs0 CHTwurCHm
129 FUIWD HewiLmed CHNurCamm
1130 B 6T LILIL UJrlm6ZSII°JIJI_UJH°I]597

1131 Qemiw 1T HBHIFT PFHLD

1132 Coorm b @ ougpid CovtrdbHTEHT
1133 QouuiuNsd memL HAILIS I
1134 QeuiCub & FH1 soTTEY 6 J5 F;15°°
135 SIIW 10681 HIL WGy

1136 FMHCW FemiemmbL B Closst oy.
mn37 grr@rs.laarram i 6551 B0 TLDLY

1138 HBH| Wlemr605°° 1SS0, F|
1139 9, 351651 (Lp 61T 61T 5 6V 1H SO

1140 46T HITLTE0LC! GITeY S5l &H LD
1141 LT FeO26sTmLD (Lp B S TL g 60503

1142 usm» HUNMCeu Lsm mrs S5, 5 F 504
143 urhy eTTpIHBTL 1960

1144 ue» SN Cou  Lisw M5 BT, %5
1145 Hlaitehl (wpr5S5) Qigours Hei.

146 eﬁsmsmrrwq g;n@@mmg)rr&n
147 LIGTAT (LpESTLT6D  LIM (T, QLo 63T T 687605,
1148 Ls® mrs S(mHFH  6un(w, Glo et ma.
1149 Honanpent(h ulsuar HuNGsv
1150 Sl auHGHWw CHNuTCHm
1151 HrermCwime® Qwest miem IS 57T
1152 SHIblaT euswTlas G, LomGest

1153 uTeTmest  rSlev g5 S51601L L

1154 Uiyl CurGevstsmest 6L (h)

591

G®y — QFgauem® (Zizyphus oenoplia). pLrLLBS — LB LiBSH; cf. N8.27b, N10.83b (pLLibs/
pLLLIBS.

92 gainenmuL Goussiig. Cf. N8.27b gusienmliuL Goumis). Hisonn(HFHe0 — Gision g Glig &5 60 — HIeTLLD.

% QUi — Gumdiy. See N8.27b; cf. N10.83b surb 5.

% sMeMdFFm — eMPB H 6.

” F1% H1HM — FTHNISBT (explain in detail, speak; 7L s.v.).

% Fiwed. Probably 6m % wed — Ques, as in N2.45b. Cf. N8.27¢ e Fwed; N10.83d FFuwev.

7 geriiuL wifsstiuwniy. Cf. $embusH LWl SesbusmL g S0, as found in N8.27¢, N2.45b. Version N10 is silent on
this point.

% snayeibgl — BI&HG 2 sinbgl Cf. N8.27c.

99 @amsd — lipsd. Cf. N8.27c.

% oy Hlesid. Obscure. The lexical question remains unresolved. I read contextually, in agreement with T.M.P., 106 puilL1d
(hiding place [probably a pit]).

501 _p 681 16T T60 — @) (& @HLD 2 6OTT60.

02 unf) — un§i. Also line 1143.

B WPpEBT 160 — O BMLIg60.

% uem s HmaEH (M.).

% stemmest. More likely s16st pr<air>. Cf. N10.84b, N8.27d.

% gmenmGun. This may mean $mpr@g% Gumg /Gumiish. Cf. N10.85b, N2.45d, N8.27d.
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1155 surenm@sp 5y Gumestmsd

1156 susdlw LaT 665> 63T U651 3 ()

157 GamCsr QFigwrCy

1158 GMBHTHBTL 2 mo 6(HGCLom
1159 e al(HGn QFLigwrGy

1160 Quet SuevEsruL 1@y

1161 BT W(HAYLD LLBISTL 1960

1162 FHeL6LTGL GlBmeTm LA

1163 SHIeNe07 wmad CHrenmGreos
1164 SHITUL0 D FH1%°° ML L= Gy

1165 SHeou(m, Comr QFLpwrCy

1166 HOENHHI 2 1Wemw Curs gL GL et
167 Cures QU CLer Qe g
1168 3 SGweveomne™ & Hiomm
1169 IHBLCL 1560 Lens"

170 S Qomsm CuruiwT ]
171 560l QusIml IMWTLO6D

172 516 60115 B 601 Gr56™  LoGEILD  L|swsT
173 Lmevle™ Qs I @, 6016)w 6ot (1D
174 UbH@GHeul QU 1sISHTITLDS™e,
175 UMEOILSE Hled sarmQrsm(m, GLiswr
176 ouedlw SO GLGrs.

177 2oL a(HeurGans™e

178 NGO F: SO 1LY EoTh & )

179 BIEITLON i@, BB IOV
1180 @ HBI06L HFeurGym
1181 emiTd BLUTCSH.

1182 aNane0182! Fibom Gumdl el 19522,
1183 Y FUYPL DI 2 6o HILFCH 601,
1184 Cu(mDlevsvme2* Gumul el Geum
1185 suimFu|L 6 (m, W1 G

7 g1 W@oYD — Hissey LGILD.

% @z menm@rs. This may mean G mpsmio — s 1. Cf. N10.85¢, N8.28a.

© BlEmUoS S — Hiew aIULHY.

610 185 SQwsvsomb. 1 take this to refer to Icakki, on the basis of N10.86a Gurgssi el 61681 DIFHE g SOwsvsomid
Slousst CHL (.

S pen — L.

812 opium — oyiun. Cf. N10.86b vacanam: miog1 Sbens QFraiss aunjsen s Fi.

63 Lines 1171-2 are corrupt. I emend to <Se0QueiugssoonCs Memeargs CGmsyw> and follow more or less N8.28b:
BeOQuaTUuSH0T6H BlemardhHdh Cryw Yewrigudsn@. N10.86b reads rSedlstat m BT HBlsmeni HFH  CromibLd meot
yewory (Don’t think of me as Nili. I am a modest woman; I am your wife).

84 med). Natar dialect. I read umei (wicked woman), or more precisely, unell srssim [Blew a1 g Hm1 G ]. LMed (young damsel)
is very unlikely. Cf. N10.86d, N8.28b, N2.46¢ umsdlwisvsv, where the word appears with a negative.

5 @68 — Culini (the goddess Durga) and @60 s1eim [BlemendanCs] respectively. Another possible reading would be
&% (u6uSS) (pregnant woman), but this is very unlikely. Cf. N10.86d, N8.28b, N2.46¢ @, 60 lwisvsv, where the word appears in
a negative sense.

516 aygmigmymb — o1 rgmb. Cf. N8.28b ud@Geauul Lgnig .

17 o pTanID — WTQIM(E, 6681, WTTTEDILD.

1% sMpoun@an. A scribal error. Em. sN@®eurG<y>/sMpoun<jasGonm>. Cf. N8.27b.
819 op 6o1Tas — ) G0N .

520 5o, S FHMOL — FoMdHMLO6D.

621 siened) — aMipsd) — LweNsvsons Guesit. Cf. N8.28.b, N2.46d.

22 6" ig. I read sMig. Cf. N8.28b, N2.46d.

23 ym Fib. I read IPwib (love, affection). Cf. N8.28b Mfwib.

024 Guy — Quui.
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1186 Lo 6ot (L g Wit G 35 UT(1, 15 35 60

187 6010 (T YLD®25 Fi(H M (h)

1188 HE, S Gumsd MyGerGesrme2e

1189 ST Glussr Gasmg Cu

1190 QFly GuMME?” GHTLOLGD6VGeuTe?s

1191 QUL %2 GlFBmd Gl Gyese.

192 CuyQuiw Q&Lk;mrr(‘&u

1193 auL g B () urrg)uug,g)@

194 LOGSTL 6V S5l60  GIWMISEH ATLO 65 LD

1195 QurlLer@d umesstujdes!

1196 QU T Q68T O, B FHID  QEUGUT Tl

197 SLLAT@GLD LITE6sTUjLD

1198 ST QEBmeuiLTen F QHBmareumi.

1199 QFly@Gev GumwrGen

1200 QFw®mGes um, Gloss mmsi.

1201 2 @1 UVHMBHM Ly HFHl

1202 omyHSH0CH IHTeoT\(m, (ILmes2

1203 M6t GUELEHED B W I () GUT T

1204 Guemio Hwumsd Gl G Grse3

1205 PSIT  6U6V I 63 IF W 65T O) F 60T 65T

1206 Curser Glusst i, 60TTspILHO3

1207 85 H Cxmarmilles S

1208 2 @M ClFTa0eIaSIGm 6t

1209 Qx1HHI BTl emL Comdny m)CLomess

1210 Qasrlazszs'rL Cuomy HemLsumiysGanm

1211 H 519 QsremigurCs uaflsrdl wrillgs s
1212 ufﬂszsr(fiafmm Gumu eM 1y QuissT YIsw TS BT ulsisllL 3 Hlov.
1213 WP TCaTyomeTTan®3e b SHSHM Clwest gL ul

> &eafNwm@eyb. Em. &<f> ey on the basis of N8.28c.

626 My Gen@sorm — Ly Cen@sarm — o (w61 H 0. Note that at this point N8.28¢-29b and its twin version, N2, continue on with a
thirty-two-line dialogue between Icakki and the Cetti that is found neither in the base version N1 nor in the longest version,
N10.

27 Qum. Cf. N10.87c Qui'L.

28 Qasmbu — Qasmby. Cf. N10.87¢ Qasniy. According to N10, this is spoken by the Cettiyar.

29 QuLL — QUL smL/Quil L& — Qussi. Cf. N10.87d Qum L.

630 According to N10.87d, this is spoken by Icakki.

81 umeest — umsusm est < Skt. bhavand.

92 There is some confusion as to who has married whom and whose words these are. N10.89a reads at this point: susem HwGy
2 a1 hCHDHBHwamaunarsiwryCumy / 2 a1 avbemnsd (parligHCHnemr il HCHHraNmBH / Ml usvH» B
wnyg®euny (O lady, who [could be] a suitable husband for you? Go away! The man who took your right hand is in town. So
afterwards who else would marry [you]?). By contrast, the prose part (vacanam) in N10.89c¢ that follows the lines in question
reads: mresr 2mfled GFaim sTall wemell CuThHaumpsgdl @ mBECmer — starmrsr suenNGxHFer (“1live with my wife
in town,” said the merchant). An answer to the initial question lies in considering the marriage customs. Clearly the right hand
(susvdem &) refers to the bride, since the bridegroom gives his left hand in the marriage ceremony. Therefore the speaker must
be the Cetti.

633 1 take these words as coming from Icakki, since the term Quesiog) (or Quesiiyg &) is only in usage among women. (I
would like to thank T.M.P. for pointing this out.) Note the well-known Tamil proverb used by women: Quesid 35 et

(A woman, given her poor knowledge, is slow to catch on [lit.: realises only afterwards]). For the proverb, see Lazarus
1991:518, No. 7345.

534 C£.N10.89a-b (1631 6u6085 B 11 (1p 69 L WGLOT I 65T QLIS ST TGYILD /6T 68T 616055 65 FoWIT6OT B> 601601 15T 5515 Fo T6IT60 6 6V g
(Even though you are a lady of seductive charm, I did not marry you).

535 Quomamp m1GLom — e on g BB Gom. A proverb.
* ug B - updl.
537 619 — 6ML1g.

538 upesiGeoryLomsarmey — (p 6ot oot FLOM 6T GYILD.
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1214 nurwCromes® Q& Heurt® B LTCH Gumil ML 1go+
1215 Cpulgmwid®*? GumIe*® Gloum et SlyewiL  LoTHILL &5 55160
1216 o uMgmwibe® SHgote ausHrar QS QuatCorLsmmrGs.
1217 ghSIpnest QFLiy cusNCH Fearougnitd

1218 L{m{m@gn@ ubBOULD CHTamnGsoull (h

1219 SO0 MLV GF (WL 6573600\ 60T 651547

1220 ShHounidI L unsHargl SriyGo Curag Curagl Gumsy
1221 uSMICwTy uaMCHFMT LMB BHJ HBILIY60

1222 umedl IemTaTlsd aTTLoan®*e  aissnevas UL GL6or.

1223 96l 2 Wy GumermevsvGoor GlHMuyd FHmwesor

1224 DI06VTH° umell FH6v GureurGanm.

1225 SN BHG Cudm FHessteusr iy H56evueat (HLb®°

1226 HANaTDH HeTond Wlsuat GHsmasvCau oursHmer.

1227 Qsmeven uBHTOMTM CQuesem et CuFH.

1228 Qxmmetan pHd CBM(HHHHIeCLT HBaTaromsGeu

1229 HATATOTEH 2 I(IpemLW LMD" QueTaiLw HTwmy
1230 D HBLOMEO? QFUIHHMEHG 2 Lbewio GeorTCauGssrm.

1231 e BLm0l Querm CugHmmdl QUMD FHmuls BTt

1232 BHTLHHG6MCN HILT CFTe060 o lig s LnGonr.

1233 L Sleormed Cply urbCHesr o Lbswio CHigarmyess.

1234 Glouullovrd 5% GUITEH Hle0sm 60 GILOELEL BL 6 KIS T6H .
1235 Caulleonsh $H Cur@, BHlevemov GloaTen L a|mISHTssl.

1236 BN Hemvullsm e GLosOlL” (Hmmidh

1237 ST (HB GG BLBEHNIDH T I 6801 B9 M FHLDG0 6v.
1238 6551 0 b B LDV 6V GWBT DT 1oTw WFHH

¥ aiflwmwib. 1 read here susbeusmio (power; force) rather than the given word (which means: uselessness; wrong action). I
base my decision on N10.90a (prose part): 6763165 6o B eoTlsm Lown B (H QL UTFH 5T/ ) 63160 6T 631 616V 606D LD _ L0 (),
Qs Nurgl (You're trying to run away and abandon me. But you don’t know my power).

40 Q& (Hour — Qs B sumul. Note that in N1 the line is spoken by two successive speakers: Icakki and the Cetti. Such is not the
case in the corresponding lines in N10.91a-b, which contains only words of the Cetti. It is worthy observing how the different
versions either skip over text or rearrange it. For instance, N10.90d-91a-b reads quite differently, containing interesting
dialogue that the base version at the same point (N1.1213-4) ignores: N10.90d; Icakki’s speech: @ est@soyidCumuisiLig
eyl »ISSTRealusIH B 7/  WarCargd  JparTad  WPHWH(HWANaaiCarn®  /  GUmes Ty S 6T

@6 WU (LB SCWN W H(MHBHI0 / TCaryd CHNuCsiest — 2.1b / pemismioujd Qussem wouGLom.
N10.90ab; the Cetti’s speech: iNuTWCLIQOEH TN LTCHTaimatalH 7/ [...] geNwurwedsauflurs
2 MG MbSTHHI / aubCHer /QeauGarnHeurHmigarmso @ snism andbHwnGLmbd srerml [...] ([Icakki:] In this
forest you urge me to leave at once. Even you said so before, please turn (now) your face towards me. If you enjoy me one
time, squeezing my beautiful breasts, you will come to know your male sexual power and my female sexual power, won’t you?
[The Cetti:] You’ll completely ruin me by your useless action. Don’t threaten [me]! Hey, leave at once! I haven’t hidden [from
you]. I came having lost everything. [To himself:] If I argue with her, I won’t escape).

1 6" 1g. Read aLig.

2 @z ugmwid — Q&Fudiy+opys. Cf. N8.29¢, N10.90b Qawlymwib.

3 QumiiQeu(m asi. A scribal error. Read Gumedmassi. Cf. N8.29¢, N10.90b.

4 Qe 68T — @ eEIL.

* o ulgmwib. syund is unclear. It could mean o_ufi+opunb, if we read b as syuysit < Skt. ayus (lifetime). However, it
could as well be interpreted as the bow-song singer’s meaningless repetition of the syllables -gyund of lines 1214 and 1215.

o gy By,
Y %6505 65066, An echo word.

S grmoen — mmp. GuEFa angeuid (ST).

¥ o16060m%. | read QUITsOELTS.

650 oanfj )G 6v — 2y S1Gsv.

U omb) - wep sreysmLw Sl (TL).

52 g a1omed) — Gameviomev. Dialectal usage.

3 @m g cormiy. Em. <G g coris — Gslg msmesi>. Cf. line 1244, where the same syntax (vinaiyeccam plus pronoun) is employed.

* oSS — OD.
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1239 BTL(HHGHMEN HILT CFT6060] L ig sl L 1Gonm.oss
1240 @ Fp LDI6OS® 60°%¢ 2 b CHYHILBHI 6u(m Cotsrrs.
1241 GFmavRFT Sl () CurTsTCs Hmayild.
1242 CurasrCs Querm GFTs0sO Mt HILITCSH.

1243 Qurl (@ @Geowes” Gummpmuil N (hssrmrs G Fmessrmsed
1244 Qarararblssemd CahordsaswGoor 2 1bG Gy sormseee.
1245 GMGMS HNBEHHBCHM UMD BB BT IgG6v
1246 o wuwLw Sruj Queromdl Qulurs GCFTearsmimar.
1247 2_1rGoweGomm mLBFHI aumiCmet Fmest

1248 STl STayid Cuerml GFTed umsl augrTCs.
1249 ST (HHGHMGa aurpCunrgl HaiCLar HLemw

1250 UTL L LDls0sm6v 2 61 (B H IS0 FHewiL GumHGev

1251 UL LB I 6w 688 HTIL19°%° BLLITSHTCH.

1252 BLLTSE ubCHCarm mevwrThas ausCsp Germ

1253 STTWSHMDIMTT Brapid CuTkTCs mSlsvsib.

1254 BleomIQweiml ClFTsvs BimIHHTCH rSevdl

1255 OmEhFsen UHMICHIY ehF 2 saiearmGsv

1256 DeHhF) eHhF CF i lmCs Cumd(hH urms Il

1257 urGon Quest QFLly FnlL vM HEUTATTLD.
1258 Ruely CuriiCrm werweumly TR 6us6 % er.
1259 Gumg Gumyg QueTp§Cy L,HHTer°6? ULl I=Gy.

1260 aUmlg 6L L= G 6mI®e3 HAEmID (& BISHIHOWLD* FHFl5H S50y,
1261 urlh Uliel BS@GWaTM UBHWTN Gt FHiewr GLm.
1262 UTH B H B LFHB Ol (H°°° LUMB BEH] 2 FHITILD
1263  Wpandl®®” QuEiEHaT 1em1H%°8

1264 UNaTWeU6STTLO®®®  (N6IT 6 6115 (61 LD
1265 ST HCH7° sumars 5\, Liume”!
1266 STemw@y 2 _LOLomes) 6w

1267 Alig U 63172 Q\F 63T moU S N F1
1268 siligu] (peorGsor GumGeum Gl sor mmiys73.
1269 WFSH et FnL (1pssei(HLd

655 Note at this point the dialogue in the type of couplets (®siah) employed in later medieval, pre-modern, and modern
poetry—set to music but sung without any refrain and counter-refrain (see Zvelebil 1995:326, s.v. kanni).

656 @ Fp Lo — (@ L HLOLD.

57 QUL (g @ 6 v 60 — LAY @pdF6v (to lose honour; TL); literally: to lose the tilakam centred on the forehead. The
red dot is a sign of auspiciousness and the wedded state.

5% Bmear.

% prgmIly — SraT o (HLlig.

“ uBDICHY — UBYISI+T .

S ssITHILD — BAEILD.

2 g e, | read W@ Snend (unnecessary importance; 7L s.v.). Cf. N8.32a, where the same word appears in a different
context: L&HHMeGoer ST (HSWBT CFigwrCy.

%3 6J 65T — 6 6.

 @EISBOMWD — @, auemE Logib < Skt. guggulu. To my knowledge the powder produced from this tree is used for
purifying rooms, but not as a tilakam, the mark placed on the forehead of a woman.

55 urg & g &5). Obscure. Probably uyg el aSi/uysengs gl Cf. N8.31b, N10.93c.

 ugigsman — ud. Cf. N8.31b.

57 MysuL. — @ 6w auujL 6.

68 Qumigs e e 1d. Obscure; probably a scribal error. Read stEisanbsmio. Cf. N8.31b.

59 \Memweusormb. Read @ e snwsuenib. Cf. N8.31b, N10.93c.

" gmilLg 6s. Probably smiL1s; perhaps a contamination of %y (N8.31b) and mii (N10.93¢). In the interests of a
clearer comprehension, I use both expressions in my translation.

! sumenrs g5\(m (i — eumiprs S\ tum. Cf. N10.93c.
672 siig ujapest. Corrupt. I emend to <eMsmyayLesi> on the basis of N10.93d and N8.31b.

3 stemniy. Read st6oipmei.
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1270 LTLLD 2 ssur(HLD 3516801 63 6301 Uy 6udT (HILD
1271 ouF Fluyemt (H74 CUTCoumssTmLoATE”S
1272 T, G Y FHBD 6D D6,
1273 FH B oD H MG (hHHmar.
1274 FoOyL Crs e ey 3519 & L067°

1275 HLTCB  6TTaY 5% @ LD

1276 SUNFT6m LWL 10 SGVILD

1277 sussIL TR0 L, 6hGCFTem 60

1278 AR FHD6V T FDIH @GN, LD

1279 2SSy Gurpusvsm B

1280 2_FHIoujL 617 GUIT Sl WwmHe7®
1281 FH B UMT FT6® 60FH @G, LD
1282 QFwunst wewn Cem L@ LD
1283 GBS HID  F5601 61 6551 FHONMLD
1284 SHITEIGEHLOEHF L mwmbes?
1285 NS HTYLD®S UNFH BN 65 LD
1286 iNem Lo (I, (Lp 60T DI L THF) 6 61D H T4 .
1287 2 amILT&HES] 6 aulILGHujLd

1288 2GS BIMI (& DWTLOGD

1289 ST Q19 6(FLD

1290 QFly @ov Qu(momGen

1291 HLTCB  6TTaY 5% @ LD

1292 SUNFT6m VYLD Lo ISGVILD

1293 sussILT(HLD LL6hHGCFT6m 6V

1294 UG AY®S FHem60 AUTFEDOIH @, LD
1295 uTSH HTC6Imess uleueie s )

1296 LTSN F60 @ 6uied 6w 6V

1297 CHrsHHTCHM® 2mijLo6w) 651 F M6vT
1298 FHI6m o1 QuIm(m6uF  eurorCym.
1299 HML MUTFO HNGsv rSlesrm)
1300 STNerCou @, Hlared

1301 Memoev CUTGsL I 6m 6LWED FLILITAT.
1302 Cuimigsureit 6 HGmsMNiUTET.
1303 UMTATBSH 06T LOHEND FnJr5 Tl
1304 LO(H Lo 63T 6urs HTHl6st Gou

1305 @GoMBGHI Blrim  ClHmEn, s By
1306 CFmmm BOBTH FwIoDHBH].
1307 CFmis CoTeMIBIeT (& 6 mbFI
1308 QL yweust FHHommH

1309 L0 Fop TENI®87 Lo F FT6N

1310 Qumisat Tl aubHrewTHTCHT
1311 Cuet BTl LoFnp M6l

™ ugH — suF ).
75 GunGsunsstmiost — GUITGsumd mmLb.

76 Kb — Hlow &.

77 S WFT6m 0ULb — 6 HFT6m v — Flsgieat Fisui. See also line 1292. Cf. N10.952 s & Frem sv.

o swouL e — o_ssiismwouLssr. Cf. N10.94c 269 oujLcor.

7 Gun gl wmd — Cur BSls® & — & Wb HiTess (a short, stout pillar; see TL). CLN10.94c.

¥ $SSI0D B — SHYICPDYID.

3 SITEIG 6hF — HITEIG 0 EHFIb — QSTRIEWTHE HL 1960,
52 aiplypwnd — sism ol e .

5 g Sy — @ S B 6 soTuyLb.

8 suaney — 6" HLmLD.

% urg Hr@erm — uny g HnGen.

8 Caprgsn18sn — CHTHPICHT — CohrsapnCsn.

7 wampnel/wdFne — wFFBN wFFTen — FCHTHMMNesT 356001 su6d.

107
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1312 2 FRWYLDE®® 15 (T, oM B

1313 UTATSESH 6SIMeT NG| GUTULD
1314 ours B et G 1o F FTe

1315 FOBSHanud HudHren
1316 F(HHWNG602°  eum(m, GlLo 63T W T 6iT
1317 HIMBH LO(HL0%° Hlameuwisuer
1318 5680 MBI 10 (103 Gest  QwissTumaiT.
1319 LO(HLOFH GBI HMGST 26851 HFHM(T,.
1320 LomBlwmy  ulest & B (m,.

1321 2_Miou)en Camm(m, 6513 S (T, 02,
1322 2 L Weue SHmeoiis (o3,

1323 & (5L GIOEODOT L6 HLHFH
1324 BMH Bl HH% TemLsar Gumsv
1325 R WeTUUTGL %% L6t H

1326 QFLy ouf Cearrdd gLmmHOTCHS.

1327 QFmisBarei ubpH FIND D6l

1328 QFlpury WG subpl CHnsrblarmai.

1329 Q61 UaTemou 2mf HITIL uDUTEM®®® GuIHTCH CFLwrCy WsnNGCurmCsmsm
1330 CurauCmr Geousiiml ousi WIS BHTESMH CUTMCHH CFLywrCy 5y

1331 YBel Uamd BHIHIcn Bt Gursme®® LFHismin®®® Ssrapin’® Glumuiwsvsv.
1332 GumindesvQeusim wrw WFHHEN " CUFTILL0? Gwem 6ot BN FeTT60
1333 Qumsvsors UTDIFHI 6UEOETE® OB TMISEN703 GLITIg 63Tl Lo 6BoT SU 6N 63TIL B S5 6 6V
1334 wessteumenr srsvsvGeur QFmINLSIGu* HTed Gl 1y 6ofi

1335 KM UBUND WM, Cumd MwFHismd GHTL(H MigHHHIWw

1336 Dy HCHCeorm 2 iement oTw WFH LN 05

1337 Cuammung Guul w36

1338 OpwresionsGar aeMbaTGsv surb 6

1339 Cuapmung wrw WFHBe

1340 NFsH Querml B CFTasa LMD

1341 QB @ELBHICHT® ClFTE0T6T FHI

1342 MLWGsv 2 1bemio ML(H QIg6sTT6D

1343 CuFouny GQuetem et GLsss (h b ot

5 o gnp) — oh FH — g . Cf. N10.98b o
¥ FH NG — Fig &) < Skt. jhatiti — Memyeungs. Collog.

" &1wig L. Corrupt. I emend on the basis of N10.98b-c: <gb & Losvi>Hansweusi. &ambgLb (magnetic attraction;
TL s.v.).

! g g1 s TenT — 601 GQUIT6DT .

29 fliio — 2_Mswio.

” BHNENBHBIT — SN TS G W

Y E1HBYDHS - STHM DD

%S wertiumGL — et GL.

% b LT — GULBL+ 9 5.

7 gamiLoui. A filler? Neither N10.91a—an identifical passage apart from the word in question—nor N8.29d and N2.49¢
contains it.

8 Gumasm. Obscure. Read Gunas as in N10.91a, N8.29d, and N2.49c.
P yglem1o — siiaud (TL).

% gnggip. Cf. N10.91a, N8.29d, N2.49¢ Hngmigl.

701 Sfjﬂ _ I.g

702 Guamwev. Cf. N10.91a, N8.29d, N2.49¢ GurasTioso.

% susbevrem Lo HTH — susdevmsssm o Hnh. Cf. N8.30a.

" QamiugGo — AyiiugHCsv. Cf. N8.30a, N10.91b.

705 “ﬂ _ I.g

"5Q&FTsosvaond QHEnEEICHT. A scribal error. I read Qamsveuayd 2 1wd QWb gICsn on the basis of N10.91c,
N8.30b, and N2.50a.
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1344 LT L 605 H NG oW uNF % Ble

1345 sueaMBHaBNGsv 1o, L LTGSHIg707,

1346 wrurel 5 Qurm,s s ussrm Qs Hif7 e

1347 ou6MBH 6oTIG6v 26T 6m 60T I ot GL_6vTITTS .

1348 B CLsorm Gserm Cua IS H

1349 ST G suss GCuTIHSICov

1350 SOWC WG Waimisiatuiser ClFughEHr oo

1351 HMLIg QLT DIL 68T 4 65T 6uiF 7

1352 (MO FHeuTeory Lomul UTlg b 56t sustTleussr

1353 Quet (& 6vLDI5)HC1o

1354 suaMy euWSSI0 USleTTdIsL Hedlwnesis O Fuls

1355 UANOEIED B HMpIewi(h 2miTIG6v

1356 2afflGov  GumssTTELEGovm O Fujmigsmssst

1357 o 1bpL EhTWpL GuEhTwpLd’™?

1358 2 anau uFS0lu@EHHITIL HHBLWIL QLTS UD
1359 o _1bIoTem st GQwissTUAT  15)gap WILD7™

1360 Bl WGt M MFHE ClFTav6wGe

1361 Uaz)"™ Lmem eudbem Jnp LOTUIT™®

1362 BlBITFOI’7 UaMCHFBT DU TS (PFHLD LIMITLOED
1363 BlogmoGsv (6T ™ el s,

1364 QU aTTVIDELO™2° sI(HEauGsrm FHmem.

1365 M ATHH®H CFTOMECDEsT G @, G

1366 2 B OWTH U UsMBTM euTmTGlen T m)

1367 2 LG sHisLwmi’? guearrbs.

1368 Curassurseum@ GF wrCy Gurseomseom @ Gom72?
1369 Cunseom@ Cor QUi BTl uemT CoudkorTs’?® CHig
1370 WpeTGest UBEHBTHHM0 Couds 1061 SH FHL FHH)

1371 @Bl Cuet @BHSIHT Cum

1372 Quetm HTemiCUEBEIM CudHsb’?* GFHemMw CuTGm 6T
1373 BlorCmer HMLlgs0 QhHCargwres Cxhig

1374 BRI UBEHBFHH B2 BHID Fnilg R6TMIUN(T, B

7w LTOBY — LTS+,
% nettiiri — nistiri.
" QauigCs . Read Q&g Gy, Cf. N10.92b.

" srergmiL et peseuit. Corrupt. This appears to be a contamination of e 1bapLest mmest sug (N10.92b) and stes gL &t
g 5 eug (N8.30c).

M onw \ed Sestsusieucs. A scribal error. I emend to <womw @FHE 5 suaisl sTer @ sow S Co> on the basis of
N10.92b, N8.30c, N2.50b.
2 Qui — st

P ugh) — om.
"4 Blgmpunb < Skt. niscaya.

" g — ul H, upes su.

" upsmeusen Fyiomi. Em. <upsmaussnon Gursd oiFFwomir-. Cf. N10.92d, N8.30d.
T E\& M F 68T — Lo [T F 65T

18 oisusment. A scribal error. Em. <jsuar> on the basis of N10.92d, N8.30d.

1% (g 601681 — (& 68T ).
0 219 GITEVILDEHLD — QIPGTMGYILD ©_LBEDLO.

2 gEmLwm — SHID B LWNS.
722 The following lines are out of their actual order. Cf. N10, N8, N2.
2 Gsussiong. Corrupt. I accept the reading in N10.107a, N8.35¢, and N2.59b, and emend accordingly to <@ur&siomes> —

DD F.
7 Quasid — syew & (TL). Alternatively, but less likely, in the sense of gissiuib. My preference for s7aaib (eager desire) is
based on the variants N10.107a, N8.35¢, N2.59b 7% Gunsmsonsmrwer@ 6L (We once both fully enjoyed each other).

™ mrgib. Read mngpnb. Cf. N10.107b, N8.35d.
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1375 9 »IHB LMl Cursm’2e
1376 2 emio mA NGt @lgeusd  GCluwiestsm et
1377 Mstsmid urgmoGsv Quest uaT GCuipmeui

1378 Questesr Gmmerm umoud QumiCxs CumremtTsd MBI
1379 e Queiesr @hugk Cusmen’?” QF ipur@y - Gum
1380 ureweTQmeTem eo172® LUBLLT6H"?° GlFigwrCy

1381 FPovd73° CuF WHBIFuIT’> CauGm [...]7326m1(HILD

1382 6N HermiHa > QFuw 9hCwr QFlyurCy - Guras

1383 B0Vl 63T (PLDILEm 60734 HImIGIFH L L 61N, LDI6L 6B 6V

1384 usL60l LBy H7°Hlew F5H BT WBHY (510

1385 QFsoeu Gusmigy B QHUMBIODW® @HH — uUT6N37

1386 mevs» QU gID MSujb TTGsIT 2 6513 @ Qv @738 — uma’3e
1387 Qumiur#© euell BIDSH B+ QUT(HHB 42 urmH S 6 H Nsvem 6v
1388 Quouiun Wmbgl Swwn’** ellaredl”*Sullg s HlujLeor74®

1389 Sl MELBECHTEMID HTeOls U HT60 6(HCouGesrm+7

1390  STANW(HIO™*® (G660 LOL6UTT 63T 6aTIW(T, LD

1391 Ot B gnsTCan. [...]"° QFlpwnCr wsw urtgrCs i Gumetmsd
1392 urgr@sxs By Gumestmev LFH B FHIL (T, Coubms.

1393 SILBHTL B Queter GFulsumil CHTaHCuior WlFdH s

1394 SLBEGCH cusTOUMTFID Hywmery 2mflsd Cumetmsd GG Flujb.

1395 CursmsvsvBoomr QBT YD Bldanmer 65 e060md

1396 alssnlGov CUFTCHWYD Dugwmar (W oug,l 2 aTanGIos0sVTLD

26 Qungs. Em. <(Gung) >. This remains untranslated. I consider it an echoing word of the kufam player rather than what is
sung by the main bow-song singer. This is supported by the closest versions, N10.107a-b and N8.35d, where Gun is put in
brackets to mark the accompaniment’s entry. It does not occur in N2.59c¢.

27 Quism 681 — 6J6B1P.

2 oyeiml. A scribal error. Read stesm.

P uslLiCs - L L16s.

0 Fgeod Gua. A scribal error. | read &Fmsuid — @ meman (here: abusively; 7L s.v.). Alternatively, but unlikely, ggai Gus
(to speak sweetly, speak amorously).

! Lexically unclear. According to the bow-song bard T.M.P., the meaning is (Gsum1) Guessi Geoorm (.

732 The text is missing some syllables. T.M.P. suggests iessiBb. Other versions are silent on this point.

3 gpem ermigsen. [ read o601 eond < Skt. a-lingana (embrace; TL s.v.).

7 g6060 Hestpblsvemsv. Read Favedlwibd — o ug Siysuts. [ emend to <Fs0601% 601 (pLBlsbsm 6v> on the basis of N10.108b,
N8.36a, N2.60a.

S qus0edl QMg — suaien GQamig.
36 Fidhlw < Skt. stri.
37 The entry of the kutam player remains untranslated.

" Qevd @ — Qovd @ — GDNOUTm 6 (take aim at; 7L s.v.) < Skt. laksa. Cf. N10.108¢ mevev QuesiOsismen rSmrGeorm
2 sudlev umed (You are the good woman and I am the wicked one in this world, isn’t it s0?).

3 The entry of the kutam player remains untranslated.

™0 Qumiium. 1 read Qumdiu.

! BIBG B1b — F @, 6L

™2 Qunm & B 5. Unclear; perhaps QUi & 16 21681 D).

™ QuoIuT — 2_ 655 6 LOWT 5.

" Quuiur A igl s [ read Qudiunegs @ @iSTGwn on the basis of N10.108c.

74 st — aMipsd).

746 Part of the sentence is missing. See N10.108¢c-d Quouiiursd @@BHTCwT sNoneO@QFHHYD s BUND SIBHLILL YLD
FHMILASCUTE) F1.

747 The line must be divided between two speakers. Cf. the prose part (vacanam) N10.108d.2681.
* gmel — &mEIGeusmen (blue nelumbo; 7L s.v.).

™9 Some lines are missing. Other versions are silent on this point.

* ug B - upH.
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1397 2_giiongl Gloul 560 WoTMHSH S0 @aimid Sidwmi s

1398 GameeniGou susHmit CHrly GsmaionmGl sy Gum.

1399 SHOTeN’52 HlaTeNWIDION 2 _BIHEIBULD STl MvdH S

1400 o _arardHMHwTosd WLullsd QIgeausHred CurGon?ss

1401 CumnGur B FHILIBHT WeuCw wriFsHs)

1402 21, Com s S 61 (T, MTEDL 75 %bsma\')ms\) s Gumyg

1403 Cumy QussiCm WIS BT GCluTedsors umsilol G

1404 misl aisGon ubCHCart Glaumou Gl L (hHbi.

1405 g QHBMHI UTHBH B unGsv Sleosy Slsvsyl.

1406 CarLIEH™® all_(hH@GHamGor B Qurm, GFasv Nerarills s
1407 FsEH QueatCm wemrH ST Qe CHmeumIsar gmemsvsv G
1408 Hleo FHHS7 GousmuLMEISToT gwral CHLUL HFH1 G mmeuedsmes.
1409 I0EHF GHoMbH B HHEDH L DHem D%

1410 LB STHD QFLgury Meis e

1411 SUINCGsv HaTan s FHWaGyn7se CHTehF

1412 Comemmp GUMID LOEIF6V (GhT6s06NM (G, %°

1413 uslpey HNHH °[..]mLr1FHCH

1414 usvi UeNSHHCHIT B HevrLrCumLm.”s?
1415 BHMOUMI®® HeNeusn Gumeur CHmICHWIL 1754,
1416 B HMmW UMBBLCT 560 ubCHerL.
1417 U H6vL M7 Gwisd) Glou @, 63Ty () S B @1, H17%°
1418 WG Lem et FHmestdluyGLom7e?,

1419 et un(m, GLI(T,  (Lp 68T 68TI(T) 15 B UTIL_LD

1420 ey BNyl urmmisnes CFLig

1421 um(m, Qs GlFTsvsn wmwulled )

1422 uSMCw JyaIBHar Qeaumd Cruyib

1423 susHraneuem NmCs wrw uFdHs

1424 suanon®d CauSweaNmb e FHovd BHlev7ee

1425 FBCHTaVLDILET T Slem urSIIm I aiTATILIF 7°
1426 FoOWTHI Cxor mHBs®" BloIm FHaTaTwiy
1427 Wssr QuryHHCmer WMCHT (g HHmECet

1 @orm g s1b. Unclear; probably @& onpmib — euhFsst Qomp.

32 geitan — HoiTemon — B,

3 @umib. A filler.

* g5 g eer. Obscure. [ read @) 6 mousst.

P urs S S — urs ). Collog.

6 GHLIS — FHUTSESBNS.

"7 Hew FH B — Hlow B & 5.

¥ Lines 1409-11 are out of their actual order. Cf. N10.110d-111a.

* & m6i@rn. I emend to <& g5@ym> on the basis of N10.111a.

% epmesst — Hmsdl. Line 1412 is out of its actual order. Cf. N10.102a.

! Some text is missing at this point. Other versions are silent here.

 ueoi ueNSHCHTT Hn{H SewrmGumL. This line is out of its actual order. Cf. N8.33b, N2.54d. I emend according to
N8.33 uswnasan LMD HCHNT I (HgHsurGLssorLn.

S iggmbugm). Corrupt. Read 8 s ug ). Cf. N8.33b, N2.54d S&5ysm 1 (to judge), which makes little sense. The closest
version, N10, is silent here.

6% Gumeur @pmIGswL . Read Gumsurgy) — Gumsug,. Cf. N8.33b GureuGsmisLn.
* U B evLIT — 6ur HT60.

" 216, H1 - DG

67 Cf. N8.33b.

T 50058100~ @t 5.

% &5 G meaiblsveor — F5CHTFLONS.

0 g 6i6M — QFIg6usm &: Buphorbia.

" Here mHblemov — ST,
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1428
1429
1430
1431
1432
1433
1434
1435
1436
1437
1438
1439
1440
1441
1442
1443
1444
1445
1446
1447
1448
1449
1450
1451
1452
1453
1454
1455
1456
1457
1458
1459
1460
1461

1462
1463
1464
1465
1466
1467
1468

Chapter Five

QuaTmhHHHmICHE QuBDHHTel WD BHar.
WS EHaTalsmul Hatansn B 66 amwmd

Qmm@m@ggm(ﬁ&, WEONC 6 6ud Hei.
Cxrl TmmossN’”? smoudbdH LEhHFTUSHLD
QaFmh &15H RIS CHmemsviguL Geu

SIHUMINLL 77 611775 GurGev

SELH BHM COFy eusr TpHsTe QhHaumGen.
L ouGy GF i yurGy

2 sss16060Coum QG (H 36 6or.
STLLBH B0 CQumm  D6iTem o
301 0 ({TENTEEV) i Fo T

Hanei Metsmen wrdSl(pGLonm.
STFMBGHW Cumml(h CLom.
Qasratsmard st GlHsTHHSCy.
G’ QsHoutsr GFgwrCy
SUATOTTGTTT 77 BT 60T MI6UM.

oM SHIoujLd’’®  wdleuriy.

B6V6V (36060 60T (1T, S 6 I 601
oIS eumaTdbd Ll GLGm
Qumsdsor s LTeNGlwssTm

YBall 1omsmev @ b (Lpeot Geor

Lo GuoT sssTT UM e GlWI6sT S5 My

el QU GBI LTH D HT6is0 6 6V
Quewiy (MBS UEHIDEH S,
Qurl(h) GemeisoHnas sl GLsr.
GHILSSG 7 WPHH Beief
Camonei o HHML

Uewt(h) 2631652631 b 6wor L DGl 6oT .
(TS f YT (T 3

FEULTAMC UTHHDH B

Fonwsn e’ Gums HILgTCH
Querm QFmev6dl susTC b ap 61
CuHlemard@ 2 umublLmer.
Qansgmry Gum Gl Lmer.

Sy WSS WL meir.702
FaIUTHI7® Glumg ujbl Lmar.

165 56 He00MD Flouet HIplb’st ) Hlugest (menTGsv
ML QBmediL L, (PlgbHTen’ss,

wehFaryw L,F GCesmemimern.

Fyuuesn QuTeT Lmem svulll L.

HIOUL KIS D% Wesb HIe.

772 Ao 6ss — New Lo 6w

" 10 — wism Fujib. Cf. N10.108a QFriSbULb ST G0,
" GUAEL L — SHINCEL .

> o16m1 Gl — D610 < Skt. anala.

" G- @Y.

7 UGG — GUAT OGS — HL_a6i.

" i — il 2 _smio (the lady Uma).

" @i es) — Casmei @ smiLss) — Casmai (L (Hususi.

80 Femr_man. A term of abuse.

81 geMwesr. A term of abuse.

82 A portion of text is missing.

¥ Fellourgy — sgeloun G,

8 & agnp15. Here Q&Fwisv.
B punsst — @Gk
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Edition and Translation of the Icakkiyamman Katai (N1)

UL LpEHTsI7ee Qs S SlTem m

uTemeu 2 gazl Nle» MULD 65 6u D HT6N.
Qw531 651 Gl6um T 3BT LIGwsTI 6 Q)61 60 UM LD 787

T lg WEUGTT (T, (@1, UM JTLD

BlematHH GFHevsomd Wsuatd @ suLd

etthem’ee  F&mevloL (hLb78°

UssNwesNs &1 UNF 5B Lo

MFF° QUTETEITED HTBNVEIEH

2_AT6UTSH6m 6v7°" O (M, oL (HILD

L T6L 6M(HGCsuGsstm

LIOL 6T 2 Goulfsmeu Fb S

oueNGH FCrTCL I ig

QuemiLmly Gaubumsrmen’os

Qupm Metemer QUMD L% GCWT

Qumid usmas urgrL GousmrLmd

Qupm Metemenr (a1 UM, Gt mTCan.
OuTCrear HM0 aumBEH CFLigwrGy

o 1bemio Qurlly eImRib ubCHer GCFliywurCy
Cumg Gumg QuerdGr GQFLigwrCy

Quesmiem et BeuiLms0 CuMImIGHWD CFLiywrCy
Cummp Quesmismsm aMRIwHG F igurCy
QuetGeormig o1 BIS) QBmsmiLT60, BN GCFLigwrCy
HeTLUGsm QFBmesiLeuGsrm omw ugd %
SO FHIS® BLULTESY Sateh 5 Cumg

611 611 G 63T 1)) Oussiom e Cuady QF i yurCy
SOULWIT errssvsGour QFligurCy

MaTsm a4 mevsv QuessilaTem o MFTWILD HTEPILD
Cuzpedlliy ussissmmCHujd ClFLigwrCy

Cumpedliy 2 a1(H)CHply wTw WFHH

MpGCxs aup GFnarCarGsrm GusmissmpCs Gum Gum
I HNHCHCormig (M HH7°° ) 5 H oot GLomig.”°°
SuwdHwT’®?  Geusmrud Hlaub’®  giurGsv Gumip?e®
IuTGsv Guras auBCHear CFLgwrCy
MM B a@gsoeGour QFLigwrGy

Slurallest CuaEdi CQFLipwrCy

FRISL S D HMHEISTEID CFLigurCy
FRISLID 2 61(H)CHsHly wTw NFHH

% Ul LpEhmesst — UL L 316w TEhHTos.

87 Lgsih) — pLip6ooILD.
88 st iam — SHIP) — SH+2mip), St sumpdem .

¥ 10 HIb — susm @ 1b.

N NFF — uFom .

T sungemov. [ read ourged — sumFev.

2 oL LoL6s — oL oL sTeTmi (quickly). An echo word.

113

3 Gaubumsstmed — sM(pLbuMosd pestmsv. The leaves and the oil of the margosa (Gsutby; Azadirachta indica) are very bitter.

" Read Msitsmen as @enemio.

% o HMNHCHCeormig @ g. | emend to 9 HNS<FHier>Ceormig (mdg. CL. N10.100d, N8.32¢, N2.53d.

% oy & Hmeerib. Unclear; probably oy & Syt — @smuib. Colloq. (M. attaram). Cf. N10.100d, N8.32¢, N2.53d. Alternatively,
but not likely: gy FHmerLd.
P gshiwdun. 1 read <ew>swdk  siplwmosd and emend accordingly. Cf. N10.100d, N8.32¢, N2.53d wiflwmiosd
OerumorCs and SiemH SPWTLsd NTUPHDTCS.

% Qeusssiugs Slautb. The text is corrupt and largely unintelligible at this point. I emend on the basis of N10.100d and N8.32¢
to <MeTud TG H>.

% Gumid — Gumeyib.

0 op 681 — g co0T 6U6H.
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1506 FOMID 2 L6V FO,BBETCH FhHesad S Cur

1507 UBISUHSSTCH WY oMW ullF o)

1508 uUpSH@GHH WM@&H" o Wlijums ujeT et Gsv

1509 WnsH@ YorGer Cusian®™? CFmb CFmL CFigury

1510 CuPI_(p urpsH Bl CBT(LE 1pHBID HI(HLb.

1511 LOTMEH G GOm0 2 1D10M6 F  L068T 6% F6MIL ()50

1512 LTWSHIWT SSmEIgbTes Lerauwm Gy

1513 wmw wrw wrwe®” fmur N oullsd Guswt Gl wmeaTses

1514 CuLousd Quest Qumomar NaTemom RBBMUNNE® 65 UD Fl

1515 RLWSHIOEI BLBESHI 2 FHH50 1osmreommIbl (h
1516 FHEHmI Cumev Qmen GCuF et Natemenr oW UM, Owsa pTCY.

1517 Deitsman (&b UTHL CFlgur@y — Oerenen®"
1518 Melismen B UTITOED CUDHOTH 6w 655 LTFTLO6D
1519 HAToT BLBB WD HISITFHECHT CFLig

1520 QuetenareurSlspid FmmIDImIETCHT

1521 e Questsst haugkhl Cuemer GFlipwrCy

1522 QuakHreL Gxomg BT 2 HH Heaud CFuUHTD

1523 CQupQmHOUTCyT, DatemaBHemet GlFLig

1524 DB BHoTemot* CumrsGou Qupm LHCarTCL

1525 B FBh Cetani Curs sTpemCor QFly — e en®s
1526 B 6 TEIBTH MG BLOGD (PFDH DT GHLD

1527 Quesst b HIF) QUM aTsm arwsvGsom Gy

1528 Quessmiamiml Heowml SO LIGTATIS|(, 5 55

1529 Qumrm,, QpasHwupsmi(h GClFTsoCsusr — MeTsmen

1530 aumail amaitysim ausl GoGs BlsiCm

1531 BIDID LB 6L lgGleonm, oL suraisuentGen

1532 BHMHBHMU MBS (H BEHF (& lgwem 60D 55"

1533 STL(HBGH M0 QubFusmear auramwGsn Curs — Nartsmen
1534 usd gL QFreisimar ural UsMEBSTHIHTD UFLFauGs
1535 BH°7 CHEpD CHEHL AUFMN® UBHGHHI BTaw OFLigCwnDensd,
1536 SWCwr suspw Quiy MysHH CBTMEL HISTEDIWD — DsiTen on
1537 uiw BLajb STgYId OFLgwrCy uiiw L aJbH T

1538 i I'5L61|I'5JdBIT66?SI UeT®H MBI i g_m]m

1539 LUT6UET 2 61D BlsmaIBdHl HHM 6, BIMT6T.

1540 SUIYD BHHBGHIHI BNl BOAYILD CremE, FH1Hmem.

Ol @im@;. [ read @a@H &I — @oEEWI. Cf. N10.101¢, N8.32d. Less likely is im; (feather), given the absence of any
word introducing a comparison (Gumev).

892 Quuigst 651 — 6T 681 65 651

P urths Hed QBT — UTTSSHI THIdBSGH (.

" T @ Cm — wp & @ Clom.

% 106169 B — L0669 &F, L068T S5 65 B

% Lemsuwm Gy — uplesrget — GFigwrGy. These are words spoken by Icakki; cf. N10.101d.
807 The threefold repetition might be taken as evidence that this text was performed on stage.
808 A filler.

Y @dETiled — @, 6 HU6D.
"o g5 —o My
811 The echoing entry of the kutam player. Cf. N10.105a. The entry is marked by a dash.
82 Qupprssman. [ read QU<HCwi>Heman. Cf. N8.34¢c QupCmriseman; N10.105a Quim gl
3 Qug BT — 618 B 6m 601,

" 9IS BRI — D BRI / gD 606l
815 The entry of the kutam player.

© 2ADND DI - DY S

" B@ - S

" oFa. [ read 21585 (drowsiness).
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1541 HHOWEL S Deean HHSHTH CHHHI BN — LILIGH...c00 "

1542 SlGousniLm wHCm eTTHIUTE2C GFL 19 wiIs 6wt 66wt .

1543 o16nGoussrLmd  eMen GeuesorLmLd

1544 DNUFFT? QBT(HeurTHs22 ureiesi(h L6 pssl (b

1545 uUGhFWPMmH e h%2°  Fell  FImisLd uamin®24  FHpsH  Fells @ el (h
Cum B euTFuysmrmIc2® LB aT528 S (W)6uMT HTEHILD

1546 M HODLEGMBHBS  wsimer  HHEGHFTHGHW®  Coussiig®® 2 ardh
LB B M (PHGILD 261601 63 650123 g_r,@,surm&,rrsm DL H B2 uTgILILDS33

1547 QFulu gher UaBHUWND Gunsstmsd QHFuyd ICILTETS4

1548 WEHhF GHMBH HBH L HH D

1549 LI (R Srmd QFligwry Matsm en

1550 2 _1bemI Blemaibghl 2 (5 &HCH Matemon

1551 o Ly OpiGurGLe® Opeaurgs SCym

1552 DM HHTHBTLD CBLLTH® FTSweLC0M 6TTLOGT

1553 DDIBHTCITDHS WMevemevCw ENCHFT 2 10K,

1554 GMBHW Hewil Qur@En HlGsew GCFiy

1555 GHFH aulpmlevg(H) Comg Gumestmrs.

1556 Gumestmest UaTEH BHFBLL (pHH53°

1557 Qumsveors urell HeEImI CumeauTCarT

1558 alssnlGov 2 My GsTHHH 6ur 6ursCsH et

1559 Coumiouy Qs LeuGar wrw WFHSH

1560 B GPID MDHWTHFHI%3° ubHBoUd 6l memi (b

1561 BT aUFe° HTERIO6V BT CLTCL? QL

1562 REOL LOGIVTM| WL HLEFI

' i1, Em. ul <wrsL_>, The missing text containing the kutam player’s entry is restored on the basis of N10.109.a-b.
2 iU, A proper name.

2 oiting &1 — oiugF S+ gy (father; TL). According to a native speaker of Kanniyakumari district, the word is rendered as
“grandfather,” but I find “father” preferable here. Cf. N10.109¢-d, N8.36b oiiug .

822 Qasrpourts. Em. <Qan@eurs s-Qasmsami (Heus s> on the basis of N10.109¢-d and N8.36b.
P ughFW DS — uhFTHISIL: aunempliupd, CHel, Fjdbsemy, Qmbul, Hor e .

24 RIS LATD — UTEDL 6UEH BHEL 61 Q6T M.

825 Gun g ounh — Gu FiLoonayd .

826 A filler.

27 ojen. Displaced. The text is highly corrupt and misleading at this point. N10.109d shows that .jen is a remnant of
3IpGeuemrLmid, and belongs to the previous line and sentence. In N10, the word is written in brackets and signals the echoing
entry of the kutam player. | emend according to N10, assigning it in the translated text to the preceding line.

* F1d@Lb. A scribal error. Read F78@1b.

829 Goussirg. — Gousssiigui.

P ugsemm — udHemy, swu. Tirunelveli/Kanniyakumari dialect.
o aisnem et — 2 ot B pemevn (I swear an oath to you). e e < Skt. gjiia.
32 oL &), Read here 2_aonL &) (to pack, to stow away).

833 sumgmmiud. 1 read sumesdnuid — sussNas1o (business; Cre-A).

¥ oiliumest — oIlymLb.

P o iy NpiCurCL — o L &rms s euj.

B QasLLTS — H160 SLLIS.

37 21891 HTCIMD — DIgDISHMLILD.

¥ w® (in haste, with speed).

B9 sMdlwn g &1 — $mIS5 1. See N10.111c.

40 g emreuly. A scribal error. Read ssemiLsuf, in line with N8.37b.

1 ETEILO6V — FHTEIMLO60.

2 &m CLmBL — &g Gov.
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1563
1564
1565
1566
1567
1568
1569
1570
1571

1572
1573
1574
1575
1576
1577
1578
1579
1580
1581

1582
1583
1584
1585
1586
1587
1588
1589
1590
1591

1592
1593
1594
1595
1596
1597
1598
1599
1600
1601

1602

Chapter Five

2 MU HW,T CHIULULDs** FesTL 6T,
Cxmlsorms AbsmH CHaTlaurs GFLlig
Foust HJGwimevm 1D6oT6lw 6ot saTMe+S
Brslevig 24 CHIULYEY HLBECH BLEFI
meosv CHM QFLly TpaHEmed suyCeu
NFHS BLES| auaTlsow DRI

e, Cuns QUCLeT g CUTGTmmar.
suaismw WOWTCSH 1wesissssum(ut) Gumy
TSI L aseuTansst CBhlg 6, uMmssl.
CxwewGour uBCHar by 2 e
SO @m uTHHmFH CFLILEIFHT 6T Cl6ussT M.
L6 QFly WsSEnuns

MUl Cxarausmi24° NmGCxs

wolg Mgwmuits® wrw FEHE

ameaugl CxetaumiL. MpGs
HOTHOCIT HewiemL FlvLDL|F 6T

B HANCOM (T, (G5B HULoTSH

S HGL 60135 Glwiest Lo 6woT UM AN

Qi g@® arpsHsw Chen

QB EIUATED o 2uFH| HTLYILD

QxMy smewt CmCs GweTtmmi.
aubNlGsv 2 Ny CursTHl HTEYILD
UTHH®H CFTOMID CHELLL ausTGHFT
SwhlweoGsor Qumml Cw® HCIH 6.

STl LaTemo 2mpgH| HL 60

FHV U BWTETHI (6wt (b

FHEIHS *2CFMTgu] (1pswi(h

BT 65T...600°%° 6U6H BWTSTFHI  (Lp6svt (b
FH0H Gousmrg(h Coumsstmoet

ueiy OQsLL Gompl %6 6mysH BTl
(TS fi YT (TTRTE 2 3

unNF GsL Cummmil rSHmet

LaTeD BULT FHeTlGsv 6umsHms0

WL suemullsd Glwissism sor  6Ml(h)

Qumisud B Qi Temen

Bleosy Blsvsy Gwetmi G metsmul
BoOCUCsT QFLigwrCy
CQEHBSHITILH N0 BLBSI

COsehFwgk Crem@HHl o

HemHCwm CuTGeumd eum(m b

“ o — o pm. Cf.N10.111c, N8.37b-c.

$44 @iy — G&mem ov.

5 Souss HrCumevt WleNQwesicorm — Foussi HemI FevTd GedN sT6T M.

4 BaeMsvlg — wTausd 21 CH. mTausd — wrsusm k. Cf. N10.111d, N8.37¢ mrassd. According to T.M.P. and other local
people, mrgks0 and masusd are one and the same tree; the letters & — 6l are interchangeable. By contrast, 7L has two separate
entries: rsmeusv (Eugenia jambolana, a jaumoon-plum tree) and rsmas6v (cannonball tree).

$7 @gmiiy. M. tappu. According to T.M.P. the term is only in usage with reference to Ggmigsmit 8g iy (coconut groves).

“8 1oL oL_es1. An echo word.

849 G 61161 63T — I 6391 6L 6B .

850 101919 See TL s.v.

81 1w, HOL6xr. This can mean either: (1) &S, @S\, sTaimi (a guilty person’s look when caught red-handed); or (2) HHSG
steormi (swiftly). Here the latter seems preferable. Note again that (5 and (m, are interchangeable syllables (see footnote to line

1556).

52 @Fmmg. A rare word.

83 Some text is missing. Other versions are silent.
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1603  H@ELHH* IUWsMeS 60\(m, a|Lb

1604 CuisvCio®se ermrs G 6ot 651 6 B 6V EVLITLD
1605 CuprCesr 2 a1 GQFsMulled

1606 deaoupestTymleuny il

1607 @, Cumd QFus apsmm

1608 et Gou 6usM LjsuLoil

1609 Cumi®) a@,BCasr LamorGrs.

1610 ADBHI WPHBH CFliy

1611 L MALTE (Al ot L F: % AR MCY
1612 Us®» M35 mlpemny L (H

1613 uM®d BHIH0 GClFTavaIpsor Gerss®

1614 QuidIs H Ly oot

1615 Quiyee® sy OQwdHH uem aruupsur(He!
1616 MNHIESCy Cwssiem st el (b

1617 Qump DeTemar (PHHHULD UTFTLOGD
1618 D FpMFazl CUF FTF FMGn;1°62

1619 LVCTMHEHGHID BV UN(T) BT Iy 1203
1620 CUFFTIn1884 2_IDLOT 6 6561865

1621 QuneTEID 6MeMEHHee QFHMLLTsm oo WL LeJ®e7.
1622 UTHBT1868 Gousr ouiwges®

1623 6D ®auSHBECT 2 meud>35CyeT.

1624 CrerasrCahHm Gwet L6TsFHILD

1625 QB BTG G U wrGxsm

1626 ueOWTCHT Quedl weEm, HT6v

1627 UFpHH ausdH Lyemet (b GLom.

1628 FH0ICWT 360 FHCLom

1629 B (HBbGHaCar a6 35 m(hH Slbiy.c72

TanSs - HoYHD.

> omowlsMsd — it Slpedlsd.

56 6560610 — 6760 C6n.

T 1528 - DD

* uem i, I read ups &y, Cf. N10.115a, N8. 39a.

89 Qameday. A scribal error. Read Q&Fsvay.

860 Quitny. I read stutiny. Cf. N10.115a-b sriiyid; N8.39a stuiiy.

51 Mem onuyup s — @ew ety 2_euir®). Cf. N10.115a-b, N8.39a.

862

I Tdy CuEFTFFTamg. Unclear, but apparently a phrase of lament. The possible meanings are: gy &Fn(6i)—&
(mother; 7L) + GuFaFn&a (become the talk of [the mothers]); or perhaps Fmams) — Fr ) (eyewitness). Cf. N10.115b, N8.39b
I FF1EFS CuFsrda (Whatever I wanted to tell, I told; there is nothing more to say. [Spoken in an angry mood]).

563 \Mm S amp). [ read @ 5% Quasisai. Cf. N10.115b, N8.39b.

84 Gu&snam — GuFaFnss. Cf. N10.115b, N8.39b.

% 9 1bloTem s — 2 681 1BFH1 3t 6% 65 6591

866 Qunssigmid 6Mands 3. This could mean “golden lamp,” but I prefer Qunssignib QsusitsMuys, as in the other versions. Cf.
N10.115b, N8.39b. This is all the more persuasive as taking a vow in this manner is customary among the merchant
community.

867

hemewt W Ll — F55BWID  LIGwT 591 T 60.
868 sumab g meot — GUITSHMEDT — DILPIHT 6.
89 Gour i — Gousm Fullssr Grosv.

9 meugg5@y. This can mean either: 2 msv/2_may s»6ug 56y (you were intimate); or, alternatively, 2_mey d@BEy (you
broke off the relationship). Assuming the first possibility, the full line would read: “You started a relationship [...] and became
intimate,” whereas the latter would read: “You started an intimate relationship but broke it off.” Both readings are in themselves
plausible, but in the context of the next line, 1624, the latter seems preferable. See also N8.39.b-c, N2.1239 sungmer
Gousm Fwyned —Smd smoaugb S Craym sumniGy. Cf. N10.115¢ sunssnest Gousm Fullsst GLosoLossT o FHiHTesr 6m 6ud SECy.

T ugNES — U HES — 2_sigml oo < Skt. bhaks.

872 1 read the phrase as in N10.115¢ and N8.39¢ si@iemen ST Q&S GG oG @OSBF. [ emend to
<6T651 6% 631> B ML () I (& 61T Can<ail” (5>
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1630 Qumed) HTDE 31T MHILH S,

1631 QursIETosd LTy GlLmedIs ST, &% %
1632 FOWTCHT Gt Lo6sTSFHMLD

1633 FBSUNO UBHTLoTHTCHT74

1634 MBS (PLWGUGNTETS  Fm et

1635 DI6HhF) auwBHCev suTaTHHLL GL 61878,
1636 CormHHBId LIGLBHTTTANTT?

1637 BISTU6VL®e QFMeL6OICW MeT FHIL Fr5JH 6.
1638 SHILBSTAMLBECHM QFLig

1639 Cesratar CurGmet GFLiwwrCy
1640 ULBH® 1Yedl GumGsv

1641 Utk mHIHl0 QFmavmIpL Cerseo
1642 LB H Blem GomsmMwimar

1643 wrw WFHSuYw Mot sugGeu

1644 U H BHIHBSD

1645 LISSTLIMGST 3 & BHBISTULDIL (5)°°!

1646 9 6 6UJSHJWTATSs2

1647 2 mMCHT LI HUBHH BLBIHI
1648 uSB M UG F 6ot

1649 ubsHemm CHmsmsvig L Geu

1650 wLmjset Wpbghl BiHbs

1651 UGB Feor Gloud et (h (T BMem H
1652 us M sieuGermg

1653 Lt (DATaT (LP63TL U6 T (F) I 65 oI
1654 SOHUCUTCL BT 1y

1655 oafleOlans Bl Loy @, L 61283

1656 emondH H1 UG F 6ot

1657 Cumid) weTgHl HaTermig

1658 GLIDBIGT  FLOM B FH6urLD5e4

1659 Cxmem H m6eLVTCI6N 60T 6w 60T  J5)601 60T TLO 6L
1660 LUITQBI_GM gnlg

1661 2 55 Hewmeval rjEHLCms

1662 Gupnsst b S FHlev

1663 Cuaib HemHmB Le® BB, BB
1664 2, Cymess o Wy SrHOUTY

1665 D HH1 FHILuw GCHsTeiCL UM
1666 MELBEHIB HmM HanGov

83 @Qumedlsmd. Lexically unclear. The word may mean QumsdlsLr (reckless person who leads a loose life; 7). T.M.P.
suggests the meaning Gumedlsmm (duplicate, resemblance), but in the context of the next lines this interpretation seems
unlikely.

M UB STLOTSTCHT — UBSTLOTEBTCS.
5 opbda pLweusi. [ read oy % 5w ew L wisusi.
76 sumeitas UL GL 6T — sumipdsem g’ L.

77 LIV S TETTGNT — LI S TGT6.

8 missiusvid. Unclear; perhaps o a1 Lsulb.
PuLns — uLibs.

580 QamsvaupL Csor — QFsomupL Geor.

8 op S SEISIYDL G — HNIEHHT L.
82 EBFWmeT — IH6® JWTONTY.

% QesHTH WIS — @) 6w aTwsuiHai.

% &b . Tirunelveli dialect.

%5 o Gum — wr Gy
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1667 sl T M6l B mEIEe o amiamim QHFTS B Lg Hlaen, s Sl Gouse
1668 HUUTAYLH® @B FHI Blevd Hlev allen

1669 CFmi351%°° e, Hauemear GMBlaipTy OBy sT CshHHHrgse’.
1670 Qxly Qupliuensiense2

1671 HCor HbFH ueTHILo6083

1672 Sl WLy UThHSH Il

1673 BHHOWPLH YPOLBEHMEBFHI GFTsoamums.

1674 Quiy Quily urms Tl

1675 Cusxswpd HTaTCHMBCHFHI ClFT6MT6T.

1676 MFHE Quetml cueNCs Feor g{m@]mngbgb(ﬁungﬂ
1677 NpBS Srunmiysuiss Cumidl umbm® L.

1678 usH weais CHeMBHI 2 areur®s SmurenGlysoeomd
1679 ury GHMEISD Caulpwgh NHUNL Sy FOLSBT].
1680 Qusbly euart 6u|]|_®m Qwevsvm (‘SU@m GSITLOOT  In Iy
1681 Qm@ggn(u) gu;&. BIOYBAT g HFHouJHen PpHlhHs
1682 WmHss Cougm Gsarm GFTeMml HSTwmerGFeILD
1683 CursHHILaT 1MIPCCauFd Cwh D HTemMFHBWLD6m Lo
1684 MHBGHW GHMBmDH @D usiloussmw Cxb@n,Lneos
1685 Ui 601 6w 01 116w 651 35 ST G F5) (1 Lo 657 3516w 601 601

1686 AW Flou SIMTHID 15165 60T B B 1681 6 F 651 m)1°°°

1687 gmmgguu}%" SIpullsd DITEHTesT  LDlsvrent

1688 QuBHSHPH WBDIHEG @ 6vIDLIL'LIFL 202

1689 Cummp QFTmere®® sumemMCuir® ComdSyapld Lblssisst
1690 LUFB60 Q6Ol60IBIgE LIGTLIOT6OT M|  LDI6oT 60T

1691 CrFwons MFHBwbend Ll UsMGwsdsumd

1692 G MW GBI L3 &HCCon CBTEnLBFHI DNF31°° G lg
1693 Fo L7 HIDNHP? CFemov BlevdHHCev FHieuen

886 simoi soo1T O\ BIS) — sMenvi oo a @ @I sewi mds@, (tip of the tongue).

0 it Qb HIb Hueer — 2 _sBIS@G TG HT6H.

888 Many lexical questions remain unresolved in this line. The other versions are silent.

¥ BeolIumayib — H6m eoLILTG LD/ F 65 60LILTED .

¥ @amigl. [ read Camibgl — Hwrid). The other versions are silent on this point. N10.117b (suserib) agrees with the
base version N1: bwmISSwmiSCUSF FLDe060ML060{p F FHLD60 60N L0605 CLp al(1prs B Mt @LILg..

¥l Qe st OBHSSTT — SLlg 6TH S H.

892 QuiuensMsd — 61(H)& 6 & Tsv.

83 Menasmosv. Cf. N8.40c, N2.67d Dlensmiosw.

%4 EBFWTeTToUT — H6® JWTATY.

%5 9 emsum. [ read 2_sionsui.

% ) - T

T GBen S @,d@. Read GLbem $5G.

8% One would have expected this line to fall between lines 1686 and 1687.

o IQBaIm — 2 1B ST

" oemwd Hulg. A filler.

! @svibuisv. I suggest @ovibu-B 60 — FevibL-H6b (to make a tinkling sound), and read HevrbiTw.
2 ugL. Iread ug® — SrHSHIssiswL (ankle; 7L). This is an old word found in the Tamil kappivam Civakacintamaniv. 2445,
"% QEnmesid — QFTisssd — QuTesT.

%% G giong. | read sNCFaponss.

5 @ enw — @eIpul.

%% Ngg) — NFH — v Bousw & (Jasminum grandiflorum; TL). Colloq.

%7 g emL. This lexical question remains unresolved. The word is left untranslated. Perhaps s pmsi(® (a village near

Mayavaram noted for the manufacture of sarees; TL), whence the sense would be “Kiirainatu-produced sari.” g 6m» L (basket)
is unlikely in the given context.

% F1pOBr — BWNBmT. See Cre-A.
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1694 SIWPmSH uTlled uUTH@ OaudbSlemev Guml(h Lblsstsor

1695 st (b) Cumsd Hsywmery erMsd eursHTCan.

1696  WFHS Quatbpsaismet CQFTm QuELBFHI CHTaTTalnd @,
1697 us» HHBMHT CousmF UG uTHSHH wryest et me™

1698 AFHE BT iICwr Qs CLer QoumL(HBT GuisstsorumsuL™
1699 WFHECWS 2mpry* CHATHS WEIDHBWLD Hlew BHBHBMMMTGCE.
1700 SOOYsion SHw™ CFiy HreMe Cuesidlousmen 6lFmerssmes.
1701 Soiysiten SHlenw” Guemian smprmHd CHL (BB

1702 BOUYATN® WlFHE CFTomID MTHHBHemw Wlsajnd CHL(h
1703 SOULATOT LSTEUWT(HL0° mB(Hau(,H%2° FHlew BHBHMIMMTCY.
1704 Quig ox@ Guisgs CHFb CuHiGy Cugi@ s

1705 BEIB6T B56D B BTN L&D B2 CUBHID 5EI% 6

1706 % UTLTDEIWLSELND auSLILIY Cw>? GFTe0ay GlosT 1)

1707 DBFH (WP g aibSHoID g OHTELFHI CFlauT6no
1708 QFly uHSermily CFlly GCuessiesTulyn

1709 QFy Wemn®?s QFL 1y S 1g 651928

1710 ®HBBE,DHE Blow QFTHeamnd CsTHOGCuTD

171 M EH S (LPATAT2" BMHEHDH BV 2 _6TeNSH B0 FHTeor GUFiw

1712 Lor S Hblevsor BCHB B2 WHEITH HISYILOTEMGCH

1713 msrsiatenen Qumigseriur L HwGon uller s @,

1714 Cura yerGar QFnaiatOBTm, LYbHBHaremear Chenmosd
1715 uTHETHD GomaTioLsuny ueNaesrd W@, ?° 5ed

1716 NFHEH QueaTem st CBTEOM MUBHIGT 165 L 3 F60 LTy 6030 Tem ariiGueot.

P s SICHTBIa0ES G — T SCHT Br(ay) 2 @ (Does your tongue rise?, i.e. Does your tongue dare?).

O wnyerNesim — wrly eIIN6TTY 6T6T M.
o g S — sMwid Ebi.
°12 The wording of lines 1697-8 is quite different from that of N10.118d, N8.40d, N2.68b-c, but the content Icakki wants to
convey is not.

P wFddl - @ WpSoOlwadmrsd wwd@usust. Collog. See 7L s.v.

4 omgny — emgmem .
o1 Fdlw — SN — Quesst < Skt. seri.
1€ Note here smai (the goddess Kali), in contrast with N10.119a, N8.40d, N2.68b-c saism (clever, wicked woman).

°7 Partially illegible. The hand-written Ms. has: piysien @smw. I complete this as follows: em. <g&pliysion HHsmow>;
Splsmw — S — Quesst < Skt. stri

718 piiysiten. Unclear. I read w1 ysiren. The other versions read @uouiliysiian (proving); see N10.119a-b, N8.40d, N2.63c.
This latter suits the context better.

1% Note also here a slight deviation from the other versions (N10.119a-b, N8.40d, N2.68c), which read:
5 M LIL| T T LILD 65> T 2a Fl60 15 (H6u (T LD.

20 B el — BlwrwrSug) (judge).

°2! Partially illegible. I read as in N10.119b and N8.41a &6 S\, Gu(m, Lb.

2 U — 6UH .

2 b eien — sipasner < Telugu andamu (beauty; see TL). Cf. N10.119¢ @b g pLcoi; N8.41a aibgayLssi. Though
2B (aan in the sense of wipasTer (handsome) is not in daily usage, and though @B HajLst (immediately) would be a
more usual expression at this point, I do not emend.

4 Qaiiyeun G — QFTsogyisun Genr.

%23 The text is corrupt and largely unintelligible. I read, therefore, according to N8.41a, N2.69a 616551 soor 1Ty 6 G Mo 6h O F L 1.
grugwrd @mBsril weiel Oaia] @GoHHIHHH wIsTSaimer wHainsrGeor. N10.119d reads:
sTemim Mg QF Yy @anbdoFly gomign CFly @QmEHIN aemiaw] aaNE] GHwDHHIBDHH O
QFL g0 6T,

26 81" 19 o1 1 read L 1g. 601,

> gon i G (L 6ITAT — Qa1 (L GITAN.

* s8ax i Hyer. [ read this as a corruption of wrmsnsssimest (N8.41.a) and emend accordingly.

» wew.  read s, a term of abuse. Other texts leave out this line.

70 o165 L& 60(1p6uiTig 60 — DIEHLSHFH6VID 2 6uHTLT60.
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1717 QFly waumImIHHCurgkl CHarComat wWleFsHSwbsn Lo
1718 SLLME UFHB WD 65 F &, 6565 H LD )

1719 ML @l LmmIEHo3? weNwmos3® a3 DD & 6m uWTLo60938
1720 CQFguud usNwrosd CFbS\(mHeumi Sk HrGenr.
1721 i Cy CHELBIBAT DlgWmaT erms UL Fe6oTeor37

1722 WeImBES L,ajeusle0°3e 1aI®® Npisd ik Hle0
1723 Quesst MPrEEHl emEmBrm S CumEB BUIUL L GFH6060TLD
1724 Quemissr QB CFwIS Qusvsomd CuphHHI**° CHsEnLD it Gt
1725 wsres QFLliy m&,@‘ﬂmu 5 IT 60T

1726 SOUUE QFLIg BT 65TMSIN6s

1727 Qumis eyl WweTwISGsv

1728 meu(m LW I0ILFay T 5H T 614

1729 Quest GUF 6urs HTFH 642

1730 MNFpL 60194 uNeuyLILIgny T

1731 H®HL BB (HBFH 105w dwimest

1732 FHTEUTEONHBAN44  6uiflou6sro+s

1733 QeuatsMuysmy  wimlwmest

1734 Cloums1% 60 5 F51681°4° 10T 35 B (LI 63T

1735 2 aiionug Blsmm°” Cum (b

1736 9 _19°4% mBmIHH oIS mdiwm et

1737 ufwid  6Mem svowimlwim st

1738 Moy DS HTemare*®  whHlwim st

1739 Qsuatsm Gammsd Mg S 3 MHlwimsst

1740 IS H1°%° eumssTIUD Gl Ul w6

1741 LT arsaTGmesr 6L 1g 60

1742 oUrs S5 HFH 10 S5 MW 631

1743  seolunssid OFuils aTCm

1744 Sreumsdl Yz 6las et (b

1745 FHEOWTILD O FUISH FH1F M6t

1746 STF NGy  IFmeor DT,

1747 DIF% Al 1g 60 CUTUN(m, B SI

1748 VAR (Y AMTR G5 fiR

S, I read \” .

2 wlLmmig. [read @l L1d@ — @pdan(®. Other versions read @pLLTEIE, t00.

933 1weMwmiosv. 1 read onPlumosv. CL. N10.120b, N8.41b.

%4 tg. [ read @uesv. Cf. N10.120b, N8.41b @uisd, @uisoumul.

S sugibly — e s1b (rule of conduct, morality).

%36 Many lexical questions remain unresolved in this line.

7 Faien — QFaiow < Skt. janman. Cf. N10.120c ul L g eveomid; N8.41b ul L &end; N2.69c ul L Fener.

* e pBs® Leaysudlev. This part of the phrase is different from what is found in other versions. N10.120c, N8.41b, N2.69¢
read: wewismest s H wmsumsuniy (the god who measures the Earth).

¥ wayl. I read w1 — weNsi. Cf. N8.41b wgid Hai.

0 Qu®S I Read s1(h S G127 5. | emend on the basis of N10.120c, N8.41¢, N2.69c.
Y1 olIuge T — SINUEF]T — NLFS.

2 surb & a6 6l — 6urb S Ti).

9% N — ANwd.

* smeuredl®sen < Skt. kapalin.

* a6l suflousst — Foioul @ ouss.

%46 Qloum1gs 60 B 35681 — Qo 6ssT B 6V B> Fev.

7 lem D — BN,

*8 9 _19. Obscure. Probably it should be read as ug — HynrHer Ly d 60 (weight for scales; TL). Other versions are silent.
0B B 16w o — NG B 6w o

" o155 51— sipsD.

T 91560 — DU — SWELSLD.
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1749 Quisst 6l Ig60 SUTTTLOGD

1750 Cuangs*s? 1o(m, i HUull (H53

1751 Lo(m 15 S5)(b) (p T aTuN GV

1752 LOGBT 63T 6U (T LD  MBMSDILOTEH

1753 USLOTHS* Wl(m B HUNGe

1754 ursvsem et Clum QO m(h &6 H 6ot.

1755 Qumisardsmio wrume GusSerwnar Qs Focs

1756 UBISOUL MaHlos @ uarsnl umy®se 1omem suulll L meor.o57
1757 T SHUNL % 1MBEHTCN ClBT(HMNDI CbmesiCLTy 6urs BHHei.
1758 uTmSHH(HBS WILLT6D USHSH ubCHear UG
1759 B SFUYD 2 mIBELL aIMGssuTd CHaTiugds b @,
1760 FIHBHe17°7 QFmev60 suaNwILLD FBCHTFIOTH ) sw01Comot.
1761 916591 G 30T WI6HDT G301 LIGMTH BHBF HMWTATILOTCT

1762 SheINBDT CHTL Y CHTHIL HTJamBHemn D CH@nLb.
1763 Gumsveors umell QFTOMMID uTHHHW CHmTCH

1764 YD) uNermepimidssn on 1oL (b 5w e s @ smr

1765 YSHSwHIBmear ugHH Ul CsnhsHCHCer.

1766 Gumsvsonrs urlbs @ »BMYHBD ClHT(H IH 63601,

1767 U Mg HHTCMeImI 6 FT6e0 s mm e suor G ssor

1768 STL(HB@GH MG aurmCurgyl Cosmily GlasmesntLmGlen s sm 6ot
1769 Cxmm’y QesTaiLsomGour Natemer CUDDeD H FewieCym
1770 GHUOWDH FH60°02 TCUMBHGHLD 2 GTATIPEH M HITILD
1771 2a HTNCWSTQOmetem st ClFTov6 eTTaEmICH 2 L 1L

1772 2 _areuj SrwrarGy u@Em Hlsvsomwsd G @, Ld

1773 CxEnOwarm QFTsomEImIaT WIUFHIS a6 FHmer
1774 Ozl SrHlowesiy CFTadmM(h ClHsTTEHujLb

1775 ML) QBMLICsH uys@ QBTL(H DBWHS g 550
1776 uteus Qs G MprHTul uaTlsTmdl WlFdkH

1777 usi(h 2 _aiemet HILDCWST UTHHDH 510 2 6016w 681
1778 2 _wist(peiss CUaEB MU 2mi L6Te» B HNG6v

1779 @gg;ﬂqugg@sﬁﬁun HHDH5 CmmararsomGom

1780 BHHIPTMUTIL S B0 HTaTTH GFTOMID LvsD HWTCY
1781 FIEIHLD®S CFMssien GHsoe0md B CUTST SHramibusTeuwTEy
1782 DI(HLouaTareul SSw*e Sedl HmapId uaTeuwrCy

1783 SleneuTar »HHanNGsw Haten GerLTSmIGCHET usmauwrCy

2 Quang). Unclear. I read ng) — snd. Cf. N10.122b, N8.42b sy glem Lpwimeir.
B omBsill @ - wmBos QUGH.

' UBLOTE — @STULTSE.

955 nettitri < Skt. nisthura.

%6 {@engmisunff). Obscure; probably an idiomatic expression for “spinning a lot (sunff)) of lies (=tall tale; the secondary meaning
of yarn=@ew1p).” The bow-song singer T.M.P. suggests a meaning he paraphrases as 6TEIS6T Sbemo GQurdl QFmed60
syomdw s red (because she cheats by lying). The other versions are silent on this word.

%7 Cf.N10.121d, N8.42a. These versions deviate slightly. N10.121d readsstsigsnibs» owonunsistsmn 61 0B Hg S QL BN/
QErHOCUsT GusQBTHUICUSTTEIN I DlsTaiem et Wmem ol L (My mother, that hard-hearted woman who has
ruined me, great sinner [that she is], said over and over, “I’ll give the girl.” When she said this, he garlanded me). This whole
phrase is displaced, and should appear after line 1740.

% g & 55 — Cousw .

%59 smb — Qourd).

9 B1g SlFYLD — BAL Blow FuLb.

' #1g Seory. Unclear. [ read dlwmwib.

2 @ susow g Hlev — LBWMsd < Skt. ku-valaya.
% Geouud — Goud.

% urs s % %H — uns B Collog.
© FIEISLD — FTRISLOMI — P SHILD.

21w — siflu.
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1784 ool QesrhHIuCBHaier Matemar®s” @QImIsETCH et swronCy
1785 HT0l QB CBTaiL FHewiouanou) HSramid LateuwrCy

1786 26HhF) auwBSCvsiem et CBTehF wmsmev WL I 6t 66T ST EILD
1787 IBTESHIM Queismet Ml (h) CuTmTy HTEpIb UsmeuwTCy

1788 FHOIWTID QFUILMEOmD HBULD g S IF6Me06m 60 B 6ot 6ot 6T LoT Gy
1789 ML BT 1g60°08 HloreousH WUFHE WleuaTr HBIIYID ) 6u01 601 LoM Gy
1790 SIHWMOM Hem I CUEFBIMT6T 651 65t 6oTLOM Gy

1791 ISHH UTHHPC QueLeLTID Fn B HIHle® M HIGNL LT 651 601 Lom Gy
1792 uswi(h) uNsusman IeasiL MIGWIsT ) swot st soTLom Gy

1793 urell SUMed GClBT(H S HT6ev

1794 96l 2 u§ Cumeymismsst Uaem HwTCy

1795 usmemH 2agaGy s HeuCy

1796 urs S petereuGy

1797 AUATLOWT S 6U60G6VT AUATEHFHULDH BN FHe® MBH"" CFTEOGILD

1798 uNemd GlussssssNeusl HHsdT WFSHHE 10F 5 G HDH6T2,

1799 HON6Y G, Iop (PHILTEL BRHUCY BHeawi(h @Il FHI°* WL

1800 @IS LUTMHUIUSIETLTD WPELHID em e eCHL H0 Cumest G &1 65t
1801 aursSsHWTH CFlly WatH7 Haton LrHaT" CUEFSIMT6T.

1802 CuTHGID BHBOWTET emBWW Mg HFH L6 HTCerme7e

1803 fpHHGw Cammu(d) Csmemi(h Ssuremr GmemMeurstHm GClomaTleumssrose,
1804 SIS HI1° CuFHmIeT auat CuFemF CaammHIEICHT

1805 2 wey wermsHEWsT WauEnL 2mBHD JMCweTTS

1806 HOWYMM Cousoaamwmer HeT @ Jpd M DIt G e

1807 FpuleoL oL m°%? CHFID eMud i sv0r G swor

1808 CxrFdb mBWTCHT FPUllvem L 5 J FIem0ILT60

1809 CusmissTiosd GlwsHiani Bl 2 i Gl W SIFTo0Hem H 56l (b

1810 STEMBSHI UMITCH IS UMSHG 6By

1811 Wemiemteum®ss 5 Gumg 2 _smest GFbmswiL Wwesroumesst CHLmCerm
1812 CxwGom HILBCHT B HHM60 HMaNLmIH

1813 BIHHmICwM mImIS® Hais G Geor.

1814 urthusugid Ul CLear Qusismer UNFCEH HIS5Cyoe.

1815 FnlgperTQanm(m, erms W(HBEEH (G MG SHFle06m 60,

%7 Meteman @omin€Gs. Cf. N10.129b eitaNQBTRIUS ML 2 KISMOUDD Naiiew ondHs0Ce0m 6001 6501 BT 10T Gy
(What does he mean by “pushing (him into my hands)”? (Does he) have no compassion for (his) child, O Elder brothers?).
%68 LML 1960 — @ 6®L BB 1960

9% gemy. A filler.

" o) B apad) Lnd B

! suand BB H M B b . [ read —ulb WE B HeOIPSH .

7 1w F @ E et — Lowd @ Emmai.

B @b — GLEWIb/ G g < Skt. suksma.

" GIND B - GLAD D

7 @I — @G L&), ouEhFBLb.

76 N'10.123d, N8. 42¢, N2.71c¢ read Fiemessr (sense of shame).

77 \NesT — 6T6%) 68T — 6T63165) 63T

™ wngsen. Corrupt. I emend to <eubyg 6> on the basis of N10.124a, N8.42d.

97 Leors B Gestm — LIsVESITS BT GsorT.

%0 QuomsMeunsst & m. I read QomPunsm &. Cf. N10.124a Quomflougs sucst Hsumssi; N8.42d GuomPlsugs mQuomPlumsst; N2.71cd
GQmpleugs HGompeumssr.

% aipwemoug gl [ read oimswous i — HBHwns (cunningly). Cf. N10.124c oipeud ), N8.42d oipoud .

%2 Aoy — Hep oullsd 216m Lujtd+L 1.

% wessemrou. I read Lo swsi ssst sum.

%4 Cf. N10.125a S emariius mag,.

5 B — srer.

5 uRNPOEH S SCr — LUNFCFHH S SCr.
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1816 Mevson s uTauOGT QFTeOM CFTEM Glwd FHMomsveuGys”

1817 QursbsorHauat SUNCw Mg HHI COHTLIS(HEICHT.

1818 FHEVEVM (LD HTOTEHDH IV HBATaN 66T

1819 ®» HLeMew aMUTH S 6 msset ()

1820 Q®smev60 WM6I®° FHIL b Hmeree’.

1821 CEBT6060T60 HTH BS(HmICEHT.

1822 SHBITH (5 61°°2 ) 6001 6001 5 G ont

1823 SO 6u@En, BTV

1824 Cumm Sewreusniiug GCFmsieomsy Wsn amGrsmGs GCurGsusi.

1825 CaurhHpH S0 MpiHl WMagrGemn FhmiHar®™®® el CLGms.

1826 Lrdh S Gematen CUTCOT L3 GH 6T 10D HLig

1827 HIOT TSI HBIM7 2 15 FHHMMOa** GaumlsvsvGsvm.oo°

1828 LTeITHEST CFLlg 1FH6TIO DB UGS CFH 1053100 Lot FHmGeorm. 002
1829 wrsnww sl LeuGen 2 1% @, waseurarsr GeaumlsvsvCwi.

1830 om0 HHBHBHTCH 2 HBIBHBEBILMD 2 _aTand UBHMCHIg

1831 HATMBAN HILBCHeT FId euyurGev

1832 2 _aen NSSCwm 2_aTam™%4 sNABCWIS Qwest mTGan.

1833 DieieT LW UNFHE QFTOMID UTHDH D B

1834 2160GMmI CaHL1g (m) S F)

1835 DB MBI STWTMCIsOTD DICUT LTSNS BT,

1836 s Qs QFly QwdhHupstmensd Leolubd™©o? imais @ s (h
1837  wemeu meveonel GFmsisr surmdHHulearTGsv Narullsosmev Fesrig Gum'oos
1838 Hewilg Cpmr Quetm sywmen] GFmsveusm H Hrflsm Bwmer CxL (b
1839 68016801 (), LOMTIIL R6LFB WNFSSlwwemnd HUOWHECH HieoL HHmar.
1840 SIHLSB®HSH UTHHH MMHBEH Syureri QFmsomeurgiGur g

B Qug Bmomeoau@y — 61 HMos0 6uGsn. These are words spoken by the Cetti. 1 emend on the basis of N10.125b
@sveorHUTaUGWTD  CFT060 QFTOM  THIGHISSprsr and N8.c-d @eTOHOMTUPHTHIHI 2 KIFH6m 61
T HHIBWIeT @) aIEnLb.

7% &6060M (L LD — FHEOEOTIED.

% garem. Read @eieMsmw. What is meant here is the plant, while another meaning of &siteM is “wicked woman,” as
exemplified in the immediately preceding usage.

990 \Tevt — 6T 65T 63 601.

! LGB BMeer — em. QBALirb Hr<air >. The context of line 1812 here weights heavily.
" BIHO W61 — BTDHHI S 6.

% &miy — smy. Cf. N8.43d.

(N, HILO6D — GULLEITLOGD.

% g — Fmun(), Hetemio (quality).

% 11 g ) — WwrHD.

7 gnes wreds . | read Hssionssr .

7% gHlgHmHGer. Corrupt. The intended form may be #fGumibgni (similar person), as in N8.45a-b, N2.73d. I emend

accordingly. Cf. N10.128d &edl1 Gunirs Hiy.

» Lines 1827-30 are not found in the three versions most closely related to N1.

1000 |p g a516u UM B AU — LOFHET DIUDT DI D] 6uo.

11 g108g,. ] emend to <e_sord@H>.

102 Cf. N10.128d wissisa QFLigodssie aidbd % 0sushdFwssisangFEam (Do you consider Manakan Cetti’s son to
be [nothing more than] mud in your hand?); N8.45b wnmsr&sea GF gwEer — 2 _aib@ amildhsCHry wriarsm onGum
(Is the son of Manakan Cetti really a suitable husband?).

1003 oo ot — 2 160 (TL).

1004

2_6o — 516w 681 B Sl
1995 sMgSI@wim. 1 read sM&CuTCGw (Yes, it is fate).

1096 oy g1b — LoGOILD.
197 Yewliub — yeviby — e &. Colloq. See TL s.v.

1008 o5 qoorig @ymr. I read & 6urie Gy



Edition and Translation of the Icakkiyamman Katai (N1) 125

1841 CoHmema®s mevsvmaiausT WTWMNFSHE Gosd 2 umub™° dlms@ CHeaimnsn .
1842 wrwpd Coulsvsmew Qusiem et GUDD HIWTT LesuTouTsT™™ OFlDH H M,
1843 T Hl HETEN "R QBmemi(h) oITmID ELCHET WnHHHmBH wry CsHenlumy.
1844 Quetsmest GFBmsIL swTsumasliing WstGasrily Gabma @ Smmssr.

1845 Cuam™* urHH DI WeuaTIL P IBF a0 10 (M, 15 I M 6T 351607160

1846 WHBE®H Hlljhes NS S e G CLI7aniws e HlEen'e

1847 LOTENS S (D FHI muﬂ@ﬁ?m;&smgwﬁ g Sy s 516 Goussr o2

1848 GumsvsoTs UTell Wessiamyen© Ws% |5 HCwmCs Uy 55Tl

1849 MG 2 L HIn0?? NFHS 2 arb@ FIPLemL 02 HKlewL @, Lot mmer.
1850 FPLemL SlemL UGl wrumrgonst$H°2* Qe uw Uy HHau(T)H

1851 Fom'y Queismer Gumsw QudHHreIm FaplorFo?s CFis gl Ul %6060 Cuin™oze
1852 Hewviemesst FDI g QomsMugwr6d 6 HLMOI27om  WlFFHH)

1853 FHMEUMEDT 028 aUaHCH FDIHTH B 6wl 01 (HID BT I LTGar.

1854 6 HLoTOI6\ W6t M[°2°  GlFTeoT 63t Cry

1855 Sywrery QFeMCHeTHH

1856 STF IO Clwirs % smIL 60

1857 & (M HCW(m, (T, 1030 Hra GLom]

1858 A, HIC BT () LOTUTF 5 )

1859 SlbUSHH1 WP Cart ours |

1860 Uﬂumuu&nm@ e 1g G103t

1861 Seliuas gl Ml ig Gy

1862  vevblsusim HL (HEST

1863 e 032G H (Heunst CFigwrCy

1864 S lerug Gl ig Cym'os3

1999 prwdad $). Other versions read differently: wrwafmus or wrwdEQgntnn. N10.132¢ Cgnem &medsvmensusi

WIWSHUD 2 uTwd @\m, @ Heaiear; N8.46a Cxhmem smsedsvmafoat omudEQFnlr NCw6d wrwblm, %@, Gl arum.

19109 ywih — SHBS&Lb.

""" Qg ssipmei. A scribal error. Read stasimn<j >. Cf. N8.46a.

2 om suem FFOFmsv. A term of abuse.

101 g ga16a. Corrupt. I read <a@s6usm6v> on the basis of N10.132¢. I emend accordingly.

1014 Buiam. Read sy Fi.
5 @\ — @ L. See N10.132d, N8.46b.

1916 Bigev. Corrupt. The intended meaning may be @mb@SlyaFmsv (magic). We do not find the form in question in the
corresponding line of the other versions. Cf. N10.132d, N8.46b sy Fmflurg o535 ieuanl L Lo, s 356t GlouHlwirGev.

1017 o ot Qammr Qi — et GL_m.

18 aninugs  omest S1Gsv — 6 suwdLomsst H)E6v — Ly LEI6D.

% yayitiriyam — seuaMebenen @aiml (emerald) < Skt. vaidiryam.

1020 i g1 Gouest — wrs g5)(H Gousst — QamHIGLGT.

128 \pasiqmormyan or wessissrmym. Partially illegible in the original hand-written Ms. I read wessissrmeunsi. Cf. line1842.

922 Qg b 2 @m L Hib — 2 (KL HYIC G1b.
123 Ag swL — NFemFH B0 (TL).

192 winungomes g. I read sMwmumgLomest gi.
1025

9 FEUOTF — ) FFUoM.
1926 The two lines 1850-1851 appear nowhere else.

1027 55 & LM 60 — S FHLOM6O\.

1028 o TOU6VEUGST — FMEUGV T — I 6u5T 6L BT .

12 g @10m60. Cf. line 1852.
1030 g, (m, S1Gw(m, (.. | propose ru for the last syllable, which is illegible in the original hand-written Ms. Read & &) Gsum
o (m.

1051 6" 1g Gy — 6" 1= @y

1032 A filler.

1033 G119 Gy — G 1= Gpym.
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1865 HMHH GHlg W 3*CQWsLEOTLD
1866 Sywrery HCeurGosst

1867 SIATUDWITOSS gyl (& MBem FH
1868 24 T101g W60 ClFTeLeYIGILD 63T m)11038
1869 HoraudwsorGo M6 sm o

1870 Honen Qetm MBS eomDd
1871 Wlen BV B 60T B MU’
1872 lmg)as@ QeI FHywmeny
1873 YBall {pemev  GlLieu Gl omsit
1874 YSH60UTULD 2miJ6dIL L M6,

1875 SIHIH6MGsv WNm,BFH N6t on
1876 SIMMGHL W LIT6LF 65) 68T

1877 He»OWHICen WMpH BN Lo,
1878 SHTWT(HLD UNFHBWLD6D LD

1879 omf ML @S HWHI

1880 oageuGy (& Cromdkds

1881 eI RLlg CuTCamQLossim]
1882 2@, SHomD  aT6m aTw |

1883 BTEHIGNILL. I 601 603 (15 LD

1884 FHRIHH HaieHL  H6m IO yen
1885 GGy QFLiy 1oy HeNGov

1886 seOlMaTemer Cuml(Hiombd.

1887 g Cumd WFHS Naitem on

1888 LBNTB B (LB HI FlH S (HLomd.
1889 Qumm, B HCw TGy 61 m)|03°
1890 wiiumd et s

1891 SIMHBHD CFuISTetCou

1892  OYGlaumiCm &Hasemn

1893 QummNEH " Qomsl HIIHTH S
1894 Netsmon GFasier CFrOCHL(H
1895 MmBs SHrumerQyadsomd

1896 WHIAD R HEOWHBESHTLD
1897 BLBIEH LD LaTH BH]

1898 sgwureny QFal Cxaidss

1899 g Cumd WFHS Naitem on

1900 LBBH MHBH FFS S HLomD.
1901 QB Mg em10™42 wjaen FHywmenyios
1902 T LoumiCs  FHeraTlen L mi.

1903 FHaToTsL  HeTemedlL

1904 HTwm,Gs Cursmiosy

1034 oqwiest — gywieat.

1935 ayansudlum — o6y SIHwTS.
1036 QaEmsbaid — QFsOsILD.

0 0
1037

H UL — B e Fullev.

1938 Tllegible in the Ms. 1 read &6m7.
1939 oitigQysst I — SIIUFFT 7 DNILf sTaT M.
1% Qun(mNg. [ read QU B S.

1041
LILp 65 S5 B .

1% Qamgem o — QBTH® I,

SLHEL L. I read s H00p (respectful, wonderful). ®ig+Hw1p—FH60 (7L s.v.). See N10.135a, N8.47a HigHLo@pld

1% To take the Karaiyalars as the subjects of the finite verb seems to me illogical. For one thing, the adjective,
Qxmm(smwuyaten, is unlikely to qualify the Karaiyalars. I prefer the reading in N10.136b, N8.47b, N2.76¢, where the merchant
is the subject: aupWWHH DNeTsHMBm st oussNCHFas1 Hatansi L et (The merchant pushed away Icakki’s child as it
came [up to him]). This is all the more compelling as in lines 1911-2 we learn that the Karaiyalars become angry upon
observing everything that happens. — I take g L as an infinitive referring to the Karaiyalars, whereas the finite verb and the

adjective go with the Cetti.
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1905 SHaTeMall(HILb™4*  Neitem TG
1906 Heol Nlem FBEFH1 G, Hl(HLOTLD.
1907 SIELH D6T6D M H 66T AJeUTUI
1908 yunarub QFIQM(H 5 FHI
1909 ueL &l urgrCsH 1wH6s

1910 US DI Di6nCousmrLmid.

191 B (HBFH1 HIWTATT

1912 BMIDHHUTHCMFHI0®  GlFmeveumiy. 047
1913 QuemiLmlly GaubumssTeni©oss

1914 Qupm Metemenr QUMD LK CwTose
1915 o _emGLm WOGUTEHI uTeuLd

1916 RIL B BH60 68015516065 6V

1917 Sl F6TemeTl L meot

1918 Q&g Cu™° GQlusst HTewGLo6TUTT.
1919 LpCpan ulsusst I et swTlGev™0S!
1920 WS BHTND S Gl EHmerip*s

1921 rss\)e\)ngnaa@ QumsvevTem I
1922 BIWEHGITY 15515 B F 1651 (HLD
1923 LOGV6VLO (T, [B1 (S, AT GV 61T 5o (I 054
1924 LOGOT GUT AN 63T LIS 51105°
1925 UMDIOLB69 H  BLOFH ST 6OTT6D

1926 uMeusmon 6TmIrs05¢  al(h) 61 S5160 6% 6V
1927 Qunest GumrGsv SImIH FHTGen
1928 Mm% HHMIL 17 106TLd (T, GLom
1929 FH BT BHTOUTNRIHL0F5601058
1930 FouyL G Ly Gsstmmi.

104 All other texts read sanemMilpib/ s aieMei L (kalli-turned[child]).
1045 o8 £,

1046

HM)ISHHUTHCMFHI — CHTNS HougHsan 61, Alternatively, but less likely: smBH1 7/ BMBwPH lsujsmar (they
[told] their opinion).

1947 Here, to0, as in other lines of this part of the text (cf. also lines 1901-2), N1 diverges from the other versions concerning the
agent. In N10.137b and N8.47c, it is the merchant rather than the Karaiyalars who is angry: ss»ywnery &%midHeuem il
uri s Hiem i (The Karaiyalars looked at the angry man [i.e. the Cetti] and spoke).

1% What in lines N1.1913-4 is spoken by the elders is in N10.136¢ and N8.47b spoken by Icakki.
104 Lines 1913-4 are a repetition of lines 1481-2.
150 Q1”19 Gw Qusssi. I read Q& wwil Gusss (a woman of the Cettiyar community). Cf. N10.137b, N8.47c.

151 Lines 1919-20 are out of order. In the other versions, these two lines precede line 1918, where they are spoken by the
Karaiyalars.

" @B Brab - @PDSTRIb — MPS BTN,
193 @ mauid — CHmTapib.

19%% 1pgbeuLo (I BIG aMeV6Td @ (1060VID 3hTH60) — susdlsmio GG LpevTEn B @. CL. N10.137¢ susdson(m 1o @ amsvnid;
N8.47c ausdsvm(mb (& LP6uTL &.

1955 @ums g1 Obscure. Cf. line 1960. I emend to <Gumgmg> (not enough, insufficient) on the basis of N10.137¢, N8.47d. This
is justified in view of the preceding lines, and also grammatically (Gumrs i goes with the dative case, referring to Icakki). In
contrast, see my reading of Gumrs g as 2 Nw T 60 (to belong to) in line 2081 (see the discussion in the footnote to it).

1056 ostrs. I read here mmib.

197 Sip g5 @6, Probably Ymid s1g606ML (to separate from and desert). Cf. N8.47d, N2.77d ymg @meL; N10.137¢c
Mo Camul.

198 MevmiE L Hled — @ ovmisIb+1S5+@60. The TL entry and its English rendering (“uniting, joining”) is not helpful in
determining the nature of the building. Whether it is a house or a mantapam (an explanation the bow-song bard T.M.P. in our
interview vigorously insisted on) remains unresolved. If it is indeed a mantapam, we may imagine it as a hall in a house—as
commonly understood in Sri Lankan Tamil—or as a building with a large hall for conducting marriages, rather than as a

pillared structure open on all sides. The prose part (vacanam) 0f N10.145a-b reads: @6vEi®Ld sT@ipTed DbSH HHsvD B0
IIYTHEN. el @LIW 20 HCoMBSMMISHITIL GevmiSLD HUlgCurligmuurjsemmd Situgul L 1L 1D

QaIml — UM Bmfled QmBH B (In those days kings had built ilarnikams in places 20 km apart from each other. One
such mutt was situated in Palakai).
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1931 WSSTMHD MRS S0 WPaTums S UG sT o],

1932 i, CuIy HrsstemL HHT0 geamrig Gleomsimi MBS svMLd.
1933 SILYGwary QFraiaCurgl gpuilarwmst W] GFmesumsi e
1934 LUeMBTM6T ClEHT6TMIHI0TO600%2 LTeud LT F IS aTULD

1935 KMHauIUaT QLo CBTEI DI RBH LTl CuUTCsuTClLossT Mmy™ee,
1936 usMGuTGoumd GosrBF™S L (m, 60 Hl60™¢  wimymlsurmiy.067

1937 SismLWTD HICougmid iswissgsCor Qs B sl @, 068

1938 oTeLVOHATM| HIWTATT ETTWSWTAT 65 FFH 631G 60

1939 2 _smismloujaton LJsO GBTHHHTT @lpusuat PpHInFHICHsTIL T,
1940 uemnGurGoumd CurCGaurGsiml UL QBT(HSHHTT BIWTETT
1941 uged eummids) (pigsd Ny UHmWBSH e 6 F 6t

1942 SPaumuilsv©’° Himwugkl Gumrsd GFLigweusst FHHomm

1943 HOIBHI0 2 M QFLig

1944 HHrMCugyl CFmevsuT6I.

1945 NEOY ITTE TR T (T

1946 tFHS ol Cumm SHlsvsm 6v

1947 BUGLGVIT () L0 F 65T B H TGt

1948 sueToujL 68F FHIL JrsHmul.

1949 mseosVMGeT 2 63TGsrmGL

1950 eorns QFToIsIFHl WEL Do enHaLd

1951 Csrsarmian(p FoHSuNGsv

1952 Cxmryemn©72 QesrararmCs.

1953  QemmbusTwT 6MFHSWLD 65 10073

1954 Cxmmg WpHID74 sumig WeUET

1955 ugsw QBTHHIHI HIWTATH

1956 LITEM6aTWITUI®?S 35 m 6t 6% 681 H HT G

" wSBIHL - P SDIGH.

DL B BT — JHL S HT6V.

19! Lines 1933-4, even though in their proper order, deviate from the other versions. In N10.137d, N8.48b, and N2.78c¢ it is the
merchant who, as the subject, speaks out rather than Icakki: wismLll Cumbeteiny GFmeresr GCumg
9160115 B 601 O FL 19 Gl F (T)svoumest. LLPBTD ClbBmeatsor HiswiLmsd UTaudeaLTHimisemarujd (When they said; “Let’s put
them [in] and shut [the doors],” Anantan, the Cetti said, “If this vengeful woman kills me, the blame [for it] won’t leave you
[Karaiyalars]”) (N10.137d); N8.48b differs as follows: @ismL0GUIGLsIY OFTaiaiCurgl Syarbsar QFliy
QaFmsdoutssi. UL BoT UPBaMAFUISTO uTouDMLTHIBISm b (When they said, “Let’s lock them inside,”
Anantan, the Cetti said, “If a crime occurs within your jurisdiction, you [Karaiyalars] won’t escape from the blame”). The
deviation does not hinder comprehension at this point, since in a later line (N8.49d) Icakki has her turn at expressing a similar
fear of being killed: stetiem sstQosst MeTtsm oMsmwufd @6 dIey G mest H(H\eument.

1060

192 Qe m glsiosv. Corrupt. I read QaBmesimGIsssiLmsv on the basis of N10.137d.
9 ada - gm CFy—srepugl Gumb.
194 GuTGoumd — Fr g 60.

195 srau1 5. 1 read 1ot 5@

186 |ym(m 6088160 — LM 2608 & Hlsv. LM — LyLB).

197 While in other versions line 1934 is the speech of the Cetti, lines 1936-7 of the same versions accord with N1 in being the
speech of Icakki.

168 Quirs & g1 9 @ — 6T60T B I — 616815,

199 Lged — wsmLwmemd (a token described as being used when taking an oath). A paral is thought of as a document

(pattiram). Cf. N10.138a, N8.48c (with a printing error); N2.79a, too, reads at this point ugsv (lit.: pebble, gravel, seed; TL
g g

s.v.). The term is in usage in Cankam literature, e.g. Pura. 246.9, 257.1 (ed. Caminataiyar 1971:420, 430); see also Lehmann

g g

and Malten 1992:294.

1770 Flysumuied — HL6O Hlewy sumulls.

7! gm0 aN@Losd — BTLD /BILos @) 63N ELosY.

172 @ myemn — Gab60\% gn B B (grimace) < Skt. ghora.

1073 QasmibusTwNGT — Q&G TDLIGTTAT.

174 @agsmg  (pasib. Probably gpasid Gasmes (to show dissatisfaction).

1075 Limeu eMestwamul.
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1957 MevEIBLO S0 CUTS GleussTm)
1958 Quenugl Gui &,umrrﬁn'n
1959 Quso T HIWID BLESHTCT.

1960 LOBISBWEUGT FH5FH60Td @  LO6S 6UIT6N 681 CLIMTS ;1078
1961 gesorig Qeomest i FHmsstHlw Cougmmib.

1962 gl s SIWTMT UPW QLULIOMD S8
1963 ueMEBIM »BGHMBmH UL GL 607 — L6
1964 uemel 2mij &emanddGeu ML TFH1."0%

1965 BSHEHIHTH CHLH STurGBL WlFHSwbsn o
1966 B8 WH(5)CHTH Sy DHHI e, HTCM
1967 Que wHCsr 5 ypevauem CumlS ierCosmiLmb
1968 Mevmis Yemgullsd Ly smoudbFHl UTHHS
1969 Quest Heuullsd mﬂg,ﬂm&@mrr Glwest .
1970 WsvEISI H NG ClFLIy

1971 e, Cupud LB SHI

1972 QuevBsommid G119 Cym™" et st o1 LOT G 1y
1973 Quetml GFT6LE0 2 6TS FH DILD

1974 MevmiBLSHSlev Cumest sy

1975 & 6OTL63TW 082 QomamioL 6umyio83

1976 STHemBWT 6MFHBLD 65 LD

1977 CEHLICym 2upouGy

1978 EMHH CUDD UTFH D H

1979 T igapia Gonmy G M1 Grom oo

1980 wsTwESaImy GFmerer Gomen

1981 SMLLBH B0 CHmily GClamsmemr

1982 B Glsvsomd HaiGym

1983 QumsveonHaan srmGlestm(m, (55 )

1984  pauHIG NDEFI

1985 CxrLrmp aiLgl Gumsd

1986 QvHem H°%° QbL sormenmFGF10se

1987 T FIGsv LeobunrGsp

1988 U@ B B UL FH M6 %7 Qlwi@r, F F 16515 &, 1088
1989 ML Qumsm GQaFmsv G (h

1990 MmBe HrwuTerGysvsvmd

1976 @uirrs g1. Obscure. The phrase is a repetition of line 1924 and out of its actual order. I emend to <Gumymg> (not enough,

insufficient). See the discussion in the footnote to line 1924. The other versions are silent.

177 Here, where several lines are missing in N1, the other versions (N10.139-140, N8.49) tell of the breakdown and lamenting
of the Cetti, as he tries to make the Karaiyalars understand that they are about to commit a great injustice.
1078 iS6v. A scribal error. I read s9). Cf. N10.140d, N8.49c.

17 1 GLest — wissiu GLssi. See TL; also N10.140d, N8.49¢ uflsndlsm &g @en 1l GLei. The text variants here

show how a simple slip of the tongue (e» BB GHWHEem B for em & @ aM) results in something completely new. During my
audio- and video-recording of the full version of the /K it became clear that the bow-song bard performs according to his
manuscripts or else what he has written in a notebook. He would refer back to the written text at the beginning of each line. In
doing so, words can easily be overlooked or misread.

1% From here until line 1991 the text is out of its actual order.

181 G 1" 19. Gy — G 1= Gy

1082 g Lot — 6551 () / B DB 6s51 () (sugar candy; TL)+oiem sstw (similar to).

1083 )01 sumiy — Quisss.

1% B m 1B Crom — sy dIH Grom. Alternatively, the intended form might be 81 19 HGLom, though a change from @ to LL-
is unlikely, whereas the letter & prefixed to the long vowel 6] is a feature that occurs elsewhere in the text.

% Q\wd e B. | read v e B — Fevsumem ® (some things). The 7L defines @ovid as sugsmio (poverty), which cannot
be the meaning here.

1086

amann&EGCHF — mrar gy uNmHI.
UGB H UM BT — UG D BHT6T.
O Quen $ 51 - SRS SI.

1087
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1991 UL L 1Bleb6um™e oy 6o1rs 35 G
1992 LSTWTELLD MSujLord

1993 et HIFa] uNsvEIFH L FH60

1994 ®Cum Ul S BSHECHT
1995 Questm GFmav6dl asumrrsnu
1996 WLEIBIOH H HIAT LhLIg

1997 SeLamw OuorsnwurGon

1998 HEVEIBTESH W, 6 Lo sst DT.
1999 Quetm GFTeOM HBywmeniy
2000 WesrupL sl Wwemest GumssImiy.
2001 SIMIUS CHIBIUHI HIWTATT
2002 OIMTMITI6M  LO6B) 65T (Burrcsmrr'l].
2003 B6ev gm Sywmeny

2004  @SHBHTMMUIC LTMHI BB HT6I.
2005  ulsuetw@om 1o 5 Glousst )
2006 GusSleruys 2 urwid GEHmeILTe.
2007  GmsH5l grey™°" sls Syullsd
2008  Bm,eImIpLL®? gn 19 1093

2009 GCFysH 51 HLEISCaT060TLHS
2010 QFTeu60l Lsw M5B (HECHTCL.
20M A DOVFHI BHIHBH L6

2012 2h BB L TCaT% sormepine?
2013 Qxsnemi(h) ubdH S WHILH08
2014 Qurf sMermism W(W, %G FHI10%° FHmssl.
2015 HBIM)| T 0T T () g U (T, LD
2016 QFLly G QumonGan.

2017 HBIM)| Hewi ety (g HBHTFH
2018 Q&mﬂmaf)l_uqm HMHDHHMNF .
2019 Qxrarmia(p FHbbimD ISls0
2020 Cumysmnsar CesratammCs.

2021 W1 FersHMd CUTE66D 6w 60
2022 el wHBEHTEN

2023 HehHF maubs FFuNedem 6v
2024  HMICHMM™C 6uFH YLDV 6V
2025 uEhF OGwHsp uTyblsvem euo!
2026 UBHSHHIDEIEH 6l (HLDI6LED 6V
2027  FnSod unsS BTGB
2028 el p [{ITELTEMH 601103
2029 QuaTHIHFHI QU HaT (Lot Gest

1959 sum L 1Blebsom — suml L 1Blsbeon .

RHHTNTUI — @HOIETTUL.
gray — @uay.
1992 B esmpld — (LD BAGHILD.

1093

1090

1091

F Llg. Read anig.
194 GFi1 g g1. [ read QFng g as found in N10.142d, N8.50b, N2.82b.

195 1 m15 QlaM60VMLD — BLBTH6T 6T6060MLD.
10 op &ML T@an. I consider the line to be Icakki’s speech, and emend to 2y alsM LTG<eor> on the basis of N10.142d,
N8.50b g & Hlemoud H1 usH6y.

197 gstmepitb. Perhaps sy emayid. It cannot be taken as srgiib, as in line 2326 and elsewhere.

1098

SSWHID — Sflw Hw — 1w Gy, Cf. N10.143a oiflwgsgib.

1099 Qurf sNermisr — QurfeNeTmigs mul.

" &HCHHY — HHEHES THD.

"1 Quogs B LMl — QLo g 6w HLILmul.

12 s &) @&n@sest — urb HrGsorear. This line and also lines 2028-30 are out of their actual order. Cf. N10.135d, N8.48a.

1103

Heolllans B [ITLICHET — HewvGHemeuss mITeumGsster. Cf. N8.48a; also N10.135d.
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2030 GCu&sFGeusrmi™* o L 1bQUH S CH e

2031 B SH SIS DwTHIar

2032 DGBH FHH B L GLsr

2033 (Wb oydlwrHmen

2034 DIDUOAPLD  Fb F51% 6501 GL_ 6T

2035 Lo 6 6VUTE06OIL L oL QB mIg Lo

2036  aumaTLUWIGWI™?  auiIwE S J5l60

2037  STOCBLY CHTIL UGDILD

2038 S gaﬂggns\)mg 2h(H SH6oumoe

2039 ai(p QLY FmLID DoUDHHI

2040 Qeaudgy uLrGsxH uN(mBCH 6T

2041 SMh Geaully LNCymmin

2042  sywumeret WMeLEISLOSGI

2043 S (el (@ 2 ung Gumss

2044 GCasmeoouprnsrar'™ o) CnCeor

2045 Querml GlFTe0M UNFHEWLD6® LD

2046  QulBHHTCoT N6 61 I 631 65 60T

2047  wLE&smgwr WFHEWLDD LD

2048 ey HTITL (HeurGen.

2049  mleoimry™ et o Gt

2050 Qi@ B0 Qumm e Camm™

2051 HOIOTH HMBIHH 6L Hatan GlLm m I 61 Lo ssT Guim
2052  Q@smiy™ HeowrCerr HTLLSHeTen QUMD I ewt Gesrm
2053 o1 Qursns CuseNCuGsrm

2054  @pgp1"eHea GUDHD HeTEDT

2055 ussF BlpSHrCerm umsd augujd GuoaNwGsstm
2056 QealL Qeaul’L @ HeuGerm'™

2057 GCouGym(pd umevsH Georm

2058 eI OTTIL Db S,

2059 Yz CGeusOlwns™e rSleot mmul

1% QuaQeusiml. I read & — g&H& — QFSHE eraiml. Icakki is also known under the name graa. Cf. N8.48a
TR BHIHHIN CueantHaripetCer @uadHCwsTIOUWGN®H G5 er. The phrase could also be interpreted assy Higp v 61607 M
[...] (I [have a body merely for it] to be scorned).

" sz - oo

9hGoulLid. Iread @G WL — giuaH@Gw @@L ib. This line and lines 2032-4 are out of their actual order. The
corresponding lines N10.135b and N8.47d appear at an eatlier point. The two versions read: (aiQupSH B SHwTHT6T —
15 60T LD 15 B F 15 351610 (h) %6 6591 GL_60T ) / 15T (h I 6 F SIDWT H a1 [...] SIbUsopLbFs Bkt GLsst (=N10) and (N8=) [...] mr(H
maEIdwTSTer [...] respectively.

1107

1106

sumansuUIGuim — sump6iMs0 6m v Gui.

"8 T read oiflg Sev (to ruin, to damage).

1% oy mpeur. [ read w2 gajsuriyssi (Who will come to help [me]?). The other versions are silent.

10 G movups HT6s — GHMELAPLD FHT6H.

1 'What follows is a lullaby. Cf. N10.143bff, N8.50c.

"2 g . The meaning is unclear; probably Slgip FeieNujsmLw (of the one that stood there [in the forest], that is, the
kalli plant. Cf. N8.50c rﬁsai[(BLn@ﬂaﬁ HerodsGeorm (Visnu’s son, who grew to a great height [Sewmisusns]); N10.143b-c
15603 6T L 68T B 601 Lo Gearm (Siva’s son).

"3 10681, Obscure; probably a filler. Another suggestion: westbsMmww (loving). Cf. N8.50c, N2.82d rSsssi GLmsaNest
HerogkGerm. Cf. also N10.143bc rSevesiio(m o5 Georr.

114 g oot Gemorm — a6 601 G o

" Qe — Qsmby — Seaim/wasei. See line 1190.
e ap gyl 1 read @& Hlest — o dw (full-grown).

B HaGarT — Hew1pd HauGeor.

1118 Goued) — &Hmeusv (guard).

1117
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2060  HmEOWI™® LU I5lewst swrmLO D

2061 BTHFH| MBloTM I 6worLossoTIGuwim
2062  wawGoed HTMHIHHouGeTT

2063  WVBHBHOILELTILTC HMSH FHeuGsrm
2064  QaumedGsv BleTmi Gl mssor (b
2065 Qs Hl L, LHHGerT

2066 2 _gTGe™! U, LS5l

2067 QOLEIBTH Slest meuGsorm

2068  uripsmi(h) CFmmiepe B
2069 2 aIdh@ UF Qum(T, EITaTEUSF,;|"22

2070  Goumpsmi(h HiTm pssr(H 123

2071 GlauunsdiGsv BIHLFH MBS,

2072  HEHF GHlg JoWTH4

2073  sawiwsmw 5 wmmlE,

2074 DeHF) 5 e CouemiLmd

2075 2 Lt ODESMTe0em owlim

2076 oo & TNWIT G G so1

2077 Queml QFms060 UNFHSlwbem Lo

2078  wmsSerwmai™s Hryrl (HeurGen'2e,

2079 QFerml BlOIM HFWTET 6

2080  QFOULCBHI™ CFTEO6MT6.

2081 SOULYL W cuTenilad ald @ 5 6ulssutlauest 22 GuITms ™30

2082 moYLW QUi BHEn e (Hd B L 3D 5606w 61 GLI(m LD

2083 WUy &ImD HeoiL Hlevsmoev WleuaTHem et GCUTD Bjam @ L Wt
2084  WUIDLBH H BB BIITNL UWMeusmen 6rmd 6 (h6ud5s06m 60
2085 Querm GFmev6dl SHywImen st

2086 Q@e@TuWpL T Wwemet GuTesTTedT.

2087  sgwumee CUTsTIem HUD HANBULD  FHT 60T DI F]

2088 Wl Gousmen uamMOwhHes CQuerm GFTa6 UNFHE WD L
2089  uesTM6ET uaMGCHFHT LUDHDHHIMEIGW CouarunGeov

119 g 160). The last syllable was written over by the scribe, but it is unclear what consonant he added to the long a-vowel.

Therefore I follow N8.50d.

120 1pe0 & &H1b — 106VS BIg — DTS FH VS S (confusion of mind).

121 gauNGev — o FHNGsv.

122 The line is corrupt and out of its actual order. I read in the sense of &_erd@ ud eougngl. The other versions deviate:
utspd o ey Gommud 2 euip) UFST WILLIGHIL BIMIBON BHMIWHICH atdhd BhH Bsurw GCFTHMm
surs Hmul (There is milk [and] there is cooked rice, [but] they won’t satisfy your hunger. You came as a witness on my behalf
before the judges) (N10.144b); and umswigpssi(h) CaFrmepswi) uwHSy wrlLmwed mrWIGUT mH oot Gt
15 () F Gl 60 6V 6urs 3 3 6v01 Gaworm (N8.50d).

123 Other texts have nothing corresponding to lines 2070-1, which are apparently displaced, and if not taken as a rhetorical

question, wholly illogical and contrary to the situation, since Icakki wishes to convince the Karaiyalar that she has a real child.

124 giown s — 216w sownCs.

125 winrb Slemwineit — 615 Ssw wiai.

126 ggmc Geur@er — smeor HourGen.

127 Qertiu. A filler.
1128

soiyLw. I read smysmLweust. Cf. N10.144d, N8.51a.

1129 & ot ssMeueot. The intended form could be: 65168, @susn is probably a scribal error. I read @ susi.

130 Guns g1 — o Mw TS 60 (to belong, to have rights over; see TL Gur—g6v). This meaning is supported by other references,
although not in the exact wording of NI1: see GQ&FluUpaTaOL HQBTEmDW  CFis S o6t 6ot ou 6wl G s F 6ol .
9 BT F 66 FH F 6ot Douent Heoldh @G Qouei[?] sumul g Hmest  (N10.144d/145a); igpseNumd  ouesiCx F et
Sl BHeardh@ aumiisHTGer (N8.51a). By contrast, I read Gunrs &1 as Gunymg (doesn’t suit) in lines 1924 and 1960 (see
the remarks in the footnote to line 1924). Reading Gumrs g1 in line 2081 differently is justified in view of the succeeding line
2086 (“K. went home highly delighted”), and on the basis of grammar as well. Whereas in the preceding lines Gunrs g1 governs
Icakki in the dative case (“a husband not suitable for Icakki”), here the word in question governs merchant in the dative, a fact
that makes it very likely that Gumrs g1 should be read as it appears: “the woman belongs to the merchant,” all the more so as in
the cultural context of traditional India a wife is felt to belong to her husband; that is, he has rights over her, but not vice versa.
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2090 auENGCHFHT »BUNO(HBESH UDHBPAPLD @, Sleillen
2091 USSP B@EnSlellan L(nosNenwumed™! o mmisSleml L mer.
2092 QML QITL™2 o mEISeN LT 6515 S mILD

2093 (pCxal ausHLW™ WeTllwmosd 2 mEIdSlem L T6l.
2094  SSHFHlUvIONEH U BHTEI ™ (& Flwism 6ot B 6h F G\Lo6aT W61 1135
2095 B B Frg™7 DU BFTIyp)

2096  urHwSuweiyd uFFeul Frgpl Gluie mrs.

2097  Questuan et QB mei @, BSCm et

2098  QuebGsum(md FTIngl GlwiesT mmaT.

2099 GHUYW&OWaT™® @FHremeu WL Lmer.

2100 Cxmem B mevsvmar UNFHEWLD® Lo

2101 Qs EhFHIG Lmis G M

2102 Qs HmIE S CFmpmL_°

2103 Qg,rrmaml_g,smam WIS H 6

2104 Bl @en, S CFom

2105 oM BB Hemet Glwp s 1™

2106 B2 F6i6lM Qas.rruurr1143 rﬁas.@

2107 orml BH SwevsoGeur

2108 et BoH 5 Frgmg)

2109 QBEhFHIGw aITLlg 65 6uD Fl

2110 Ciarwmer g S 6 Lo

2111 WHL(BH ueM 9 HmeavLD™4

2112 Glomil @ aTeomaT HreT LMBHI6NT.
2113 omf (WPELFHI (WPlg I 66T m]
214 o _urw WL 6MFHBEWLDEH Lo
2115 SIWTEMTT HHEIFHETULD

2116 Ul CoGsu™s GlEHmev6vGl6U6I M)
2117 B HEr Bl GurGsv

2118 Sw™e mrsdSlersNw™? Gumsd
2119 SUW6D HIOL SHlgujld O ed1 M)

2120  HHGHBHO0BHICM™E Wl 1b)

2121 uGchdF GQeul(Hio™e Herswt Cumsd

By weMsMwnsd. Probably &, 6N — sesiiossd (apple of one’s eye).

32 opm L — smsom (.
13 qis gL w — sub B emLw. Cf. N8.51ab 6urb & 6w ssrw.

3% surb g mesr. A scribal error. I emend to sus gn<eir >. Cf. N10.146¢.

'35 sregimmest. A scribal error. I emend to 61651 pr<eir>.

3¢ gy . I read <oy gSugGer (god). Cf. N10.146a o Slug; N8.51b o8 5 Ger.

1137

Fdgl — FTLF < Skt. saksin.

1138

GW S 0eT — & W& GweTml. An echo word.

¥QmEEIESN. [ read OBHB &M, S), &) — Qs SH16. This is apparently a contamination of & g5 (N10.146d) and
o S (N8.51¢); 2 Hyid — @S Hlb.

14 @#mrL. [ read 6FCmrL — CFm @B -H6v. See N8.51¢c C+CmrL. Cf. N10.146d CFrCmmGL.

4TS B — 26T T,
1142 D1 — iflw.
" Qasmiun — Qariungs.

114 oy gmaroth < Skt. akasa.

145 1M GoGsv — 650 3 CLosv.

1146 o188l — 91 8H)%. Cf. N8.51d oBlsmeny SipsTsmwit Gumsd. Note that in version N1 oigw apparently must be read

as IBS1%1b (see line 149) and as =1fw (see line 1782).
" pydfensiiu — mem gdSpsNsmw. Cf. N10.148a, N8.51d.

" 54 @B 60H016m. An echo word.

19 116h & Qsul” Hib. This can mean both “like someone beating raw cotton with a stick” or “speaking like a chatterbox” (an

idiom). The former seems preferable here: ughd Qe — BgHGw. N10.149d reads uehd GCumed
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2122 Srwrery Q% mele0 usHrGern.

2123 UM BBEHET B MHMEn ubSHly LENBESM ullFdsSweus
2124 uTEl@ Cup™! Q% mausSle iy

2125 QasremiaTmid USHHID CFaIMFHI UL "2 mydHSlaranwiiGumsd
2126 SHlambHaaEpd Cwgkhl Gomsh GFmsdsurat — FHien™s3
2127 C®sTehF QL™ mEwLw GCHsmgowaTan s aumeeldHIa|w
2128 Gxmmeulom &)™t s LmCwT 13 Grss7

[Emended Order]

2210 FnlgLGou GusOEVT ()LD

2211 SIMIUSQHIBTUFHI HIWTAT]T

2212 TN LA E: S mg,saﬂ@m“s 6Urs Hi.

2213 MeLBISBLED B HO6T BSOS

2214 QuisvGsummId  LMMLILIGTETED

2215 LMIBHH HaTb™° GumGsv

2216 DU L 2 (m,SBSlEee! Gumsd

2217 ur(® S QFLig Fem 6o1

2218 UGBTI W I 6601 (h FHl6L 6B 6V.

2219 2_ujsm(HCour™e? estmioaTIsaT

2220 2aySS5ICev Gumul e Geu

2221 UTH B S 551162 Hlanailweuei

2222  umemweuen sM(heumGenm.

2223 9IS HIH6a60 (p[HHBIL0TD

2224  pWlenGuie* eI 631 65 651

2225 Q@QFsE s OBTHHH U

2226 wlvemev Quierml Gumuiiud(Gon™es

2227  STWNSH 6USSHEUGTTLD6C

2228  Houlllwy HCH sMeTmeuma.

2229 QumIGHGIF@I IO FHmem CUCmsL e’

2230 Qe &G i 601SH Gest

569 J 5 HILTe auwem §FGumsvsuig sumil (She took the form of a woman with grey, cotton-like hair). But that is not the meaning
here.
1150

Sy uaNBSH| — g LENBGI.
S ureig Qup — unEl@, uflFsmsa (good manners, genteel dress and behaviour; see 7L s.v.) — @ 1.
132 g |6uemsiL.

153 T consider this as an echoing interjection on the part of the kutam player.
1154

TLI—@LJ-FHietuib. See 7L s.v. Cf. N10.150a, N8.52¢ QabnshFioLn mpipemLw Csm(hsmoufaror surpaud,| el
133 Qasmg owsien — QT () em Lousien.

1156 @ mevon). I read Gasmsvionas &) on the basis of N10.150a, N8.52¢, N2.86a. Gmnovid — Qu(m b Giciu s ev (wretched
condition; TL).

1157 Line 2210 follows directly upon line 2128. Note that the last portion (lines 2129-2484) of the katai is seriously out of its

actual order and therefore has been emended.
1158

SIaNvmIHL HaNGsv. A scribal error. I read wisufsomisin. Cf. N10.154c.

1159

DL MIBHHBAMD — hL 60 (=6urm) DMHH Hard / L 6d YSHH Hard(?) — CurFdsend. On 60 see TL.
160 gy queafled. Cf. N10.154cd =iniflsb (on the battlefield).

11 m, g5 read @ ma5)/2_ S — @ S1b. It looks as if two words with the same meaning have been telescoped into one.

12 o imysMBGsur. I read 2wy Goun.

1163

urH &S %5 — ursE). Colloq.

118 opiflsmip. A term usually only used to address young women. N10.155a confirms the reading.

1165 Cf. N10.155a @&8$) sl Os1hsSs ugswd @esmev Queiprsd GumilsNGGor. It is unclear how the line
should be interpreted within this context. I therefore cite the prose text (vacanam) of N10.155¢: SeMellemw H 61 aMaL L TepILd
T QFHE el CETHDHHUTD alpeaurGent sTaTmI.

1% surs g 6ueormib. A scribal error. Em. <sursgsuai >. Cf. N10.155d.

167 g rasst QUOIB LT — B menst UGB +6F +L_T.



2231

2232
2233
2234
2235
2236
2237
2238
2239
2240
2241

2242
2243
2244
2245
2246
2247
2248
2249
2250
2251

2252
2253
2254
2255
2256
2257
2258
2259
2260
2261

2262
2263
2264
2265
2266
2267
2268
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WHWCUT® arrsee Cusim GFTevedl

suulpdlovy HEH WA, Hsi.

@LgHourer GomS(heumar.

WPWHHCHTOL  FHT60T6% MEUM6.

ClFmism Boausm o QevLdlL

Q% (muIBIG6v  Ly6serL @, 6uT 6.

SNE,BE, B Hlansilweusit

16Ut UaTlsmw  L6TGCouGIs st mmern.

LMD B MBE06V 26w JGIWD6LTLD

urarrdbas) el GCou Grsetmmer.

WoRISTCH HarsNwdiom

HE LUsTemW 6IMHIS6T HTEMTLD.

ueMBST(H LsMCuTCmmd.

L GHmg Cw LTS Hlest M.

2AMe] QsLL Sywmend seugeui HudGsv

SUMAT 6Tl FMOUT(HID LO(H, OGS 1y FTEUT ()LD
BEhFI" HloTml FmeuT(HLD 6oTmest (Gl Tesnt (72 Fmeum(m b
MU CQFBreaiugdhl CUmD D FH0DHBIC0™ 1omemTL .
o a1+ GuUIeT HIWTMT R(HouaTUD GlHTe06v06a6T M)
RHoUETYLD CFBMeLsvGMeTMI 2 LMWL L m6M& &b SlwiLdem Lo
HIWTNMGT LOFHEMTEH

HEhHhF Cbmemi(h) CuTEGeusmImI

T BBV UTHH HFHI GUTL

UL W wHBme GuTGsv

HTT65) B WTETF HIBSWLD 65 LD

Heieon FmiTatemar Gumed

Cxmmevml GlammemrLmGern.

Cxmmevml Gl memrLmen

Fm DNetemar CumGsv

Qe mgullsmL  WTUNFSHE)

QmmsmiemLBH@EH Ceomm, Lo60MIsH & (Lp6LsH 6V
QasTELBFHI DT Fnllg 76

UTL &SI HewiemL Flsvlbl LsodimL

»UBOHTY LOTUFHH

UL 1aMp S FH1 I TeuLdlsst o178
Ue®» HH B CFaulg 0 1bledr ot

651 601 60 LU (He Qs & SiTsv

Qumiyl () %@ 3HIBS6oT6L Lo Gh F sorwmu’e2

1% 10 SI1Gu6s. 1 read wohliGuest. See N10.155d.

1169

1170

1171

OIS — MS6DI.
(. I read wap — Camrmsdl.
15 6h &) — B6hH T — egpLd.

172 ermessi ®O®Tass ®. [ read musssNOEHmesst ().

1173

1174

1175

1176

1177

BB BH0DHHC — AUBFH FHevd 560 < Skt. sthala.
o 6 Gumes —2_1pl1 Gumenr.

3Ty H1B6v — D FF60.

gn'1g. I prefer <@, L_1g> (adorned with) on the basis of N10.157b, N8.54b & 19/ & 1g. I emend accordingly.

N8.54bc spuwiuny 1850 mLSH0 LeTQyest.

1178

1179

smeud. I read smeuL1b (a kind of ornament).

N10.157b, N8.54b usm & H %61, N2.89¢ Lisw 3 5 F ot
1180 @gaug. I readFoug (neck-ornament) on the basis of N10.157b, N8.54b.
18 i @ — el §.

1182

Lo @h SF 65T WITUI — L0 ) F 63 6391

135

smuGunet. I read smuw Gunest. The other texts differ at this point. N10.157b udiwGeugp swismL 3m60l60 35651 601 607 ;

us» HH%. | read usHHID — wrjussn (a pendant set with gems and suspended from a necklace) < Skt. padaka. Cf.
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2269  HmeL&T™S HIUTeTET FHel BT Gumsd
2270  soianui ul(hHBHDH Il

2271 WPSHSHICUTED LISOSILD

2272 WpmBEBHT suruLd

2273  Guan HenHerer’es

2442  seHFyYw Csrami(h) BHgwuraremer CHlg HeranwIHmsr augGou
2443 s QueTwdsar urprCar Queim sywmery urtHHHl CFTeOMTGCY.
2444  GuoI(p ummI SSleuss en

2445 (1)) 2555 ST o0 T g [T

2446 Cugl Q&Fmsvsumy sywmeniy

2447  wH0eor 15 aum,6uGFH 6T

2448  wersm»WIOM 6L 1960

2449 wxCor B CurmTHTeT

2450 SJWTATET Lo 6T eor Gou™es

2451 STFCwmyHlwmiy s an'ee

2452 2 6n6YB6v LGS FHlG6v 10

2453  gauiamHGu™ auns 6l mretT
2454  omfleomeusom SHlujewr GLme2

2455 @aiGpmyCw's QFTada G T,
2456  gheueondl GuFlsombd

2457 Oyt B BEHF Slg

2458 SHEHFWSHI FHlgDH B 6vMD

2459 sauiwamCw CFTaMIGI6T MTF. o
2460  QFTEIBITSH BTV  LIGVEST
2461 QFmavsuTAIL L TGl6VGTISST LIGVGDT.
2462 um» BB _Gou"C srImIaTH S,
2463  umsll maS) NG er.

2464 NS BHleotms0 Cuiest & @B 6hF)
2465  QueveTTas™” Glemsmi(h surbHTul.
2466 1Bl CurECs WardE YHH
2467 MBS gl CuaFioperGest

2468 moiml BH UHDESHTH G

18 g mevest — wiodSmIETssr (Yama’s messenger).

YpmaBEHar. [ read (pmB@GH @B, WpMmBG — Wponen, 5@, (East Indian coral tree, Erythrina indica, TL).
Hoaganen. [ read Hongon sren/stasrmi. An echo word. Line 2442 follows directly upon line 2273. I emend according to
N10.157.

1186

1184

1185

wyHH6w. I read wpsH G (emerald). The other versions are silent.

187 peremw — wemast(smw) — e emL. I suspect that the line is a contamination of two different versions. See N10.157d,

N8.54d, N2.90a wmiseaons wmi wemer QFsosond / wrlemHwissyd (like a queen among ladies, one who hasn’t
[yet] gone auspiciously [i.e. as a newly wedded woman] to another house).

1188 @) o1 Gou — 616311

18 g r Gy — F&rRsNCuimiy.

1% 9 ereymsd e BS)Gsv. Corrupt. I emend to <e_emay+s svib+91FHs0> (to the ploughing field) on the basis of N10.158a

261163 6VLD F 631 BTGV,
191 & g5t gl B G 6w — 6wt —6m 10+[51%H 60 (a woman with a beautiful forehead; T1L).

1192

2p6usorgs), here: complaint. (Cf. Fabricius: “slander, defame”). See also N10.157d, N8.55a 2xfi@sv suipds et Gl
o_amrGL.
1193

TGy Cu. I read @eiQ Mg Cuw/ et GLmg G (a woman adorned with shining bracelets; 7).

194 i1y — .

19 Lines 2457-9 differ in the other versions (see N10.158a), in that they read as the speech of the Karaiyalan: [...]
& 6h FO B met () (1g.6u(F6uTCsstear) / &STRNwC@ LD2_ 6591 L T6sTm 60 G\ F 60 / SeawiwemnCu wasGear ([Why are you
Q) Pyl S Y] ([Why are y

coming] with gruel for me? If there is any reason for it, tell me, my dear daughter!). See also N8.55a.

119 16w b S BGou — QFmevsdlsL Gsu. Cf. the other versions, where this verb refers to the Karaiyalar’s speech. In N10.158bc

and N8.55b, the verb is part of a preceding sentence, which is missing in NI1: oeienCu 5 2 merGFulsS
2 SsunH e peurdl. (“My dear, kindly tell me the truth,” [he said]).

197 QusvesTTa — QUSVLONSE — LISOLOT .
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2469  ermligsoud (w3 Cartos, oo

2292 Quenug,l Gui sywmeniy

2293 WFHSH s GBm(hsHI56y.1200

2294 B SHFH QFHIwrGev

2295 uMBBHI MBEHIMLGCLT

2296 (CHM1HH! F HHTHBHMH S,

2297 QB BBM22 L H DB 66U BHi.

2298 DhHTH 20 HyWTeniy

2299  guiser 2 Wl CumauBs b,

2300 umsll WLHL @FHE HUNeD

2301 uemasry ugsd GlsTHHIS5T.

2302 Q&M(HSHBHFHoIM60 LILILDI6L6® 6V

2303 OQEmroiprCor uTH e DD

2304 urssHSH Csrarmill(h UPBHIMLULIGT D)BTFLD
2305  Q&snAIOTCH UTHHSH DB CommupnHT ) CarTo
2306 LD GHI0 HHMOM0° ieu CumeTrievmigsLo S0
2307 Q6UBIBDH HIATHIDE DI

2308  GwsGsommHd UTHLILSTETS)

2309  HEISTDH HIWIMT HeHLTCy LHHND B

2310 U BB H HawiLEUTHI UT6I Uy QL LTO6D
231 SIUTHELL. BTV TIPSR gD HEL S Hlanslweus
2312 DAL BHHINO W HBHTO0 ugaGy ums G L.
2313 QFHHTNID FHlgCH (D

2314 QMmBHIID U@, %HH 606066,

2315 FTHSH DCwGs

2316 FRISWTN ™7 Gwet 1k GCen

2317 DIUBT6T 208 BT (h)(F 61 G6on 1200

2318 9T Mgumy 60 umilg Gl

2319 Cammupeaien iwTa% S,

2320  QEBMEL 2O em T HTT  LIEHFLDIGV6® 6v.

2321 UMIS BMeem6v Gwest sk Gan.

2322  auwSHBILIg 602" @@,mms\)mm

2323  GouGipm(meuj surs BT

2324 S earpent(H?? LT H S,

2325 movew Geusmen HEhF Glasmest(h

"8 mrc g souys Wiy $SieGon. Corrupt. I emend to <oidbg > @ mibaSiasGen. See N10.158¢, N8.55b, N2.91a maLdHlu
@\, 5355 Car.
19 Line 2469 is followed directly by line 2292. I have emended according to N10.159a.

1200 N10.158¢cd, N8.55b, N2.91a have a different reading at this point (N1.2292-3): @eipipud QFL iy H 6w s
QuaHem Husv CHBTHSHITHEem (You are responsible for the loss of the Cetti now, since you left him in the hands of
Tcakki) (N8.55b).

2 @ ®Ib — suehFHLD <totaka> (deceit; see TL 8.v.).

1202 QB 606w VB BT — QB TV VBT E.

1203

9&BTH — YHB56sL L (foolish). Cf. N10.158d, N8.55¢, which read 9% H %%/ 9% HH% (honourable).

124 GamoopB BT — CoTvib+e_1b+BHTar. CHsmeud — QULB iU Blemsv (wretched condition; 7L s.v.).

1205 o) & & M0G0 — 3 HDTLOGV.

3y HFH1 — Qabslg S Sl (to beat one’s breast).

FRIGU|aTen — FrIem Bujeien. This is frequently translated as “honourable,” but as the bow-song singer T.M.P. explained,

it is uncommon for a father to use the word “honourable” in addressing his daughter.
1208

1206

1207

<lsugnest. Unclear; perhaps sussiis &b (uninhabited place; see Winslow). The other versions are silent here.
1209

ST QG oTCar — BT (HB G amGen here @L1b.
210 Qasnen, — Camei/Qabmup — ST,
P g smigsv. I read suwish+a&mig 0.

1212 g eorp. I read siFaiib — Gidam1b < Skt. vyasana.
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2326  emb? asCHar CuGy(H S

2327  HuUSHSHISHE UTeLDIL6D 6V

2328  0uFECr** uBOICS.

2329 Famidh@ UBHINID

2330 OQmeMw™® Gougyid ML ig st Garmiy

2331 oI BN(MHBH 681 B(HmISH

2332 BHHB et CLr LTy Gy

2333 OFmIm B susmen geulbl

2334 QFatpBHSH BT Hevwdem F 21

2335 smevlsmu GlFBmE, eumsst HGev™2*

2336  SywTeTeT LTINS FSIms HTeol.

2337  sgwumeet WmnH B mUITeT

2338 STHBWTeT UNFIH B 6 Lo

2339 Ul GurGev FHg Ul wimer

2340  uma??° uaremH 2mfled eurs HTCan.

2341 SIauaLIed auTmCUTHI D UNaTWTOT G S HWLD 6 Lo

2342 a6 waTHl YBaMsCHFHI ClFTaveuar.

2343  ul(su)aMev sywmery GwsvCeommd WM H TGS M) 122!
2344  WeneyHa?? @emFwgGl CaHLLmer.

2345  gwGur sywrery GusGmmmHd Wms S Gen

2346 o6l WETHlL BT B(HeHU GlBTEIL 6N,

2347 B6LELGH| HMessl HIWTAT eITFIonE GCuTeTTCym.

2348  ewmwemen 2 urwidl Gougsmib.

2349  GumemtHHmed @ GCurGs 2 HuprngHl CursCoaigyid
2350 OswandBHM60> QUCUTeL 6w 6 5 GaugpiLh 224
2351 2heomTed WFHS Qereim CuOIhEHs CougplClos e >2S
2352  gau6m, Farmbarsosmn?® Q& msosn

2353  Hrurea?? M QU BB FHbem HH MU 9)601 651 | B B L0230
2354  HpHwrm Blaim Bi6m WML

2355  oxGym(pd Gouswt(Hib

2356 QEHBABBIET (Pl 6lau6nT m) 23

1213

ermayitd. I read mrsgmib. Cf. N10.160b, N8.56a. But cf. also line 2012, where the meaning is unclear.
1 QUG I read CuGrHHs. Cf. N10.160b, N8.56a.

1215 oiigne Gy — itiuCy.

1216 Cf. N10.160c, N8.56b Qg fw.

1217 A repetition of line 2235.

218 geowgem . A scribal error. [ read sssvlismugsmeot on the basis of the next line (2335), and on the basis of N10.160d,

N8.56b; seviiemu — 2_pusmL (ploughshare).

2 geviismu Qamen sutest SlGsv — o pusm Ll Qesmpsuss SlGsv (ploughshare).

1220

sumat — eump — YasLp. Cf. N10.2¢ 5w & Cammullsd; N8.2¢ sumpGasmulsv, S5\, and sumip being interchangeable.
2 @pig . [ emend to @b Hr<i>.

1222 Uﬂﬂlﬂl _ @pm
22 Qem ong Hrev. Read Newip s Hmsv.

1224 Lines 2349-50 are not found in the other relevant versions (N10, N8, N2).

1225 The line is out of its actual order and context. Cf. the different meaning conveyed in N10.162a, N8.56¢, N2.93b: 16060@su
QuUERCHTRIDTRMaTTICH CF(H%HHCsusmrsd (N8.56¢) ([...] if not, I shall earn the reputation that Icakki herself has
killed). In the other versions, the line occurs after ermiosmsn o urundi Gsugmmid (Now I must plan the strategy) (i.e. after
N1.2348).

1226 FaRIGeNE06VTLD — F6ol G569 &  6T606VNMLD.
1227

srwmet — Hrwm . Cf. N10.162a, N8.56¢.

1228

ST Cum w1, Obscure; probably Hesi@ Hwud. I read, on the basis of N10.162a, N8.56¢ H1o(musbsid (relatives,
friends).

1229

Hbem HHul. [ read Hiem HujLssr. Cf. N10.162a, N8.56¢.

1230 o 61601 218 B 1. A scribal error. [ read oisismenr Gpmib on the basis of N10.162ab. See also N8.56¢ 1651651 i mid.

B py g — onflds.
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2357 o umundl L meMEF S S em Lo H TaILD

2358 GCuls»H CFuGsurCiosim)

2359  Quenismimiosd Gluwiswtswh 6gsmsse (b

2360 Ws»LBETH @ Lmoml?32 auyGeu233

*¥2129  Qu@Enugl Gui Syweremy234

*2130 Wpns Curgkl UFSEWLDD LD

#2131 QueEnugl Gui Quss(h et ar

*2132  WauisemeanSHHasr Csmevsvbausmimi

*¥2133 &Ml @ LYmwrs

*2134  srfswmen surs % et Gen

*2135  WFUImT Hew 6ol 516w 60115 F1'235

2361 STWTH HATATILILTED UN(T, 65T 60T T 63T ML)

2362 sUWIGom HmBHTCM UNFHH

2363  Guwevwd umed errEMeN Guilibigssts 5 mUGCLGIs T M)
2364  Quemtemnwulg BB HIomFCF23e,

2365 M6 237 umed i HHeury FerrCyi2ee MiGum g
2366 6T Ble® 6T HBHLIY BHIOT HMsHIOTFCF.123°
%2136 Guevld UTD BWMBFHI 6B 6UD H6H.

*2137  SHenan UM6D 6T G, 1240

*#2138  HOEHFAIIDLZ LML TS S,

%2139  Guevld UTL HMTSH S,

*2140  Qui(mEHHE0LD™42 LMed ) eMTas G, 1243

2367 USFFestmell'24 LugFgemin™4S ugFeu HmetmGlossrm| 246
2368  usMGlsmmaten GG m et GlwiesT sorm 247

2369 ISHHTUY?*® QETMTEH LTI HIPSH SO L Lig

2370  gyllamwneNFH S @ CHmevln™24+°

2371 RBB R UTHHPHSOI Ly Comgrss

2372 2 HBFHI?0 Cury FHbHHH™? wHl QubpdBHer.

132 Qpiomd — ymroml.
1233 Line 2360 is followed directly by line 2129.

1234 The following lines are out of their actual and logical order. Cf. N10.150a, N8.52c. Apparently the palm leaves of the hand-
written text got mixed up.
1235 Line 2135 is followed directly by lines 2361-6.

126 &b HIeTFCF — HmBHTOH).
1237

9, — stmemio (buffalo). An old word.

1238 ogestn @y — g6t — Housst (TL).

1239 Line 2366 is followed directly by line 2136.
1240 o) a1 @ — ST G — B JBHBTHLIG.
HTEhHFPLD — HIEhHFsm .

1241

1242 g1 @ euib. The lexical and botanical question remains unresolved. (I would like to thank Professor T. Natarajan for

identifying the word as a species of medicinal plant.)
1243 Line 2140 is followed directly by line 2367.

24 L FFarned — uFem Fermel — auFFsail — sllag L, Hsusn & (Aconitum ferox, a poisonous shrub) < Skt. vatsa-nabha.

25 ugggesrib. A scribal error. The copyist of the Ms. apparently mistook here as elsewhere the long vowel “r” for “g” (another

example being umev instead of uysd). I read umapmemrd (poison; see Fabricius) < Skt. pasana. My reading is supported by the
single reference N10.162d, where the two terms ugFarmsill and umapTssTd appear in reverse order: UTFTeID UFFBmell
(upFHeur B(HELD LMGFETaTN [...]).

1246 C£.N10.162d un&Fnssis ugFFmsrsnugdour im e, 6Tss oM. Versions N8 and N2 are silent.

1247 Qur@mssts Quissisoim — GUTGmssT BM6sT 67681 M.

1248 9185 & TUJLD — 91> B 6 GTU|LD.

1249 @ movip. Corrupt. I read G movmIQEai@nsunen/Camsud Gawsmessi(). The other versions are silent here.
1209 FiBg) — LAPBG.

B g Hd . 1 read @HHsm . Cf. N10.163a.
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2373 SIGuFIH?52 FHrer CuIL(H o uNeTwmeNF s Ewdem Lo
2374  gian@GLW WL w5 GUTeomesTTenT.254

%2141  CasrFsowmer WL gapwir’2ss Gumsd

%2142  GQamg WsmLwmen GHmevd G mss(h)

*2143  Gummursm st Heoulled 66Ul

*2144  GQoru@areomet eusl LG HI6N. 250

2375  ussi(huperermed™s” uaHuGs Gomm, s @b

2376  WLFFwO Cumsd uenadSw™58 ML Jaz)2%° GUTsvTESTTAN.
2377 6001 GBOTI6BTT60 SIHAT FTL 1260 FHIfld wmern

2378 S Blwauat HLWTM60™?! Gomg HITHHl CgbmesrLmar.'262
*2145 uae»BWT G, euBSCov

¥2146  U6MSBTM6dT IJ[WIT6T 60T

*¥2147  auis@EpsmLw il CHTmib

%2148  QLUNeTWTeT 16T G Sl

%2149 o i) aubCHer 2 misar GCFmm)

#2150 o gitall 6SSl WpyBHHI Goui™e

2379 o2 awiGLeims 2 miIB@ELL CFmmismd Seorm sursGCeor.204
2380 2 _66M2eS6MSlwsveor Sl 2 sourGLm.

2381 W FHweuat QOB M 6% moumia Cupm Hlarsi>ee CuTGsv
2382  WweyLei’?” sywme] 6% meMed eurbHrGern.

2383  QueEpugkl Cui @U@

2384 wed Uamem B BHFTI60 6urb FHment 268,

2385 HHwrM FHSNGCH Hreanmbs GouCoyw

2386 9K SH HI0 0uTCH ) Qm(mouT deurGym.
2387 Ul cusMulled GUITGH F16mTLT60

2388  Gueu@pd oursHl CHeiTHBIOTLL].

2389  sgumeny QO meMsd surb Sl

2390 s WFHSWLDm L0

1232 oeuGsugib. [read ois % Gougib — Gourio (disguise; see TL) < Skt. vesa. Gougib Gum () — GsuLmissL . Alternatively,

but less likely, <1, Gougid (anger, fury); cf. N10.163b gy Geusib.
23 (L gplw — @ 6w L FFHemw (a woman of the herder caste).
1234 Line 2374 is followed directly by line 2141.

125 L wilw — @emLFRem .

1256 Line 2144 is followed directly by line 2375.

57 Ligss G\ 63T 6BTTED — (L DBT6VLD.
1258

ueTaSiw — LLpaSlu.
1259 QL g5)) — WL F& — @ owLFHsmw.

1260

FIL — Q& g

1261 g1 wimed — &6 L W60/ 365 L FM60.

1262 Line 2378 is followed by line 2145.
1263 Geufy. Unclear. Line 2150 is followed directly by line 2379.

1264 My comprehension of this line is based on N10, N8, and N2. Note that the parallel versions differ from N1 inasmuch as
Icakki, in disguise, laments her father’s death. N10.4062-3 reads as follows: &aicNumid 6 HIQWMPIGFTO6UTET /
Seoguaaiwty CFrm o i@ aurPpnEHCear / @QmaumrsGw 7/ [...] / meigusheallsdsurnsd
Wi TUTOEHH HTConm  / mrailewypdS SN PUBELWEUTFCF / weaviamTour GFHE  6T6rml
O|ewT TN HFWINT  LIWIPD BT DI HTFlsosmev sTerml CFTe060 FHMICHEIDEMHBEHWSHI @ FHSWIDe® Lo
(Listen to what the young woman said! “Up to now the Karaiyalan paid for my upkeep and fed me. That woman—may she go
to dust!—has spoilt (everything), without caring for justice. My life is forever destroyed. May that Icakki go to dust!” she said.
“[It seems] nobody knows about the death of my father, the Karaiyalan,” she said, sitting and weeping). See also N8.57b, which
has the same meaning as, yet not the exact wording of, N10.

1265 9 _girem — 2_sitan.

1266 Kene — Hlpel — Hemsval (See T1L).
1267 @weyresr. Unclear; probably a scribal error. I read @uepi_sst (famous).

1268 sus g mear. 1 emend to urs & m<eir>.
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2391 s Til Gl s Hmi2ee

2392 . WHH! Comyy Cuir

2393 oMMl FHIA0 L FHIomig

2394 WSy Hewie Cromyig Cuim27!

#2178 Mo Denenmur’272 Gomyig Cuim

%2179  Mewromsm 6v'273 Gromyig Guim

#2180 Gxmmen, OQFTeOMIL LGNS 351274
%2181 GCxsmavsvCu Guomyig Guim

*2182 e Fudlly QuomsmMumuyld

%2183  FHFHLMeVI275 Comyg Cuim

*2184 MeTsman LI HoTeT DD

%2185 Quanslwibor Gromyig Guim

*2186 FwisewchF Comyig Cuim

%2187  Flousmbdl Comyg Gumr

#2188 HSHBMUTHG HITFHICMMGILD

%2189  oMgmd Gromyig Guim

*2190 OFFOaamiNgy WHHl

*2191 uenem BuLImest Gomyig Guim

#2192 @S HHTH Comyy Cur

%2193 Gwnssor Metenmul Gomyig Guim

*2194  osmichF) Metemen Gromyig Cuim

%2195  9Mgmd Gromyig Guim

*2196 Fwisrew chF Cuomyig Cuim

%2197  Flousmd Comyg Gumr

#2198 WS HHTH GComyy Cur

*2199 FHHrH Comgy Cum

%2200 emehdF) Datenmul GCromyig Guim

%2201 b WHH1 Comgg Cuir'27e

2395 Uiy CGuw Gui g M)

2396 WLsplwg QFH(melsd 6usHTGar.

2397 Cu@msaim GsLusu Gymm, e, Lblsbsm sv.
2398  aunGusimi GFT6060 Bj6m ATLILIM(T, LDV 6® 6V
2399 LEIBWT g @S CougpIDd

2400 Querml GFTeOOWBSH wrTw WFHS.
2401 Quesbeummd FnL E,SHIWD Cousm on
2402  SLLWL?7 QFulsry umsl ul (Hulmebs
2403 suloorF upsal HwLBHGH0Ww HTCW
2404 9L BT FMMeUT (WPeTlSHHea] LT LT
2405 IS HIECHET Qousaim HLlg I6m 6801 HT6N.
2406 BLLO™ aumgnQsly SmilorCy rSmisen
2407 mrFHwCy sEIBM @ELHHI CUTHID
2408 9O, BHOLHI UL Jaglweusi

2409  9IUELHGH?° YH B OFHeNa GFmeded)

1269 This is a list of proper names. Read Qouiapias s Hsi. Cf. N10.1652.4095, N8.57d.1956, N2.95b.1791, where the list starts
with the same names.

1270 One letter in the script is not legible, the reading being possibly either wngl @esie or wrmisesss. [ read
wommigs et ssn. Cf. N10.166b.4122.

127! Line 2394 is followed directly by line 2178.

1272 A female proper name. The varying orthography (see Mefenmul in lines 2178, 2190, 2193, and 2200 vs. Oeisman in line
2194) can be considered incidental rather than meaningful.

1273 This is probably a proper name.

24 eIy S &) — eIy FTgS) Qusss.

1275 & F1om6e0) — F ot 65 LS B M.

1276 Line 2201 is followed by line 2395.
P g1 LD — SOpLLD.
P B 1D — mapLLb.
1279

@S G. [ read ouis@n S @. Cf. N10.168b.
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2410 usoICs usmICH
241 urenwGp Sulsmw My

2412 Sulsmw () uenGLosd

2413 HaTCLoTFpd CFmnHl(heui.
2414 DI@EL HTHBTV 6T eurCym.

2415 QMU UTaILTE 0Bl

2416 TELUSLHI Cum HTeid

2417 m s @H 0Bl Clussr (s sm ar.1280
*2151 o0 GouswiLmp Guest Qamg Cu
*2152 9@, HMH BV 6ursSHCLom
%2153  Gumest Guns@ CurFF™s! et (HId
*2154 yYs85 sl yeowurGsi2e?
2418 oum(m, Gy L FHwCy

2419 WEISWEY YHH ClFmeey e
%2155  Quom @GHlpbs aumm,mICHlg 284
*2156 @ Tl In (HEICFHIg 1285
2420 Gy GYsHH uFH HHHII
2421 Qomuit @HarGsv GuFL_svmd

2422 S HPF% 6L HG6v

2423  Oloml G6M6VTT HTT Tnlg 287
%2202 Quwshxp mCwr™e Gumb Fnig
%2203 uWeuEnMNev Fn (HE1Glig

¥2204 GQuerm QFmeO6 omullFd s
%2205 Cumdm 6w 6T Hem 6T In lg 1289
*2157 Hetenr Doeman QM UBBLD 606UD Tl
*2158 G udlenCu @armres

%2159  marCuris @ bS5 CFmsvsd
%2160  gyulemenwnen g S 6H Lo
*2161  euligsd GFwy G iumm, o0
*2162  Hlewiewtl suligsv Gampeum(m b
%2163 Q&Y QEmemrig ™ Qi iummLd
*2164 GQuerm GQFmasd WFHBwdem Lo
%2165 We@TUpL T Jn (HEUTgmLd

*2166 Curj GHuds urmEItsly
*2167  Gomdl Gareowony GwsdGeom(m b
*2168  9IaIBHIFI™?2 16eTLo FH1G6v12°3
%2169  gullsmanon I (heumymin’2o4

1280 Line 2417 is followed directly by line 2151.

1281 GuorgF — GuomlF1b.

1282 Line 2154 is followed by line 2418.

128 T ines 2418-9 are apparently corrupt. They can probably be read as follows: surm o omism &w@y. Cf. N10.169d, though

it is unclear whether these are parallel lines in N1 and N10. Furthermore, I read &35 Q&m0 for &5 GaFnsdoay. Line
2419 is followed by line 2155.

125 sum(m, KIQ® 1y — suM(m, IS 6T+l

1285 Line 2156 is followed by line 2420.

128 T consider this a proper name. N8.58d reads differently: st pug@uis GWwipSH @QuedHemIwnme Lemearullsd (in
the house of the eldest of the the seventy Karaiyalars). Cf. also N10.169d-170a stpugl Guisemgurety / @ eufsd
REHUPHOTCHITT / JlauFioeD arulsd S (Hourgmid.

1287 Line 2423 is followed by line 2202.

28 Que B BOWT — 615 FH6m T +g.

128 Line 2205 is followed by line 2157.

120 Q@i io. I read this as sT(HmIGH 60/ 6THILD.

P QY Qgesmig — Qg esig FOF1bY.

122 oy6u1rb Sy ). A proper name.

1293 1p6o110 5860 I read Lo6m 651+ 9185160 (in the house).

1294 Line 2169 is followed by line 2424.
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2424  Hswiemn2°% suligsd Gupium(m,n™29
2425 G=seawiy GFby Qu@EOummw

2426  Hmmm'2e7 61II_L9_6\) 56U 6V Q&Lﬂq
2427  FmauupL el Sl aullg 60

2428 @Myt HrGms ML LTen

2429  gawwmil WFHBWLD6® 10128
#2170 oummsigs) mHwmiosd

*2171 LO®BI63) B O Gmnu@lq.g;g;rru 1299
2430 WFSHCWETY AHWTLOED

2431 QuevBsommid Comy (@ lg S Hmi. 300
%2206 WansHTR  CLIswT FH @, L 6ot

%2207 QusoGeummd Cony Gl H .
%2208 Heiestd Fm Oatsmearsar Gumsd
#2209  Gauueruid™" G &g 5 Heir. 02
2432 Cuor§ GuH@GHw GCoausm amunGsv
2433 s pwivgl QUTNIS @ BHlevem 6v.
2434 HHWLHI®® ML Sleormed

2435 9 HBHELBGSGW0 esrrgu&,mmm
2436 Qmu;ﬂ““mrr&,@m 2 L DL 6T G LD
2437  QuetenGsu™s umsv (&l blolg.
2438 oy 2 L OenHH

2439 g% 2 Wlj Sl Gau™os

*¥2172 G5 Corg HmiE, et Ger
*2173  @6uU6aBaT 07 QFUlG, MTETTLD.
*2174  unanlsCeor @, 601% 65 an'308

*2175 Mo aTen o™ % Fnzls 6m o111
*2176 FHBMBB (LTS FHTermisH S
#2177 BEnmSBSIC? Cuibl Csrearprer.™™
2440  uTBOELL FmINeTem arem w

2441 CoagHemaes aMFaHpLlLmmi@ WLGH®® alpaCn mLHHS"®

1295 o) 651 68T — G5\ 60T LD

12% The following list of vessels differs slightly in the other versions. Cf. N10.170a-b.
7 grpm. [ read 1w S 160 — UTSHBSTousm &, see TL. CL. N10.170b Hrsmyourig 60.

1298 Line 2429 is followed by line 2170.

129 Line 2171 is followed by lines 2430-1.

1300 1 ine 2431 is followed by lines 2206-9.

B0 Gadiyarujis — QFNIGwIm @, Lb.

1302 Tine 2209 is followed by line 2432.

B0 o) BIOFH| — D BLD+DF. ShBLD — 2L 6D,

1% Qeulig (an attack of fits), i.e. mrd@ o oG QU HIdS QFmai@pb [...] (The tongue draws back, the whole body
suffers from convulsions).

139 Quosiien — Quosvsv.

1306 Line 2439 is followed by lines 2172-7.

B g soueas el — QT sv LGN 6.

1308

@ 601F63 61 — I () LiLiGu 5.
B9 g Nefteman. [ read uFemwF @Lpiem F (young [lit. tender] child).

B0 g gl emon. An echo word. Read Mg Msiiemen & o:pldeman as uFen Fllsiemen HFFuNsismon (little babies).

B g, & g (m sumil. Unclear. The bow-song bard T.M.P. suggests the meaning gissiL1b glawiLtonas (into pieces).

& @ U FHIC60 — BT S S5l60.

1313 Line 2177 is followed by line 2440.

Bl isa— sma aiFa.

BBl Lmmig D06 - wLLTSE G/ wdsth @LUG.

1316 Line 2441 is followed by line 2470. I emend according to N10.171.

1312
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2470  gyWlemwmar GlEmsv6vGl6ussT M)
2471 FeviasmoLd CFmmioms

2472  Sylyweuet Hner CBTHDHHI
2473  QEmmeipmGor UTEHEH D )

2474  Q&BmHOR™® 5O UNFSEWLDED LD
2475  QuevGsom(mb WM HCUT S,

2476  GCump™T® i gL L4,

2477  u6Me® HW,IM6S H1G6v

2478 usO®? g QBMELSHS ML
2479  QuenQumomet 16w svor Gluisot Gou'>22
2480 FnoLITeTTI™323  HuNevuNGev324

2481 SUTeomp™25 Yy HGsv

2482 H®IH 6wl L eI Lo S5 G0

2483 HumiLw FHulsuunGsv

2484  QFerprGy ulm, CumLd.

UBS i NFHE BewH WPHOINLL FHI.

317 The sense is certain if we connect the two lines N1.2441 and N1.2470 on the basis of N10.171. Cf. N10.171ab
sTpuGICUT N ITNeTem aremw G eN sTarHTWNT / GlIHBMe06vEogmILD 6T 68T W),

B8 Qer@ib — Qsmgu.

1319 A filler.

B0ug60 — ussi (blazing, bright, splendour; 7L s.v.). This is based on the reading in N10.171d, where the word appears twice,

once as Usk6v &5 and once as UFH B

1321 6" L_me0. I emend to eM” Lm<em> on the basis of N10.171d and N8.59a-b. In these two versions, lines N1.2477 and 2478
have no relation to one another. N1.2478, rather, evidently belongs in the scene that follows the killing. ust&mEi
Qs mauBCon uBUSCBTHHB®oausDHM6T / LD BBEHICSH (L FH0MMD LB BRNGL 65U BTN

22 Quusst Gou — 6681 / 6T6BT M.

B2 g, sougeormy. Corrupt. | emend to <@ (munssiniy> on the basis of N10. 173a, N8.59b.

1324 g 1MeuNCov — I uNeLMWLD / FUNGVT FLD.

B2 g iflsomyp — slsongib. Note the difference in orthography compared to line 2480—a feature typical of the N1 text.
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5.4 Translation of N1 with Annotations

Icakki Katai'

What is played is the excellent kasicam musical instrument. What bathes is the water
bubble.

Where one kills [the enemy in battle] is the battlefield. Where one sows is the field for
growing crops.

What is to be tied is the swift horse. What has to be protected is karpu, female virtue.
That which is to be praised are the three divisions® of the Tamil language; to be praised is
famed Palakai Nakar*.

What is great there is the Ammaiyappar temple.

In order to tell the greatness of this good town to this earthly realm,

I shall—(together) with sugar candy, fruits, and pastry—

offer colourful flowers at your feet. O Ganapati, come and help me [to succeed]!

Time, place, etc. of the composition

9

10

11

12
13-14
15

16

17
18
19
20
21
22
23-24
25
26
27
28
29
30-31

The prosperous southern land,

a mountainous land where honey flows;

a land where rain falls daily;

a land where monkeys are [ever] capering;

the land of kings and gurus, where cool groves bountifully give forth flowers
and charity never fails;

a land where water ever flows.

In the Krta-yuga,

in the Treta-yuga,

in the Dvapara-yuga,

in the unbearably heavy Kali-yuga—

[it was] in the Kali-yuga,

[that] the story was written down and compiled,

in the northern place [called] Curankuti, where the deer play,
the bright (Kerala) kollam’ year being replaced,

in the running kollam year of this Kali-yuga,

in the year 1134 [=1959]

in the (Kerala) month of Itapam (i.e. May-June), on the 27th day,
in the (Tamil) month of Vaikaci®,

on the 27th day, when rain was pouring down heavily,

! There is no profane context in which this narrative text is performed.

? Traditionally there is an invocation at the beginning of a poem. Invocations are a special genre, separate from the katai and
not part of the story-line, but nevertheless part of the ‘complete’ katai, they invoke and summon the divine powers.

pslp: Qued, @emF, mrLL (literature, music, drama). These three divisions are considered to constitute the totality

of Tamil.

41t is noteworthy that m&i (town) is added to the word Palakai at the beginning of the katai but not at a later stage of the story
(for instance, in the passages culminating in the episode of the Cetti’s coming to Palakai and pleading with the Karaiyalars for

help).

5 See Fabricius 1972:307.
® The second Tamil month: mid-May to mid-June.
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32 on Monday morning,

33 in the eminent eighth [astrological] phase,

34 [in the night], in the 55th nalikai,’

35 [this work] was swiftly completed

36 under the stars of the 25th lunar mansion.

37-41:

37 It was written in order to become famous,

39 written by Ponnilinkam Natar,®

38 who [in it] pours out a torrent of flowers.

40-43:

43 Through the aru/ of Siva-Parame$varam,

40-41 he wrote down the epic of Palakai Nallur in order to be read—
42 [he], the son born to Bhagavati,

44 born at the feet of Siva,

45-46 and married by garlanding Annavativu Natacci.
47-51:

47 During the time they lived

51 he wrote it

48 so that his entire family would prosper,

49 the people of the world would flourish,

50-51 and so that it would be read by both wives and husbands.
52-56:

56 [Siva] Mahadeva gives the boon

52 [that] cattle, wealth, and happiness—

53 all this—shall prosper,

54 [that] those who wrote [this story], too, shall prosper,
55 and [that] children and wives shall prosper.

57 Those who have given a contribution [of money for the temple festival] shall prosper!
58 Their families shall prosper!

59 May possession by the spirits flourish!

60 May the people who are assembled here prosper!

61-62 May all those who dance and sing prosper!
63-64 May all who listen to this story prosper!

65-66 Even if there is a flaw, O people of this earthly realm, please excuse it.

67 I sing this story.

68 May we be benefited! You please listen!

69-70:

70 You all listen,

69 and after the Icakki Katai is finished,

71-72 another palm-leaf manuscript, [containing the story] of the Malai Valappam,® can be heard

" mmPlsm & (an Indian hour of twenty-four minutes; Fabricius, s.v.).
8 This person belongs to the Natar community. For further details on the Natars, see Sects. 7.1, n. 10 and 7.2.

° The story of the “Mountain’s Riches,” also known as the “Nilacami Katai,” is based on the Icakkiyamman Katai (IK). Parts
of the /K (Nilan—Nili born to the Cola king and abandoned under a margosa tree, Nilan killed by Kuntotaran, and the journey
to Kailasa) recur in it. However, after the journey to Kailasa, the Nilacami Katai departs from the /K’s story-line, and tells of
aboon given by Siva and of Nilan’s journey to the southern land. Nilan passes Cola Natu, the Kaviri River, Palakai Nakar (here
he remembers his past encounter with the Karaiyalars and Nili’s revenge), continues on his way to Nancilnatu (where he
witnesses the riches of the mountain) via Tiruccentir (where he praises Murukan), and further to Patmanapapuram (the
Nilakanta Cami temple) and Tiruvanantapuram (present-day Trivandrum, where he dances in front of the Patmanapa Cami
temple). The story also tells of Nilan’s former births as Bhima (Mbh.) and as one of the heroes who fought against Ravana
(Ram.), then as one of a pair of twins born to a Paraiyar woman, and as one of a pair of twins born to a devadasi, each time
dying a cruel death. Finally Nilan settles down permanently in Nafcilnatu (see the synopsis in Perumal and Srikumar
2002:125ft.). — According to Perumal 1990:47ff. (or the reprint, Perumal and Srikumar 2002:19ft.), the author of the “Nilacami
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by all of you—

73 telling of the land’s riches.

74 And if again we want [another story] thereafter,

75-76 we shall listen to the Vanniyati Maravan Katai in order to obtain wealth,

77 to increase our prosperity(?), to increase our [head of] cattle,

78 [and] in order that our world, Ponnilinkam Natar, and [his wife] Annavativu Natacci may
prosper!

The Icakki Katai of ancient South Palakai'’

Invocation

79-80:

80 I am going to sing with my tongue, according to my knowledge, the entire

79 Icakki story of the ancient village of South Palakai—in the threefold [division of] Tamil.

81 The white-tusked god,'" associated with fine Tamil, offered it.

82 He, the pot-bellied, elephant-faced god who is associated with knowledge, protects me.

83-84 O noble five-armed Ganesa, [you who are] worshipped in order to obtain'? success! O
elephant god, happily born to Siva Sankara on the [Himalaya] mountains as ruler over the
Sanskrit language!

85 O pot-bellied Ganapati! O elephant of sweet tongue,

86 you do inaugurate'® the katai with your sweetness, so that we will never face obstructions.

87 O goddess Sarasvati, kindly inaugurate [the katai] with never-(failing) flawlessness!

88 O golden-footed one, [sitting] on the pericarp of a lotus, (your) royal seat!

89 O goddess Laksmi, you [who] sit majestically, spreading light like the glittering sun!

90 I am your humble devotee. Graciously grant clarification of my flawed knowledge!

Viruttam

91-94 To perform the story of Icakki, who spoke with a cunning tongue, murdering the merchant
who crossed her path, is like saying: “I will leap beyond the great sea that spreads in all
directions, giving the horse free rein.”"*

95 (The story of Icakki) was composed in Tamil by Kovintan Marttantan Kutti

Katai” was Ponnaincavan Putalvan Umaikutti (Perumal 1990:48), as stated in one “Nilacami Katai” palm-leaf manuscript. A.K.
Perumal draws the conclusion that the story of Nilacami may have been composed around 1775 C.E. (Perumal 1990:49/Perumal
and Srikumar 2002:21). His evidence for this date is drawn directly from the “Nilacami Katai,” which speaks about the fame
of Patmanapapuram in the taluk of Kalkulam, K.K.Dt. (it was once the capital of Tiruvitankir). Among the kings of
Tiruvitankir, King Ramavarma was especially popular, and earned the title of dharma raja. He ruled from 1758 to 1798 C.E.
In the years following 1790, the fame of Patmanapapuram decreased (see Perumal] 1990:49). One “Nilacami Katai” palm-leaf
manuscript, extant in Erumpukkatu, dates from the kollam year 950 (<1775 C.E.), a time when the population of Nancilnatu was
suffering the ravages of war, according to historical sources relating to Tiruvitankur (Perumal 1990:49/Perumal and Srikumar
2002:21). — In the Icakki temples in Nafcilnatu to which I have so far had access, Nilacami (or Nilaperumal) is represented as
a subordinate deity.

19T believe it unwise to make identifications of the original geographical location of Palakainalltr (or Palakai), in the absence
of reliable information from inscriptions or coins (cf. Sect. 2.5, and Perumal 1990:45).

' Ganapati/Ganesa.
12 A somewhat free translation of LFeys60.
13 Literally: “walk before the story.”

4 Compare similar phrasing in Pukalenti’s introduction to his Nalavenpa, 1 cite Shulman’s (2001:109) translation: “Like
someone trying to bind a violent and fearless elephant with a lotus stalk—that is how I have sung this divine tale of Nala with
his fresh garland of flowers filled with singing bees.” On such standard literary figures and the pregnant images in them,
occasionally paired with a personal remark on the part of the kavi author, see Shulman 2001:109.
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96 through (Siva’s) compassionate act of giving—<the ruler>'" of the earth, who dwells on the
great mountains, wearing <Gangai>'® [in his coiled, matted hair].

97 [I will perform] with clarity and in a perfect manner the whole grand(?)"” story of Icakki.

98 In this <way>'* I will sing the song in this village."

Apologetic preface®

99-100 O great people, [observers of] the conventions(?) in [our] land, please accept my apology
for [my] insufficiency in singing of your greatness in a composition in pure, high Tamil!

101-02 O young Bhuidévi, come and stand first, to increase the <strength>*' of this humble man’s
tongue [so as] to [elicit] everyone’s appreciation!

The Icakki Katai [proper]

103 In the land of lands® (i.e. in the best land),
104 in the fine northern region,

105 in the [best] country® among all countries,
106 in the best town,

107 in that city,

108 in that city,

109 in the Ammaiyappar temple,

110 in the Ammaiyappar temple,

111 those Brahmins who know the Vedas, [the Adisaiva®* Brahmins],
113 are the most orthodox Brahmins

112 among Brahmins;

114 orthodox Brahmins who do ptja

115 to please Mahadeva.

117 Those best Brahmins

116 do the puja while praising the four directions
118 to the sixty-one* sages—

119 to each in a fitting manner—

" Em. <gugsk>.

!¢ Restored <& misn &> .

"7 Quelib B 1b remains unclear.

18 Em. <euessiewriom s>

1 The literal meaning of um is “earthly realm.”

2 gismeuwLd 0. A common preliminary declaration of modesty and certain failure on the part of singers on stage.

21 Em. <eusveomiy>.

22 On ndtu as a person-centric term, see Daniel 1987:68, 69, 70, where the term is defined as “any place that to [a person ...] at
that moment strikes him as his country, whether it be India as a whole or the cluster of villages to one side or the other [...]”
(ibid.:70).

2 On téecam, see Daniel 1987:68—70, 101: “In marked contrast to the terms ndtu and ir are the terms técam and kiramam, which
are of Sanskrit origin and which refer to nation/country and village, respectively. Both terms refer to bounded, standard,
universally accepted, and constant spatial units. The government determines what is a técam and a kiramam, [...]. There is no
contextual variation in the use of these terms” (68f.). The term tecam (from Skt. desa) carries politico-geographical
connotations. According to Daniel (ibid.), “[t]he word fecam is by and large a political concept, and for those who are not

interested in national politics [...] tEcam remains abstract and affectively distant” (69). The meaning of técam “is relatively
context free, universal, and fixed” (70).

2 Skt. adisaiva, Ta. kurukkal: officiating Brahmin priests in Saiva temples. The Adisaivas are one of the sixteen Saiva sects
that give prominence to outward symbols and forms of worship.

> The number sixty-one is of no significance; any other number could have been used. The same number is mentioned in
N8.3d. One might have expected sixty-three saints, referring to the Saiva saints known as Nayanmars.



120
121
122
123

Edition and Translation of the Icakkiyamman Katai (N1) 149

without leaving a single day out,
true to the customary way,

without failing to do ptja

at the time [they] come [to worship].

A child is born to the Brahmin.

124
125
126
127
128
129
130-31
132
133

134
135
136
137
138
139
140
141

142-45:
142-43
145
144

At that time the Brahmin Sivapéppén

had no child.

At this time Sivapﬁppﬁg, the Saiva Brahmin—

[his wife] then barren,

barren Siva-Ati—

was stricken with grief.

As they, grief-stricken, worshipped the flower-like foot of Ammaiyappar
out of sadness because of [their] childlessness,

by the grace of the god an embryo began to grow.

As the growing embryo took shape,
ten months passed happily.

When ten months had passed

[the wife] gave birth to a son.

To the child that was born

the Brahmin and his wife Ati—

to the surpassingly good son

they gave a good name.

In those days, when Sivapéppér_l happily had given him the name Vetiyan

and as the Adi$aiva Brahmin was growing up—

at that same time—to the devadasi Sivakami [who was] endowed with perfect Brahmanical
manners a male child was born.

A male child is born to the devadasi®® Sivakami.

146
147
148
149
150
151
152
153

Sivakémi, a devadasi of perfection indeed,

performed her temple duties perfectly every day.

Of the forty-one®’ beautiful devadasis she was the oldest.

The devadasi Sivakami was expert in many (rare) arts.

And as she had learned acting and dancing in addition to many [other] arts,

she [performed] before an audience and earned much money.

Even though she had collected gold and belongings and had a sufficient number of dresses,
there was no child to enjoy all this wealth.

2 Devadasi: temple dancer; literally: “female servant of a god.” Devadasis are considered to be auspicious, particularly when
it comes to increasing fertility (Marglin 1985). They used to play an important role in Hindu marriages (except for the dasis of
Travancore; cf. Thurston and Rangachari 1909:141). Devadasis know no widowhood, since they are formally married to a god
or a sword. On devadasis and their tradition in South India, see Kersenboom-Story 1987; in Puri, cf. Marglin 1985.

27 The significance of the number forty-one in this particular context is unclear. Generally, the number forty-one is found in
connection with the fasting and abstinence for the forty-one days of the Aiyappan festival (see Flood 1996:214), and the forty-
one days of mourning when someone has died. The number forty-one also figures on the occasion of birth. Eichinger Ferro-
Luzzi comments on this number with regard to “women’s pollution periods in Tamilnad” (1974:149).
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154-55 “Did I drop the small water-pot and stop the picotah,*® [refusing water to a thirsty person]?

156 I can’t really say

157-58 I enjoy all this wealth.” She said this several times

159 in lamentation,

160-61 while thinking fervently of the god.

162 The mighty Siva,

163 after talking to Parvati,

164-65 blessed Sivakami.

166 His blessing bore fruit, as expected, and a child took shape

167 in the beautiful womb within ten?® months.

168-69 Once kith and kin came to know that the months had been completed, they gathered full of
compassion.

170 The day having been determined by Siva, [givakémi] gave

171 birth to a boy and uttered [three times] a shrill kuravai sound.*

172 Everyone heard the shrill sound that she gave forth, and it made them happy.

173-74 When she had given birth to that baby, [a baby] delivered by the beautiful Sivakami, they
took the baby and put it on their laps to feed it milk.

175 Many people gathered to name the child.”!

176 They named it Tirukanta Nattuvar’.

177 Tirukanta grew up like an elephant running about briskly here and there.

178 As he was growing up [and] running about, the Nattuvars joined together

179 and taught him correct Tamil,

180 and how to play the drum. He strove hard,

181-82 and they saw the extraordinary talent he had of working his fingers over the drum,
183-84 so brilliantly did he render service as a talented artist by playing the drum.

185 Having offered [his talents] in such a way, he expected a recompense,

186 and so stayed with the lovely Sivakami [to accompany her dancing].*

A female child is born to the devadasi Sivakami.

187 At that time Sivakami
188-89 was [full of] grief, saying that she desired a baby girl for herself,** [one precious] like

2 Meaning: “Did I stop drawing water from the well?”
¥ Literally: “two times five.” Ten is the number of lunar months that elapse from conception to delivery.

3 If a boy is born the sound is repeated three times; if a girl, once. My thanks to Dr. Vijayalaksmi of Maturai Kamraj
University, Dept. of Folklore, for providing me with this information and actually demonstrating the kuravai sound for me—a
sound produced by fluttering the tongue rapidly across the open mouth while emitting a high-pitched tone.

31 The katai refers here to the childhood rite of naming a child. On the naming of children, van Gennep (1960:62f.) notes:
“[W1hen a child is named, [... it] is both individualized and incorporated into society” (62).

32 Nattuvar, an addition to the name proper, indicates the profession of dance master.

33 Cf. Thurston and Rangachari (1909:127), who remark: “Some of the sons remain in the caste, and live by playing music for
the women to dance to, and accompaniments to their songs, or by teaching singing and dancing to the younger girls, and music
to the boys. These are called Nattuvans. Others [...] drift out of the community.”

3% On inheritance through the female line, see Thurston and Rangachari (1909:149), referring to the Indian Law Reports,
Madras Series Vol. XIII, 1890. As stated by the two authors (ibid.:144): ““The birth of male children is not made an occasion
for rejoicing, and, as the proverb goes, the lamp on these occasions is only dimly lighted. Inheritance is in the female line, and
women are the absolute owners of all property earned [...]".” The same authors (151) states: “It may be observed that Déva-
dasis are the only class of women, who are, under Hindu law as administered in the British Courts, allowed to adopt girls to
themselves.” — A devadasi who desires a female child as her heir, acquires one and brings her up in splendour, teaching her all
the necessary skills, is a very familiar character in Tamil literature. A fine example is found in Caravanap Perumal Kavirayar’s
Cétupati Viralivitutiitu (nineteenth century), 191ff., where in the story of Cuntaramaiyan, son of Atirattinam Aiyar, we hear
about the famous courtesan Cenkamalavalli of Marutiir, who had long been barren (p. 226, v. 248), but finally by the grace of
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nectar.

Grief-stricken, Sivakami lost [all] charm.

“There’s no use in living.

At least one attains salvation if one dies.”

Before the breast-feeding [of the first child] was completely over, forgetting [her grief],
she would give birth to [a second child], a baby girl.

While [the other] ladies were wondering whether there would be any chance [astrologically]
of a baby girl,

Sivakami was doing penance for the [longed-for] child.

“If only I could have a baby girl

I could always earn enough money [for my livelihood] and make a profit,”
Sivakami-Dasi said to herself,

and she pleaded, “May the god give me [one].”

For as long as she practised austerities [for the female child], she did not go to the temple
to perform her dance.

Siva and Parvati made up their mind,

and blessed the young, richly ornamented lady Sivakami with a healthy, fully developed
baby.

At that time, without any defect,

the embryo grew in a shape befitting Sivakami.

It grew, and the month arrived

when the lady’s (i.e. Sivakﬁmi’s) labour pains began.

Painful and afflicted, her body showed [signs of] weakness.

Two ladies of slender waist held her hands on both sides [of her],
supporting her in a manner that was comfortable.

As had been determined by Siva,

happily, [and] in a fitting manner, the lady—

entirely delighted—

delivered a baby girl.

It was indeed a baby girl that the lady Sivakami gave birth to.
All her kith and kin,

young women with beautiful bangles, brought presents,

and [as pretty] as a painting, the new-born

daughter of Sivakami

was nursed with their (i.e. the visitors’) own breast milk,

and the girls with the beautiful bangles sang lullabies.

[Thus] singing lullabies,

they brought her up [as an heir] within their lineage.

While she was growing up in this manner, the ladies

the god gave birth to a baby girl. It is stated explicitly that only baby gitls are coveted and respected (HrFlsmon 6l 1g60 GQLisss
GLBD BHHELHGHHHMCa 1Ay, p. 192). The baby girl Mohanamuttu is described as being fed with milk mixed with
various character traits, such as deceitfulness, fraud, splendour, allure, charm, trickery, and deception (& &I, Houh(-FHeuLLb),
usLI(-usl (), SBHBPY, euehFw, p. 227, vv. 260-1), and is richly decked out with jewels (v. 264) by her old mother
(smidipean), who teaches her, after the young woman’s @ipmiGasmmid (p. 230, v. 294), all the needed skills (pp. 230f., vv.
296ff.) of her trade (@ svaldHem H, v. 297). She advises her, among other things, not to hesitate to lie and deceive men in order
to accumulate wealth. Remembering all of her mother’s advice, the enchanting Mohanamuttu, the most accomplished courtesan
of her era, wasted no time impoverishing men, robbing them of both esteem and a clear mind (Gwrs®s susHUND FHH),
Qunesm ey, QuImemaTud, WHSIeHUYLWD, WSS SUWD @iHerd) (p. 193). Here similar to the Icakkiyamman
Katai, this portion of the poem is highly interesting as a description of courtesan life, and provides psychological, sociological,
and cultural insights into that profession.



152 Chapter Five

229-30 [asked themselves], “Whose name do we want to give the girl?

231-32 Shall the lovely daughter be named after [one of her] ancestors,

233 or be named after one of the elders?”

234 Reflecting on this,

235-36 they named the beautiful girl Laksmi Ammai.

237 After naming her and singing lullabies,

238 [her mother] adorned the child with golden jewels;*

239 for her foot she put on a silver foot-ring;

240 a bracelet®® on her upper arm;

241 for the shoulders, twisted bangles;

242 for the (slender) tuti*’-like waist, an ottiyanam-like ornament;

243 a golden cord around the hips and a forehead-jewel in the shape of a crescent;

244 and the pretty girl also put on a crescent-shaped head ornament—

245 a crescent-shaped ornament resembling an eye for the centre of the head;

246 also a fitting necklace with its string of shining gems;

247 an ornament studded with green stones

248 [and] decorated with a [round] pendant set with gems [was] suspended from the necklace
she wore;

249 a golden neck-chain;

250 a drooping pearl necklace, studded with sundry pearls;

251 forehead-jewels, [and] hair-parting jewels (in the shape of a crescent moon);

252 for the finely adorned young woman, a crescent-shaped ornament worn on the forehead,

253-54 in the shape of a pulse in a pod*®; also rings on her ten fingers;

255 like a sprinkling of drops of water

256 on the body of the woman as slender and supple as a growing branch,

257-58 the white spots scattered on the stomach [and looked] as [if they had been] scooped up and
sprinkled;

259 her very long® hair tied in a knot.

260 [Such was] the beauty of the body and the make-up

261 of the girl of fish-shaped* eyes—

262 eyes, too, with a modest, downcast glance.

263 [In this manner] Laksmi grew up.*!

264-65 In the days when she was growing as the sun rises in the sky,

266-68 strong men saw and followed her.

269 Putting their thumbs on one nostril [as a sign of surprise],

270 they lost their senses and became bewildered.

271 Having crossed the age of childhood,

272 once the girl with the vine-like waist reached the age of seven*—

3 In lines 239-54 we find various ornaments described. This beautiful description is missing in N8.6b and N2.8b, but is found
in part in N10.8c (till N1.248). Wearing a plethora of jewels is part of the devadasi and courtesan tradition; cf. Cil., Chap. 6,
containing a description of the courtesan Matavi so decked out.

3% &emLwid, cf. Cil., Chap. 6, where the kataiyam (bracelet) dance is mentioned.

7 119 (a small hourglass-shaped drum).

3 Of the size of a green gram.

3% A literal measurement is given, corresponding to approximately 3,66 metres (4 yards).
0 The eyes of a beautiful woman are conventionally compared to a fish.

41 Cf. Mohanamuttu’s growing up in the Cétupati Viralivitutiitu by Caravanap Perumal Kavirayar, p. 227, vv. 258ff. (see my
more detailed discussion above in n. 34 to N1.188-9).

2 Education usually begins at the age of seven. There are many popular songs on this theme.
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273 when they say her age passed seven—

274 they called for a learned person to impart knowledge to her,

275 and [so] she learned® [the art] of leaving her body, [and] entering the body of someone else,
276 and also magical tricks, [such as] being aided by kurali women.

277-79 As she learned juggling, the use of mantras, and numerous skills relating to love spells
(Liebeszauber), and also acquired a practical method of preparing traditional medicine,
280-82 the young woman Laksmi matured sexually.*

283 As she came of age in this manner,

284 the good, agreeable Brahmin, too,

285 was one [of those] who stumbled on his steady legs
286 and, confused and numb, fell down—allured by her.*
287 He, whose desire indeed was great,

288 was now trapped.

289-95 The beautifully adorned woman saw the good Brahmin [falling]. Telling him to get up, she
reflected [to herself] on being constantly together with the great Brahmin, who, [intoxicated
with her beauty,] had red streaks in his eyes, as if he had been drinking the exquisitely made
local drink.

296 [Having thus reflected,] she told her mother about the whole matter.*
297 When [the mother] said that a love potion must be given [to the Brahmin],
297.1 [the daughter] began to collect medical herbs, shrubs, and flowers,"’

298-99 [and] put [them] into her sari**: a plant with clusters of bristles that cling to clothes (Pupalia
orbiculata),” [and] a plant[-based] drug which charms and enslaves men (Scutia indica)™.

300-01 [She collected also] bile from both a black female crow®' and an owl’s liver.

302-03 After she had searched and collected all these medicines and the like and dried [them] in the
shade [of a tree],

304-05 she wrapped all the collected medicine in a betel leaf.

306 Due to all the medicine given [to him]

307 and due to the relationship with [his] lady of tender breasts,
308 due to her alluring breasts

309 and due to her art of pleasing [him] by massaging his legs—

310-11 (even) though that good old lady [Sivakémi] of shrivelled breasts had discarded [him]—

# The following passage, lines 275-9, is missing in the versions closest to the base text, namely in N2.8bc, N8.6b, and N10.9a.
These three versions seem to avoid describing sensuality/eroticism and sorcery.

4 Cf. Mohanamuttu’s coming of age in the Cetupati Viralivitutiitu by Caravanap Perumal Kavirayar, p. 229, vv. 288ff. (see
again my more detailed discussion above in n. 34 to N1.188-9).

4> The description of the Brahmin who, mad with desire, spends his days hanging around the house of the devadasi, is more
elaborately described in other versions of the corpus. — Cf. the Kitlappa Nayakkan Viralivitutitu by Cupratipak Kavirayar
(eighteenth century), p. 113, vv. 387-8: semariijwrill wemarGurd HHH-HHCxs / HDHH Wwem arullsd
D& Hlewiem et Hetenso / UHDHHIH B HSGT W LUTHLW-UgSHHaGy, a very similar description of a love-sick
client who is impoverished by a courtesan and passes his days, like a cat, on the veranda of a house neighbouring the
courtesan’s.

% These lines are somewhat different from those in both N8 and N2, where Sivakami gives the wily advice to her daughter not
to take money from the Brahmin and not to allow anybody other than the Brahmin to become intimate with her, in order to
attract him all the more (see N8.6d and N2.9b).

47 A list of the medical herbs etc. follows in lines 298-301.

“®10g GaFemev (the part of the sari that is kept loose [to serve as a kind of pouch for carrying things]; Cre-A, s.v.).
¥ oL Qe iy — 9peoLQurig.

0 et Qg rLM. This drug is administered particularly to men: Syswesm sudlull UGS SHID (PpsSlen &.

S grdemasll 0%l The bile of a crow’s liver is used in a potion for bringing men under one’s control.
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312-13 he gave all his money to her (i.e. Laksmi), as [she] continued to encircle [him];
314 gave [money] for many days.

315 After he had given away everything,

316 the old mother then

317 looked in his face and said:

318 “Get up and leave my veranda!

319 You idiot Brahmin!"*?

320 Hearing these words,”

321 he entered upon a forest life, as suited him.

322-28 While he was resting, having made his way through the forest where he took refuge,
Laksmi was asking herself, exhausted by the dasi dance in the temple: “Where has the good
Brahmin gone who left [the house] and parted(?) from us?”

329 And [so she] began to search for him.

331 He was [just then] crossing the beautiful marutam® land
330 and its big fields of densely growing paddy.

332 As he had lost his status (and reputation)

333 as a result of former deeds,

334-35 he pondered the need for severe penance.

336-41 While the Brahmin was [thus] pondering and resting, the lady [who was] adorned with fine
jewels at the same time had her eye on the path, on the lookout for him. She came searching
along the path of the vast black forest.”

342 Into the forest where there are Kallars (i.e. a caste of thieves),

343-44 she comes richly adorned with jewels; in such a state she comes™ [towards the Brahmin,
addressing him as follows: “What is wrong with you that you have come to this forest?”]*’

345 “[Brahmin], how can you get a sound sleep [here]?

52 The role of the heartless old mother of a devadasi who insults the impoverished clients who are penniless and sick with
desire, is found richly depicted in the viralivitutiitu literature; see, for instance, the Kilappa Nayakkan Viralivitutiitu by
Cupratipak Kavirayar: lines 735ff., p. 153.

3 Cf. N8.7¢c-d and N2.10d-11a, where the Brahmin reflects on his situation: @ubsmwowing CHELU BN 1% DU
CxrrporCw [...] Qpuusw HOMBHMID MMPBEFHI CuTCsITCL [...] HOOOWTHSH WTHBHMIHG BTFHHID
usGsrmillsvemev [...] UICHFID HSHMOUIBIH HiowNsHerCot [...] HiewnsH BT FBWIPBHI CousSwsaid |...]
SN H et Ceor SmEmem M[... JsLb HerGeor (“I have lost all the money belonging to the Ammaiyappar [temple]. / I have
become a fool, even though I am a learned man. / There is no use giving money to the hard-hearted.” / He decided to go to
other places. / Deciding [thus], he lost his desire [for her]. / He smeared himself with sacred ash and walked away). This
passage is not found in N1, while N10.12b displays slightly other wording. — N1 lacks a line at this point that is found in other
versions. In N10.12b we read: sumyme] is06vrgHI 6 FHW | s CLsfsvsmev ([The Brahmin reflects:] “I did not have
sexual contact. The relationship was nothing other than a mere [lit. verbal] friendship.”). In my interview, the bow-song singer
T.M.P. cites this line as indicative of the virginity of the devadasi. In his view, it is precisely Laksmi’s virginity that legitimates
her later deification. Cf. the parallel line in N8.7c: suruymGou @sboonCs s SlemsvGu westayma|. In my opinion, this
sentence makes sense if we read weraymey as wesayma| (There was never a marriage relationship. There was no other
relationship than a verbal [i.e. non-sexual] friendship).

3 T take the alternative reading @& Blevid, as in N8.8a. The marutam (agricultural tract) is one of the fivefold poetic
divisions of land found in the Tolkappiyam and applied in the Cankam akam poems (of the first to the third century).

5 Up to here N1, N10.14a, N8.8a, and N2.1 I ¢ correspond with one another. In the following lines, up to N1.347, my base text
is not clear, lacking the connecting passages that are preserved in the versions N10, N8, and N2.

% The lines N1.342-3 are out of their proper order. According to N10, N8, and N2, they should appear between N1.347 and
N1.348. See N10.15d.366-7 and N8.8b.194, where they—unlike in N1 (there seemingly in a reporting mode)—are a part of the
dialogue between Icakki and Vetiyan, the Brahmin. In this dialogue we are helped in our understanding of the further
development of the story by the Brahmin’s words to Laksmi: eretanenayb Fyiblsoson st NmCas syt Qb mLiissmi (Why
have you followed me, who feel no love at all for you?; N8.8b, N10.15d).

371 add this passage, which is missing in N1 but found in N10.15a.343 and N8.8a.186, for clarity’s sake.
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O veil[ed]*® Brahmin,

something bad may take place [in this forest]. Get up!”

[While the Brahmin tried to make her understand that he had lost everything to her and that
trying to convince him to return would be in vain, Laksmi, insisting that she would not
leave him, caught hold of the edge of his clothing. The Brahmin thought, “Let it be,” and as
Laksmi was tired, she fell asleep, her head on his lap. The Brahmin then began to plot:]*
“Bangles as blue as the sea— [Repeated in line 988]

attached to colourful bangles! [Repeated in line 989]

“If [1] kill her, [I] can take all (her jewels) collectively!”

[There], with murder in his mind,* the Brahmin

heaped up much soft sand,

and slowly, without moving it too much, placed the head of the woman, whose gait was as
graceful as a goose’s, on the sand,

and like a rude-hearted Maravar warrior,

the Brahmin boldly lifted the hardest stone in the forest,

and the head of the lady, who was as beautiful as a great peacock, was crushed [by it].

When the Brahmin took the stone and flung it down, the head of the young woman was
smashed, slipped down (the mound) and split (open), and (she) grew weak.

She said, “O kalli plant, you are firm evidence.”

She turned over, rolled, was stricken with fear—startled.

“O Siva Sankara, you are my refuge!” she said.

She said [this], and her great spirit left [her], whereupon she died.

This is the Kali-yuga. The Kali-yuga is the period of evil.

The Brahmin removed all the jewels from the body of the young woman and wrapped them
in his dhoti.

He was joyful and excited. “I can live [wholly on these jewels]. It will indeed be enough till
the end of our children’s lifetime.”

Joyful and excited, the Brahmin left that place with [his] bundle.

At the same time, when the Brahmin was thus setting off, Tirukanta Nattuvan (the brother
of Laksmi)

had left the famous temple and was coming home.

Arriving home, he put down his drum

and asked Sivakami:

“Mother, where is my younger sister Laksmi?”

Sivakami, (so) questioned,

[replied,] “Your younger sister Laksmi, like a careless spendthrift,

went in search of (her) Brahmin friend.

He has spoiled that wretch and ruined me.”

“We have been ruined”; so saying, he (i.e. Tirukanta) beat his head in agitation.
Beating himself, he crossed the main street

and followed Laksmi’s footprints.

He followed the footprints of the Brahmin and his sister carefully.

He proceeded, running on and on, his mind in a state of great agony,

and arrived at the forest of the locality called Palakai Nakar.

In the forest, right where his younger sister had been,

%8 The word veil is here employed figuratively, in allusion to the Brahmin’s intention of hiding from the other’s view.
% For clarity’s sake, I add the section left out in N1 but found in N10.15¢-16a.357-74 and N8.8b-c.191-209.
8 Literally: “thinking in such a way.”
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393 he found his sister next to the stem of the ka//i plant.

394 He saw, of course, the stone on the head of his sister.

395 He pushed the stone away [and] hugged and lifted her.

396 “[With] your [help], O my younger sister, we secured our livelihood!

397 Was it your fate to die in the forest?®!

398 [As] for those who killed you, O younger sister, you in this deserted forest—

399 is this [the justice of] dharma?” he said.

400 “O younger sister, how did you die!

401 Who is there now to show compassion?” he said.

402 “Your golden, beautifully decorated body

403 was devoured by the sand.” His mind dazed, he fell down,

404 and since the travail of his body was overpowering,

405 the breath of the flower-like woman’s elder brother, too, left (him).%

[Viruttam]

406 After their breath had ceased, the brother and his younger sister

407 resolved to take revenge on the Brahmin culprit for the murder,

408 and that brother and his sister, as they both had come rushing to the forest,

409 [now] joined and praised the god Siva, and their spirits®® went to the upper world.
410 “We cannot be blamed for killing the dancing girl; there is no evidence.”

411 [The Brahmin Vetiyan] left the straight path and went a little further through the forest.
412 “Let’s go to Kaci® and seek a profitable life, and let’s build a ship.

413 (There’s) nothing to worry about.” Saying this, the Brahmin clapped and sang.
414 “Let’s do all kinds of business and live!”

415-16 He tied [his plunder] into a bundle, put the bundle on his shoulder—Ilike a cross-belt®—
417 and swaggered away.

418-19  “Let’s gain the prosperity (we) desire! There’s no more danger in store for us.”
420-21 The Brahmin was no more troubled than a sesame seed [is large].

423 [But] in the sun’s heat he became thirsty.

422 6With a mad thirst for blood caused by his having killed the harlot,

424-25 he walked speedily one katam®” of the way through the black forest,
426-28 saying, “Let’s take the golden necklace of the daughter of the wicked old woman who

81 Laksmi is one of those who, having died an untimely death, are not granted the customary funeral rite of passage. Such dead
greatly desire vengeance (see Gennep 1960:160f.), and are correspondingly dangerous. According to van Gennep (ibid.),
“[p]ersons for whom funeral rites are not performed are condemned to a pitiable existence, since they are never able to enter
the world of the dead. [...] They would like to be reincorporated into the world of the living, and since they cannot be, they
behave like hostile strangers towards it. They lack the means of subsistence which the other dead find in their own world and
consequently must obtain them at the expense of the living.”

52 From these verses it is unclear whether the elder brother of the devadasi died a natural death or whether he died by
committing suicide, as in other versions; cf. N12 ed. P. Subramaniam (see Sect. 2.4 above). Note the strong bond between the
elder brother and younger sister. The “Nilacami Katai,” too, highlights this bond. There Nilan, retrospectively retelling the
events that happened in the forest, makes it clear that he, as Tirukanta Nattuvar, died because he was unable to bear separation
from his murdered sister Laksmi.

% In Tamil popular religion there is belief in spirits rather than in souls.

% 1t is obvious that Kaci, which any Hindu would identify as the old name of Varanasi, would not be a town where one would
go to establish a money-lending business and to build a ship. Moreover, it is simply too far away from the scene of action in
the far south of India. In my opinion, Kaci is here used symbolically: it is the place where all the accumulated karma of bad
deeds is removed. For Brahmins especially, a pilgrimage there is a must. The name occurs in all the relevant versions, but the
bow-song bards could not answer my question why he should want to go there for business.

5 wrmriiu — wryriny. A word seldom used.
% Lines 422-9 (also 418-9) are in a different order in N10.22¢-d: 426-427-428-429-418-419-424-425-422-423,

7 &mrg1b. A measure of distance equal to about 17 km.
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provoked the quarrel to the goldsmith and find out its value!”
429-30 Extraordinarily happy, he stepped on a stone while reaching for the roped bucket [of a

well].
431 A snake in the middle of the stone
432 bit the Brahmin.
433 The bundle in his hand tumbled down into the well,
434 while he dropped onto its edge.
435 “Is there anybody who can see me?” he cried in a loud voice, again and again.

436-37 With a throbbing heart he had taken two steps forward in the forest,
437-38 [while] <blood>®® spurted out from his <tongue>*.

439 Unwanted in this world,

440 the Brahmin, too, finally died.

441 All three went together to Mt. Kailasa:

442 the wicked culprit, the elder brother, and the younger sister.
443 Adi—Siva, on Mt. Kailasa,

444 told the unwanted culprit to stay away.

445 Telling the Brahmin to stay away,

446 he stopped the Brahmin.

447 The beautifully adorned woman,

448 looking at her elder brother, says,”

449-50 “In order to take revenge for being killed by a stone,

451-52 O Siva, you must let us be reborn on the earth!”

453-54  “Allright!” Approvingly he (i.e. the god) ordered

455-56 that a rebirth in this land should be written into the accounts.
457-58 When the god ordered this to be written,

459 everybody said to Siva: “That’s fine!”

460 Saying [in response], “That is [indeed] fine,” the god approvingly

461-63 ordered to be written into the accounts that they should be reborn in the same land.

464 The Cola king’s wife, beautiful as a peacock,

465 had no children. The queen was alarmed.

466 The queen of honeyed tongue, wife of the Cola king Cempiyan, was alarmed.

467 Listen to what the alarmed wife of the Cola king Cempiyan says:

468 “Why don’t we have a child? It’s a curse.

469 If we stay childless, who will perform the rites of the dead when we die?

470 Who remains childless in this living world?”

471 “Listen, my lady of fair forehead, that is a fate determined by the god.”

472-73 “In this land [why] shouldn’t we have the joy of giving birth to a nice baby boy and giving
a feast for everybody?

475 Shouldn’t I light the nati-lamps and proudly sing lullabies,

474 after placing the baby boy into a beautiful cradle?

476-77 [Why] shouldn’t I see the beauty of my son as he walks gracefully with the sweet jingling
sounds of tinkling bells on his anklets?

478 [Why] shouldn’t I [see] his eager interest in learning to use many weapons?

479 [Why] shouldn’t I listen to the music that comes from his heart?

% Em. <msmshled @0& H16> on the basis of N10.24a mrsllsd Qras b & SO smensnGou.
% Em. <mmsied>.

" Q&msbeuriy: Note the change of tense. — Note also at this point (though not reflected in the translation) the use of 67g ([he
says] what?). The insertion of a question addressed to the audience is typical of the style of a performance text.
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480-81 [Why] shouldn’t all the drums of victory be heard when he marries the wom<a>n [he]
loves?

482-83 [Why] shouldn’t I watch my son go to school and study, after putting the splendid [boy] in
school?”!

484-85 [Why] shouldn’t I have the joy [of seeing] him happily worshipping his mother, [each time]
he eagerly completes [life’s] many rites?”

486-87 On that day the wife of the Cola king, a lady [as] beautiful as a motionless bell,

490-91 adopted [a regime of] endless austerities.

488-89 Alas, her mind distressed, her body weary, she wore away her life.

492-93 Uma, with many celestials, and Uma’s husband (Siva) appeared.

494 Bhagavan, who is the space that gives life,

495 looked into the face of the king.

496-97 “O king, look, it’s useless!’* There’s no way to give you a child.”
[Finally, after the king’s repeated requests, Siva granted him the boon and the queen
became pregnant.]”

[Twins are born to the Cola king]”
498-501  On earth the people knew [well], (when) half of the months (of pregnancy) (were over), and

what we would become (when) the pangs of childbirth (began), for they would say, “We
know when five plus five months are completed!”

502 “O god of Tiruvartr,” only you can save us!
503 Only you can save us!”

504 She is sweating. She has pain.

505 She says that the labour pains are very bad.

506 She cries out, “Ah! Oh!”

507 She lowers (herself) onto the soft’® cushion.
508-09 “Ow! Ow! Midwife, it’s time! The child is yours. [Deliver it!]”
510 She says [this] and her body becomes slimmer.
511 The pregnant queen falls, crying like a doe.

512 Her gold-like face is sweating.

513 Rolling on the ground, she cries.

514 “0O Brahma, Creator of this earth!

515 Didn’t <he>"" do great harm (to me)?”

516 “Is it poison [that’s] in the middle of my womb?
517 Has my husband made me carry this?

518 Or is it me? Shall we suffer this?

" Lines 482-3 are displaced. Chronologically, they should appear between lines 477 and 478. Cf. N10.26¢d.
72 afiessr Gumui. Note the god’s discouraging the king.

73 At this point, a long section of 32 lines is missing in N1 but documented in N10.27d-29b. For a better understanding, I have
inserted a line from N10.29a. The versions N8 and N2 skip far more of this passage concerned with the pregnancy of the queen,
jumping ahead to where the queen has conceived and ten months have passed (N8.12b).

™ The bow-song bard T.M.P., in an interview held on 10 May 2002 (K-0.01, A), commented as follows on the section about
the birth, the killing of the cattle, and the children being punished: (A, 650ff.:) T.M.P. begins to sing: “The children are born”
(A, 650). “It will take two hours to sing all these matters. We’ll cut all these things short. This is why we’re cutting the portion
in the middle. In such places we cut portions short. After ten months the first child [born] is male; the second, female. The first
child is named after Nilaracan, and she after Icakkiyamman, as is recorded by Chitraputran. The children are born. They are
brought up. [... Taking] the form of devils, [... they] kill and eat livestock. [...] The king ordered these two children to be
murdered in the forest. This is the beginning.”

5 Located north-east of Tanjavur. The presiding gods are Vanmikanatan and Tiyakaracan.
76 Literally: “flower-like.”

"Em. Q&ign<i>. — The queen is scolding the god. In Tamil literature there are poetic compositions (called écal pirapantant)
in which the poet scolds a god in every line.
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O my god, this is not at all just!

(My) two picturesque thighs, like plantain stems,

(my) stomach, intestines, waist,

and lower abdomen [are] becoming tight, O my god!

As one who has swallowed poison,

the firm constitution of my body is crumbling.

Please call [my husband] to [come] see me!™

O you young women,

where is my husband who garlanded me and tasted marriage?

O my king, my life is fading!

Please! Will you not look at me?

You must summon the king now and immediately’ bring him to see me!
You, my women friends who sit beside me,

go, my dear women, and bring the king!

The baby is as heavy as a stone in my comely belly.

Please tell [me a way] to deliver the baby and [still] survive, my trusted female companion!
O young woman, Tirutéviyamma, <you>*" must have forgotten your knowledge.”
“Childbirth is an affair common to all in this earthly realm.”®!

“[But] the baby that I conceived in my womb

is a hard-hearted child that has no compassion.

Look, this is no child!

It will be of no help to me.

Like the god of death in my womb it is.

It is one born to kill.

What is it, O young woman?

O midwife, look and see if there is any sign of delivery (in) me now!

If it is done, there is no harm, Tirutévi.”

“Childbirth is an affair common to all in this world. [Repetition of line 539]

Please bring what custom demands!” Saying this,

[the midwife] made a drawing™ in the proper place,*

cleansed the floor with cow-dung water, sprinkled [fragrant] rose water [mixed] with
sandalwood,

put in place the marakkal measuring vessel and the four-litre na/i measuring vessel full [of
paddy], closed them by covering them with black™ silk,*

and tied thirty gold coins together in the end of a sari.

She (i.e. the midwife) put the tied [piece] into a colourful vessel,

and as all the women benevolently watched—

as they watched—she (i.e. the midwife) took three different kinds of oil from a small vessel
and applied [the oil] to the belly, saying, “Young woman, don’t be afraid!”

78 She wishes to see her husband, fearing impending death.
" &uGur@L. Literally: “by the hand.”

80 Em. Gumsstm<ui>.

81 Spoken by the midwife.

82 Hg S G Quen, SV g Sbeusn 1g60. In order to foretell the gender of the child, the midwife draws a square diagram
representing the four directions before she begins the delivery. I owe this information to Professor T. Natarajan, Kamraj
University of Maturai.

8 Lines 553-61 contain a description of the preparations made by midwives for a delivery.

8 Gumssusmnib. Literally: “the colour of rain clouds.”

% This procedure is not the same everywhere; it differs among jatis and regions. The fpBpLordnsv is a sign of wealth.
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562 The applied oil seeps into her womb

563 and, as all can see, the labour pains begin.*

564 In the tenth month®’

565 the queen, wife of the ruler of the world

566-67 [and soon-to-be mother], talks about the qualities of her relatives and supporters,
568-70 and then, given that she (i.e. the queen) had the advice of an incomparable midwife,
571 the pregnancy took ideal shape:

572 ribs and backbone—

573 the entire body—golden in colour.

574 “If the child gives crushing pain in the womb,

575 is it [then] not taking shape in the womb?

576 I wonder whether there is a black stone in my womb.

577 It is as heavy as a stone in my womb, Amma!

578 If I had known this [earlier],

579 would I not have performed rigorous austerities,

580 and without my husband’s knowledge,

581 would I not have drunk the black abortive medicine?

582 Even when a sheep gets pregnant,

583 it weeps when it gives birth to a lamb.

584 And if a cow gets pregnant,

585 it is exhausted when it gives birth to a calf.

586 Tenfold

587 pain [I have] in all [my] base bones, O Amma!”*

588 “O woman whose hair is dark, like a black cloud that brings rain,
589 be not disturbed! The child will be born,” they said.

590-91 “Is not your fate written and fixed on stone by the god?”

592 The body of the lady was aching.

593 As the amnion of the young woman ruptured,

594-95 and after the midwife made the uterus of the young woman tear,* she saw
596-97 in the womb two most excellent children to be congratulated.”
598 When a boy was born

599 the ladies, [beautiful] as pictures, made the kuravai sound.

600 And after that, again, a girl was born.

601 The maidservants were happy;

% Note the change of tense to the future (in Tamil).
8 In Tamil culture (as in many Asian countries), pregnancy is considered to begin with the month of the last menstruation.

8 Interestingly, N10.33d-37d goes on to extend the description of the queen’s labour pains for more than one hundred lines,
whereas versions N8 and N2 leave out this part of the text completely. See N8.12.

¥ We find here a wonderful description of the “rites of separation” (p. 54), that is, “rites which involve cutting something”
(Gennep 1960:53). “[T]he child must first be separated from his previous environment, which may simply be his mother. [...]
The principal separation is expressed in the cutting of the umbilical cord [...]” (50). Van Gennep points out further that
“sometimes the instruments used to cut the umbilical cord belong to a class of tools appropriate to activities of one or the other
sex” in order to “definitively establish the sex of the child” (50f.). From this point in the narration until the episode of
Anantan’s marriage, we find various Tamil rites of separation, transition, and incorporation.

% As van Gennep (1960:41ff.) remarks, “pregnancy and childbirth together generally constitute a whole. Often the first rites
performed separate the pregnant woman from society [...]. They are followed by rites pertaining to pregnancy itself, which is
a transitional period. Finally come the rites of childbirth intended to reintegrate the woman into the groups to which she
previously belonged, or to establish her new position in society as a mother [...]” (41). Pregnancy and childbirth are rites of
separation for both mother (her isolation, since pregnancy imposes, physiologically and socially, a special condition upon her)
and child. “Pregnancy ceremonies [...] include a great many rites [...] whose purpose is to facilitate delivery and to protect
mother and child [...] against evil forces [...]” (41).
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[they] called for the minister,
and had the astrologer come.

The astrologer came immediately, just as milk becomes ghee in no time.

He bowed low to the great Cola king,

and approaching the Cempiyan Cola king, who was sitting there clear-minded, the
astrologer stood in front of him, )

and foretold, according to the old tradition of the former Sastras:

“The children who have been born will die.”" How is not known.

It is rare in this world.

The ruling capital will be destroyed.’

This will be the result of their being born.”

The famous astrologer calculated the result, )

and explained, according to the old tradition of the former Sastras:

“As a result of those two children having been newly born, the royal capital will definitely
be destroyed.

You will see. There will be loss of property and the end of seventy persons.”

The king looked into the faces of the Brahmins reciting the Veda.

“If this is the will of the deity, can anything be done by us?”

“The children who have been born will definitely be destroyed.

The eighth sign of the zodiac is in the fourth house.

I have spoken, seeing what is to be,

O king!” he said and worshipped the king’s feet.

“There is no chance to rule the kingdom [further]. The sign of Mars,
the eighth sign of the zodiac, is in the fourth house.

Ketu is in the ninth house

and Rahu, which is located in the fourth house, [there] brings misfortune.
[The configuration] will never be favourable.

There will be no sleep [for you] any more.

And at that time the ancestors

and your [kingdom] will be rooted out.”*

[The king, after listening to the astrologer’s words, sent him off with gifts and asked for the
children. Brought by the nursing maidservants, he hugged them lovingly, adorned them
with various jewels, and gave them back to the maidservants for bathing. The nursing
maidservants laid them in the cradle and sang a lullaby].”*

ari vari araro.”

Is this the offshoot that was born to the tender banana plantain which had not given birth up
till then?”®

Is he the black-coloured child (Krsna)?

* Em.: I replace onpis &160® Gl with @ mrb &1s0H G of line 614.
2 Em.: I replace @ mrb Hi6MpH G of line 614 with oufisg1sMB 6o of line 612.
% Literally: “will be destroyed from top to bottom.”

% The narration does not advance smoothly at this point. For clarity’s sake I add portions of the text that are found in N10.43-5
and, in part, in N8.13b-c, but missing in N1.

% The two lines of the lullaby are onomatopoetic. In N10.45a the lullaby is preceded by two lines that introduce the reader to

a new scene in the children’s bedchamber: %&urﬂ@m@wmuqm TR STUTT @QFHS DM DHMUD 7/
Cug S CweuTaIQBHTL I EBHBHreor (HeurGy.

% The point of this figure of speech is that like the queen, a young plantain takes a long time to produce its first offshoots.
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Is it he who ate the butter in the small earthen pot put in the net bag?

Is it he who has been born in order to make our family illustrious and prosperous?

Is this the sprout that was born to a tender plantain which had not given birth before?”
[Repetition of lines 636-637]

So sang the (nursing) maidservants.

As they sang the lullabies day and night,

(they) massaged the [babies’] legs and feet to shape them nicely.”’

In the days when [the twins] were growing up well,

by a clever strategy, they would (regularly) put to sleep the (nursing) maid who fed them
and made them go to bed,

[and] moving towards the beautifully gem-decorated locked door,

like a tiger, they would break open the bolt;

like a tiger on its hunt, jumping and leaping about,

(they) would play everywhere in the broad roads and streets.

%They would go towards a big herd of cattle, and taking

the strong black cows and the breeding bulls,

they would slit their throats.

Unnoticed by the herdsmen, the two children would kill all the cattle that were bellowing in
the pen.

And leaving behind the horns, skin, hooves, and bones,

and also the hairs and the intestines,

they would cut the nerves and flesh of the muscle into pieces and would eat it.

Unnoticed by anyone,”

they would return to the king’s palace.

They would play in the roads and streets.'” [Repetition of line 652]

The herdsmen of the herds of yoked cows

would get up after dawn

and report that the bulls and cows had disappeared.

Sorrowfully they would ask where the calves were,

and they would brood whether the herd had [intentionally] been taken away.

They would lament with trembling hands and legs:

“The one bull with a single horn a span in length and a white patch on its forehead, the
frisky straight-horned bull, the big bull with small black spots, [and] the black bull—[they]
have [all] disappeared,” they would say.

“One blind with a short tail,

one with a scar from a wound and spots on its back,

the young black-and-white-spotted [one] with the short tail

and broken horn—Jall these] have disappeared,” they would say.

Peering about, [they would discover] that many had disappeared.

Sorrowfully they would ask where the calves were. [Repetition of line 668]

They would throw their long, thick staffs onto the ground,

7Tt is a custom in India and elsewhere to apply oil to a baby’s body and massage its limbs to form them while they are still

soft.

% The tradition seems to consider the following lines, which tell of the killing of the cattle and sheep, to be important, since
they are found in all versions. As for the Itaiyar herdsmen, they are mentioned in all versions of the margosa—plough type.

*° For a similar notion of the “mystical capacities of twins,” see the study on twinship in Africa by Masquelier (2001:49), who
writes: “[Twins] can enter a house without anyone seeing or hearing them. They can fly like witches [...] they can use their
power to act in an antisocial manner. [...] They are especially fond of nocturnal escapades [...] and regularly leave their homes
[...]. [With] spirits [...] they share a number of characteristics [...]” (51).

1 685 Q% (m Qeusvsomd semwn®suniy. This sentence seems to be displaced. The sentence as found in N10.47b offers
somewhat more meaning: ellem JoumiIGHTL 196060 Gl 6t G mioumymLd.
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their upper bodies would become erect (in anger), and they would run and stumble about.
There being no market for flocks and herds nearby where [they could] buy (new) calves,
their bodies would tremble strongly.'"!

Parama Konar'® had taken pains to water the cattle

and had carefully hedged them.

“[Here] stands the pen. Five sheep have been lost.

Oh, Kutti Konar, (our) family is ruined!” So he would say,
[and] the herdsman would run about like a mad dog.
Along with him, the [other] herdsmen would also wail.
Thus it had been for many days:

the sheep and cattle were being killed and cut up.

At the time the killing was going on

all the Konars gathered among themselves,

and together got ready to go.

All the herdsmen were in accord.

The Konkamars joined together, and having no other place, they assembled in the Cola
country.

“Until now there has been no theft where we lived, but now a wealth of cattle and sheep has
been completely destroyed.

That’s what has happened, [and therefore] now we all shall gather and [go] see the king!”
they said.

The herdsmen, who were quick to arrive, gave their names [one by one, to show their
presence at the meeting]. Listen [to the names that were given]!

Anti Kon, Panti Kon, Annamalai Kon,

Alakiya Nampi Kon, Malukon,

Nampi Kon, Tampi Kon, Velu Kon,

and Nayinar Nalla Mata Kon,

and Nalla Mata Kon, Periya Anancan Kon,

Nama Kon, Manu Kon, Velu Kon,

Velu Kon, Malu Kon, and Viravaku Kon,

and Viravana Virapanti Kon,

Nettai Kon, Kattai Kon,

Matti Kon, Anti Kon,

and Viravana Piccanti Kon,

and Piccanti Kon,

Periya Malai Nampi Kon,

Pinamalai Piraictiti Kon,

Vitumatan Peyanti, [and]

Matan Kula Tatimatan.

Bravely the Konars came.

The Konars, with vessels and heavy staffs in their hands, came and gathered at the crossing
of three roads.

One who came and stood there was Vayiravanata Kon,

along with his son-in-law Cataikutti Konar,

Kutti Konar, Kopalan Kurralan,

and Kurunatan Irulappa Konar,

Anti Konar, and Pantitan Kiittam,

19 They will be held responsible by the owners of the cattle and sheep.

192 Konar is the name of a community.
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Annamalai Kon, Alakiya Nampi Kon,

Cotta Konar, and Kattu Kita Kon.

Wealth and property of cattle have been destroyed;
many of the cattle and sheep are lost.

Carrying in their right hands vessels,

[and] on their shoulders vessels and heavy staffs,
they departed with hurried steps.

Hurriedly going their way, they arrived

at the entrance of the royal hall.

Coming up to the entrance, they venerated the king, and

shielding their mouths behind their (right) hands (while extending their left hands in a
gesture of begging), they petitioned:

“[Hail to] you who rules the entire world!

In former days the Cola kings tied the bell of justice firmly.”'®

[The king called the royal guards and commanded them to keep watch during the night'*:
“If you don’t catch the culprits,'*]'*

I’1l order you [guardsmen] killed right in the street.

Before dawn you will have to give one clear answer (out of two), [whether you caught them
or not, |

in the presence of Mahadeva of Chidambaram (i.e. Siva—Na‘garéj an),

he who danced—and perfected—the holy dance!”'"’

[The continuation of the dialogue between the herdsmen and the king:]
“We’re suffering. One day we saw our sheep and cattle, but the next day we didn’t see
them.”

[The royal guards] said [among themselves]: “[If we don’t protect them,] he (i.e. the king)
will punish us severely; he will destroy us.”
And [so] they began to guard the realm.

The children born into the family of the honourable Colan,

unaware of the guards,

<abandoned>'"® the form of children.

In their uncontrollable hunger—

an insatiable hunger—

they swallow a herdsman from the family of Krsna, [he] who had [once] lifted up a hill,
holding it like an umbrella,'®”

and (then) they return [to the palace].

19 The reference is to a particular Cola king by the name of Manunitikanda C6lan, who had his own son crushed under the
wheels of a chariot after the latter had run over a calf and the calf’s mother had come to the palace and rung the bell (of justice)
at the royal gate, asking for redress (see Cil., Chap. 20). The key cultural value attached to the just rule of kings is seen here.
We may remark in passing that this key value is pronounced in various Tamil works; see, for instance, Tirukkural 388, 546, and
549; also the Cankam poems Pura 37 and 39, which allude to the Buddhist Jataka story of King Sibi and the dove.

104 See N8.17a and N2.25b.
195 See N8.17a and N2.25c¢.
1% The following section is out of proper order. Missing parts are supplied in square brackets with the help of other versions.

197 Lines 740-1 hint at the historically close connection between the Cola kings and the god of Chidambaram, whose temple
they renovated and whose dance they consecrated.

1% Em. <abandoned (vitfu)> instead of “took” (@ki). The emendation is made on the basis of N2, N8, and N10.
19 An allusion to the story in the Harivamsa of Krsna raising aloft Mt. Govardhana. See Hardy 1983:71.
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Meanwhile the bold royal officers (who) were guarding and watching [over the realm],
accused [the twins] of having trespassed. “If we tell this fact [to the king, our heads will
roll].”

Listening sheepishly [to their own words],

[the guards felt as if] their minds were melting just like wax.

They told the queen, [she] of beautiful bangles:

“These are the children who ate the sheep and cows in the surrounding (places), causing the
loss of cattle wealth”. [The queen and the king realised what had happened.]

The mind of the queen of the bright shining Tamil Cempiyan was deeply shaken.

Her mind was trembling and throbbing,

and being in a great flurry of agitation, she said: “(Destiny) has manifested and fulfilled
itself.”

The king, pondering (the effects of) the destiny that encircled him,

said: “We will investigate [the matter] and make inquiries.”

The king of kings recollected in his mind [what the astrologer had said]:

“O firm-minded king! O king of justice!''’ [Evil will come once these children are
born.''"]”

That night the royal children were bathed

and, after they were taken and put in the cradle, (the nursing maidservants) sang lullabies.
Afraid of the discerning (nursing) maids,

they pretended to be asleep. Then

having pretended to be asleep,

they ran away and bit into the sheep and cattle, and ate till their stomachs were full.

After eating, both belched loudly.

(Then) they came in search of the herdsmen at their camp''?

shelter.

(The king) and the others, mentally terrified, thought: “These (two children) were chewing
up the flock of sheep and cows, which are like a group of celestials.”

(And the king said:) “If we now allow these wretched children to live with us,

it will be the death of all the people of our region.

If they are alive, our treasures, customs, and wealth will all be lost.

Take these two to the wild forest, abandon them without killing them, and return!” Thus he
spoke.

When [this] was uttered, the royal officers

were instantly shocked, and were afraid of taking (the children).

Afraid of the children and their subtle magical skills,

whose extent nobody knew,

they led the two children away [and] crossed the holy Cola kingdom,

traversing many dense forests, hillocks, and rivulets,

and abandoned them at the foot of a shady margosa tree next to a rivulet.

Abandoning those two, who had bloodthirsty intestines,

they said, “Try somehow to escape and survive!”

[When the royal guardsmen came back] King Cempiyan listened to their report as [if he

1197 take the line as containing the astrologer’s words, here recollected by the king, who reminds himself of his duty to dispense
justice, for which his predecessors had been famous.

" For clarity I add (in brackets) the text as it continues in N10.59d: 21681 % S1boum il Hlodk 2 awimesr Gung; N8.18a:
SIS Ham WDEFHNF: o auLner GUTCHI; N2.27¢: s Hb aumIblehF 2 _swimest CuTC.

2 Literally: “sleeping.”
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were listening] to the roaring waves of the ocean. He was perplexed.'"
799-800  [All,] Cempiyan and those close to him—his ministers and counsellors'"*—were deeply
perplexed.

801-02 (The two children) grew up at the foot of the mighty''®, fully grown and [ever] blossoming

margosa tree''S.

803 Great Nilarajan

804 was growing physically like an elephant;

805 demon-like he was growing up,

806 (together) with the young woman, who was going through puberty.'!’
807 “Listen, elder brother,

808 if we are close to each other in one place

809 the people of this land will mock us.'"®

810 They will slander us publicly.

811 You stay here, free of trouble!

812 I shall live in the dense forest'".

813 For going into the dense wood,

814 O god Siva, give me a piece of clothing!'?

815 Give [me] a piece of clothing today!”

816 When Icakkiyamman had beseeched in this way,
817 by the aru/ of Siva, on that day,

818 a heavenly piece of clothing came.

819-21 And Nilan? He keeps standing like a hillock at the foot of the margosa tree; he stays [there],
not moving from [that] point,
822 and starts to behave in an unruly manner.

'3 One would have expected lines 797-800 to fall between lines 778 and 779.
" As suggested by N10.63b, where the phrase is part of the text at this point: sus» &g Spid  CFjLors S)Fomy.

"> In T.M.P’s opinion, @p &g sSpib stands for @p & Smib (three powers). In his view, therefore, the meaning is: “[the margosa
tree has] the power of the saktis, the consorts of the trio Brahma, Visnu, and Siva” (personal communication, 20 January 2003).

16 According to the bow-song bard T.M.P., the margosa (vémpu) tree is considered to be female. See also Fergusson 1971:61,
Chap. 11, “Tree-worship in Present-day India.” He reports that in the state of Mysore margosa/nim trees are thought of as
female, and indeed ceremonial marriages with the pipal (fig) trees are performed there. — By contrast, in Rajasthan and the
desert areas of the Punjab the margosa is regarded as a male, and there women cover their faces at the sight of this tree, as they
do in front of unfamiliar men.

17 Note that the following episode appears in all versions of the margosa leaf—plough type (N1, N2, N8, N10): (1) Icakki
matures sexually, (2) she fears being ill spoken of by the people, (3) she asks for a piece of clothing (in N2, N8, N10, in the
latter shared with Nilan), (4) Icakki goes to Cenkatu to live separately. Interestingly, the whole episode is absent in the versions
of the sword—fire type (N7, N9), and appears only very rudimentarily in the versions of the margosa leaf—fire type (N5, N6),
where the texts mention merely that Icakki has matured sexually (N5) or that the brother and sister are six years old
(traditionally the marriage age).

1% On the theme of sister—brother incest in folk tales, see Blackburn 2001.

191 translate QFmisrE somewhat uncertainly as “dense forest.” Cf. Nili Yatcakanam, ed. Pii. Cuppiramaniyam 1994, Vol.
1:23, No. 17, where the second-last line contains the form “Tirucenkatu,” apparently the name of a place. It is worth
mentioning that the place where the heroine of the Cilappatikaram, Kannaki, went after destroying Maturai was Tiruccenkotu;
see Zvelebil 1995:324. The proposed identification with a particular place, though, is rejected by the bow-song singers T.M.P.
and G. Muttuletcumi. Still, it may be noted that not far from Chengan-ur (Kerala) is the Panayannarkavu Bhagavati temple,
which is, according to Cardwell (1999:210), “renowned for the extreme ferocity of its goddess, as well as for the miraculous
closure of the shrine’s eastern door.” That there is a link between Icakki and Bhagavati on the level of the story is well attested
in the last line of my base version N1, which reads: “Here ends the story of Icakki, who resembles Bhagavati.” For a further
discussion of the latter goddess, see below p. 217, n. 479.

120 A sign that she had become sexually mature. — Note that the forest is no less a place of social rules than the village (see lines
808-9 above).
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823-24  Like darkness spreading all over the forest—in such a way he appeared.'*!
825-26 [Nilan,] the treacherous plotter, who had been taken there [by the king], takes steps to kill'**
[Repeated in lines 863-864]

827 —in this quiet, black wild forest,

828 in the forest where Casta'* resides—

826 a good Brahmin [who comes daily to do puja].'** [The Brahmin looks at the huge dark,
cloud-like Nilan, who is coming to seize him.]'**

829 The piece of tissue in his hands'*® [containing the offerings for the deity] falls to the ground.

830-32 (The Brahmin) drops a large, wide-mouthed shallow vessel containing rice and, like a snake
that at the sight of a mongoose [tries to] escape, he flees.

833 His throbbing heart is seized by panic.

834 He calls out, “O my god!” and runs away.

835-36 “O my god, a huge demon has come to devour me, your humble devotee!”

837 Aiyanar heard these words

838 and was ready to help'?’.

839 Without faltering,

840 he sent the famous (pot-bellied) Kuntotaran'*,

841 (The gluttonous) Kuntotaran strangled (Nilan) with his hands.

842 Trembling (but) holding [him] firmly, he struck.

843 He struck with both hands.

844 Without trembling and without any movement,

845-46 he firmly grasped the one who together with Icakki was born, and killed him.
[After Nilan’s death Nili came in search of him, carrying some light food dear to her
brother. The demons that had assembled there came up to her and explained what had

happened:]'*’
847 “Now your brother
848 has reached the world of Yama, the god of death.”
849 At the foot of the tree that stood there
850 the beautiful young woman sat and wept.
851 On that day her long hair, which was [usually] braided,
852 hung loose;"*°
853 on [that] day she sat there, not knowing
854 [that] seventy persons of the Karaiyalar community

855-56 had decided to build a temple for their highly praised god (Casta/Aiyanar),
857-58 and had—in the lush forest that suited [their purposes]—most properly cut down the

121 The two lines are out of their actual order.

122 The text in lines 824-5 is corrupt and wrongly placed. The translation is highly conjectural. Other texts read differently at
this point: N10.65ab, N8.19d/N2.31a: “He committed all kinds of atrocities while staying in the forest, killing and eating all the
animals.”

123 Also called Aiyanar; this is a deity associated with water. He often resides near waterfalls and is considered to be the
protector of water sources. Protecting from both floods and drought, this god is especially important for farmers (V&lalas,
Karaiyalars), and since he guards the forest, he is important for hunters as well. He is said in particular to protect the trade route
through the forest. Casta, a god that requires no blood offerings, has a firm place in both great and little traditions of religion.

124 T add a passage that is missing in the base version N1, but which occurs in N10.65b, N2.31b, and N8.20a.

125 T add this passage, as recounted in N10.65¢c, N2.31¢, and N8.20a, so as to bridge the discontinuity that occurs in the base
version N1.

126 Literally: “he is holding.”

127 Literally: “to give the order.”

128 Kuntotaran is one of Siva’s multitudinous retinue.

12 For better comprehension I add a section that is missing in the base text, but is found in N2.32a-b, N8.20b, and N10.67a-b.
130 This is an expression of great sadness at having lost some beloved person.
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margosa tree [where Nilan resided]"’,
859 and had built a beautiful temple,
860 and had [then] proceeded [back] to Palakai.'*?

[Standing and weeping, Nili began to complain to the god of the forest: “They killed my
brother and also the tree where he resided. The huge margosa tree was felled by them and

rooted out. I shall destroy the famous Tamil [place of] Palakai!”]'**
861 Thinking the whole strategy over again and again,
862 she roamed about in the midst of the wild forest.

[A baby boy is born to Manakan Cetti]

863-64 “The Brahmin, the treacherous plotter, [he who] took steps to kill [the devadasi Laksmi in

his previous life], [Repetition of lines 825-6]"**
865-66 —have him be [re]born in the womb (of the wife) of the perfect (and wealthy) Manakan'*!”
867 Thus Siva, the incomparable one,
868 decided. “As his son,
869 as (I) said before, let him be born!”
870 Thus are the god’s words.
871 Veétiyan, the Brahmin who had gone to the heavenly spheres, by the god Brahma
872 was given back to [the town of] Kaveriptimpattinam,
873 [reborn] into a worldly life under the sway of the strong old karma of one Nili
874 —{she of great] power—
875-76 into the womb of the melodious-tongued wife of Manakan'**.
877 (After) altogether two times five [months],
878 at the proper time of delivery, her body suffering from labour pains,
879 she [, the wife of Manakan,] gave birth.
880 Seeing that the birth had taken place,
881 Manakan came,

882-83 and with delight he called for the astrologer.

131 This is clear from other variants: N2, N8, etc.

132 The two episodes that recount both the killing of Nilan by Kuntotaran and the felling of the margosa tree by the Karaiyalars
vary in the versions available to me: In the margosa leaf—plough type versions N2, N8, and N 10, the narrative sequence is as
in the base text above, whereas in the margosa leaf (NS, 6)/sword(N9)—fire type versions the narrative sequence is the reverse:
the Velalas/Karaiyalars fell the margosa tree — Nilan breaks a leg — Nilan comes along to the temple within the cut wood —
Nilan in anger attacks Casta’s pijari — in retaliation Kuntotaran kills Nilan (N5, N6)/the ptijart burns Nilan (N9) — Icakki takes
an oath: “They felled and uprooted the margosa tree/the Karaiyalars are responsible for the death of my brother, I will destroy
Palakai.” (It is interesting to note that version N7 [the most northern one] does not conform to either of these story-lines,
omitting as it does the Kuntotaran and tree-felling episodes in the forest in their entirety. Moreover, in N7 the children are
abandoned under a banyan tree rather than a margosa tree; and further, in the forest they build a mantapam with gopuras, where
they produce food, clothes, and jewels for sale.) Whatever the narrative sequence in the various versions is, the sequence of
action in all is doubtless: the Karaiyalars’ felling the margosa tree for the Casta temple — Nilan’s angrily attacking Casta’s
pujari (a spontaneous reaction to his tree being felled) — Nilan’s death (the result of the puijar appealing to Casta for help) —
Nilan going to Kailasa. The dilemma for the reader/audience is that we have two independent agents (the Karaiyalars
responsible for the death of the margosa tree; and Casta/Kuntotaran, for the death of Nilan), whereas vengeance is only wreaked
upon the Karaiyalars. This suggests that the principle of first cause is here operative when it comes to assigning guilt (the
felling of the tree in which Nilan dwelt). One may recall that the worship of trees in India is “not for its own sake, but because
it is the home of the spirit” (Fergusson 1971:23).

133 For clarity, here I add a passage that is left out of the base text, but found in N2 and N8. See N2.32d and N8.20d.
134 This is probably the right place for these lines, which occur in exactly the same wording in lines 825-6.
135 Note the appearance of the name Manaikkan as that of the wealthy father of Kannaki in Cil., Chap. 1.

136 Manakan belongs to the Cetti trading community, a left-hand caste, seen by scholars (see Rao 1986:147) as woman-centred,
in contrast to the farming and landowning community, which is one of the right-hand castes.
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884-87 (The latter) calculated and compared with the [help of the] <positioned>"*" planets their
138

rotation ~° and their positions, and the constellations.

888 With the knowledge he had acquired by studying many

889 good books, and pondering

890 [the knowledge of] those specialists and compilers,

891 he uttered divinely inspired words:

892 -93 “Before [the child] attains the age of sixteen,

894 there will very probably be a bad period for its mother and father.

895 After it passes the age of sixteen—in the seventeenth year—

896 it is further fated that vengeance will be wreaked [upon it] by one Nili.

897-98:

898 There is destiny [in the form] of death for seventy Karaiyalars,

897 [brought on] by the vengeance of one Nili,"*” who [will have] achieved increasing fame.”

899 “Is there not a remedy for this fate?” [Manakan asked].

900 “He (i.e. the son) mustn’t go alone on village paths.

901-02 [If he ever wants to go] he must take one of the long leaves of a very old, sturdy margosa
tree in his hand.”'*

903 The talented astrologer(?)"*!

904 spoke according to the Sastras,

905 and they perceived the words [of] good [intent],

906 and along with those [who had come to worship the child]'** they feasted,

907 and named the young prince Anantan.

908 After Manakan had named him,

909 Anantan grew up renowned.

910 In order to put him, with blessings, into a good school,

911 they called quickly for a teacher'*.

912 In the presence (arul)'** of Vinayakan,'** [the god who removes all obstacles], they placed
him properly,

913 [and offered to the teacher] a full measure'*® of paddy, a tender coconut, gram grain, puffed

rice, and honey.
914-15  Giving [these] presents, they admitted the beloved son by the god’s arul into school.'’

7 Em. <e_mm> on the basis of N10.69b.
138 Literally: “their rotation around the four corners of space.”
139 1868 Cf. N2.34b, N8.21c-d @ &&H/ @ ). By contrast, N10.70a has rSsd.

140 Note that in two of the versions available to me (N7, N9), it is a sword rather than a margosa leaf (as found in N2, N5, N6,
N8, and N10) that is said to protect Anantan.

! The lexical question remains unresolved; perhaps “the talented astrologer, worshipper of the sky.”

142 See N8.22b-c.

3 Tt is a custom that in the ceremony at hand the teacher smears a palm leaf with turmeric and takes the boy’s hand and trains
him to use the stylus (eluttani).

144 See Handelman and Shulman 2004:40f.: “4rul can [...] correspond in Saiva texts to [...] the god’s compassionate giving to
his servants. More often, however, it approximates a notion of coming into being or freely becoming present, close, alive (40).
[...] Arul, for the Siddhantins, is a sakti—an active and female aspect of Siva. Not ‘grace’ but ‘emergent presence’.” (41).

145 Ganesa.

146 Half a litre.

147 Here the katai adds support for van Gennep’s (1960:55) view that “childhood last[s] until the performance of the important
ceremony called ‘entering school’; this marks the beginning of adolescence.” (55) Entering school is one of the rites of
incorporation.
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916 Having entered school, he began his studies.

917-18 The teacher taught [him] to recite [the invocation] “Hari'* namo 'stu [te](?),”

919 and the comely youth learnt [it].

920-21 The teacher taught him to say the five [vowel] letters a a i i u.

922 He learnt them with ease.

923 Saying e € ai 0 0 <au>'* kit ko—

924 counting twenty letters in this way—

925 the teacher taught him the whole alphabet;

926-27 also the Ariviri"*’ and Konrai Véyntan'', [Tamil schoolbooks] containing moral aphorisms,
(ones like) “(Your) mother and father alone [are real gods].”

928 He taught him elephant riding.

929 He also taught him the martial arts

930 together with the difficult moves in wrestling.

931 Along with other skills

932-33 he taught the son of Manakan Cettiyar [how] to learn mathematics,

934 also the English language,

935 also the useful fine arts agreeable (to the heart, mind, and senses).

936 He taught him all skills.

937 (After he had learnt) from the teacher in a pleasing way,

938 (his parents), in a very happy frame of mind, sent the teacher off.

939 (Then) they [provided] the son with a steelyard [to begin to do business with]'%,

940 (and) in accordance with the Veda

941 Anantan got married.'>?

942-47:

942-43 After Anantan of the merchant community got married,

944 his father, who combined the best of qualities,

947 gave (him),

945 before his harsh death took place,

947-46  all [manner of] wise advice.'>*

947 Listen [to what he told him]:

948 “Anantan, you come [here]!

949 My son, you are now married.

950 Will you listen to me, my son?

951-55:

952-53 In earlier days I long asked for a little son.

951 [But] the astrologer predicted that

955 you would be killed

954 by a very bad female demon.

'8 Hari — Visnu.

149 Obscure. I read <au>.

130 Perhaps identical with the Atticiti?

151 A short moral code in Tamil by Auvaiyar, commencing with konraivéynta.
132 For clarity I add this passage, as found in N2.669 and N8.

'35 According to van Gennep (1960), the age of sixteen is considered to be the age of “children’s ‘maturity’” (59), and
“maturity [...] is most clearly expressed in the founding of a family. Marriage constitutes the most important of the transitions
from one social category to another [...]” (116).

'3 Note that all the relevant versions foretell that the son will be killed by a woman. All except N7 and N9 contain the advice
that he should carry a margosa leaf with him. Only in N9 does the father give his son an amulet and a magic sword. N2 and N8
(Natar texts) speak of the need to respect women’s chastity. N2, N5, N6, and N8 proscribe visiting prostitutes. N1, N2, N5, N6,
and N8 consider wealth to be a god for the Cettis. N7 is the only version in which it is the mother rather than the father who
warns their daughter-in-law that danger can be expected in the form of a woman should their son travel north.
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956-58:

958 Don’t ever ignore

957 the powerful margosa'* leaves

956 on [your] mountain-strong, gem-studded chest!

959 Don’t go alone anywhere!

960 Don’t walk alone!

961 Don’t go and stay away from home!

962-63 Don’t mingle with wicked fellows who are doing wrong!

964-65 Don’t plan or cherish the idea of earning huge amounts of money!

966 [Only] in this native place should you earn your living.”

967 Saying this, he passed away.

968-71:  [But] famous Anantan, after some time, forgot all the good advice given by his father, the
Cetti.

972-75:

972 Even though he forgot everything (else),

974 strong Anantan

975 never forgot

973 to keep (margosa) leaves in his hand.

976 After he had completed the rites for his father,

977 he practised charity and austerities.

978 At the age of sixteen

979 he took a weighty steelyard,

980 (dressed up) in very beautiful silk clothes,

981 [and] began to carry on a trade,

982-83 while the time of vengeance for his having killed with the stone speedily approached.

984 While the time was speedily approaching [Repetition of line 983],

985-91:

991 he began to carry on trade, selling [Repetition of line 981]

985 many goods: musk,

986 cardamom, ginger, topaz,

987 pieces of fine sandalwood,

988 sea-blue bangles [Repetition of line 348]

989 together with an attached set of colourful bangles, [Repetition of line 349]

990 and very beautiful silk clothes. [Repetition of line 980]

992-93:

993 And as dictated by fate, [Repeated in line 1037]

992 Anantan firmly arranged

994-95 on one (of his) shoulders a bag and an elegant decorative towel,

996 and packed [for his journey] flakes of husked rice and puffed grains

997 delicious light food'*,

998 [and] a majestic steelyard,

999 and added [to all these things] a small pouch of areca (made of cloth drawn together at the
mouth with a string),

1000 a small pouch of betel leaves,

1001 and a new polished small metal box for keeping the quicklime to be used with betel;

1002 a twice- or thrice-washed

1003 cotton cloth of pleasing colours [for covering himself in cool weather]"”’

155 When women cross the Icakkiyamman temple grounds at Muppantal they usually carry margosa/nim leaves or a piece of
iron with them; cf. Haussig 1984:900.

156 nevasmmib. Usually itli, dosai etc.

157 Usually used as a blanket.
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1004 around the waist,

1005 (together) with a nicely fitting waist cord,;
1006 also a (precious) stone—studded ring,
1007 and golden ear pins in his ears.

1008-09  After Anantan had in this manner joyfully gathered up (all these things) [and had informed
his wife, he began his journey to Palakai Nakar],'*® [to the accompaniment of bad omens]."*’

1010 On his way he passed a <juggler>,

1011 crossed a street where ladies as beautiful as garlands (resided),

1012-13  and came to the ever famous narrow lane,

1014 (where) an owl obstructed his way,

1015-16  (where) a widow'® took a mischievous rabbit very tightly under her arms,
1017 and a potter woman, coming his way,

1018 set new pots in a row—

1019 a number of earthen vessels and large earthen pots—

1020-21  (and where) a disabled man whose nose had been amputated came his way.
1022 A cobra that was opening out its hood

1023 appeared in his path

1024-25  at a moment when he was putting one foot forward, gently raising his right leg.'®'
1026 Does'* not the sound of the gecko'® contain a prediction?'**

1027 “The result of an evil deed [done] by sorcery awaits you.

1028 Icakki is waiting to kill you.

1029 You will be killed,” (the gecko) is saying.

1030 “She will claim with certainty that you are her (dear) husband.

1031 Once you meet up with Nili in the wild forest,

1032-33  she will surely follow (you) up to the village of West Palakai.
1034-35  She will pluck out your twisted intestines,” (the gecko) is saying.

1036 Anantan knows his fate.

1037 In accordance with (his) fate,

1038 now in the vast forest—

1039 in the middle [of it]'®—she appears.'*

138 For clarity, here I add the passage found in version N8 (N8.24c¢).

159 Note that in all the versions I have compared, Anantan is reminded of his fate, either at an earlier point by his father (see the
advice in N7) or by his mother via his wife, or, as here, by bad omens or a prediction of a woman (a Kuratti/Kurava)/a gecko.
—In N2, N6, N8, N9, and N10, when the Cetti leaves for Palakai, a Kuratti/Kurava woman tells him about his former life,
reminding him of his murderous act. No mention of the Cetti’s former life is found in N1, N5, or N7. With the exception of N7,
bad omens appear in all versions: N1, N2, N5, N6, N8, N9, and N10. In all versions, too, the Cetti ignores either the advice he
has been given or the omens/predictions.

0 Das oo — imigGed). A widow, whose fali (marriage badge) has been removed, is considered to be amangala
(inauspicious).

16! Judging by N10.76.1880-2, this line is related to N1.1022-3, since a gap and the opening of the vacanam follows.

162 Note the change of tense—an alert signal.

1 Lacerta gecko.

164 Tn N2.40c-41a and N8.25a-b, a woman diviner (Kuratti) of the Kurava tribe blocks his way and tells him that he committed
a murder in his previous life and that the murdered woman will appear to him.

!5 Handelman and Shulman (2004) emphasise the god’s appearance in the “middle space.” According to them, the “middle
space is the only locus for interaction” (44). It is in the middle of the forest that Icakki, emerging as the goddess, meets the
Cetti. Something happens thereby not only to the Cetti, but also to the goddess’s inner self: she penetrates to the middle of
herself, begins to feel joy, and becomes beautiful and present. From this medial position, the Cetti could have moved in any
direction he wanted, but he chooses the way of dying.

1% Note here the future tense. Given the dramatic climax, however, I render the verb in the present tense. — The goddess
manifests her presence at this point. This is her first alankaram.
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1040 Icakki appears.'®’ She stood (there)

1041 in her silk sari tied around her futi-like slender waist.

1042 Thus she wore the silken sari, gathered into folds."®®

1043-50:

1043 Her lips were ripe and soft, red as coral.[Repeated in line 1054]
1044 She had put on a veil.

1045 Again and again she thought [to herself], “When will the Cetti come?”
1047 Drops of sweat (appeared) on the lotus-like face

1046 of the beauty, whose hair'® was well-formed and soft.

1048 A black dot was in the middle (of her forehead).

1049-50  She smeared collyrium on her eyes—just in the right position.'”
1051 She touched her neck.

1052-53  The sacred fali [on it] glittered golden, like the sun.

1054 Her lips were ripe and soft, red as coral. [Repetition of line 1043]
1055-57:

1057 She had put a gold chain inlaid with diamonds

1056 round her neck, with an elegant pendant

1055 duly placed at the centre of it.

1058 To her beautifully arranged hair she had applied oil.

1059-62:

1060 The shining pupils in her eyes reached out (everywhere),

1059 like the blazing sun emitting rays of light.

1061 She was decked with all sorts of ornaments.

1062 Cute ears, a snub nose,

1063 a beautiful voice, soft, red lips,

1064 a moon-like face, as if of pearls and rubies—

1065 resembling a full moon—were [marks of] hers.

1066 The auspicious tali, containing fine gold ornaments,

1067 a stomach shaped like a banyan'’" leaf,

1068 on [each of] her lovely breasts a beautiful circlet,

1069 a slender waist, supple as a thread,

1070-71  [and] two spear-shaped eyes drawn to her hands were [marks of] hers.
1072 Her eyes, her waist as slender as a tufi drum,

167 The following section, featuring the goddess’s first alarikaram (N1.1040ff./N10.78b/N2.41¢/N8.25¢), is considered to be the
most important by the bow-song bard T.M.P. (K-0.01, A, 425). He sung this section during my first interview with him on 10
May 2002 at his home in Svayambulingapuram: (K-0.01, A, 279ff.) “Only if the particular tune is sung by me will possession
come.” Music: (A, 319) “She appears. She is dressed in what suits her waist, dressed in silk, with a hip ornament on her waist.
She wore gold jewels; she had oiled her beautiful hair. That deity of beautiful hair will appear just like the moon” (A, 326) (end
of the singing demonstration). [...] T.M.P. sings: (A, 336) “That young lady, that adolescent girl, in order to heighten her
beauty, tied her beautiful long hair into a knot, and exposed the sacred tzali on her neck. She smeared maricanai
[N10.1073/1079] (maficanatai manakaveé piici)” (A, 344). [T.M.P. says in prose:] “She smeared sandalwood and applied a
tilak. O Cettiyar, you stop here. (She called upon the Cettiyar to stop). That sweet-tongued Icakki, the deity, appears like that”
[A, 349, end of the music]. — K-0.01, B, 096/119: “So if the deity does not come, I have to sing the part that goes ‘fonri ...
beautiful waist, silk sari...” again to the right musical tune.” T.M.P. sings this portion again (119). —K-0.02, A, 155ff.: “Exactly
at midnight. At that time I shall sing the part that goes tonrinal Icakkiyammai. If 1 begin with that line, that is the place where
the power possesses me. At that time the ptja is also performed. The power of Icakki will come to a particular person.
Everyone’s attention is attracted at that time. The man who possesses the power of Icakki will begin to act” (167).

18 An elegant way of wearing a sari is by gathering it into folds—very different to the manner as commonly worn in villages.

1% Groomed and oiled hair, according to Tamil proverbs, is an expression “of pride and of being human in general” (Beck
1979:31). Beck (ibid.) adds: “The hair can be further understood to express the body’s sexuality [...].”

17 Alternatively, but less likely, this could be read: “She placed a black dot on her cheek (& et (8 )8560).” A black dot on the
cheek is thought to protect one from the evil eye.

"1 spevib. Ficus bengalensis.
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1073 the lovely smearing of turmeric,'” the swinging of her arms,
1074 the proud graceful gait of a goose,'”

1075 shins like a faultless viral fish,'’*

1076 with anklets on her ankles,

1077 on her feet the anklets jingling,

1078-79  the scent of turmeric powder mixed with kusikumam and oil'>—(as much of each) as the
fancy struck her—(smeared on her neck):

1079 she was a [perfect] beauty.
1080-81  That she wore a quivering flower garland filled with pollen (added) to her [extraordinary]
beauty, too.

1082-83  There was beauty in her rolling a betel nut continuously'” in her hand and pressing it into

a corner of her mouth,'”’

1084 as if it were a brand-new'”® gold pot.
1085-94  [Repetition of lines 1074-83]:

1085 The proud graceful gait of a goose,
1086 shins like a faultless viral fish,

1087 with anklets on her ankles,

1088 on her feet the anklets jingling,

1089-90  the scent of turmeric mixed with kurikumam and oil—(as much of each) as the fancy strike
her—(smeared on her neck):

1090 she was all beauty.
1091-92  That she wore a quivering flower garland filled with pollen (added) to her [extraordinary]
beauty, too.

1093-94  There was beauty in her rolling a betel nut continuously in her hand and pressing it into a
corner of her mouth.

1095-96:

1096 Nili,

1095 like a rising full moon,

1096 made her appearance, coming up face-to-face [with the Cetti].'”
1097-99:

1098 When Icakki caught sight of

1097 the Cetti as he was coming towards her, she joyfully

1099 began to dance, calling out “Bravo! Bravo!”

1100 The sweet-voiced woman joyfully

1101 praised Siva Mahadeva for his mercy.

1102-03  “This is fine! This is good! No matter where the blameworthy man goes, I shall not leave

"2 Note that the goddess Icakki is known as wo@hFem e sunemL o emLwai (she whose fragrance is that of turmeric—sandal
paste). See also Sect. 9.2.1, p. 291, n. 61.

173 Here the bow song resorts to highly literary expressions, of the sort extensively used, for instance, by the poet Kampan.
74 This is a semi-classical expression of exquisiteness.

175 In the kotai festival for Icakkiyamman held at Palaviir on 7 and 8 May 2002, the maficanai the piijaris used was a mixture
that contained marical (turmeric), kunkumam, and oil.

' wrwng. Literally: “without dying/perishing.”
177 Chewing betel is considered beautiful. It adds redness to lips, while it is also valued for its medicinal properties.
'8 @gmwng. Literally: “not soaked.”

17 Note that there are only slight differences among the versions with respect to describing Nili’s appearance in the forest. The
descriptions of the alanikaram in N1, N2, N5, N8, and N10 range from long to very long. Those in N6 and N9 are respectively
short and very short, neither one mentioning the following: the drops of sweat, the tilak, the tali, the smearing of marical, or the
joy/dancing/singing, which otherwise appear in almost all of the versions: N1, N2, N5, N8, and N10. The betel chewing is
found in fewer versions (N1, N2, N5, N8), and the lovely breasts in only two (N1, N5). Again, N7 is an exception to all
versions, in that Nili does not appear in her alarikaram form at all, either to the Cetti’s wife or to the Cetti. Rather, she appears
to the Cetti disguised as his actual wife, holding a ka//i-turned-child in her arm.
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him. I shall take revenge on him,” she said happily.

She danced, repeating again and again, “Look over there; the Cetti is coming to let the
whole world know about his wealth of gold!”

She danced [and] she sang, spilling out words in joy: “Look, the Cetti is coming!” Thus she
danced there.

She ran about filled with joy. “The whole world is shaking! O god, you are my protector!”
[With these words] she worshipped.

“I have your support, Mahadeva. <I am not>"*" a wicked woman, (though) I now take
revenge,” she said.'™!

Her anklets tinkling, she gently looked into the Cetti’s face, repeating again and again, “I
shall take revenge, I shall take revenge.”

When Nili, the woman of beautiful hair, saw Anantan, the Cetti, she appeared before him as
graceful as a goose.

As soon as she came up to him, (the Cetti) screamed, panic-stricken. His mind shrunk, his
limbs trembled,

his mouth dried up. With trembling legs Anantan the merchant said, frightened, “Fate has
come and caught me.”

“A conspiracy has overtaken me,” said the Cetti, completely losing his balance.

Afraid and confused, the Cetti was watchful; his eyes wandered about.
Bewildered and extremely confused,

in his hardship(?) and confusion he cried out: “O Kumarakurupara!”

He was afraid and confused. He said: “The wicked woman has ruined (me).”
Sneaking off like a young rat, he came to the middle of the forest—confused,
frightened, like one who has caught sight of a hyena.
Taking pains not to get close (to her) in his fright, he
<grasping and taking hold of (me).”

“Was I born only to be trapped by her and suffer revenge?

Let’s get away (from her),” the Cetti thought, “she is going to kill (me otherwise).”
Thinking that she who is covered with a veil won’t let him go, the Cetti ties up the goods,
[and] sets them on his head, saying, “I have escaped from bondage.” Thinking that she has
left him, he carries off the utensils on his head.

182 said, “She won’t leave me without

The lady, that vengeful Icakki, watched his painful suffering.
The lady, who felt in an excess of joy at noticing Cetti’s struggling words,
said, “He’s ensnared. Would I let him go without taking revenge?”

Swaying, with a distressed mind, just like a lotus that senses the sun,
his body cold and shivering,
Cetti completely lost his balance.

[Nili:]

“O great Tamil merchant, you have lost your balance!

Why did you enter this dense forest filled with black thorn-bushes—alone, without
company, distressed, and panic-stricken?

130 Em. <mmestsv6v>.

181 Note that N2, N8, and N10 contain a passage that is important. It refers to Nili’s promise that she will take revenge for the
murder of her brother and the felling of the tree in which he had resided. See N2.44b, N8.26d Lem1pdhsm % Gumsst m
TGO GBI Gl 3BT 60T BB 6 o1 h QBB OUPIUYD /' YBAPL 63T Sleot prSbuIg SSlest  LLplujLb.

'8 The Tamil text uses the first person: 61681 Gm 6.
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1123 Wasn'’t it because of a concubine'**?

1124 If you (now) approach the woman, shouldn’t you give her a detailed explanation? [But you
just stand there. I know well enough (why). You’ve forgotten everything.]'*

1125-27  Though you see I am at peace with you, you are still afraid. Why?

1128 When you see (me)—don’t you recognise this woman?'®
1129 When you see (me)—don’t you recognise this woman? [Repetition of line 1128]
1130 If those who have had no wealth acquire riches,

1131-32  will they [still] look at the face of a king whose mind is troubled? [Likewise, do you, when
you look at me, care or not? [ want to be recognised as your wife, just as the king wants to
be recognised as king by his subjects. ]

1133-34  As I was walking in the sun, my tongue became dry because of the heat.

1135-36  Please give me a bit of lime,'® pure-hearted man,” she said.

1137 “Please give me some lime!”"*’

1138-46:

1145 She came running, jumping forward.

1146 She asked again for some lime.

1144 She chatted to allay his fears.

1138 “After you give (me some lime), let’s sit down in the shadow (of a tree) [and you can enjoy
me, O great man of the Cetti community!]"*

1139 Let’s see whether there is a hiding place!

1141 Look

1140 in all four directions if there is such (a place)

1141 in this dense forest!”

1142 So she spoke to allay his fears.

1143 “Look around in this dense forest!

1147 Look [to see] if there is a hollow pit,” <she>'* said.

1148 “Come and chat,” she urged.

1149-52:

1152 “O you great Tamil merchant,

1151 you told me not to stay, to go away at once!

1150 ‘Don’t those who see her'”® know

1149 she is full of deceit?’ [You said such words to yourself.]

1153-57:

1155 If you go away without living with me, (enjoying me)—

1154 (if you) leave me behind like a crop

1153 sown on wasteland—

1156-57  won’t [some] powerful, ancient fate catch up with you, O Cettiyar?

1158 When it catches up with you, can you escape?

1159 Will it leave you hereafter, Cettiyar?

'8 Qeusitenmi g is presumably an allusion to Laksmi, the Cetti’s lover in his previous life.

'8 For clarity I add the text as it appears in version N10.83c: Qeusiion g S&1s eubgGl GQuouisms gidinhd @ B (You came
for the sake of a concubine, and (now) you stand here, having forgotten everything). Cf. N8.27b and N2.45a Qeusienmi_ig 3
SreBlaiml sNplugis gl urjiiunGsstssi. — Note, too, the interesting suggestion of the Cetti’s self-forgetfulness in version
N10.83¢c. On “men’s self-forgetfulness,” see Shulman’s analysis of Nala (2001:131ff.).

!85 This can mean: “I am not going to harm you!”

186 Lime is used with the areca nut (betel). The request for lime paste for the areca nut is “a common euphemism for sexual
intimacy” (Blackburn 1980:207).

187t is a common belief among Tamils that a demon, upon meeting someone, asks first of all for some lime.
'8 For better comprehension I add a line left out in N1 but found in N8.27¢ and N10.84a.
1% Em. <air>.

190 Cf. N10.84d, where the possessive pronoun 2_est is used. I take this line, therefore, as being a direct thought of the Cetti.
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1160 You are entangled in my hands.
1161 [One day] in this beautiful forest surrounded by fruits
1162 you took on yourself the guilt of killing me with a stone.
1163 You gave up our daring friendship'",
1164 and you left me without any help.
1165 O Cetti, did you come here alone or not?
1166 I shall not allow you to go (on) alone!
1167 [ won’t allow (you) to go (on alone),” Icakki said.
[Cetti:]
1168 Under (her) power of judgement he became apathetic.
1169 “Let Nili’s revenge take place!
1170 My father’s words won’t prove to be wrong!”
[Icakki:]
1171-72  “<You didn’t think of me as Nili'** (at that time,)>'* when you were enjoying me.
1173 Don’t say I am a wicked woman, a Durga!
1174 Wasn’t [ a mature woman of the right age?” she sobbed.

1175-76  “I was like a woman of a young age voluntarily entangled in your trap.

1177-78  Would any of <those>'"* who are born as men abandon [a woman in her youth]?

1179-80  Would she not follow (after), roaming around with a sense of shyness, with dislike (of her
own state), and in distress?”

[Cetti:]
1181 “Don’t behave irresponsibly!'*?
1182 Worthless woman—hey, just leave me alone and go away!”
[Icakki:]
1183 “I followed you in love.
1184 Is it right for you (now) to leave without any sign [of our close relationship]?

1185-86  If you don’t marry me now, as custom demands,
1187-88  I’ll roll like a donkey at the cremation ground, which is filled with <ashes>'"¢."""

[Cetti:]
1189 “You vine-like woman, don’t touch me!
1190 Am I not the offshoot of a Cetti?”'**

11 An alternative reading: “You took [it, i.e. the guilt] onto your brave shoulders.”

192 An expression of rebuke.

19 Em. <Ss90wsiugsoeonCs demeid s Copn>.

1% Em. eN®eurC<g>/ NG eur<issGanm>.

195 Another possible reading: “Don’t waste your time walking (with me)!”

19 Em. &<f> (charcoal). Alternatively, but less likely, according to 7L % (she-ass), in use in the Nilakéci.

7 Version N8 contains at this point 32 additional lines (N8.28¢-29b) of dialogue (between Icakki and the Cetti) not found in
the base version N1. Two lines are of particular interest for the interpretation of the text. In N8.28¢ Icakki makes it clear that
she has been sexually neglected: wmsislsmer wWIQBHMG MIUBBIWLOD BTHBJ(HBECHHT 7/ QD FHem sl
Heauew vGwsvsomd QerCmrCL GurFFHgmmest (I was waiting without the chance to play with you. [But] from today all [my]

worries have gone). And in N8.29b Icakki wonders why the king did not make inquiries about her murder by the Brahmin:
SIBTMITBI TS BT MBMGH DTewiwemetwng CauslLrCym.

198 The vacanam of N10.87c¢ helps in the understanding of this line: ernkal kulam cetti kulam. Atanal ennai totarate (We are of
the Cetti community, so don’t touch me). Alternatively, but not likely, since offshoot usually refers to male offspring, the line
could also be translated as: “You are not the daughter of a Cetti.”



178 Chapter Five

[Icakki:]

1191 “You said that I am a twig-like woman,'”

1192-93 O Cettiyar, (you) who have made a name (for yourself) for receiving interest on loans** and
other things!
[Am I not beautiful?]*"!

1194-98  If someone sees me, he will desire me greatly. Such is the beauty of my well-shaped
appearance, which cannot be equalled®” in this land—{[not] even by the beauty and glamour
of our goddess, (she) who has a red dot on her forehead, or by letters of gold.

1199 Great man of the Cetti community,
1200 Cetti, come closer!” she urged him.
[Cetti:]
1201-02  “The one who married®” you is in the town.
1203 Who could be married twice? [How can I become your husband? You have already given
your right hand.]”
[Icakki:]
1204 “Woe is me*™ for a woman’s (poor) knowledge!”*
[Cetti:]

1205-06  “Though you are a young woman of seductive charm, how could I already have been
married to you?

1207 Accept [the fact] and listen (to me), [cakki.

1208 I swear an oath to you.

1209 Does a bunch of plucked nuts grow again? [No, because they are not seeds.]

1210 Does buttermilk need to be churned? [No, once there is buttermilk it is not necessary to
churn it again. Likewise, if one is already married, why should one marry again?]

1211 Don’t grab me, vengeful Icakki!

1212 Leave this place at once!” he said.
[Icakki:]

] 206
3

1213-14  “If you turn your face away [and try to run away, leaving me alone you will be

completely ruined by my power,” [she said.]

19 In N1.1191 one would have expected a repetition of @& mig (vine-like) (of N1.1189); the bow-song singer, however, put the
word Qasmby (twig-like) into Icakki’s mouth; this is probably a lapsus linguae on the part of the singer, who still may have
had the preceding line 1190, which contains the word Gasmiby, reverberating in his mind.

200 A short poetic text reproduced in the Kanniyakumari District Gazetteer (1995:183f.) provides a glimpse into the money-
lending business of the Cettiyar community. The text is well known among the Cettiyars of Kanniyakumari district.

0! For clarity I add this line on the basis of N10.87.2149f., citing the vacanam: mnssi stsiisss 2pdbT @ sosm sownGuimL
91, TGT6m MBI WTTTUTI TR 6T HwiL M0 CUTHI. IO sTaiematanll () CurgkGsu wrlLrjser (AmInot
beautiful? If any young lad catches sight of me, he won’t let go of me).

202 Note the use of the classical figure of speech (alarkara) termed pratipa.

203 Literally: “grasped your right hand.” In Tamil marriage ceremonies, the bride gives her right hand and the bridegroom, who
is sitting to the right of the bride, takes it in his left hand. — One might ask how the Cetti can be sure that the woman before him
is married. The sign for him is obviously the 7ali she is wearing (see the description of her appearance).

204 Literally: “I am ruined.”

295 Jcakki’s words reflect the self-image of Tamil women. Their subtle undertone hints at customs and conditions of enforced
enclosure, especially among the women of the Vélala and Cetti communities in Tamilnadu’s villages. These customs give
women little opportunity for any wider experience.

2 The fuller meaning is supplied from N10.90a.
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[Cetti:]

“Don’t threaten! Come on, leave at once!

This woman has come to take my life in this dark and vast forest, which looks like the
gathering of a thousand evils.” So saying, he ran away.

The Cetti merchant runs®”’ away,

with a bag over his shoulder

and shoes with tiny round ornaments that jingle on his feet.

The merchant ran through the forest like a fox that has come across a hyena. He ran through
the forest of Palakai Nakar in a panic.

“Willy-nilly we were caught by the eyes of that cruel woman.

If [one’s] life spirit is vanishing, one knows it. Isn’t it (so)?

Will that wicked woman leave (this place) and go away [before she takes my life]?

Even though there are (other) suitable husbands available in town for that woman,

she cunningly came (to me) in order to kill [me].”

[Nili:]

“You say about me: ‘She’s come to kill me.’

Did I cunningly (arrange to) get a huge sum [for killing you], or what
Should I blame you for the trick your mother-in-law, my mother, cunningly played on you?
No, I can’t blame you.”

9208

[Cetti:]
“You are saying your own mother is a swindler.
Did she advise you to follow [me] into the forest?”

[Nili:]

“Ever since you left me, I have come searching for you. <I>** searched for you.

The sun’s heat is intolerable, so walk slowly!*'°

The sun’s heat is intolerable, so walk slowly!”

“I feel drowsy from the (tedious) walk into the forest. Though I am tired, I have had no
sleep [so far]. [There is a cot in my mother’s house]. I put pillows on the cot.”"!

[Cetti:]
“If you didn’t sleep, you cunning Icakki, [how did you find the strength to follow me?]
(Who) advised you to follow [me] into the forest?” Your mother? [Repetition of line 1232]

[Nili:]
“I came after [you] in search of you, without any tricks [to play].
I keep on telling you not to go away.”

[Cetti:]
“Don’t follow me saying I should not go away!
If T open my mouth, you will (surely) lose your honour.”

207 Note the shift to the present tense.
2% Although it is unclear, this appears to be Nili speaking.

21 read @19 Georeai.

% Leyb marks this line of speech as being addressed to a male.

211 The text is corrupt at this point and the passage is out of its actual order. Other versions do not contain this phrase. N10.96d,
N8.31d, and N2.52b all refer to a cot in their descriptions of the magically created house (see below in 1273ff.). In these
versions this line reads: u@&HBBsvv Gdem Hwsei( (There is a good mattress to lie down on).
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Chapter Five

[Nili:]
“I came in search of you. Should I listen to everything you say?
I was going round and round, wandering and roaming in the forest of Palakai Nakar.”

[Cetti:]
“Your mother, my mother-in-law, told me to go.”

[Nili:]
“Do I not come on foot to see you?”

[Cetti:]

“You cruel woman, don’t come telling (me) again and again to look at (you)!
When I came into the forest, I perceived an obstacle?'?.

When I behold you, there is no distress in your face.

Don’t roll your round eyeballs so threateningly!”

[Nili:]
“Whether I have come here to destroy or to do [something] beneficial,
you see, the god alone knows. Don’t go! Stay!”

[Cetti:]

“You Nili, don’t stop me, saying I should stay!

My heart throbs in fear of you.”

Then, frightened to the core, the Cetti directed his glance back towards her and looked at
her.

He said, “O my god!,” as she ran [off] with the Cetti, screaming.

[Nili:]

“I wonder! You run away again and again, when I come (with a desirous mind) attached to
you.

You said that I should go away. You attach unnecessary importance to that.

Why are you so tired [of me]? You adorned me [with] a red dot*">.

You, too, have suffered. Did I go without caring that you also suffered?

You are sorely distressed and hungry. (But) Palakai Nakar is far off.

My mother, my younger (sisters), and (their) children—all

are living [at the edge of Palakai]*'* at my mother’s place?".

O bull-like man, it’s true. I swear an oath to you!

Let’s get there <quickly>*'°!

And let’s proceed [to Palakai tomorrow] before dawn!” she said (in an effort to convince
him).

“There will be an upper storey, a small hall.

There is a balcony and a raised front veranda®'’.

It is comfortable. Let’s go!

Come!” she forced him.

212 Meaning a bad omen.

213 Made of powder produced from the kusikiliyam tree.

214 According to N8.31b. See the footnote in the Tamil text.
215 According to N10.93c. See the footnote in the Tamil text.
1 Em. <eMempayL 681> on the basis of N10.93d, N8.31b.

27 At the ground-floor entrance.
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(And while so) forcing him, she created a mansion.*'®

He saw in all the four honoured directions, in all the four directions:

small walls(?) and a compound wall,

a flower garden with bees swarming,

an open plot at the main entrance.

At the cross-beam a golden-shining plank,

a supporting timber indeed,

and halls decorated with pictures,

the second storey decorated with bright gold and precious stones,

verandas on every side,

and in the rooms, hammocks.

All these Icakkiyamman®"

created in the blink of an eye.

The great man of the Cetti community, bewildered, [and still] running, saw in all four
directions everything that she had created, taking it for real [1291=Repetition of line 1275]:
[Repetition of lines 1276-1278]:

the small walls(?), a compound wall,

a flower garden with bees swarming,

an open plot at the main entrance.

Did he see that she was Icakki?**°

[Cetti:]

“She is not a human being.

Aren’t the houses in town [ever] going to come into view?
Won’t someone come to help [me]?”

A motherly old woman

standing at the main entrance

shakes her head like a leaf.

She sighs. She wrings her hands®*!,

and in a happy state of mind, in an excess of joy [at his appearance]
she calls out, “[My] son-in-law has come!”

The wife’s sisters, who stood around her,

were cooking rice and curry.

The Cetti was bewildered, his voice feeble.

[One of the sisters:]

“Brother-in-law, brother-in-law,

why don’t you come into our house?

Why, brother-in-law?

Have our elder sister and you up to now not always come, brother-in-law?
O man whose arms are adorned with sandalwood,

come quickly!” she said (invitingly).

218 Producing imaginary objects is a feat traditionally ascribed to yaksis/iyakkis; see for instance the Telapatta Jataka (No. 96),
in Jataka, Vol. I, pp. 395f. (tr. Cowell 1895 [Vol. 1]:234f.). In this Pali Buddhist literature, in addition to raising spectacles of
houses, yaksis were supposed to seduce men by their charm and to follow them with a child on their hip (for the latter, see ibid.,
p- 397/tr. p. 235; cf. N1.1429-36).

21 Note the use of the term ammai, which implies that here Icakki’s status is considered to be that of a goddess.

220 A question raised by the bow-song singer.

221 Literally: “she cracks her fingers.”
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[The mother:]
The cheerful®** old woman called out, attracting him like an [iron] magne
“O my beloved® son-in-law!”

t:223

[Cetti:]

“Who is for you a son-in-law?

Who is for me a mother-in-law?

Who are [your] relatives for you?

Who is the only rightful wife for me?”

(With) all his past acts suppressed in his mind, the Cetti ran, as if flying,”* in horror [and]
with a single aim, towards Palakai.

She who was angry at (him) came laughing.

She came and appeared in front of the Cettiyar.

“South Palakai is far away. Don’t go, useless man!” Blocking the path, she asked, “Is it
right to go now, O Cettiyar? Hey, you Cettiyar, why are you going?”

[Icakki:]
“It’s not a lie (to say) that it is strange to see you [now] going to famous Palakai Nakar.”

[Cetti:]

“If you unrightfully stop me, you vengeful Icakki, telling (me) that [what you said] is not a
lie,

that is a great sin. You clever woman, you had (better) go [back] to your husband!”

[Icakki:]
“Aren’t you my husband? At a young age you tied the ta/i and married me,
as we two placed our right hands on a plank.”**

[Cetti:]

“Would I [ever] grasp (your hand) and marry you, vengeful Icakki?
You are talking (to me) like the daughter of a demon.

You have come all this way on an oath.

You are talking (to me) as vengeful Icakki.”

[Icakki:]

“You call (me) Icakki.

Do you (have the right) to choose this word?

If I leave you in the middle of the path and go away (alone),
the womenfolk will scold me.”**’

[Cetti:]

“Vengeful Icakki, don’t frighten me at this spot [while I am] on my way!
You are a wicked and vengeful woman, you hard-hearted woman!

I saw you on the path.”

222 Em. <woev>. Literally: “of a flower-like face.”

5 Em. <&mi g (1b)>.

224 Literally: “like my eyes.”
225 Literally: “struck by the wind.”

226 A wedding custom.

227 Note that at this point Icakki’s problem is portrayed as something that concerns all women.
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[Icakki:]
“You say that you saw me
when I came into this forest.”

[Cetti:]

“That you are coming along with me in the forest—is this the result of past acts of our
ancestors, I wonder?

Why are (you) coming, <you>~* vengeful Icakki? In my large merchant community,

I was married at the age of sixteen

to a beautiful, good young woman. She is at my place.

If we go to my place, you will come to know whether the truth is on my side or on yours.”

228

[Icakki:]

“The village of the farmers is far away. Don’t run so fast!
I swear an oath to you: my revenge is certain.

It is certain,” Icakki said.

Just <like> fearfully flying birds,
the princely merchant was running fast, his body contracted, without looking up at <her>**
face, not raising his head™>.

[Icakki:]
“Even®' if you run [off], will I let you go?
Listen, I'1l tell (you) one thing!”

[Cetti:]
“Without people knowing it, the vengeful woman is coming.”
He instantly began to run [even more] quickly.

[Icakki:]

“Can you [simply] go away, can you [simply] go away, O Cettiyar?

Can one [simply] go away when women <affectionately>*** come in search of men and
appear in front of them? Why are you running so fast, stumbling [burdened] with an
oppressed mind? Hey!

When shall I see (it)? When do I get rid of this desire?

[Once we enjoyed each other. Ignoring those days, you [simply] go away.
[Once] I was waiting in this forest, having been searching for you a very long time.**
You®’ came. You and I joined one another, sitting intimately together,

]233

29 Em. <j6u6im>.
20 RupgmoGsv — SUDymo Gsv.
Bl g eimaibsmio — Queearngyd o bsmio. Cf. N10.92d.

22 Em. <Gomssons>.

23 For clarity I add two lines that are found at this point in N8.35¢ and N2.59b, but are missing in my base text N1: g &
Gursiors mrWeNmCumd QMBI Qaurm HeodhSmH Curm S SurgroGsv. N10.107a-b reads slightly differently at

this point.

234 A flashback. Lines 1373-5 refer to the forest scene of the first birth.
23 According to N10.107.2645: vantuvittir.
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1375 [but I] was unable to tell [you of my desire]*!
1376-77  Even after I came in pursuit of you, trusting you, you, who bear the guilt of killing a
woman, did not look at me.

1378 Will the crime of killing me (ever) leave you, wherever you go?

1379 So why are you now running away, you idiot of a Cettiyar? Hey!*’

1380 Don’t abuse me by calling me a wicked woman, O Cettiyar!

1381 You may use such slurs with other women (?) [text missing].*** [I am a chaste woman. I am
your wife.]

1382 Why should I hesitate to enjoy sexual pleasures™’? [We are husband and wife.]

[The Cetti speaks, mocking her:]

1383 “[Oh no,] you are not a <troublemaker>**’ [at all]! You are not a hussy.

1384 You, vine-like woman, have a bewitching figure.

1385 You are a woman of wealth, you are a divinely-[born], endearing woman.

1386 You are a good woman, and I am [the wicked one],?*' a target for you, am I not?**
[(Iregret) I didn’t follow my father’s advice]***

1387 I didn’t see the omens against taking this journey.

1388 In truth, aren’t you a worthless woman? [Is it because of my karma and fate that I have
fallen into] Icakki’s [clutches]?***”

1389 He jumped up and rushed away.
[Icakki:]

1389 “After you tied the ali, would I let you go?”

1390 The young woman with curly hair that is as beautiful as the [blue] nelumbo,

1391 followed him [text missing]. “O Cettiyar, if you go away without a glance at me,**’

1392 if you go away without a glance at me, I shall follow you and catch you, you can be sure.”
[Cetti:]

1393 “If you follow me what will you do, great peacock-like Icakki?”
[Icakki:]

1394 “Once you cross the forest and reach the village of the Karaiyalars,**® you will know.

6 Cf. N10.107¢ and N8.35a APlweuwdSled mrwsi CHapipd urawCursy  @&DwrmBCHTCL  gn FFCuwer Hmes
QF g (In our youth we were joined like milk and honey. Why are you feeling squeamish now, O Cetti?). In N1, many of the
lines of intimate conversation are missing. It is obvious that this version avoids treating the theme of sexual desire too
explicitly.

27 An expression of contempt.

238 At this point the text is corrupt and letters are missing. Other versions do not contain this phrase. The translation is merely
a conjecture.

29 Literally: “to embrace.”

20 Em. <&60601% o1 (pLBl606m 60> .

241 For clarity I supplement on the basis of N10.108c.

22 A mockingly ironical utterance.

23 This line appears in N10.108c at this point.

24 1 insert a line found in N10 to make the sentence intelligible at this point. See N10.108c-d &»s&uled
SIS UL aLb S Mo IS CUTE) Fl.

5 An expression that is commonly used to describe a loving relationship is the phrase “to look at someone.” Those who “look

at us” are those who love us by sharing their property with us, spending time with us, and being willing to eat and drink our
food. A glance is of great significance within the social relationships of the Tamil people.

246 g e gwmeny are owners of karai land in a village. According to Thurston and Rangachari 1909 and 7L, it is also a caste-title
of the Maravars and some Itaiyars. During my fieldwork from March to May, 2002, I asked different groups of people what
they considered the term to mean. The question remained unresolved since there was no consensus of opinion among the Tamil
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1395 If you go (there), you will know all there is to know.
1396 So don’t talk unnecessarily! What I, your devoted wife, say from the bottom of my heart
1397 is true. You don’t know anything about this vow of Nili.”
[Cetti:]
1398 “You have come merely to steal. Hey! Don’t get mad!

1399-1400 I doubt whether you, not knowing the facts in the meantime, would have rushed (here),
even though your aged mother and your younger sister had stopped you.**’
1401 You, who have followed me—aren’t you deceitful, beautiful Icakki?”

[Icakki:]
1402-03  “You told me to leave. You say that [ am not a human being. ‘Get lost!,” [you said], calling
me a bad, wicked woman.

1404 Have I come in vain? You frighten me like anything.”
[Cetti:]
1405 “[No], it won’t happen that way. Evil woman, stand aside!
1406 Icakki, you are a spoiled child in a house that you don’t deserve.”
[Icakki:]
1407 “You call me Icakki. Don’t you see my handsome appearance?
1408 You shouldn’t be astonished. I, your devoted wife, suit your taste.
1409 Give me the money**® one [usually] gives for the pleasure of bathing in turmeric!**
1410 Son of a Cettiyar, you are fined it, to be given (to me now) with interest [since you did not
give it to me at the time of our wedding]. [Repeated in lines 1548-1549]
1411 <Didn’t>**° you give me fake money?

1411-12  [See] the beauty of the auspicious tali that [I,] [your] pet woman [who is] as beautiful as a
garland, received (to wear)!*!

1413 Day and night [I] wore it [text missing] [people could see](?)]***

1414 <Haven’t I discovered [the past events] in this forest, where you snatched away my
jewels?>*%

1415 You tremble. Where are you going all alone?

1416 I have come as Nili to take revenge on you.

1417-18  Would a cat with a hot, burning stomach feel understanding for the fear and the (squeaky)

scholars, folklorists, historians, and members of the community of the V&lala and Natar communities. According to the Natar
bow-song bard T.M.P., Karaiyalars are a sub-group of the V&lalas. Others say that they are called Karaiyalars in the south and
Velalas in the north of Tamilnadu. A third opinion is that of members of the V&lala community, who consider it a title that has
been bestowed on them.

7 The meaning is unclear.

%8 Money, here probably a euphemism for the penis. Caldwell (1999:166) cites an interesting excerpt from published texts (by
N. Ucida, Oral Literature of the Saurashtrans. Calcutta: Simant, 1979:82-3) of some puberty songs, from the turn of the
century, sung to young women by female relatives during the puberty ceremony. Their explicit goal is to teach the sexually
matured young women about sexual life: “You have attained puberty, O girl! [...] Come into the eggplant field! Come! I’ll give
you a handful of money! Tell me whether this will go in or not! I shall very slowly thrust this in and draw it out, come dear! Go
away! This cunt has just brought forth a baby. I shall very slowly thrust this in and draw it out, come dear!”

9 106h &L @ 6Mda. The bath taken by women after smearing their face and body with turmeric paste is a euphemism for
“sexual enjoyment.” I would like to thank Professor T. Natarajan, Kamraj University of Maturai, for the meaning of this phrase.
See also Narayan 1995:488, cited in Sect. 9.2.3 below.

20 Em. <g s & Cym>.

31 Line 1412 is out of its actual order. Cf. N10.102a.2520.

2 ..o nF&@%. Unclear; perhaps (& )swiLnFaCs.

23 Em. <ussiasei upl® S CHni ([ s GLsmrm>.
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cry of a mouse?*** [Repeated in lines 1626-1627]
1419-20  Look here, the place where we both were in earlier days—it is visible, Cetti

‘,’

1421-22  When deceitful Icakki asked him to take a look, Anantan ran away trembling in a panic.

1423 Vengeful Icakki followed (close) on his heels.
1424 At the place where the Brahmin (once) had been powerfully [present],
1425 there firmly stood the ka/li plant.
[Icakki:]
1426 “Listen, O kalli, indefatigable [one], you stand as (my) evidence®*!
1427 Look, I’ll break (a branch) off of you [now]! Look here, (now) it’s about to be done!”
1428 she joyfully said. She took hold of [a branch], broke it,
1429 turned the kalli plant®® into a child on her arm,
1430 and lifting it, placed it on her hip.
1431 With the gold ornaments—earrings and crescent-shaped ornaments—she was wearing
1432 on her long, quivering ears touching her shoulders,

1433-34  she ran after the Cetti, weeping and screaming (in a heartbreaking manner), [blazing up]
like a fire [brand] that has been thrown into an oven.

1435 “O man, O Cettiyar,

1436 didn’t I give birth to a male child?”
[Cetti:]

1437-38  “Is the child born in the forest not a ka//i plant, O young woman?

1439 Can a kalli plant turn into a child?

1440 Would it be accepted by the world?

1441 Didn’t you take it to further your plundering [purposes]?”
[Icakki:]

1442 “O Cettiyar, you who spoil the family—

1443 the god (Siva)*” knows this.

1444 Uma,>® the great lady, knows this too.

1445 I had thought that this would be a good family.

1446 I got married to experience family life,

1447 [and now] I am told (that I am) a bad, wicked woman.

1448 Before I got married, putting on the celebrated garland,

1449 my mother died.

1450 She couldn’t inspect the agreement (of features in our two horoscopes).

23 The reference is to Nili. Infuriated (by his act of injustice), she refuses to feel sympathy for the Cetti in his fear.
23 Literally: “impartiality, uprightness.”

¢ The kalli plant produces a milk-like fluid, which gives rise to its association with babies. — I was told another story that
portrays Icakki turning a kalli plant into a child. According to legend, Icakki was working in the cotton field (parutti katu)
when she was suddenly given chase to by Cutalaimatan. When he gained ground on her, she turned a ka/li plant into a child,
and by thus feigning a married status saved herself from rape. (Interview held with Icakki’s pujaris Paramacivan Pillai and
Veyilukanta Perumal Pillai on 9 May 2002 in Palaviir). — Lines 272-84 of version N7 (the northernmost of all the versions
available to me, and of the sword—fire type) contain an interesting variant found nowhere else in the versions I have used—one
that deepens our understanding of why the ka/li plant should have been turned into a child: Discovering his sister’s dead body
in the forest, the brother decides to commit suicide on the spot. Before doing so, he pierces his sister’s stomach with his
fingernail and plucks the child from her womb. Calling on different gods to be witnesses that the child is that of Aticésan, the
Brahmin, he throws the infant onto the ka/li plant, repeating thrice that when his sister takes revenge, she will be able to turn
the kalli plant back into a child.

27 Q6N oMM SSTITT — GU6NT NI 6T,

28 Another name for the goddess Parvati.
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I became a widow?* when I came to you as your wife.”

[Cetti:]

“I didn’t know in former times that the clever girl, the eldest of the slanderer, dances on
stage like a buffoon.

Woman of vengeful character! Deceitful Icakki!

You wretched, heinous criminal!

Don’t follow me like a malignant troublemaker!”

As the merchant was speaking in this manner

to that woman, she concocted a strategy.”*

She put on a red dot.

She smeared(?) sacred ash.

She applied musk perfume.

All that she wore was by the god’s compassionate giving261—$iva’s work.

She adorned her circular hair knot with flowers.

And she smeared turmeric powder (on her face).

She garlanded herself with gold and a gold necklace studded with diamonds.

She donned a number of necklaces.

The woman put on a golden waist ornament, a crescent-shaped ornament for the forehead,
and a crescent-shaped ornament worn on the crown of the head.

Innumerable jewels, in sum. The god would grant (her) a favour—whatever she
fancied—(her life) long.

Wearing the jewels, Icakkiyamman

shone in pure gold.

[Icakki:]

“Would I let you go up to inside the entrance of the village, not following (you)?”

She joined the merchant, [her forehead] running with sweat.

“If [your] wife becomes unwanted,

does (then) your own child (also) become a dire enemy (to you)? [Repeated in lines 1913-
1914]

You need not develop any hostility [for the child]!

Look at the face of our child!” she said.

“O Cettiyar, why should you run, straining your legs?

I came in search of you, O Cettiyar.

[But] you are telling me, again and again, to get out of your sight. O Cettiyar!
(Even) demons show compassion if they see a woman.>*

Look, O Cettiyar, what a suitable wife I am for you!

If you give in to me, you will know this, O Cettiyar.”

[Cetti:]
“Do I know you? Am I married (to you), O deceitful Icakki?
You cunning woman, don’t bind me with the chain of lust!”

2 Literally: “I lost my red dot (tilakam).”
260 At this point the goddess appears in her second alarikaram. Icakki beautifies herself again.

261

DI(I 6.

202 A proverb; see Jensen 1993:383, No. 3467.
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[Icakki:]

1493 “You call me a cunning woman, O Cettiyar.

1494 Am I not a woman of chastity, O Cettiyar?

1495 I am your beautiful®® wife! See my (mature) age!

1496 Don’t feel estrangement, O Cettiyar!”
[Cetti:]

1497 “You masquerading Icakki, what do you mean by ‘estrangement’?

1498 Did I ask you to follow me? Go! Go, Queen of Women***!

1499 Would [your] anger, (born of frustration,) encourage me [to want] to be <with you>***?

1500 You have no understanding of the <situation>**’. <Don’t follow>*" me! Go away at
once!”*%
[Icakki:]

1501 “[Do you think] I have come (just) to go away now, O Cettiyar?

1502 Are you not my handsome husband, O Cettiyar?

1503 You are talking improperly to me, O Cettiyar.

1504 You must resolve the distress (in my heart), O Cettiyar!”
[Cetti:]

1505 “What (are you saying)? The distress (of passion) is yours, deceitful Icakki. (I don’t have
any difficulties.)

1506 Don’t contort your body, not even a bit! Go, you concubine!

1507 Don’t put me to shame, you deceitful Icakki!

1508 Because of you, wicked woman, my life is flying and <is going to leave me>**.”
[Icakki:]

1509 “Before you die, let me enjoy the pleasures of love, O Cettiyar!

1510 Cast your eyes on me and give me a kiss!*”°

1511 Can I forget and dismiss the memory of my desire for you?

1512 You must cease this false grief, O great sinner!”

263 Literally: “tender.” I do not read Maiteman (child). These attributes refer to Icakki, as is clear from the additional lines in the
versions N8.32¢ and N2.53c. N10.100b reads the same as N1.

2% The use of Qusssiessry may not be purely coincidental. Special attention should here be paid to the palm-leaf manuscript
of the Icakkiyamman temple in Cukkupparai near Akasticuvaram, Kanniyakumari district; see Sect. 2.4, N4 above. This text,
completely autonomous from the rest of the corpus, details the story of Princess Purusa Tévi (the daughter of Queen Pennaraci),
a story that deals with two Icakkis: a Cinna Icakki (“Little Icakki”) and an elder Icakki. The matriarchal system underlying this
text raises a series of questions that bear upon our understanding of the Ilcakkiyamman Katai. Cf. also N10.111a
Quemiupibleneus &  Guesmissgmegmer mrs Huesi, and N8.38b, N2.64a CumenQFeie LflSHTUUBSH  GlLIswT sty F
mes Gmest, where, at a later point in the katai, Icakki refers to herself as the “Queen of Women” (Ta. Pennaraci).

2 Em. o 5 5g< 168> @ o1 mig (1) & 5.

X6 Em. <a>sm & 1plwumos.

27 Em. <etupmnCs>.

28 Syntactical problems in this line remain unresolved.
2 Em. <iMp&SmgI>.

27 Note that here the woman expresses her sexual longings and makes sexual advances, in violation of social norms that take
such conduct as unfeminine, self-centred, and aggressive. Tamil society does not accept these characteristics in women, whom
they expect to be loving, serving, devoted, caring, subordinate, and dependent. The Tamil women I talked to about sexuality
confirm that the sexual initiative usually comes from men and is dependent on the man’s wishes, needs, and sexual rhythm, not
those of the woman. This has been thematised in contemporary Indian novels; for instance, 4 Married Woman (Kapur 2002).
While traditional Indian women often take satisfaction in giving pleasure and regard their own unfulfilled sexual longings as
relatively unimportant—behaviour for which they are well schooled—the image of the woman in the /K is one of a female
partner who demands satisfaction.
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The peacock-like woman of bewitching shape,

that peacock-like woman, put the child on her arm,

and as she crossed the stream and the sandy rivulet there,

she said in a sugar-sweet voice: “Look at the child’s face!”

“Look at the child’s face, Cettiyar!” — <(Child.)>*""

“Cetti, does your heart allow you to walk away without a glance at the child’s face, without
a glance at the <child’s mother>*"2?

Don’t you have the slightest feeling?

Now why are you running, you idiot of a Cettiyar?

Cetti, how many years must one do proper penance to give birth to a child?

[Can] I bear a son just like that?

Is there any reason for being [unnecessarily] cross and going away, O Cetti?” — <(Child.)>

“Isn’t the child borne by the Queen of Women

of great beauty: the eyes, the ears, and the lotus[-like] face?

He (will) be admitted to school, [and] learn mathematics and the arts.

There is a secret. I will tell it to you. — <(Child.)>

Again and again, thinking that you would come, I waited along the path.*”

In a house to the north there lives a woman.

She invited me to eat kasici*™*, after she had carefully added some (magic) potion,

and caused me, instead of living a family life, to run into the forest.” — <(Child.)>

“It was that wicked, vengeful woman who told me to run in a great hurry [into the forest].
O god Paramasivan!

Hear about the justice, listen (to my words)! See, a drowsiness is coming over me, O Cetti.
Oy, oy*”! Take hold of my arm!” — <(Child.)>

“Walk slowly, Cettiyar! Walk slowly!

Walk slowly! Palakai Nakar is far away.

The small boy is crying and weeping to break one’s heart, thinking of you.

And my arms hurt; my legs, too.

And see the crying and weeping. The child is longing for you.” — <(Walk slowly.)>*"®
“Son, you mustn’t weep, O Nakappa, my Cetti’s darling!

You mustn’t cry! Don’t fall!

Your father <has brought>*"" milk and fruits.

Here is a mixture of five delicious things. Here is sugar, plantain, exquisite fruits. See, he
gives you plenty to eat! — <(You mustn’t cry!)>*"®

He will bring you to his shop. He will provide you with everything you need*”, with a bag
and some money to begin with; I swear an oath to you. After stowing (everything) away, he
will train you to do business. If we go to Palakai, we shall come to see [this all] later.

2"l Echoed by the kutam player. This musician has the role of a respondent whenever the lead-singer pauses. This response,
which establishes phatic communication and encourages the lead-singer to continue, picks out the most salient phrase in the
section of narration just completed, and is tossed back to the singer as a means of giving the singer a convenient phrase with
which to begin the next sentence and thus maintain the flow and coherence. These echoed replies identify important points in
the narration. According to Blackburn (2001:271), “[t]he response is thus a built-in form of oral literary criticism.”

2 Em. Qu<p@mri>g 6w 6.

273 Other texts do not include the following passage (lines 1530-6), which seem to be out of its actual order.

2% Gruel, a semi-liquid food.

2

> oG, An expression of sorrow.

276 Em. udl <wirsL>,

27 Em. <Qanpouns s> — Qansss Hours S.

78 ope of line 1546, where it is out of place. Em. <i1p@ousssimp>.

2 Literally: “all the essential commodities.”
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1548-49  Give me the money one [usually] gives for the pleasure of bathing in turmeric**! Son of a
Cettiyar, you are fined it, to be given (to me now) with interest [since you did not give it to
me at the time of our wedding]. [Repetition of lines 1409-1410]

1550 The child’s (heart) melts when [it] thinks of you.

1551 [My child], you weren’t born with brothers and sisters, were you?

1552 Aren’t we a people of a community who don’t remarry if (once) one becomes a widow and
the tali is removed?™

1553 O merchant, don’t you have any sympathy?”

1554-55  When the Cetti saw the child, he hit his stomach?*? with his fist and ran away.

1556 He ran as far as the locality of Palakai Nakar.
[Cetti:]
1557 Will this bad, wicked woman go away?
1558 Should I have come (here) to give up my life in vain?
1559 “Deceitful Icakki, you bad woman, have you come (here) for something else?”
1560 With a desolate look, he took his shoulder bag
1561 and, ignoring whomever he saw, he ran through the forest,
1562 crossed the stream and the sandy rivulet,
1563 and [finally] caught sight of the grove of trees of the village of Palakai.
1564 The Cetti became clear in his mind and concluded:
1565 “Now I can escape!”®
1566 He walked further, passing the naval*® trees and the adjoining (coconut) grove.
1567 When that good Cetti came along,
1568 Icakki followed him, blocking his way.
1569 She called out: “I won’t let you go. Stop and then pass on!”
[Cetti:]
1570 “Don’t block my way! Bite the dust*’!
1571 The husband who garlanded you must be looking for you.”
[Icakki:]
1572 “[My] husband, isn’t it in search of you that I have come?
1573 Turn to me and speak a word!” she said.
1574 In the meantime the Cetti had walked off quickly,

1575-76  [but] deceitful Icakki followed her husband, quarrelling [with him].

280 See line 1409.

28! The opposite of @IS FHI S Ho FTH).

2 The word suug (stomach) in Tamil is commonly used when expressing negative emotions.
283 Literally: “Now life can cross [to] the [further] bank,” i.e. salvation can be attained.

2% The naval tree is associated with Auvaiyar, a Tamil poetess of the Middle Ages. The story goes as follows: Murukan,
disguised as a shepherd, is sitting on a branch of a naval tree when Auvaiyar passes by. Murukan decides to test her knowledge.
He offers Auvaiyar a naval fruit. She agrees to take it. He asks her whether she would like to have it hot or cool (cutta palama
cutata palama). Auvaiyar asks laughingly, “Is there any hot or cool fruit on the tree?” When Murukan shakes the branch, ripe
fruits fall to the ground. Auvaiyar picks up one fruit from the dusty ground. Seeing her blow the dust away, Murukan starts
laughing at her. “O Auvaiyar, is it hot?” Auvaiyar is astonished. “Who are you to find fault with me? You are truly the god
Murukan.” I would like to thank Ms. Sowmiya Madangopalan, Chennai for telling me this story. For a published narration of
this story, see Auvaiyar tanippatalkal, ed. Puliylirk Kécikan 2000:97f.

25 A curse. wesstessioumit Guimig. Literally: “Become sand!”
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With jingling hollow anklets and tinkling anklets on her feet and the child on her arm, she
followed her husband.
Listen to the words the husband hastily spoke!

[Cetti:]
“Look, there is South Palakai, to the west!
Life won’t go to waste, you will see!”

[Icakki:]

“O merchant, listen to the words I speak!

Isn’t it a male child I have given birth to?

At the limits of South Palakai there are all sorts of things.

There are strings of small bells for the waist and feet, and a royal emblem.
[Text missing] types of jewels are there.

Let us have all that!”

[Cetti:]
“You have uttered useless words,
you vengeful, deceitful Icakki!”

[Icakki:]
“If you come alone to Palakai, you are bereft of all sense of honour.”

[Cetti:]
“Leave me in the middle of the path!
Go and live somewhere else!”

[Icakki:]

“You told me repeatedly to stop.

O Cettiyar, would I [ever] stop?

I have walked a long distance, and I have pain in the chest, you see!
Come, let’s take a (short) rest

and sit in the shadow of this luxuriant tree!

Everything I said before—doesn’t it enter your ears?

You see, our relationship by marriage is known to the god,”

As she wailed on and on,

he, panic-stricken, rushed away, stumbling [as he went].

[Icakki:]

“O Cetti, you knowingly broke off (our relationship),

you banished me, saying that I was not (your wife),

and you flew away from our village.**®

[Now] right before entering renowned Palakai Nakar—

[before] you?®” grow weary (from the strain) and become very fatigued, [about to fall and
die—I want you to let me happily enjoy the pleasures of love.]**®

28 This refers to the events of his previous life.

7 In the other versions, this physical state clearly refers to the Cetti. See N10.115a-b, N8.39a 2_10ds@ stuiiigib 2_6ssi(p)
@emariyb 2 ami(h.

28 T add two lines from N8.39a and N2.65d-66a, lines that are missing in N1 and N10.115a-b, but which are essential for
understanding the preceding lines properly: (2_10& @ stlilifid 2 _swi(h) @swariiyd 2 ewi®) MBI NBSHLpT —
T 6uT LT BPFFL T CFJH BB 6lj.
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You have left me.

You ignore the child born (to you).

Accaccu peccacu!®™

Won’t you be made the talk of all good family women here? I swear an oath to you, (you
will)!

You took an oath by touching gold and <silver>*".*"

You started a relationship with a beautiful dancing girl, and then you let intimacy wither.**?
Wouldn’t my mind [naturally] suffer?

If I suffer, wouldn’t that [naturally] affect you?

Wouldn’t that have an effect? Would the cat release the mouse only because it’s crying?*
[Repetition of lines 1417-1418]

Is it Kali?** Is it the Kali-yuga?**

You are running in haste, <leaving me>>* [behind] in the forest.

Am I for you a reckless person who leads a loose life?

If it happens that the milk doesn’t (boil and) spill over, will I not feel bad?

Don’t shunt me aside at the crossroads!

[ am a woman of wealth.

I got married at the age of five.

I am a woman with unachieved aims,

who followed you, praising ‘your strength’.”

She kept up with the Cetti.
“Hey Cettiyar, as soon as you enter Palakai Nakar [ am going to kill you, just like a tiger on
the run.”

That young, parrot-voiced woman,

that vengeful [woman] Icakki followed [him],

while the merchant approached Palakai Nakar—came [on ahead]—leaving behind the
beautiful banks of the river. Panic-stricken, he crossed a herd of cows belonging to the
Karaiyalars, his bag striking against his shoulder.

The women [of the village] standing there took pity on

the merchant, who came [past] angrily.

Along with those young women

he, panic-stricken, ran

into the village,

like someone who has hanging over®” him old legal cases.
The merchant was exhausted

8 This may mean: Shame on you! The blame he incurs is apparently for having ignored his child; see N10.115b, N8.39b.
0 Em. <GlousiisMujtd>.

#1 A vow taken in this manner is customary among the merchant community.

2 Here Icakki is seemingly referring to herself as Laksmi in her previous life. It is unlikely that she is speaking about a
fictitious woman, as she does later in the presence of the Karaiyalars. When it comes to defending herself in the assembly of
the Karaiyalars, her intention is obviously different, namely to manipulate them into believing that she and her child have been
abandoned by her husband. In the forest scene, by contrast, she wants to be recognised by the Cetti, her lover in her previous

life.

23 A proverb. Literally: “If a mouse cries, would the cat that came to eat [it] let it go?”

24 The deity presiding over the Iron Age.

5 The current Iron Age, the last of the four ages of the world.

P Em. <staismen> Sl Hd@GemCon <al ([ >.

27 Literally: “is pursued by.”
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and fearful, his mind wavering.

He met up with people of the village,

[and cried out, “Let] me not be devoured by the beautiful woman with

voluptuous breasts full as pots!”**

With the headmen [participating], the great village assembly*” discussed the affair. Beating
his thighs, the Cetti, panic-stricken, wailed, “Who will save my life?”

Then he collapsed.

The tip of his tongue retracted, along with his uvula.*”® He fainted.*”" As he dropped,** he
grasped his turban.

It then loosened and fell off.

The people standing around the collapsing Cetti clasped®® him.

Supporting him,

they laid him down, and as he looked more dead than alive®™,

they slapped him lightly and watched [for a reaction].

[Listen.] What will he tell us—[he] who [has hit himself and] cracked his head?

Peering around again and again,

he set aside his fear. What would he say?

“[That’s] Icakki [there]!™* As soon as the merchant had shouted this,

the Karaiyalars who were nearby became frightened and confused.

They cleared their minds. The Karaiyalars who were present

retied*® their long dhotis around their hips and braced themselves.

“Let her come before us! We must all gather with sticks and give her a thrashing until (the
sticks) break.”

Icakkiyammai took a different—an enticing—form.

Listen to the kinds of ornaments the child on her hip (was embellished with)!

She directed her thoughts towards the god.

“It’s for you, (my child).**” Siva planned it [so] in those days.”

A string shone on the waist of the boy she was carrying, and [from] his ankle [came] a
tinkling sound.

Along with becoming golden earrings, a ring shone.

All the jewellery, especially that worn by Icakkiyammai, was glimmering and glittering in
the bright daylight.

On top of [her] soft knot of hair she wore jasmine flowers with tender shoots.

Her sari, with threads forming the border, was dangling above the ground.

In [her] beautiful, nectar-like mouth a betel nut gleamed.

(With a) goose-like (gait) she approached the Karaiyalars.

2% The direct speech at this point is somewhat clearer in N8.40b: @LBSHNw FwbHavHean 2 aion Carems
meosuTQMaTem e Slatemours Hat QLBEHTHWD oxgeuGy. N10.117a reads as follows: GLILSMST FobHHEID QT
QEHBMEIHH BEOMTAT TRTem T CBTOMMUTDHINT QL IDHT(HID 2mFauCGy 6TIMI 6FHISIWIGUSST BT TR H T 6T

% The public body that oversees village affairs.

39 A common expression in rural areas to describe a person on the brink of death.

1 1 jterally: “He was, as it were, being burnt (from within).”
92 siam, 5 S Gou.
39 Literally: “They embraced and took him.”

34 1 jterally: “having lost suppleness.”
395 Note that in N8.40c and N2.68a his words are “Palakai Icakki.”

3% An act one can observe in rural areas as a sign of resoluteness.

397 The addressee here seems to be the child.



194

1696
1697-98

1699

1700

1701
1702
1703
1704

1705-06

1707
1708-10

1711-12

1713
1714
1715
1716

1717
1718
1719

1720

1721
1722-24

1725
1726
1727-30

Chapter Five

[Icakki:]

“Does it appear proper to you to call me Icakki?

You are all anxious. You all wonder who sent her, and suspect that [ am a devadasi. You are
driving me away, (saying) that I am spoilt. What a sin!”

Hearing from the villagers that she was a “seductive lady,” the young woman became
amazed.

[Icakki:]
“I am a modest woman! But this Cetti said, ‘She is a Kali!””

As the villagers listened, they began to consider her a <modest woman>"*,

and hearing more words from that friendly [woman] Icakki,

the chaste women of Palakai and the judges were amazed.

They began to inquire: “What is your (native) place? What is your country? To which
family and community do you belong?

Who are your father and mother? Who are your brothers and sisters?*” Tell us in detail the
whole background of events that made you both come here alone!”

Handsome Anantan prostrated at the feet [of the judges] and began to talk.

“We Cettis [of a community of] ten thousand Cettis, [in status considered next to]*'* the
eight thousand petty <kings>, give heaps of gold to those with stretched-out hands.*"!

I am the son of <Manakan>*'"?, he of steady mind, who belongs to that industrious, good
community. Look, you can see [his son right in front of you]!

Nakappillai, my father, is known to all.

I ignored the advice he gave me before he passed away.

This sugar-tongued woman, Nili, this wicked, ugly woman,

this Icakki, she has come to kill me. [Only] if there is (a person who gives me) shelter will
I be saved.”

When he, the Cetti, had spoken (in this manner), that honey-voiced Icakkiyammai,
beautiful Icakkiyammai, placed the child under her arm (on her hip).

Veiled, [and determined] not to lose her standing, but to behave in a proper way, not
deviating from the rules of good conduct’®*!*

and not blaming the Cetti, [but acting as the situation demanded], she opened her beautiful
red lips.

“O Elder brothers, please listen! I am a slave of my distressing birth.

When I think of all I have suffered, born as a woman on earth, within the human world, I
[feel like] telling the whole story. Listen to it, Elder brothers!

You see, he is the son of Naka Cetti.

I am the daughter of Karppaka Cetti.

It was his father who came with good intentions to our house in order to talk about a
marriage alliance.

[After looking into the suitability of the two [of us], a woman and a man, and the suitability

3% Em. <gspliysiion  Slblsmw >.

3% Even today the standard way of inquiring about a person’s identity.

319 Added according to N8.41a @arsSnA weicr] O] &NSHIBSHS WIBISBE DT Lo 6 HTEsI.

3 In Cil., Chap. 1, Cettis are described as princely merchants. In this literary work, the wealth and splendour of this community
is described at length.

312 Em. <Lom 60T a6 601>

313 For a Tamil woman this is equivalent to safeguarding her chastity.

314 Two lines containing a description of Icakki’s beauty are missing in N1.
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of names, my dear father came to the conclusion that this man didn’t suit me.]*"

1731 ‘He doesn’t know how to do business.>'®

1732 He is a rogue and a thief.

1733 He doesn’t know how to test silver by using a touchstone.
1734 He doesn’t know the quality of bronze.

1735-36  In fact, he is not [even] accustomed to weighing [precious metals] by balancing the scale
and to cutting off (pieces).

1737 He doesn’t know the price of lead.

1738 He doesn’t know about iron and brass.

1739 He is not accustomed to use a steelyard.

1740 He doesn’t know the business of selling at all.’

[‘I am not going to give my daughter in marriage to him,” my father said.]*"
1741-42  He didn’t want to come and stay at my home and lead a family life with me.

1743 On the wedding day’'® itself

1744 he turned into a rogue.

1745-46  The people of this world know for a fact that we got married.
1747 He would go next-door to a stranger’s house!

1748 The woman there is a great sinner’",

1749-50:

1750 That dasi gave (him) a love-potion

1749 so that he wouldn’t come home.**

1751 During the days before she administered the love-potion,
1752 my husband and I

1753 were happy and

1754 I gave birth to this boy.

1755-56 My mother—the great sinner, that richly-bejewelled, hard-hearted woman—degraded and
cheated me (by spinning) a lot of yarns. (Because of her) he garlanded me, [even though my
father had said no].**'

1757 [Later] he came running, fully mad because of the love-potion given (him) by the harlot.
[In order to protect my fali, | came running after him.]**
1758 Unable to cope, I rushed (after him), (my steps) leading me to Palakai.

1759-60 O Elder brothers, render your judgement so that your name will be known in all four

315 At this point 1 add a phrase missing in N1 but found in other versions (N10, N8., N2): QuessiQum(m, & s1b
QU HHW  CUFOUT(H S HWHTHT UTTHFHI AL SBIBSATINUFFTSHIS  HBTFH  QeauGyerGsu. This
probably was left out by the bow-song bard because we have been told already at an earlier stage (in the forest dialogue) that
Icakki’s mother had died before she could determine the compatibility of the two horoscopes. On the other hand, why should
Icakki not tell different things to different persons? — The lines that follow are, according to the other versions, reported speech,
i.e. what Icakki’s father said.

316 1 jterally: “He hasn’t got a mind for sitting in a shop.”

317 This phrase is not found in N1. For clarity, I add it here. It is according to N10.121b and other versions that the father’s
words are related up to this point: Qa&r@EUUSOemv GClussssmouidh@ el Lri steigkariud. Cf. also N8.41d, where
the text deviates only very slightly from version N1.

318 A marriage is associated with expectations of happiness, prosperity, and protection.

319 Although 1 do not emend this passage, I prefer the reading in N10.122a (jwsbeii g0 Guri(miiumes) Siouet g 55
Goudlwsuar ([...] that woman is a harlot). In N10 this is clearly Icakki speaking.

320 The Kurukiirppallu, belonging to the pallu genre, contains a similar accusation by the senior pa/li against her husband’s
younger, second wife. See A.V. Subramanian 1993:284.

321 This entire phrase is displaced and should have appeared after line 1740. — It is noteworthy that here a woman frankly
blames her parents (specifically, the mother) for being responsible for her unhappy marriage. The katai thus may serve to voice
social criticism.

322 To make Icakki’s statements more explicit, I add a phrase missing in N1 but found in N10.122¢c-d and N8.42b
6T60T S MeOINem 61 H FH Gloussi Ml @ suFim CFH Qlg 6urs 6 H 6ot
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Chapter Five

quarters [of space] and send us back happily!**
O Elder brothers, O Elder brothers, O Karaiyalars of Palakai Nakar,
listen to the reason for the trouble [caused to me] by this handsome man!”

[Cetti:]
“Don’t listen to that bad woman’s words!
She bewitches you with her cleverness.”

[Icakki:]

“In spite of my ‘cleverness’ and learning, I was foolish enough to garland*** him, wasn’t
1?325

I allowed this sinner to take my hand.”

[Cetti:]

“She says that she married me, O Elder brothers.

The time she came to the forest she infuriated me,

didn’t she? Did you [Karaiyalars] see the birth of the child?”

[Icakki:]

“You see, this is natural for all the people in this earthly realm.

When you call me a spendthrift I**° feel a sense of shame.

O farmers, Karaiyalars, please listen carefully, listen!” deceitful Icakki said.

[Cetti:]
“Don’t yield to her, thinking that she is a smart woman!”

[Icakki:]
“Have you touched and married me in order to leave me without yielding to me?”

[Cetti:]
“You vengeful Icakki, you were born a pitiable, spoilt whore.
I never saw you before, [you] criminal woman!”

[Icakki:]

“You speak inconsistently. Don’t you know that we lived harmoniously together? In Palakai
shall we swear by the sword?

O people of Palakai, please speak to those who are righteous!

You will [then] understand completely everything that has been said; you will understand,
O people of Palakai!

[Cetti:]

“O worthy people of Palakai, look at this rare Nili!

O people of Palakai, don’t push me (believing it is for my benefit,) into the hands of this
destructive woman!”

33 Lines 1761-94 are not found in the other versions.

324 Literally: “to get into and give.”

325 Cf. the proverb used among Tamil women: Quessiyg &) NeiLd $) (a woman’s thoughts are after-thoughts); see Lazarus
1991/[1894]:518, 7345. The meaning of the proverb is: “Women unnecessarily get into trouble due to their inexperience.”

326 Literally: “my body.”



1784

1785
1786
1787

1788
1789
1790

1791

1792
1793
1794
1795
1796
1797

1798

1799-1800

1801
1802
1803
1804
1805

1806
1807

1808

Edition and Translation of the Icakkiyamman Katai (N1) 197

[Icakki:]

“What does he mean by ‘pushing (him into my hands)’? (Does he) have no compassion for
(his) child**’, O Elder brothers?

O people of Palakai, look, he is my husband, who married me by tying on the tali.

See my husband, who petted and garlanded me at the age of five.

[Now] he leaves me, saying I am not suitable, O people of Palakai!”

[Cetti:]

“We never had a wedding, we never married, O Elder brothers!

Look at her! She is Icakki who came to devour me in the middle of the forest!
O Elder brothers, she speaks nonsense.”

[Icakki:]

“He squandered*®® all the property and everything [else] upon the harlot, O Elder brothers!”
[Cetti:]

“I have never seen her before, O Elder brothers!

If you give me into this wicked woman’s hands,

my life will be lost, O Elder brothers.

O people of Palakai, O judges,

O [generously minded,] fortunate people!

You are well-to-do and good people, aren’t you? Speak [so that] people’s goodness may
prosper!

This young woman who is seducing you is none other than Icakki.”

[Icakki:]

“If there were fraud and cunning [from my side], O judges, [in the end] what [good] would
it be? After you had investigated carefully’*—and all of you were to see the
deceit—wouldn’t your support [for me] be gone forever?

This Cetti, who doesn’t know what a promise is, speaks <mischief>**" in order to discard
me.

He doesn’t know what compliance is. I have been thinking that getting him for a husband
must have been the result of past acts.

He flies into fits of anger and says what shouldn’t be said.”

[Cetti:]

“She speaks cunningly. Please don’t believe®' her words!

I don’t know about this relationship [with her], and I don’t know her native place either.
O Elder brothers, she is a tricky woman with eyes (that are) black (and) long as spears.
Imprison her; [otherwise] this vast land will be destroyed, O Elder brothers!”

[Icakki:]
“If you put me in prison, wouldn’t the (people of this) country jeer at you?”

27 Msemen @umit@g. Unclear. Alternatively: “Don’t pity this [Cetti-]Pillai!”; “Pillai” is also found elsewhere as part of the

name.

328 Literally: “He pumped out.”

32 Literally: “discovered and understood thoroughly.”

30 Em. <eutbrjasei>,

31 Literally: “Please don’t listen to.”
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Chapter Five

[Cetti:]

“When I see your magic, what I hadn’t thought of before I start thinking now.
Don’t throw your head back and look up at me! It makes me tremble.

Hey, bite the dust! Won’t your husband search for you?”

[Icakki:]

“Haven’t | been searching (for you)? I followed you with my sacred tali shining.

Having crossed over land and riverbanks, am I [now to be scolded as] a kalli, a wicked
woman®*??

I have suffered a lot. You robbed me of all sense of honour.

You don’t seem to know the good life we had together.”

[Cetti:]

“Isn’t this a sin to the core? Isn’t <she>*** deceiving when she says things that are not true
again and again?

Don’t hand me over to that bad woman!

In the forest full of stones, this kalli, this wicked woman, turned the ka//i plant into a child
on her arm and followed me in order to kill me.

Save me from being killed!”

[Icakki:]

“Have compassion, O Elder brothers! Don’t fail to protect my karpu
If my husband, who has accepted me as his wife, speaks like this, where am I to go now?
I was born into a [good] family, [but] my qualities have been ruined by him.

Is it possible to change what Mahadeva has fixed upon?”

334

[Cetti:]

333“Woman of [great] self-respect, don’t you have any other <person similar>**° to you?
Would the son of Manakan Cetti [really] wear an ornament around (the wrist of) his hand
<for your sake>? [Do you really consider Manakan Cetti’s son to be a suitable husband?]**’
O shameless woman, don’t you have another husband?”

Don’t make me suffer’*®! When I look at you, my heart®*’ starts quivering.”

[Icakki:]

“Even though you have rejected me over and over again, because of caste rules of conduct
I followed you.

I wonder whether it is destined by fate. (Yes,) it is fate!” she said.

332 The word kalli can refer to either the milkweed-like plant or a woman, the latter either in a friendly way, connoting
something like “You are a clever female!,” or to assert the woman’s wickedness.

33 Em. 16uG<ar>.

334 This is not merely a woman’s modesty, but her deeper spiritual being as well. I would like to thank Prof. D. Shulman for this

clarification.

333 Note that at this point in the variants N8/N2, in an earlier line that is missing in our version N1, we find an allusion to
Matavi, the famous courtesan of Puhar and lover of Kovalan (Cil.). The text reads as follows: wr&bel GumsvslmiCs —
TaIIL e syl MgwrGss (Don’t compel me the way Matavi did [Kovalan]!) (N8.44c, N2.73b). The parallel line in
N10.127 appears as: orGxH6M CuUTGov usFHI — auarHEL(H wsomIMNgrGsh. The names Matévi and Matavi are apparently
interchangeable; see Obeyesekere (1984:459), for instance, expressly referring to the courtesan Matavi of the Cilappatikaram
as Matévi. This phrase is not found in the base version N1.

36 Em. <g¢fGumisgmi>.

337 See N8.45b, which reads most convincingly at this point.

338 Literally: “Don’t make me physically suffer.”

339 Literally: “my mind.”
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Having heard these words spoken by Icakki, the woman with the (graceful) gait of a goose,
all the Karaiyalars were satisfied and [indeed] pleased.

[Karaiyalars:]

“The foolish Cetti earlier displayed much lamentation.

Didn’t you see? There is nothing wrong in the statements of that woman of noble
character.”

When the woman heard what** the Karaiyalars had spoken,

Icakkiyammai wiped away the tears that were dropping onto her breast.

When they saw her wiping away [the tears], the Karaiyalars [who were] present began to
speak:

“This lady, who is like a peacock feather, is seductive,*' [just] like Icakki. There is
something of mystery surrounding her,” <they>**? said (wonderingly).

[Icakki:]

“There is nothing mysterious other than what my own mother did to me [by giving me in
marriage to this Cetti]—that woman doomed to bite the dust!**

I was weeping because of all the <worries>*** in my mind. Who will resolve my distress?
The husband who married me distresses me, speaking badly in this assembly*** in such a
way,

[and this all] because of the magical(?) love-potion given him by that tarnished, criminal
woman®*,

Is there any doctor in this world who can remove this black magic medicine [with an
antidote]?

I would give (such precious gems as) rubies, pearls, and emeralds to that doctor.”

[Cetti:]

“You bad woman, bite the dust! Where did you acquire this horrid knowledge?

O Icakki, for employing fraudulent means you will receive (the punishment of begging
with) a coconut shell*"’,” he said.

[Icakki:]

“Obtaining coconut shells™ is for those who do business (with them)!

Isn’t it common for many respectable women of wealth and social status like me to join
well-educated men [in marriage]?”

348

[Cetti:]
“O great Icakki, you slut, don’t talk, don’t wink at me (seductively) like that!”

When [she heard her] husband, the merchant, talking in this way, she burst into tears.

30 Literally: “heard that they said, ‘Didn’t you see?””
41 At this point I closely follow the other versions, which read wrwatmuib (see N10.132c).

2 Em. Q%681 pr<is>.

3 Cf. N10.132¢ wrugpts Gsuilsvsmov sTemen wmsmiL Lossaumenss Qg s @& mmib. N8 and N2 read the same as N1.

34 Em. <& 6u6m 60>

¥ Cf. N10.132d wesseunanssi Femup Heinad stement CaoLig Qwsmai@n, Emresr. N8.46a-b reads the same as N10.

3% This refers to the fictive prostitute the Cetti is accused of having stayed with.

*7 Such shells are commonly used as begging bowls.

3% Note the play on the word gL emL.
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Chapter Five

[Icakki:]

“You said in the Karaiyalars’ presence that [ am a slut.

Do you [really] think it is possible in this world that my body could take a different shape?
[T am not a tricky woman!]”

Icakki, all the while weeping,

came to the front of the open assembly place.

“You’re just chattering, telling cock-and-bull stories!

You’re just chattering, telling cock-and-bull stories!

You rebuke me, saying it is not like that.

Cettiyar, you’ll be destroyed without fail!”

[Cetti:]
“Have you made [your] claim according to the law?”

All the respectable Karaiyalars from the agricultural community said, “Let’s find out!

We can detect a swindle by seeing whose lap the innocent boy goes to. The child will reveal
the trickery, so we can find out.”

The Karaiyalars asked the young child to be put on the floor.

The great woman whose fame is known throughout the world allowed her son to crawl.
Icakkiyammai, the mother, put down the child, that beautiful boy, from her hip onto the
floor.

The child, being allowed to crawl,

looked into the faces of the villagers,

and pondering whom to choose,

began to weep.

With a stream of tears,

and the string of small metal bells [jingling] in joyful zeal on its hollow anklet,

Nili’s child climbed straightaway onto the lap of the Cetti.

Climbing onto his lap, Icakki’s child smiled happily.

He called him papa

and looked at him with joy.

[Karaiyalars:]

“Because you performed severe austerities

the child addresses you as father.”

When they heard the child speaking properly, all the assembled Karaiyalars commented:
“This is the Kali-yuga indeed.”*

And while the Karaiyalars of renowned Palakai Nakar listened,

Icakki’s child climbed onto (its father’s) lap,

and sat there smiling and delighted.

In the presence of the Karaiyalars who gathered there he, the harsh (father), tried to push it
away—

kept on pushing it away.

Instead of going (back) to its mother,

the child, having been chased away,

rubbed its eyes and wept.

The beautiful woman went quickly to take up her crying child.

“Never mind, my son!

You mustn’t tremble! You mustn’t cry!”

39 Apparently a comment on the on-going quarrel between the parents. Kali-yuga is considered the worst of the four Yugas.
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Observing (all this), the Karaiyalars became angry. What did they say?

“If the wife becomes unwanted,

does (then) her own child (also) become a great enemy? [Repetition of lines 1481-1482]
Isn’t it now a pity?

We never saw [such things] anywhere.

He pushed [her] aside and made her wander about restlessly.

Look at this woman of a Cetti (family)! [She is a great woman. She is a Laksmi]**°,” they
said.

He is a Miitévi**! who brings misfortune. Even if he [only] looks at you, that will have a bad
effect.

Does the god couple a bad person with a person who is good?*>

That husband <is not suitable>*** for the woman with beautifully thick hair.

If this woman had become ours, we never would have left her.

Would it [ever] enter our minds to separate from and desert a woman of golden-like fair
complexion?”

[At sunset all the Karaiyalars carefully gave their faultless judgement and together came to
a conclusion:]***

“Let’s put [the two tonight] hospitably into the ilasikam®®, the building with ornate
pillars®*®!” they said.

“First of all, put them into the ilarkam!” the elders said too.

“Only by locking the two up can we come to know an unequivocal yes or no.”

When they ordered to put them in and shut (the door), Icakki, the beautifully bejewelled
woman, began to speak:

“If I should fall victim to this vengeful man, you (Karaiyalars) will never be rid of the
blame of murder.”

[Karaiyalars:]
“If one should fall a victim to the other out of vengeance, all of us together will repay with
our lives for the blame,” they said.

[Icakki:]

“You said that you would repay with your lives for the blame! Who in this earthly realm
has ever heard of that?

You must give me a token, O Elder brothers!”

[Karaiyalars:]
“All right!” said the Karaiyalars, (agreeing,) and put a real paral-token®’ into the woman’s
hand. She was quick to take it.

330 For clarity, I add at this point text missing from N1.1918 but found in N10.137b and N8.47¢c: #8g 61 Qussi Qu(mLomsit
(Ol wiQusst FHTapICwaTUTY.

31 A word of rebuke; also the goddess of misfortune, considered to be the sister of Laksmi.

3521 translate this in the form of a question, following N10.137b-c.

3 Em. <@umgng>. See also line 1960.

334 This passage is taken from other versions, namely N10.137c and N8.48a: QUIp&IGL Hew Fousnguillsd L@ b S 6w Lujlb
GrpwdSled uWHMGa Hemywmery urjsHHiemnguurTCysGanmd @armIGursy weTbem FB I [...].

355 See Sect. 5.3, footnote to line 1929.
3% See N10.137c, N8.48a-b.
37 See Sect. 5.3, footnote to line 1940.



202

1940

1941

1942
1943-44
1945
1946

1947
1948
1949-50
1951
1952

1953-56:

1955
1953
1954
1956
1957-59

1960
1961

1962
1963
1964

1965-66
1967
1968-69

1970-73:

1972
1970-71
1973

1974-76:

1974
1976

Chapter Five

The Karaiyalars gave her the paral while promising her twice that they would take the
responsibility at the cost of their lives.

After they had handed over the paral and had finalised (everything), the panic-stricken
merchant,

that Cetti, was thrown into a dither, like bits of straw on the waves of the sea®*.

Shaken, he tumbled down?**’ onto the ground and said:

“Now we’ll become prey [for her].

Icakki is not going to leave me [in peace].”

[Cetti to Icakki:]

“O strong-breasted woman,

with great strength you followed me.

O good woman, all I said to you was totally wrong.
Kill me quickly!

Don’t show [your] (cruel) grimace!”

[While Icakki began to speak again, the Karaiyalars asked them to enter the ilastkam.]**

In giving the paral

to Icakkiyammai, [a woman] slender and supple as the branch of a plant—

[in giving it] to the lady who had shown her dissatisfaction and turned sad—

the Karaiyalars were embracing the ill consequences of their fate.

With the object of going to the ilankam, all the seventy Karaiyalars proceeded to [it,
saying],

“That husband <doesn’t suit>**' the young woman.

We want to know a straight reply of yes or no.”

[The Cetti reflects out loud:]

“Nili** silenced the Karaiyalars by putting on a show.

I was entrapped by the wicked woman’s infant. It’s a crime!
Palakai Nakar will never flourish!”

When Icakkiyammai, the mother, heard this, cunningly she wept, slapping her face.

“O my son, you, my son, mustn’t sob and weep!

Is it the consequence of fate, written on my forehead, that we shall be locked up and kept in
a room of the ilarikam to see what happens?” she thought out loud.

[Cetti:]

“I have been wondering whether all of you, O Elder brothers, demanded
that (I), the Cetti, be locked up—[and] even both of us—in the ilankam.”
Anantan asked.

After entering the ilankam,
that lady Icakkiyammai

358 Cf. the proverb in Jensen 1993:371, No. 3351.

3% Less likely: “he rolled around on the ground.”

30 N10.139b 616060MLD @) 6BNB 6OV G 1B M 63T @) VKIS & Blsv  CuT s suT(, Qs mTCy. See also N8.48d.

361 Em. <@umyng>. See also the footnote to line 1924.

362 Note the name Nili here. Ever since the heroine made her appearance in the forest of Palakai she has only been called
Icakkiyammai; in the vacanams of N10 she is even called en tayar (our/my mother).
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started to speak sweetly>®.
“O people of this place, have you heard
[his] message? It will become famous.
Will the words spoken by my husband, [the Cetti], be acceptable to the people of this land,
I wonder?
You don’t know about all those insane events in the forest, do you?

Just like a house neglected

for many days, so that some things get ruined,
[in just the same way], born into this world, I
am one who has become a vicious woman.”

[Karaiyalars:]

“Don’t lament at the entrance!

Fate, as the great dispenser, has written it on your forehead!”

All the assembled Karaiyalars had listened to the words which had been spoken.
“O griefless Anantan,

your wife and you,

both of you, please lie down to sleep tonight in this ilarikam!”

the Karaiyalars said.

“O woman whose voice is as sweet as candy,

don’t feel disturbed! Stay (here)!” they said,

as they bolted the door of the ilankam.

Then the Karaiyalars

went home in high spirits.

Sixty-nine Karaiyalars went to their homes.

Only one of the Karaiyalars [stayed back] and kept watch.

[Icakki:]

“I am wondering whether I should trick him, too.” In this way the beautiful woman
reflected on her tactics.

“Last night

you and I enjoyed the pleasures of love.

We talked about property, loans, and so forth.

Oh, <you>*** made [everything] (just like) tamarind dissolving in a river.’®

[You avert your face in displeasure, saying that you don’t want (me any more).]**
Even so, look! There is a delicious variety of sweet rice ball that has been brought!*®’
Please eat them and drink some water,

O great man of the Cetti community!

After you have finished eating and drinking

[your] hunger will be gone®®,” [she mocked].*’

% gesiLerw QuomsMioLsunj. Literally: “sugar candy—voiced woman.” & sssiL_cotw — %6551 B/ S M 6w () (sugar candy; TL).

3 Em. < &e Lr@<er>. Literally: “Oh, you are the one who made.”

365 Tamarind is bitter in taste.

3% For a better understanding of the previous line, I add text that is lacking in N1 but found in N10.142d (after the line identical
with N1.2011), and N8.50b, N2.82c (between N1.2010 and N1.2011): Caupmiuwpsl ulGyr
GoussrL QLo 6t Glm 63 651 Glou M1 5 F1.

367 The food is perhaps a metaphor, eating often having sexual connotations.

368 T jterally: “the closure of the ears (which is caused by hunger) will have ceased.”
3% According to N10.143a and N8.50b, it is Icakki who has been speaking up to this point.
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[Cetti:]

2019 “Kill (me) quickly!

2020 Don’t mock me!”" [Repetition of lines 1951-1952]
[Icakki:]

2021-22 *"*“Because of the love-potion of that Mitévi, that misfortune-bringing (other)
woman—only because of that did (my) previous fury not disappear.

2023 Here is no rice for preparing gruel,

2024 no provisions for side dishes,

2025 no double-layered cotton mat,*”

2026 and also no house to sleep in.

2027 I have become like a ball at a crossroads®™.

2028 I have become like a widow, who has lost [her] wedding strings.

2029-30  Among the women of my status I obtained the name*”* “Ekki™".

2031 Instead of experiencing a house and its courtyard

2032 I encounter the roadside.

2033 Instead of experiencing a place for enjoyment®’®

2034 I become the object of public ridicule®”.

2035 Don’t married women

2036 lead a family life in this earthly realm? But me!

2037-38  If he who married me by tying the #a/i ruins [our] married state, who else will give me that
status®’®?

2039-40  If he had built a house with a (spacious) central hall, I wouldn’t have been exposed to the
sun’s heat, [but would have had a shelter].

2041-44  Was this all that I could expect in my life? Is it [to be] the ilankam of the Karaiyalars, who
chop down forests and cultivate [the cleared land], where [my] life [will] leave its nest?”

2045 Speaking in this manner, Icakkiyammai

2046 picked up the child.

2047-48  Icakkiyammai, tender as a vine, began to sing lullabies to her son:
2049 Are you the son of the milkweed-like plant(?) that stood [in the forest]?

370 These two lines are not found at this point in the other versions.

371 The next lines, up to 2048, are out of their actual order. Cf. N10.143a+b. In N8.48a+b, Icakki conveys the same message of
lamentation, but with different wording, to the assembled Karaiyalars, before they locked the doors of the ilarikam.

372 A mat for placing on a mattress; its upper part is finer than its lower.
373 Meaning: I got kicked around. On crossroads as inauspicious locations, see Flood 1996:186.
374 Literally: “I obtained the body of Ekki.”

375 Another name for Icakki, common in the southernmost districts of Tamilnadu. Note version N7 (lines 57fF.), which touches
on the same point but with a different reading: isisIHTLHCW B aMurmsd CQFUISHICBITIL BI6T (1pIH 60Tl

5&0 Cxall ounFb uswignSlsimr  GersimGun g
ST HTEFD  werSled  HCsvapemLwauammil ... OPTwswlGusii®ar GFnaisr (WoHan ... urFlCUTGLO6TN)
Bl saianmgipCurdl Sai@imLu WEHS UMiSHH Bloiparer. .. SADIOLW e aITu
S HCFa CTRIGID LD DU LIETFFLSITmeail Cursd Saiamgllsd CHTHDm 6 S Fuyml  H e
9 Qouaiml... NgHHOCUTED SO  IWWTW WD DBESHI... 2 WBEmMm  WUESarar. AHIGM  weaueEnHG,
Q& igliuwomes... (“O Annatatci! As you are not in union with your husband, Miitévi [the goddess of misfortune] has been
residing on your face since the very day of your wedding.” When Annatatci heard this she became distressed. To witness
Mutevi as the Brahmin ladies had described, she went to look at her face in a mirror. [But what] Annatatci saw in the mirror
was her husband. Aticsan, the Brahmin, appeared like a full moon. She drew nearer to catch his figure, but it disappeared.
When she swallowed the saliva (2_1DI5§) secreted in her mouth, she was impregnated by it.). For a synopsis of this version, see
Sect. 2.4, N7 above.

376 Meaning: The woman has been disempowered by the loss of both sexuality and status.

UGHapaLs Sl CFImsaumrsonn 2 i (pdhd Hle

377 Literally: “I face the state of being known to the public.”
378 Literally: “Who will come to [my] aid?”
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Are you the offspring born to the great Nili*”*?
You aren’t the darling born in the dense forest to that ka//i, that clever woman, are you?
Are you a [true] son,** as (beautiful) as a statue, or are you offspring born to the kalli plant?
Do you have a body full of thorns?
Are you a sapling sprouting from the full-grown ka//i plant?
Are you green? Does your body drip milk?
I wonder, if one cut you again and again, would you grow again luxuriantly?
You aren’t a boy with roots, are you?
You stood as a new guard for humanity in this world.
You aren’t the darling who stands by protectively so that unattended growing crops are not
eaten, are you?
I wonder, are you a protective fence against the sand?
Aren’t you the one who clears up all confusion?
You aren’t the flower of victory, blossoming while standing in the hot sun, are you?
Are you a boy who stands in disciplined straightness (in a row), blossoming like a flower at
[its] tip? [No, you aren’t].
You have milk, you have cooked rice®®',
(but) <do>** you feel hungry? [No, you are never hungry!]
<Do> you have roots and branches of the roots
to make you stand [upright] in the hot sun?
Don’t go after a mess of gruel!
Sleep, my darling boy!
You mustn’t cry in fear!
O Appa,*® you don’t have brothers and sisters! [Repetition of line 1551]
And I became a spendthrift!”
Going on in this manner, Icakkiyammai,
that beautiful woman, sang the lullaby.

The one Karaiyalar who had stayed back, [secretly listening]—[listen,] what is he going to
say?

“All our women®® in this land have good qualities, but I have never witnessed anyone as
modest and beautiful as her. This young woman belongs to the merchant. [Obviously they
are husband and wife.]*®

If we possessed this lady, we wouldn’t leave her.”

Thus spoke the Karaiyalar,

and went home highly delighted.

The moment the woman saw that the Karaiyalar had left, [she], Icakki, said to herself: “This
is the moment to take revenge.”
The moment the guilty merchant fell asleep,

3 The lullaby contains a number of double entendres.
380 Literally: “an offshoot.”

381 These two lines (2068-9), like the previous one, present the audience with a double view. Here, too, umed (milk) can be used
with reference to both the milkweed-like plant and the child.

382 Though the text does not read as a question, I consider it to be one, based on the preceding lines. I treat line 2070 in the same

way.

¥ A term used by elders and superiors to address youngsters.

38 Cf. N10.144d and N8. 51a, where the number of women is specified as being seventy. Apparently, the reference is to the
wives of the seventy Karaiyalars.

385 My own addition for clarity.
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2090 the margosa leaf glided out of his hand**® and fell [to the ground].

2091 The margosa leaf glided and fell [to the ground], and he slept (on) soundly.

2092 Anantan had been lulled to sleep.

2093 [Under the influence] of Mutévi, the goddess of misfortune, who had approached [him], he
slept soundly and did not wake up.

2094 [In the meantime] <she>**" (i.e. Icakki) came, circumambulating him. <She>**® asked for
the support of the sun god.

2095 “O god, you are my confirmation; O goddess Uma, you are my eyewitness!

2096 O god Paramasiva, [you] who wears the crescent moon, you are my eyewitness!” she said.

2097-98  “I take my revenge. You are all eyewitnesses!” she said.

2099 She uttered a loud kuravai sound.

2100 [Then] Icakkiyammai, that woman as beautiful as a garland,

2101 jumped onto his chest,**’

2102 which [soon] ran with boundless blood.

2103 She cut his throat.

2104 Blood spurted out.

2105 “I turned [you] into my son

2106 by breaking off a branch of the precious kalli plant.

2107 Weren’t you previously an impartial witness on my behalf?

2108-09  Today, [too,] you are an impartial judge, inserted as an eyewitness into the chest [of the
Cetti].”°
[Then Icakkiyammai called for her elder brother Nilarajan to come, and he and]*”!
2110-12  beautiful, thick-tressed Icakkiyammai flew through the ridge of the roof away into the
sky. 3”2

2113-14  Icakkiyammai had planned as [her] strategy that the whole village should come to an end.**?

3% Cf. N8.51b, where the hand is specified as being the right one.
¥ Em. surb s n<ei >.
¥ Em. 1681 pm<ei>.

3% The chest is closely associated with a state of anguish. In Tamil proverbs the chest is “beaten as an expression of anguish”
(Beck 1979:31). — In other versions it is said that she plucked out the heart, a body part that, according to Beck (ibid.:32), in
Tamil proverbs is described as: “[...] the center of suffering. [...] Falseness and deception also issue from this important organ.
[...] Tt is also a secret place.”

3% Tcakki’s revenge mirrors her own former suffering. She takes revenge tit for tat: the initial victimisation of the heroine is
matched by the retaliatory action finally taken against the wrongdoer. Such patterns are also found in Tamil moral tales; see
Blackburn 2001:284. Blackburn argues, with A.K. Ramanujan, that karma is not the moral principle that governs Indian folk
tales. The principal difference between the karma system and the folk-tale system of morality, he states, lies in how the
retribution is exacted. Whereas in the karma system it is impersonal and automatic, in the folk-tale system it is an act of human
will, often carried out by the victim. He concludes that karma is part of the vocabulary, but not of the moral grammar, of Indian
folk tales. It seems that this holds true for the karai (story) of Icakki as well. Leaving gender considerations aside, the katai
views an ethics of justice and care (seemingly the most important principles) as the final end of moral development. This
becomes clear not only at this point in the story, but also from the king’s abandonment of his beloved children and the suicide
of the seventy Karaiyalars.

31 For a better understanding of the relationship between the twins, I add a portion of text that is found in N10.147c
(SwweaisTaimEIMI BRI BAMDEAFHE, [...] @QFSHHwbUD 6T AHIUSELITYMHD 3 BTFCH R0
gMerm@y), and again, slightly different, in N8.51c and N2.84d/85a, of which the latter reads: s&miigeorSletm
Sl e STUD BLULIPE HTSI®IPH Sl [...] Asmwiy_Cor @evmiswbal (H <Mewetd Hrstums gl (Nili called
to her brother, who was in the forest, [...] and she and her brother, in the form of spirits, flew away from the ilarikam.). This
scene bears some resemblance to a scene in the Cilappatikaram, in which Kovalan, having been murdered, takes his grief-
stricken wife Kannaki, after she had set fire to the town of Maturai, away in a chariot to Mt. Kailasa.

2 In N10, N8, and N2 it is added that they went to worship Siva on Mt. Kailasa.

3% Interestingly enough, version N10.149¢, in a line found nowhere else, speaks of the “extinction of the whole community”
of Karaiyalars: (pige|Q IS HGousiupen & HsoEHemy / wnarmjsemear / &HlgC50H D HIGHowAMINCUT sT6Tm)
[...]. For Icakki, this makes sense. If she leaves the children and wives alive, they will reproduce. The desire to hinder
reproduction is what drives Icakki to extinguish the entire ur (village).
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2115-22  Inorder to kill in quick return all those (respected) Karaiyalars, she approached in the form
of Anantan’s mother—as a very grey-haired old woman—the street of the Karaiyalars, with
a stout walking stick (for support) firmly planted in her hand, [and] coughing [all the while].
Like an old woman who beats raw cotton, she came.

2123 She, Icakki, approached that street in Palakai Nakar, made a humble bow,

2124 and joined—neatly dressed and well mannered—[the Karaiyalars] in the street.

2125-26  [Listen to] what matters that bold, grey-haired old woman, wizened, over a hundred years
old, has to tell! — <Bold!>

2127 “In my™* harsh life, how much sordid affliction have I met?
2128 Did you bring me to this stage, O my son?"*%
[Emended order]

2210-12  ***[In the meantime] all the assembled Karaiyalars, sixty-nine [in number], went to the
ilankam, [where the Cetti had been staying],

2213 and unlocked the door of the building.

2214 When they all peered in,

2215 it looked like a field of slaughter.

2216-18:

2217 They saw the Cetti

2216 lying there in his own blood,

2218 [but] they did not find the woman with the golden bracelets.
2219 “Shall we now lay down our lives?

2220-22  Will that criminal old woman, that accuser,*’ leave us and go back to her own place?
2223-24  Let’s beat up that old woman and drive her away!

2225-26  [But even then] can we escape the paral-token put into Icakki’s hand?
2227 <The woman>**’ who has come [disguised] as a mother

2228 beats her head and asks:

2229-30  “Where shall I go to catch sight of (you), O my son Anantan?*®
2231-32  1shall die.” She beats her belly and weeps.

2233 She raps her knuckles (on her head). She hits herself.

2234 She slaps her face.

2235-36  And while the bangles on her fair hands jingle, she tumbles over in the street and cries.*"!

27398

3% Literally: “our.”

395 After line 2128, the order of the text in N1 is highly corrupt. From line 2129 until the end (line 2484), the order has been
emended by me. Line 2128 is followed directly by line 2210. Line 2129 appears at a later point.

% This scene (lines 2210-47) deviates slightly in other versions, both in terms of content and order of lines. In other versions,
the lament of Icakki disguised as Anantan’s mother (which includes the lines similar to N1.2227-40) follows directly after
N1.2128. I quote N8.52.1774ff., which reads in my translation as follows: “‘O my son, where are you? Are you alive or dead?’
She beats her face, she falls on the ground, she cries, she gets up. She says to the Karaiyalars, “You took hold of my son and
left him in the hands of Icakki. O people of Palakai Nakar, because of the crime done to my son, this village will be destroyed.
[...] I shall commit suicide by tying the sari around my neck.” Lamenting in this manner, she [...] rolled in the dust. [...] “You
made a misjudgement [...], you won’t escape from this blame, you must suffer because of what you have done to my son. [...]
[Do you think] I’ll let you escape? You have given my son to a so-called modest woman.” The Karaiyalars answer, ‘Can we
force aside the lady who was given in marriage and has a child by him? [...] Isn’t she a woman who deserves to be a wife to
your son? Is that not good fortune for your son? [...] Your son and daughter-in-law are in the ilankam. Let us take [out] your
son with [your] daughter-in-law and [their] child.” When they had spoken in this way, Icakki smiled and said, ‘All right, all
right”” (N8.54a.1835). In the versions other than N1, Icakki at this point disguises herself as the daughter of the Karaiyalar who
had kept watch over the couple during the night.

37 pire, here “accuser” rather than “wicked woman”; see 7L s.v.
3% Literally: “The token put into Icakki’s hand has not been found. (But does that imply that) we can escape?”
3% Em. <eurb g 6uei >.

49 N10.150a.3712 and N8.52¢.1774 read: stEIG®&@mBEmmit ersoiosCor  yabsGsr (Where are you, my son
Anantan?); and continue: @@ &SpTCunr @miHTCWN & s (Son, are you alive or have you died?).

40 The text is here oblivious of Tamil custom. An old woman would never wear bangles.
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Chapter Five

Weeping endlessly, that old woman
said that she would avenge her son.
“I’ll destroy without fail this fine village of Palakai—all of it!”

[Karaiyalars:]

“Don’t be agitated, old lady!

We will repay for [what happened to] your son!

We will give our lives, [will] make up for the blame!”

Fully afraid [to do so] and tempted to run away,

the foolish Karaiyalars [nevertheless] died by their own hands: some with a sword, some by
using an axe;

some died by consuming poison, [while] others died by hanging themselves.

All sixty-nine persons of that place died.*”

The one last Karaiyalar, who had gone to plough, Icakkiyammai also planned to kill.

[Therefore]*”* Icakki

took the form

of his daughter.

In order to carry gruel [to him],

just as his daughter [would]—as if cast in the mould

of his adolescent child—

that vengeful Icakki of a vine-like waist took the shape of his adolescent child.
Her coiled hair was <adorned>*"* with tender flowers of jasmine.

The patakam-anklet, a hollow anklet, and a tinkling anklet were jingling.

Fine gold, gems, and pearls on a tavatam-ornament were shining.

On the vengeful Icakki—together with a golden bracelet—

were glittering a pendent set with precious stones suspended from a necklace and—(also) on
her neck—a cavati-ornament with gold cords.

At the edge of her eyelashes she applied collyrium, on her forehead

she put a [black] dot, and on her neck turmeric paste mixed with oil.

Just as the daughter of the death-bringing Karaiyalar would,

the young woman draped her silk sari,

her teeth as white as pearls,

her lips coral-red like the petals of a murukku flower,

[her] body sparkling.*®

Carrying the gruel, the young woman comes in search of the Karaiyalar.

Spying her, the Karaiyalar says to himself: “My dear daughter is coming.”

He lifts up his head and watches her.

“O my emerald! O my darling!”

[Hear] what the Karaiyalar has to say!

“Why have you come here, my daughter?

O my [unmarried] daughter, who hasn’t (yet) entered another (i.e. a husband’s) house!”

402 Note that in contrast to other versions, in N1 (and in N10, N8, N2—all the versions from Kanniyakumari district), the guilty
Karaiyalars commit suicide in quite individual ways, but none by entering the fire.

3 In N10.156 the second gmeausrud GamsosoGaussim goes well with N1.2251, and must be read as: “In order to kill that
one, too, she disguises herself as his daughter.”

% Em. <@g Llig>.
405N1.2273 is followed directly by N1.2442; see N10.157.
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The daughter of the Karaiyalar said:
“The people on this earth don’t know.”

[Karaiyalar:]

“You have come <to the paddy field>*"*. What has happened, O my girl of bright forehead?
Are there some problems in the village?

Tell me, O bright girl adorned with bracelets!

Let us talk about [it]!”

[Daughter:]
“Eat the gruel, father!
It’s gruel. Let us eat it!”

[Karaiyalar:]
“My dear (daughter), tell me!”

[Daughter:]
“What difference does it make if I tell you or don’t tell you?
Is it right to tell, unfortunate person that I am, that I was born to you?”

[Karaiyalar:]
“[But] since the time you were born you have brought me gruel. (Doesn’t that require) a
certain kind of determination?”

[Daughter:]

“Even before I start to speak, I have completely forgotten [what I wanted to say].

You reported a ‘correct’ judgement to the people*”’, according to what you <came to
know>*" [in the ilarikam].**®

You delivered seventy Karaiyalars into Icakki’s hands.

By that criminal Icakki,

Palakai Nakar has been destroyed.

You put her in a position to cause trouble [to us] for her own deceptive enjoyment.

You put the paral-token that brought vengeance

into the hand of that wicked, worthless Icakki.

Thus you caused the loss of the lives

of those foolish Karaiyalars.*'’

Giving her (the paral) has resulted in no good. Because it was given, that criminal woman
killed [Anantan]*'".

After she killed him, she flew away through the air.

That criminal woman killed [him], and we have suffered under wretched conditions [ever
since].

[Today in the morning an old woman came, beating on her belly and weeping, saying that
she was the mother of the famous merchant. Going to each and every villager’s house, she

46 Em. <o_sneyg 601Lb B 631 6aT60>.

407 Literally: “to the people of the land.”

B Em. <o s> @ mbaSiesCen.

409 N'1.2292 follows directly upon N1.2469; see N10.158f.

#19N10.158d, N8.55.¢, N2.91b read slightly differently: op& g 555 CuisQemsvsondy oipibgie \di Cureug mamu.

411 See N10.159a, N8.55¢, N2.91b Q&n(hs S Slern coneitHemen QansipnCon unsasgd S
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complained to the Karaiyalars.]*!

2306 As the weeping voice (of the old woman) was unbearable, they went to the ilankam.
2307 When they unlocked the door of the ilankam

2308 and all looked [in],

2309 the steady-minded Karaiyalars saw a scene of slaughter.

2310-11  The old woman saw the battlefield and began to weep, beating her breast*" in front of their
feet. She did not permit the culprits to come closer.

2312 Unable to bear her weeping voice, each and everyone died.
[Except (you) yourself who have come here to plough.]*'*”

[As soon as the Karaiyalar heard that all had died, he trembled, as if his life would fly away
and be gone.]*"”

2313 “If I die, it is a loss to the family.

2314 But if I [remain] alive, wouldn’t that be an insult (to our community’s code)?

2315 I don’t know how to die,

2316 O my respectable(?) daughter!

2317-18  In this uninhabited(?) tract of land, who is going to pick up a stone and attack me?
[Daughter:]

2319-20  “If one is angry, one can die even with the sharpened end of a ploughshare.”
[Karaiyalar:]

2321 “There is no chance, my daughter!”
[Daughter:]

2322 “Nobody is in this lonely field*'® [now].

2323 [But] if anybody else comes,

2324 you will feel distress, Father!

2325-26 At a fortunate time*'” I came here with gruel (for you), earning a good name.
[There is nobody to advise you how to die in this lonely field.]*®
2327-28  Don’t tremble (in fear), Father! In a dangerous situation no [ill] consequences accrue from

blameful deeds!
2329 If anything happens to your life
2330 our people will necessarily come to know (it).
2331-32  Since I am here why should you tremble, greatly frightened, O Father?”
2333 With bangles jingling on her red(-painted) hands,
2334 she went and took the plough.

2335-36  The Karaiyalar lunged against the ploughshare and died.

412 For clarity, at this point I add text that is missing in N1 but found in N10.159a, N8. 55¢, and N2.91c: @&imisuwid
T HCn QushousNHat HTCWsTICou 7/ ubFHl QmBlpsiweust suwddlsvy HCHAWHI 7/ 2 LpauFuSCH Ty
WPpe®» DD B Goudssm yuimeni.

413 A woman’s way of venting her overpowering grief for the recently departed.

14 The line added at this point is missing in N1 and N10: 2_peus & SQnmeui o \NCymCL @ liugsvsorsd (N8.55d).
15 The line added at this point is missing in N1 and N10: @pigish Ll e160Csommid 6T mayLcal Hewywmenssi /
upsgHl 2 FCUTMSHICUTD Lem Husm HHFHI (N8.55d).

416 quueo+& L 1g6v (field + palai tract of land).

47 Cf. N10.160.3976-7 msvsuaniomit; N8.56.1902 ms0suanib.

“% T add a line that is missing in N1 but found in N10.160bc and N8.56a: & s0ew soulis S auwHaETL 1260 @ M HL0H)
QFT0MTTIV6® 6V.



Edition and Translation of the Icakkiyamman Katai (N1) 211

2337 After the (last) Karaiyalar was dead,
2338 Icakki—that lady,
2339 peacock-like, with a slender waist resembling a fufi drum—
2340 came [back] to the renowned village of Palakai.
2341 Once the beautiful Icakkiyammai had come into the village,
2342 she sang praises. Listen to what she said!

[Icakki:]

2343-44  “All the Karaiyalars*' in this village are dead.” In this way she spoke, while listening to the
sounds of mourning**’.

2345 “Ayyo!**! Karaiyalars, all of you have died.”
2346 She** showed great compassion.*?
2347 “It is very good to see that all the Karaiyalars are dead.
2348 Now I must make a plan.
[If not, Icakki herself will be accused of having engaged in killing.]***
2351 However, even if Icakki has earned the reputation of being capable of killing,***
2349 one thing has come to an end; everything**® must be brought to an end**’!
2350 If a single [person] survives, then necessarily (all) will survive!”**
2352-57:
2357 And [so] Icakkiyammai planned
2352 to kill all the people in the village:
2353 mothers, fathers, kith and kin.
2354 [She was] without hesitation, steady and strong;
2356-55  absolutely everyone she wanted to destroy in the village.
2358 “How shall I do it?”
2359 [The plan] occupied her thoughts
2360 as she came to a place adjacent to the deep forest.**’

U Em. @oisr<i>.

420 The public mourning for the dead.

421 An exclamation of pity.

42 Literally: “her mind.”

423 Lines 2345-6 are not found in the other texts.

4241 add a line that I consider relevant to the themes of fate and blame. The line is missing in N1 but found in all other relevant
versions, namely N10.162a, N8.56¢, N2.93b: 9i600Cu @QuabE GsnsimrQersisiiGu Qyh s Gsustprsd (N8.56¢).
At this point Icakki makes it clear that she had no intention of committing murder herself, but rather wanted the Karaiyalars to
commit suicide. As it was not her own life but her brother’s that had been destroyed by the Karaiyalars—and that also only
indirectly, as a result of their felling of the margosa tree—Icakki apparently does not want to take the blame for killing them.
Her means of revenge in the case of the Karaiyalars is characteristically Indian, namely that of apportioning blame and shame.
— Note that this line is taken out of its actual order in N1 (see N1.2351), where it conveys a message completely silent about the
theme of fate and blame. In N1 Icakki does not mind dirtying her own hands with blood.

2 The line has been taken out of its actual order and context. Cf. the different meaning conveyed in N10.162a, N8.56¢, N2.93b
SIV0Gon QuBBCHTE PTG CrpHHs6eusimrsd (If not, I shall earn the reputation that Icakki herself has
engaged in killing.) (N8.56c¢).

4 9 g1b. Literally: “the world.”

427 As at the end of a yuga.
428 This sentence is interesting in that it reflects Icakki’s main intention, namely to hinder the village from procreating.

42 The placement and actual order of the text up to this line is certain. Inserting the following passage, N1.2129-50, at this
particular point is, however, somewhat arbitrary, if only for lack of a better place. The sense of the passage is in agreement with
parallel texts in N10, N8, and N2; however, the wording is not exactly the same. There is no evidence that the displaced
passage was ever located between N1.2360 and N1.2361, since N10.162c, the text parallel to N1.2360-1, has no gap either.
Only N8.56d in any measure allows for this placement. N8, lines 1925 and 1928 (text that parallels N1.2360-1), does contain
a gap, with the following passage: FavauTe®T DY QHTUHI Q@WBBWIDHW UTOMMDBHN FCHHI 6T(HHGH—
Swmer(1Gur (N8.56d.1926). Note that the placement of N1.2135 is supported by the reference given in the footnote to that
line.
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<2129-34:4°

<2134/30 That lady, Icakkiyammai, coming

<2133 to the place adjacent to the forest

<2132 in order to kill

<2131 the wives and children of the seventy persons,
<2129-30 after the seventy Karaiyalars had died,

<2135 meditated on the god Siva.#'>

2361-62 By hand, Icakki drew two nali-measures and four nali-measures of milk from the ka//i plant.
2363-64  Contemplating how to draw four nali-measures of cardamom milk, she [somehow managed

to] draw it.**?
2365 “Who will give now the cow milk, O god Siva?”
2366 While thinking in this way, [she somehow got it] milked and done (with).***
<2136 She drew milk and prepared it as cardamom milk,

<2137 with one-eighth [of a measure]** of the milk from the kalli plant,
<2138 one-eighth of milk containing strychnine.

<2139 one-eighth of cardamon milk,

<2140 and one-eighth of erukkalam®™’ milk >**

2367 O Paramasiva, (give me)*’ the poison of the paccainavi shrub.

2368 I am going to take revenge,” she said.***

2369 She put everything into a single vessel.

2370 Icakki, in the guise of a beautiful woman,

2371 put [everything] together into a single vessel and prepared buttermilk®”.
2372 Satisfied, she took a kutukkai***-vessel for buttermilk.

2373 Putting on a disguise, Icakki, that lady,

2374 appeared in the form of a beautiful cowherd woman.*"!

<2141-42 Taking the shape of a woman of the herdsmen—with a waist like a vine—

40 The following text is out of its actual and logical order. Cf. N10.150a.3711, N8.52¢.1773. Apparently, the scribe of the
paper manuscript mixed up the pages of the palm leaves. In brief, the narrative sequence prior to the supplying of the buttermilk
is as follows: Anantan’s mother accuses the Karaiyalars of placing her innocent son in the hands of Icakki. When the
Karaiyalars, convinced that the couple and the child are in the ilarikam, want to show her that all is well, Icakki laughs for
having attained her aim. She appears disguised as the daughter of the Karaiyalar who had guarded the couple during the night
and had told the other Karaiyalars that everything was fine. She goes to meet him in the field, reporting that the sixty-nine
Karaiyalars have committed suicide in reaction to the Cetti’s death. She convinces him to do the same. Having carried out her
second plan, she returns to the village, lamenting the death of her father in the field. She then consoles the women of the dead
Karaiyalars and offers them milk.

#1 Cf. N8.56d WiFugsmy SigQBTDI.
42 The milking was done with the help of Siva. See also the vacanam of N10.164.

*** She petitioned the god, and he granted her a favour. Cf. N10.162d <psllsst umsd 24§ & mouny xsrCyssm, Qs mmsit
/ SuaiSlsmear Sy Spaiured soisren (“Who will give me cow milk? O Siva, give (some to me)!” she said, and
somehow drew the milk of a cow.).

41t is noteworthy that we find here a different unit of measure (gpeMTd @ — SyLpTd ) being used than the nali-measure.
This suggests that this displaced passage is not part of the circulating text of the /K, but rather an addition by the performing
artist.

43 A plant.

43¢ The placement of the inserted text is based on N10.162d.4037-9, where a passage containing the same meaning is found,
though with different wording. It occurs in N10 between the parallel lines N1.2366 and 2367.

47 My translation closely follows N10.162d.

4% On the belief that yaksas malevolently poison food, see Misra 1981:154.
439 Buttermilk is much liked by Tamils for its refreshing taste.

440 The dry and hollow shell of some gourds, used as a vessel (Cre-A).

4! The belief in the supernatural is a component of popular religion in general, and reflected in the yaksi concept in particular.
Yaksas can change their appearance at will (Misra 1981:147); also Jataka (No. 545), Vol. 6, p. 326 (tr. Cowell 1901 [Vol.
6]:146).
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<2143 [and] carrying a pot of buttermilk on her head,

<2144 she, of the beautiful, thick tresses, came walking along the path.

2375-76  In order to sell buttermilk in Palakai, she appeared like a cowherd woman, like a cowherd
woman familiar [to us] from olden days.

<442

2377 Her eyes bathed in tears,

2378 Icakki carried the buttermilk in a bamboo vessel.
<2145-48:

<2148 Wailing all along, the woman stood weeping

<2145 in the streets of Palakai,
<2147 at each house of
<2146 those blameworthy Karaiyalars.> [Listen to what she said!]**

<2149 “I have been eating your cooked food.***

<2150 [Now] I realise that fate has taken its course.>***

2379 [Up to now] I have survived by eating your cooked food.**

2380 Isn’t fate most powerful?”*

2381-82  That cowherd woman came street by street, like a proper woman,**® to the famous(?) street
of the Karaiyalars.

2383-84  <She>** came to the renowned [part of ] Palakai Nakar where the seventy persons*’ resided.

2385 Hesitating, she stood at the crossing for a long time.*"

2386 “Unless I weep, will anybody pay attention?

2387 If I go along the middle of the street,

2388 nobody will come and respond. [Why?]”

2389 Coming into the street of the Karaiyalars,

2390 Icakki, that young woman,

2391-96:

2395 called out:

2391 “Hey, Anantayi, Veyilukanta]**?!

2392 Hey, Ammaimuttu! Buttermilk [for sale]! [Come here!]

2393 Hey, Marukanni, Putumati,

2394 Mandirakanni! [Here is] buttermilk [for sale]!

442 The reconstructed placement of this portion of the text is a mere conjecture.

43 The placement of this displaced portion of text follows the other versions. The sense is the same, if not the wording. Cf.
N10.163¢.4056-7, N8.57b.1940-1 [®smLwnallet UTeOHITHBCSBTIH] SBHH BHM Pl Bemywmery 65w el
Bleim / Satanumd %51 CmplelFTsdaumar.

441 render Gy as “food.”

445 Note that the two lines 2149-50, which are out of their actual order in the hand-written manuscript of N1, have almost the

same wording as lines 2379-80, a fact that suggests that these displaced lines do not belong to the circulating bow-song text but
are rather due to a lapse on the part of the singer.

#6 Cf. N10.163¢ semyweiiony Carm o sui®) sumprsCHCar @ Hisusmyas@Lb. — It is unclear whether this should be seen
in terms of a subsistence economy, the Karaiyalars and the cowherds exchanging buttermilk for cooked food. — Literally:
“boiled rice and curry.”

47 Literally: “Is there anything other than fate?”

“8 fipe here “lady/mistress” rather than “old woman.”
9 Em. ours gmr<eir>.

430 Referring to the seventy Karaiyalars.

41 Tt is interesting to see the different ways the various versions draw upon the fairly complete text of the IK as found in
N10.163c-165a. While N8.57b-c incorporates only the first part (N10.163¢c-d), namely Icakki’s inner speech before she acts,
N1.2383ff. taps the second part (N10.164d-165a), which has the same contents but describes the action rather than reporting
Icakki’s foregoing thoughts.

432 A list of proper names follows. Other than the first two names, the lists vary from version to version. Cf. N10.165a-166b,
N8.57d.
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<2178
<2179
<2180
<2181
<2182-83
<2184-85
<2186
<2187
<2188-89
<2190
<2191
<2192
<2193
<2194
<2195
<2196
<2197
<2198
<2199
<2200
<2201

2395
2396
2397

2398
2399
2400

2401-05:
2402
2403
2404
2405
2401
2406
2407
2408
2409
2410
2411

Chapter Five

Hey, Piccappillai! [Come here!] Buttermilk [for sale]!**

Hey, Pinamalai! Buttermilk [for sale]! [Come here!]

Hey, gossiping woman of the Pantaram community**!

Hey, cowherd women! Buttermilk [for sale]!

Hey, termagant, [you] who speaks with significant gestures! Buttermilk [for sale]!
Hey, Peksi Ammal, [you] who plunders children’s minds! Buttermilk [for sale]!
Hey, Cinnananci!

Hey, Sivakami!

Hey, Apirami, [you] who acts as messenger for others!

Hey, Piccappillai, Piccamuttu,

[women] of Palakai! Buttermilk [for sale]! [Come here!]

Hey, Muttaci!

Hey, Mokanappillai!

Hey, Anancippillai!

Hey, Apirami!

Hey, Cinnananci!

Hey, Sivakami!

Hey, Muttaci!

Hey, Cittaci!

Hey, Anancippillai!

Hey, Ammaimuttu! Buttermilk [for sale]!”***>
Calling the names in this manner,

the cowherd woman came into the street.

None of those who heard this came and responded.

“No one welcomes and invites (me) [in].

I must join the ladies and mourn (with them),”

deceitful Icakki decided.

[“I must go to each house and mourn with each of them.” [...] She came to the northern
street of Palakai and wept, telling everyone of her suffering. She dried the tears of the
weeping wives of the Karaiyalars. Listen to what she has to say!]*¢

“Those men have brought (on) hardship after their pitiable deaths.
They will attain the final state of heavenly bliss, O Mother.
Weeping won’t help. It won’t revive**’ anybody.

Please calm down!” Thus she spoke, embracing [each of] them
at the time when all had weepingly gathered.

“You dear mothers, the loss won’t come back!

Women, you have wept enough!”

The cowherd woman herself wept on and on.

She consoled them:

“Don’t tremble! Don’t tremble!

O pitiable women, let go [of them]!

433 Calls used by vendors to sell goods on the street.

454 A community of non-Brahmin Saivas who sell flower garlands.

%35 There is no significance in the repetition of proper names, as here Ammaimuttu again in N1.2392, and Sivakami and Muttaci
(N1.2187/N1.2197 and N1.2192/N1.2198). Therefore I do not find it necessary to link N1.2201 and N1.2392. Repetitions of
the same names after some lines is also found in N10.165b.4101 and N10.165d.4109.

43¢ For clarity I add seven lines from N10.167a. For the Tamil text, see lines 4139-45 of N10 in Appendix C.
47 Literally: “won’t open the eyes of.”



2412-13
2414

2415-17:
2416
2417
2415

<2151
<2152-53
<2154

2418
2419

<2155
<2156
2420-21

2422-23

<2202-03
<2204
<2205

<2157
<2158
<2159-60
<2161
<2162
<2163
<2164
<2165
<2166-67

<2169
<2168
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Let go [of them]! They will attain full moksa hereafter without fail.
If you wail, will [the dead] come back?
[If you wail and weep, the dead will remain in the intermediate realm.]**

Even if seventy persons are dead,
there are (still) women and children.
It will be a mean and sinful act [not to take care of them]!”

“O vine-like woman, you mustn’t cry!
If you weep, will the one who has died come back again?** He is released from samsara.
Don’t be foolish!”>

[The wives of the Karaiyalars, completely at a loss, said: “How can we manage in the
future, O my cowherd woman?”]*

“Come, O cowherd woman,

O young woman, advise [us]!”

[Icakki replied: “Don’t be agitated!]**!

Please come drink (some) buttermilk!

Hey, wouldn’t you like to get together in one house?>

Let’s drink the buttermilk and satisfy your hunger*®, (and then) we can talk, O women with
thick braids!”

The women assembled in the house of Muttaraci*®

“Hey, wouldn’t you all like to get together and assemble in her (house)?”
So said vengeful Icakki,
and they gathered in that agreeable house.>

“Place the small children to one side,

and gather together, O women with beautiful ornaments!”
Thus beautiful Icakkiyammai instructed all of them.
“Take*® cups and small milk-vessels with narrow necks,
and pass [around] the small bowls!

Take small cup-like kenti-vessels with spouts!”
Icakkiyammai requested (them to take these things).
When they had gathered with delight,

[she called out to them] “Hey, you ladies with thick braids, please come, all of you, to drink
buttermilk!”

And the ladies assembled

in the house of Anantaraci>.

% This view is not expressed in N1. I add it based on the following line in N10.168c: eJmI&S) SEIG6  DI(Lp D> Fl608LM6D
@pEsHauT @Laupullso slerHiheund; also found in N8.58c.

4% Mourning, a complex phenomenon, can be seen as a rite of transition for the survivors (147). “During mourning, the living
mourners [...] constitute a special group, situated between the world of the living and the world of the dead. [...] During
mourning, social life is suspended for all those affected by it. [...] If the dead man was a chief, the suspension affects the entire
society” (Gennep 1960:147f.). This is seen happening at the death of the seventy Karaiyalars.

460 Added according to the text in N10.169a, c.
461 Added according to the text in N10.169a, c.
42 Literally: “close the hunger.”

463 A proper name. Literarlly: “Queen of Pearls.”

4 Qu@iumgb. I read an imperative rather than the future tense.
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2424 They [all] take cups and vessels.

2425 They take small, cup-like kenti-vessels with spouts (for the children) and small metallic
cempu-vessels with narrow necks,

2426 taraittal-vessels, metallic favalai-pots with wide mouths, cempu-vessels,

2427 and for the shallow, wide-mouthed vessel, small bowls and cups.

2428-29  Icakkiyammai, beautiful as a painting, poured out absolutely everything, till the last drop.
<2170 Not knowing their fate to come,

<2171 the women drank the buttermilk.>
2430 Not knowing that she was Icakki in person,
2431 everyone drank the buttermilk.

<2206 Together with the young ladies,
<2207 all of them drank the buttermilk.
<2208 Just like very small children,

<2209 those (beautiful,) fair-complexioned women were drinking the buttermilk.>
2432 As soon as they drank the buttermilk,

2433 they felt an unbearable shivering (as if from the cold).

2434 As it infused the body,

2435 their legs and hands began suffering fits;

2436 their tongues and (whole) body, too.

2437 “Calmly drink the milk,”** [the cowherd woman advised].
2438 Their legs collapsed, their whole body twitched,

2439 [and] finally [the wives of the seventy Karaiyalars]*® died.*’
<2172 Before the consumed buttermilk can settle [in their stomachs],
<2173 she begins her murderous work.

<2174 “O pitiable women, O pregnant women!”

<2175-77 She killed all the little babies by cutting them into pieces and impaling them on pointed
stakes.>*%

2440-41/

2470 The beautiful woman, her head veiled and with arms swinging, walked quickly towards
their children, making jokes and amusing them,*®®

2470 [intending now] to kill [the children of the seventy Karaiyalars too.]*"°

2471-74  Icakkiyammai—the criminal, cruel Nili—mixed lime with boiled rice, supplied it (to the
children) and (so) killed (them).

2475 When they all are dead
[she performs the kuravai sound].*”
2476 [Then] that (cunning) fox ran away*’

495 Here the text of N1 takes on the wording of the other versions, where it is ursd (milk) rather than Guomiy (buttermilk) that is
supplied by Icakki.

466 Cf.N10.171a @i Se1Cr Semywneni s1pugICuiGuss (hH@nLb.

47 Literally: “their life was over.”

468 This line, like many others in this section, is out of order and not found in the versions N10, N8, or N2.

4% Line N1.2441 is directly followed by N1.2470; see N10.171.

470 Cf. N10.171b.4243 and 172.4272 vacanam: “she went into the street of the Brahmin community.” This is not found in N1.

47T add a line missing in N1 but found in N10.171d, N8.59a, and N2.97d to demonstrate the significance of the kuravai sound.
Note that in the /K this sound is produced following either the birth of a child or a revenge murder. In my fieldwork conducted
in March-May 2002, I heard the sound being uttered by women at the Icakki temples of Muppantal and Palavur at the points
in the ritual ceremonies and in the piijas when the goddess was most present.

472 Line 2476 is out of its actual order. In N10.171d it appears logically, after Palakai has been set on fire. A parallel line is
missing in N8.59a and N2.97d.
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2477-78  <[after]>*"* <she>*" had set Palakai on fire*”.
[With finally three hundred people having had to die to avenge her elder brother and the

margosa tree, she left.]*’
2479 Believing that Siva was their guide,
2484 the two went
2480 to the supreme guru’s*’’ abode on Mt. Kailasa—
2481 to Mt. Kailasa,
2482 to the side of the god with the dark-coloured throat;
2483 to Siva’s abode [they went].

[After they had worshipped Siva and had received the god’s favour, Icakki and Nilan left for
the southern parts of the land to live as deities who destroy evil men and who protect people
who love them. They resided under a margosa tree (and were) worshipped by the people].*

Here ends the story of Icakki, who resembles Bhagavati*”.

47 In order to construct a logical sequence with the previous line 2476, I add a conjunction.
474 Em. e Ln<eir>.

5 Note that all the other relevant texts (N10.171d, N8.59a, N2.97d) also mention this fact: sTebsu@lGov H&/ SQEHTp G S
Qued upsms 2aemFill(h (N8/N2); uamsmpsi OB HauHeon usmsSeHTHSHS meusksrar (N10.171d). Note, too,
the parallel here to Kannaki’s incendiary act in the kappiyam work Cilappatikaram.

4761 add a line missing in N1 but found in N10.172a, N8.59ab, and N2.97d to demonstrate the importance of the sister—brother
relationship and the gravity of felling trees that are the abode of spirits: issismr L L Coor i, 6T CoubdNest
uPymIQETs ) wperear(hdhed umpusneTil weaimiTm upuymiClasnem () (N8.59ab). — For a further discussion of the
sister—brother bond and the theme of retaliation, see Sect. 6.3 below.

7T Em. <@ (mupesnmiy>.

478 1 add lines from N8 that are not found in N1. These describe Nili and Nilan’s journey to the southern land, where they watch
overjustice in the world: ...QFSImIBlEi Y SISTOSTWSI / TWOUGLONGT 16w e QwssTGou QuidbEuL a1 SevgiLoml
/ mOSmBWNl  HISYNSSH mrgugd  uoBil Qupmy 7/ ..GCSLFanDHld  ubHi élb AN
Couaumps Hl / ULFWar T HmWHEHETHIH UTBm FLmFOFUL / Cauluwy pLBHGew GCoaugnideomern
SeolyL et / sriumst rSeugiomil B (HLGsr Lem Fujswrmiy. (N8.59b-¢.2006-13).

47 This line is clearly a sign of the process of adaptation and integration. On the transformation of Iyakki/Icakki shrines into
places of Bhagavati worship, see my conclusion to Sect. 7.3.1 and Vé&tacalam 1989:103. — On Nili as a multiform of Bhagavati,
see Centantivakaram 1958:7f. — Bhagavati is the predominant Hindu deity of Kerala. To cite Cardwell (1999:59, n. 1): “The
term ‘Bhagavati’ generally refers in Kerala to the generic Devi. It can indicate a benevolent form of the goddess, and may even
refer to Parvati, Sarasvati, or other pleasing incarnations. The name Bhadrakali, on the other hand, refers unequivocally to the
goddess in her violent form. [... TThe names Bhagavati, Kali, D&vi, and Bhadrakali [are] used interchangeably [...].” Elsewhere
(ibid:10) Cardwell states: “As Bhagavati, the goddess is conceived of as primarily benevolent and powerful, simultaneously a
chaste virgin and a caring mother. She is seldom portrayed either in mythology or iconography as being the consort of any male
deity, but stands on her own. [...] Bhagavati is important to Malayalis not only as a legendary protectress, but as a deity of the
land. Thousands of temples dedicated to Bhagavati grace the landscape of Kerala [...]. For communities dwelling in the hills,
she is the spirit of the mountains; for lowland agriculturists, she is the paddy and the earth from which it grows; for toddy-
tappers, the graceful coconut palm is her form.” Caldwell (ibid.) considers the “concept of Bhagavati as permeating all living
things through the energies of the soil,” and concludes that Bhagavati “is essentially life itself.”






Part Two: Interpreting the Text






6 Notes on Major Themes in the Icakkiyamman Katai

6.1 Preliminary Remarks

The major theme of the Icakkiyamman Katai (IK) is the tensions between men and women and how
these tensions affect their solidarity with one another. Another dominant focus of the story is the
sister—brother bond, as I have attempted to show briefly in Section 4.7. It may be suggested that these
two themes are reflected in the kalli and margosa plants, for a meaningful pattern can be seen to emerge
from their roles in the narrative.

The dual sexuality of Icakki(-Nili) within the bow-song tradition has been extensively discussed by
Blackburn. He introduces Icakki(-Nili) to the reader primarily as a “femme fatale” (1980:208), a type
of female who uses her seductive sexuality to destroy the male, in response to prior violence by that sex
against her:'

The Nili story (as Icakki Amman) is the most widely spread of the type B goddess narratives in which a woman becomes
an avenging Amman. She has come to represent the epitome of the female whose sexuality kills, and her name is used all
over the Tamil country as a generic label for an [sic] mistrusted woman: Nili means a “bad” woman. This femme fatale
image of the goddess, however, is not restricted to Nili: it is found in many type B narratives. In fact, it is so prominent that
it is a common topic of discussion even within the tradition itself. (Blackburn 1980:208)

However, if I am to show that the issue at hand is the blocking of female fertility, we need to move
away from the exclusive emphasis on sexuality and look at other elements, ones largely absent from
Blackburn’s analysis cited above.” I shall deal with this in Section 6.2.

My main interest in the /K has been stirred by a theme that others have treated as insignificant: the
bond between Icakki and her twin brother,’ the importance of which has so far largely gone
unrecognised.’ However, I would argue that this bond is highly significant in the /K, for it leads to the
death of the seventy Ve&lalas, and more importantly, to the extermination of their entire community, all
hope of their biological continuity being wiped out.

Another point that I would like to highlight, again one that others have so far overlooked,’ is the fact
that no variants—neither those of the north (Tiruvalankatu) nor of the south (villuppattu)—portray
Icakki(-Nili) as bearing a child that has been generated from a man’s seed. The contrary is the case. In
all variants she is rendered with either the ontologically ambiguous ka//i-turned-child (e.g. N1), or with

! On this pattern, see also Brubaker 1978:139.

21 assume that Blackburn’s use of the term sexuality is based on modern Western notions. Whether Tamil culture subsumes the
same set of ideas under this term is questionable.

3 See also Sect. 4.7 above.

4 Zvelebil (1989:300) is one exception. In a brief note, he refers to the importance of the elder brother. By contrast Blackburn
(1980) treats the brother as only of marginal interest; see his synopsis of the (bow-song) story (ibid.:206-8).

* See, for example, Shulman 1980:194-5. In his synopsis of the northern variant (Tiruvalankatu) of the Nili story, he lets the
fact that the child in the womb has been generated by Nili herself go unnoticed: “[H]e coaxed her to come with him from her
parent’s home to Kanci, and on the way killed her and the child in her womb [...].” In fact, the reason for her murder was her
husband’s belief that she had been unfaithful, and his consequent fear of humiliation by the community.
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a child produced through self-impregnation (e.g. N7, cf. N4). This self-induced engendering leads us on
to other themes, including barrenness, adultery, and the anxiety of co-wives.

It should have become clear by now that my reading of the story is based on the entire collection of
the Nili/Icakkiyamman Katai texts (N1-N10), which together provide the interpretive potential for the
single version of the /K that I present here, in an edition and translation. I regard the cross-referencing
between different versions as necessary for this kind of text, since the possible interpretations of themes
only become fully apparent when all versions of the story have been considered in relation to each
other. The distinctive meaning of certain themes, moreover, can only be tapped in the context of the
ritual—for instance, the crucial themes of female fertility and biological continuity.

6.2 A World of Oaths and Honour, and the Anguish of Barren Women

Icakki responds directly to a wrong that has been inflicted upon her and her brother. But her claims go
far beyond just this injury, a murder. The dominant feature of this reading is Icakki as a female avenger,
ruled by a masculine impulse to recover, by means of her own, her personal honour and the honour of
countless Tamil women. Hers is a demand for a social principle, an ethics of care. The Icakkiyamman
Katai is a story that conveys a sympathetic attitude towards women’s domestic concerns. It portrays the
anguish of barren® women and their anxiety of being shunted aside by co-wives.” Icakki takes up the
cause of those women whose husbands have deserted them for another.® In a cultural context where
women’s rights have seldom been upheld by legal sanction, and where until 1955 it was acceptable for
men to marry more than one wife, stories like this have a special poignancy for women unable to
control their domestic fate.

Let us now turn to the events of the story. To succeed in accusing the Cetti of adultery and neglect,
Icakki has chosen a daring disguise: that of an enticing Cetti wife. She masquerades thus, and the
Karaiyalars/Vélalas, the elders of the village, despite their wisdom, are duped. Icakki ensnares them
with many cunning words, her speech being full of calculated deceit. She has her curse and the kalli
plant-turned-baby going for her. She claims to be the Cetti’s legitimate wife and persuades the

£

 O’Flaherty (1973:178) terms barrenness “the female counterpart of [...] castration [...].

7 T use the term polygyny to denote the privilege enjoyed by men of marrying more than one wife. One classic portrayal of
polygyny in Tamil literature is the Civakacintamani, a kappiyam (tenth century?; see Zvelebil 1995:169) that tells the life of
Civakan, who married eight women. Kohli (2000:185) remarks that “Aitareya Brahmana 12.11 is the first authoritative
reference to polygamy [i.e. polygyny].” Though polygyny is now prohibited by law, in Tamilnadu it is still practised. — While
I agree with Madhavan 2002 that “women’s experiences with polygyny can only be understood within particular sociocultural
and personal contexts” (ibid.:69), a cross-cultural perspective can be confirmative of what Kohli (2000:189) cites relating to
India, namely that “[p]olygamy [...] leads to constant frictions.” For cases of the disapproval felt by co-wives for having to
share resources, see Meekers and Franklin 1995, where polygyny is examined from the woman’s viewpoint in an African
context. Interestingly, their data show that “women who had been in polygynous unions and those who had never been in a
polygynous union have similar opinions regarding polygyny” (ibid.:319). Yet there seems to be a group of women who
consider polygyny to be a gain, for “it allow[s] them to share the burden of an unsatisfactory marriage with another woman”
(ibid.:321) or else to share their work load. According to Madhavan 2002:70, “[t]he relative force of competition or
collaboration among co-wives depends on factors such as cultural attitudes about self-assertion versus consensus, sexual
jealousy, reproductive competition, individual personalities, and life circumstances.” Madhavan who, like Meekers and
Franklin, was doing research in an African context (where childbearing is equally as important for a woman’s status as in
India), confirms that co-wives “become competitive once there is talk of childbirth, desires for children, and one’s sex life”
(2002:72). According to M. Farell (“Measuring Maternity,” in V. Miner and H.E. Longino [eds.], Competition: A Feminist
Taboo? New York, 1987, 141-51), as cited by Madhavan (2002:72), “the conflict that arises between women is rooted in a
competition for maternal recognition.”

8 See N1.2021-2: “Because of the love-potion of that Miitevi, that misfortune-bringing (other) woman—only because of that
did (my) previous fury not disappear.” — The theme of polygyny and the problems it generates for the multiple wives is taken
up in various genres, among them in kappiyam literature (see Cilappatikaram and Civakacintamani), and also in pirapantam
literature, e.g. in the Kurukirppallu (alias Parankucappallu) of Catakdpappulavar (ca. 1700; see Zvelebil 1995:385), a work
belonging to the pa/lu genre, in which the senior palli accuses “her co-wife of having administered a potion prepared according
to the rules of black magic to keep the pallan under her thumb” (A.V. Subramanian 1993:284). For an example of the treatment
of polygyny in Nevar rice plantation songs in Nepal, see Lienhard’s (1984:56f., No. 59) collection of such songs.
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Karaiyalars that her identity has been destroyed and that she has been deprived of honour.’ She plays the
part of a suffering wife so convincingly that the Karaiyalars take up her case. When we listen to Icakki
defending herself in front of the Karaiyalars, we hear only non-sexual motives. She defines the injury
that has angered her not in terms of an unfulfilled sexual life, but rather of the Cetti having broken his
oath of alliance,'® an oath involving an ethics of care. Marriage, it may be suggested, does not matter
here for reasons of pleasure, but because of the resulting maternity, which endows a woman with the
status of the lady of the house.!" The point is not that the husband enjoys another woman, but that by
taking a co-wife, he simultaneously enters a new kin group, within which new heirs will be spawned.
This would seem to hold equally for adultery, since adultery leads to the wife being deserted. It ends
cohabitation, and so reduces the chances of bearing a child to null.'> The husband, then, does not allow
his wife to be a woman who is “fully female.”"* This is Icakki’s version of her anger. However, this
accusation goes somewhat further. It denounces the husband for being not only an enemy of his wife
and of their common household, but an enemy of the Tamil social order as well.

The taking of oaths, it may be suggested, is fundamental to the maintenance of order, yet breaking
them carries no secular penalty, because such promises are religious acts, not legal ones. Oaths thus are
of cosmic concern. In Tamil society, respecting oaths is considered primarily a manly virtue. The
seventy Karaiyalars/Velalas (landowning peasant-farmers) who kept their word stand for this virtue.'
They stand in stark contrast to the Cetti (merchant), who is accused of having wilfully betrayed his oath
to honour his wife by making her the mother of his children. Breaking this oath moves the woman who
wished to become a mother to extreme rage, with devastating consequences.

Icakki could simply have killed the Cetti, but her real desire is for carefully designed revenge. The
Cetti asked her to kill him quickly, but she prefers a slow, refined death. She creates an atmosphere of
intimacy by singing a lullaby full of double entendre, thus lulling the Cetti into a deep sleep. In her
subsequent murder of the Cetti and her planting of the kalli plant (the punitive agent, which set in
motion the forest’s curse) into his chest,"” she enacts, I propose, an inverse sexual union, an act
“opposite [to] normal, life-producing, sexual intercourse,”'® and performs a ceremonial esoteric
exchange: the kalli plant (with all its connotations)'’ for the child that was denied to her. Against this
backdrop it is not surprising that a woman in Tamil society should be forced to take measures to
engender offspring herself, fertilise herself by a miraculous transfer process (explicit in N4), and
impregnate herself by magical means, as in the case of Annatatci in N7 (see Section 2.4). The dilemma
for a Tamil woman, to whom fertility and mothering is of paramount importance,'® becomes very clear.
It is thus not surprising that in some versions Icakki, after killing the Cetti, flies away with her brother
to escape from a society that tolerates polygynists and adulterers, men who deny their wives’ legitimate

? See N1.2034: “I become the object of public ridicule.”

' For the connection between oaths and the right hand, and Icakki’s iconographically depicted erect right hand as challenging
those who have wilfully betrayed their oaths, see Sect. 7.6.

' See N1.2037-8: “If he who married me by tying the #ali ruins [our] married state, who else will give me that status?”

12 On adultery and the desertion of wives in the Indian context, see Kohli 2000. The author, referring to a ruling by the Supreme
Court, points out that abandonment signifies “the intention to bring cohabitation permanently to an end” (ibid.:406).

13 The expression, coined on the basis of Tamil beliefs, is Blackburn’s (1980:213). Cf. Hart (1999:165), who points out this
conception in early Cankam poetry: “[T]he fulfillment of the wife comes when she is impregnated and conceives.”

4 T propose a link between the Vélalas’ moral obligation (righteousness), seemingly a superior male virtue among the
peasantry, and the superior female virtue of modesty (karpu). Honour and faithfulness to oaths fall under the Tamil concept of
nan (sense of honour), which includes a person’s “self-control, dignified behaviour, firmness of mind, fulfilling commitments,
living up to social expectations” (Hardy 1988:130). On this norm, see also Kailasapathy 1968:87-93.

15 On the equation of the chest with the heart, see Beck (1979:32), who points to the heart as “[...] the center of suffering. [...]
Falseness and deception also issue from this important organ. [...] It is also a secret place.”

' The expression is Marglin’s (1985:237), descriptive of the goddess Kali.

17 The kalli plant is the ontologically ambiguous child, the embodiment of a curse, the witness to a murder, and, in brief, the
exteriorised expression of an angry and violent relationship.

'8 Note that it is customary for Tamil landowning communities to associate women “with the fertility of the soil” (Rao
1986:143).
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claims of fertility, this being an aspect of womanhood that a Tamil woman must lay claim to if she is to
enjoy her rightful status and recognition. Indeed, it is not a husband whom the disguised Icakki is
seeking, but a man who will bring a woman the honour and status of maternity, and who will appreciate
her for this.

It is in the light of these themes that we also must gauge the extent of the loss of her brother. The
brother’s role has been protection, empathy, and caring. These things have been denied by the husband
who has deserted his wife. Their absence provides the stimulus for further action carried out in rage: she
now wants to kill the Karaiyalars, too, for they are responsible for her brother’s death. This theme will
be taken up in the following section.

6.3 The Sister—Brother Bond and the Case of Retaliation

The importance of the sister—brother bond in the southern Indian kinship and marriage system' has
been explored by various scholars, prominent among them being Peterson (1988),° Trawick
(1990a:170ff.),*" and, with respect to sister—brother incest in Tamil folk tales, also more recently
Blackburn®? (2001).

The significance of the bond between sister and brother in the /K has not yet received the attention
it deserves.” In this section I make good this omission. I shall demonstrate that this bond is indeed a
crucial one, for it sets in motion events that lead to the death of the seventy Vélalas, and even more
relevantly, to the extinction of their entire community. I consider questionable the prevailing scholarly
opinion of the Velalas’ death as being simply the aftereffect of their misjudgement, which led to the
Cetti’s death. Interpretations like this, in my opinion, could only apply to versions that depict the
brother as unimportant, such as those of the northern line. There the forest scene is missing (see Section
2.4, N7)—and hence the logical inner link between the death of the péy Nilan resulting from the
Velalas’ felling a tree and his twin sister’s (Nili’s) decision to pay back the Vélalas for this deed. Only
against the backdrop of this missing scene, in my opinion, does the resurrection of the VE€lalas by Siva
after they have entered the fire, and Siva’s pronouncement that Nili(-Icakki)’s action against the Vélalas
was not justified, become comprehensible.

Whereas the sister—brother bond is not a theme in the northern versions, the prominence it receives
in the southern ones is made all the more explicit by the introduction of the devadasi figure. This new
character embodies two concepts: the devadasi system on the one hand and the matrilineal marriage
system (marumakkattayam)** on the other. The sister-brother bond is of great significance in both
systems. A study of the main characteristics of these two systems, then, is a worthwhile inquiry.

1 See also Sect. 7.2.1.

20 Blackburn (2001:290) refers to Peterson 1988:25-52, in South Asian Social Scientist 4 (1), an issue of the journal I
unfortunately was unable to access.

21 Trawick (1990a), in the chapter titled “The Bond between Brother and Sister Is Strong But Must Be Denied,” concurs with
Peterson: “As Peterson observes, the brother—sister bond is ‘the central focus of the south Indian kinship system and marriage
and no doubt influences the sister’s self-image and the brother’s image of the sister at all levels of the psyche’” (173).

22 Blackburn (2001:289) is in agreement with Trawick (1990a) and Karin Kapadia (Siva and her Sisters: Gender, Caste, and
Class in Rural South India, Boulder: Westview Press, 1995) that “cross-cousin marriage is a continuation of the powerful
brother-sister bond in Tamil culture.” Some of his collected folk tales (such as the version of AT 450) support this argument.

2 The strong sister—brother relationship in the IK comes to the fore in the episodes where 1) the brother dies in anguish over
his sister’s murder by the Brahmin lover, 2) the siblings are reborn as the twins Nili and Nilan, 3) the sister and brother ascend
to heaven in the brother’s chariot after the sister has killed her lover of the previous birth. — Cf. the pitam (Skt. bhiita) pairs of
Tulunadu (in southern Kanara district) whose “relationship is that of elder brother — younger sister” (Nichter 1977:141).
Nichter remarks that “[t]his relationship expresses an ideal of closeness which must be understood in light of the matrilineal
kinship system prevalent in the district [...]” (ibid.:141).

** Marumakkattayam is a “system of inheritance by which a man’s sister’s sons become heirs to his property instead of his
sons” (TL:3095, s.v.). In other words, under this system sons inherit property from their mother’s brothers rather than from their
fathers. Neither the passing on of property directly from mother to daughter nor a female head of the household is necessarily
implied by the matrilineal system.
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Drawing on details provided by several scholars, I shall briefly describe their most basic elements.

I first quote Marglin (1990:215f.) with reference to the devadasi system in Puri (Orissa), which
differs from the devadasis’ customs portrayed in the /K only insofar as it seems not to harbour any
notion that devadasis are meant to conceive children:

[Devadasis are ...] married to the deity [...]. They should never marry a mortal man and raise a family, as other women do.
[...]. The devadasis are also known as courtesans or prostitutes [...,] reflecting the fact that the devadasis are not chaste.
[...]. [T]hey were supported by land grants to the temple and lived in their own homes along with their mothers, sisters,
brothers, brother’s wives, and children, and their own adopted daughters [...]. They also were not supposed to have

children [...] and they adopted their brothers’ daughters [...].

Within the devadasi system, then, brothers and daughters® are considered to be the primary persons in
the kin nucleus.

How is the sister—brother relationship shaped in the matrilineal system? Referring to this system in
the Kerala context, Caldwell (1999:196) writes:

This social system led to unusually strong ties between brothers and sisters, who resided together and made many joint
decisions: husbands meanwhile lived in the households of their own sisters. The role of the father[/husband] was negligible
from a social standpoint; in every respect except procreation, her brother was the more important partner in a woman’s life.

Brothers are, however, not only important in the two systems described above. They rate high for Tamil
women in general. This is clearly mirrored in women’s rituals. Valli, a woman of the V&lala community
in Palaiyamkottai, in whose house I stayed, told me about the Auvaiyar nonpu, a protection ritual
performed by women for their brothers, in secret, with no men present. Sons and husbands are not
allowed to hear the story that is told in connection with it. Trawick (1990a:174) mentions this story. |
cite her synopsis and comments:

Auvaiyar was an unmarried woman poet of the Sangam era, celebrated for her didactic verse. In the story, Auvaiyar teaches
a younger woman to bring posterity to her seven brothers “by ritually eating substances and objects symbolic of death and
evil omen. She helps the brothers get married and herself marries a king. When the brothers are once again struck by
poverty because of their wives’ negligent behavior, the sister intervenes, teaches the nonpu to her sisters-in-law, and
restores them to their prosperous condition.” Here the priority of the brother-sister bond over the husband-wife bond is

clear. Also evident is a tension between [...] sisters-in-law, sister and wife of the same man.

This story offers some insight into the sense of protection and tenderness inherent in the sister—brother
bond.

Beck (1986:98) underscores these same characteristics of the sister—brother bond in her study of folk
tales:

Forty percent of these [folk] stories (144 of 360) give prominence to sister—brother bonds [...]. Tender concern and
protection is a major component of brother/sister relationships in these folktales.

It is thus clear that the sister—brother relationship is a highly relevant piece of the social fabric.* In a
system where sisters and brothers are never separated and are considered to be the family nucleus,
intimacy between them is great.”” They share property and food, and spend a great deal of time together.

5 The value of a female child within the devadasi system is well demonstrated at the beginning of the N1 version of the /K,
where the childless Sivakami asks for a daughter in order to have an heir. See also my note in the translation of N1.188-9 (Sect.
5.4).

% The importance of brothers can be seen in other cultures as well: Index No. P253.3: “Brother chosen rather than husband or
son. Only one can be saved; he [the brother] alone is irreplacable” (Thompson 1975, Vol 5:159); Aly 1921:109; see also
Vielhauer 1979:19 regarding Sophocles’s Greek tragedy Antigone and Herodot.

27 Cf. Trawick (1990a), who points out the “intense attachment between brother and sister” (172) and that “the first erotic
partnership is formed with a sibling” (170); also ibid.:187: “[B]rother and sister share a womb, and share a home”; “the sibling
bond is primordial. It comes before any bond with an outsider.”
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But regardless of the level of intimacy, brothers and sisters are not thrust into the intimate sexual
contact required by a marriage. There are ways for them to maintain their distance, and to reduce
vulnerability and intrusion. Thus it is not surprising that emphasis is put on the bond between brother
and sister at the expense of the husband—wife relationship, which is seen from the beginning as a
conflict-laden bond*® based on money (see IK, N9.61%).%

After this brief excursus I turn to the events of the story. I shall seek to underpin my main argument that
the brother is a major part of the entire retaliatory process, an argument supported by the fact that the
story ends with the reunion of the twin siblings®' (see Section 4.7). I strongly argue that the /K primarily
focuses upon the retaliation for the twin brother’s murder. The murder of the Cetti must, in the first
place, be considered to be an instrumental part of a strategy for taking vengeance on the
Velalas/Karaiyalars who were responsible for the twin brother’s death (see N10.172a, N8.59ab,
N2.97d). Only in the second place should the Cetti’s death be regarded as a retaliatory act for Nili-
Icakki’s own violent death. Ziegenbalg’s retelling (1711) of the Nili Natakam offers explicit support for
my thesis:

Alsdann nimmt sie ihre vorige Teufelsgestalt an, und spricht: Ich habe nicht in willens gehabt, dich zu tddten, du bist ein
schoner und schicklicher Mensch, aber imb meines Bruders Todt an den 70 Wellaren zu rachen, todte ich dich anietzo.
Darauff todtet sie ihn und verschwindet. (See above, Chapter 3, No. 17).

Then she takes her previous form of a péy (demoness) and says, “I had no intention of killing you. You are a beautiful and
handsome person. But in order to take revenge on the seventy V&lalas who caused my brother’s death, I now shall kill
you.” Then she kills him and disappears. (My translation)

I shall go into this important utterance of Nili-Icakki in somewhat greater detail by providing a brief
interpretation of the relationship of sister and brother in their second birth. In their second birth the
sister and brother share one and the same identity, as reflected by the names Nili (f) and Nilan (m).*
There is an underlying peculiarity in the /K: the two beings of the first birth become one in their second
birth, and this presumably single being again splits into two. It is with the felling of the margosa tree,
the twin siblings’ abode, that the intimate interweaving of female and male identity—mirroring the
complementary aspects of the cosmos—is destroyed. A brother and sister, who were an integral part of
each other are brutally separated. It stands to reason that this must have grave consequences.

Writing of a South American context, Ales (2000:136) states: “The objective goal of revenge is to
inflict at least an equivalent pain or amount of suffering [...] on the adversary. This is a principle that
applies equally to all types of retaliatory situations [...].” The IK is true to this principle. Icakki is
enraged because her brother has been killed. To ease her loss, she takes action that is proportionate to
the offence. She continues with her retribution until she feels that she is free of rage. One may gauge the
degree of social bondedness between persons by the means and severity of retaliation used in such
situations. In the case of the devadasi murder, it is an equivalent tit for tat; the murder of Icakki’s twin
brother, however, is avenged by the death of seventy Veélalas/Karaiyalars, including women and
children. Only in this way can the sister’s fury be stilled. Tamils can be described as a very affectionate
and sensitive people, deeply attached to those who are close to them.*” In a society that encourages

8 Cf. Trawick 1990a:178ff.

» Version N9.61 states: “Only money is a husband.”

30 The husband—wife relationship among Tamils is fraught with emotional uncertainty, for marriages are arranged and require
a dowry; see also Trawick 1990a:182.

3! For similar concepts in cross-cultural contexts, see Diduk 2001. Of African Kedjom society Diduk writes: “The surviving
sibling longs to be with his or her departed twin” (ibid.:33).

32 A similar shared identity between twin sister and brother is that between Yami and Yama; see Rgveda 10.10.7, 9, 11
(Grassmann 1877:297). Concerning demons, Reiniche (1975 [Purusharta 2]:183) notes that they often have a female
counterpart; in the case of Madan it is Madatti. What is striking is that this counterpart is not a wife but a sister. For further
remarks on sister—brother pizam (demon) pairs, see Nichter (1977:141).

3% See Trawick 1990a and 1990b.
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strong passions and feelings, an excess of anpu (love) and pdcam (attachment) is necessarily
inseparable from the diametrically opposite excess of rage and violence that ensues when one’s kinfolk
are assaulted. Herein lies the explanation for the severity of retaliation involved.**

The retaliatory pattern can be viewed from still another angle, namely the significance that numbers
have in India. In certain religious popular beliefs of the southern Indian Irulars, the number seven does
not express single individual entities, but a totality.”> By looking at the /K in terms of such religious
beliefs, the number seventy, the number of Velalas/Karaiyalars who die, becomes meaningful. One may
infer that the number seventy expresses not so much single individuals, but rather the totality of a social
group. Following up my earlier line of argumentation, this strongly suggests that the retaliatory action
taken against the seventy Karaiyalars is indeed proportionate to the destruction of the “mystical two-in-
one quality” of the sister—brother bond. Each, the seventy Karaiyalars and the sister-brother twins, is
perceived as a single unit.

6.4 Humans and Plants

The special significance of plants in the life of Tamils, documented as far back as the Cankam age, has
been pointed out by Hart (1999) and Vacek and Knotkova-Capkova (1999). Not unexpectedly, then,
plants are assigned a similarly distinctive role in the /K and in the kotai ritual we are discussing here.
Indeed, in the /K we find a close identification being made between humans and plants. Plants are
anthropomorphised. The margosa tree, for instance, is portrayed as the home*’ of Nili and Nilan, the péy
twins. When the tree is felled, Nilan in effect loses his home*® (N1, N2, N8, N10), and in some versions,
even worse, is bodily injured® (N5, N6, N9). Evidence relating to this and similar ideas is provided by
Coomaraswamy (1993) in his work on yaksas. Referring to ancient thought, the author remarks:

[A]ny designated tree [can] be regarded as the visible form of its indwelling yaksa, who may or may not upon occasion
also assume another and human form within or beside the Tree itself. [... TThe Tree itself [...] is the likeness of the yaksa,
and honour paid to it is honour paid to the yaksa (11) [...;] God and men alike are trees (12).

3* Her response is similar to that of Kannaki in the Cilappatikaram.

3% See Kulke 1970:56, n. 61: “Bolle kommt in einer Arbeit: ‘Die Gottin und die Ritualbewegung’, in: Antaios, 1962, S. 272fT,,
in der er sich auf ethnologisches Material von den siidindischen Irulars stiitzt, zu dem Schluf3: ‘Die Zahl sieben driickt dabei
[bei den ‘Saptakanyas’ genannten Gottinnen] nicht so sehr einzeln unterscheidbare Personlichkeiten aus, als vielmehr die
Gesamtheit gottlicher Priasenz’” (the brackets are the author’s).

* This expression is Masquelier’s (2001:47). Cf. Nichter (1977:141), who points out the “androgynous status” of
putams/bhiitas in Tulunadu (southern Kanara district).

37 The belief that vémpu (margosa; Hi. nim) trees are inhabited by deities can already be found in the Cankam period, as attested
in Akananiiru 309.4; see Dvofak 1999:55. In the /K, the margosa tree assumes the features of a self-sufficient cosmos that
nourishes its inhabitants well (cf. Section 6.3, p. 226, where I characterise the tree as a cosmos with both female and male
aspects to it).

*® The versions which offer this particular view of the tree as being rather an abode (than a body) are nevertheless very clear in
regarding the felling of the tree as the primary cause of the death of the péy. It is ostensibly because the péy is deprived of his
home that he angrily attacks the first person he comes across, who unfortunately is the ptjari of the forest deity Casta. The
latter, coming to the piijari’s aid, orders the attacker to be killed by Kuntotaran. See Appendix B, Topic 2. — Note that the tree
spirits depicted in these versions dwell in trees, but are not confined to trees.

¥ In the versions in which Nilan’s leg is severed when the tree is felled (see Appendix B, Topic 2), the relationship between
Nilan and the tree is apparently very close; indeed the tree can be viewed as the péy’s body. Compare the tale of Brahmadatta,
king of Banaras, which relates the felling of a tree. When the tree’s deity hears about this plan, he remarks that he will be
destroyed when his home is destroyed; see Bhaddasala Jataka (No. 465) in Jataka, Vol. 4, 1441f., especially 153ff. (tr. Cowell
1901 [Vol. 4]:91ff., especially 97). In these Jataka gathas (note that the Jataka verses were generally adopted from non-
Buddhist sources; see Hiniiber 1998:190f.) the tree deity calls the tree his body (Schmithausen 1991:15). On trees as having all
five senses: srotra, ghrana, rasa, sparsa, dysti, “hearing, smell, taste, touch, look,” see the Moksadharma, Mahabharata
(12.177.10-17 in the Poona critical edition, 1971ff.; tr. Deussen 1922:151f.); also Manusmyti 1.49 (ed. Olivelle 2006:391; tr.
89): antahsamjiia bhavantyete sukhaduhkhasamanvitah, “[the seed plants] come into being with inner awareness, able to feel
pleasure and pain.”
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I offer a second example from the /K that expresses this crucially important close identification even
more clearly: the kalli plant. The kalli plant (Euphorbia tirucalli),*® a thorny milkweed-like plant related
to the spurges,*! is supernaturally turned into a child by Icakki as part of her strategy of revenge. In the
lullaby sung by Icakki prior to her murder of the Cetti, the kalli plant is imagined as a baby boy
(N1.2052ft.):

Are you a [true] son, as (beautiful) as a statue, or are you offspring born to the ka/li plant? (2052)
Are you green? Does your body drip milk? (2055)

You aren’t a boy with roots, are you? (2057)

You have milk, you have cooked rice (2068).

Sleep, my darling boy! (2073)

These lines, full of double meaning, are illustrative, I think, of a basic cultural understanding of the
relation between plants, humans, and supernatural beings, namely one in which each is continuously
transforming into the other.

In the Cankam work titled Purananiiru, a kalli plant is inhabited by a deity (kalli nilar katavul valtti;
Pura 260.5; ed. U.V.C., p. 434) and referred to as growing in the dry palai wasteland and on cremation
grounds (Pura 245.3; 356.1). This close connection of the ka/li (milkweed-like) plant with infertility
and death is expressed in the Nili story as well. N7, the version of the northern branch in which the
murdered woman is a pregnant wife, is most explicit in its depiction of the kalli plant as an abode for
unborn life. N7.274-5; 279-81 tells of how the brother, upon finding his murdered pregnant sister (in the
katu wilderness), tears open her womb and throws the unborn child onto a nearby ka//i plant, which
becomes its temporary dwelling up until the time of revenge.*

The fact that the kalli plant becomes a weapon of revenge suggests that this bristly plant is not only
intimately connected with children and pregnant (N7) or virginal women (N1) (who died untimely
deaths), but also with women’s socio-juridical concerns. How these concerns are revealed to us in the
structure of the text may be set forth as follows:

1. The kalli plant in the forest: a passive witness* to a murder — socio-juridical concerns (puram)
The kalli-turned-child in Icakki’s arms: an emblem of motherhood and a means of revenge —
domestic concerns (akam)

3. The kalli-turned-child climbs onto the lap of the Cetti: a confirmation of fatherhood — domestic
concerns (akam)

4. The kalli on the chest of the killed Cetti: an emblem of justice done — socio-juridical concerns

(puram)

The figurative significance of plants, to be sure, is not confined within the borders of India. This applies
in particular to the milkweed-like plant, which occupies an important place, for instance, in the ritual
practices of the Ndembu of Zambia, as reported in Hicks 1999:183. It is interesting that the concepts
embedded in the IK find ample support in cross-cultural contexts and that Victor Turner’s analysis*
manages to capture one important aspect of the meaning similarly inherent in the kalli plant of the /K,
namely its connection with motherhood.

40 On the kalli plant in early Tamil poetry, see Dubianski 2000:141, 173.
1A kalli plant grows both in arid and wet regions.

2 See also Sect. 5.4, footnote to N1.1429. — Katu and palai are often used interchangeably to designate the same type of
wilderness.

43 Shrubs and trees in literature to serve as witnesses is not uncommon; see, for instance, Zvelebil 1995:700,
Tiruvilaiyatarpuranam s.v., where, with reference to the sixty-fourth sport of Siva, a tree is said to do just that.

4 See Hicks (1999) who quotes V.W. Turner: “[A] milky white sap oozes out [from the mudyi tree]. For the Ndembu [of
Zambial], this sap is the tree’s most important physical property, and on it they base an everwidening network of symbols. [...]
The sap’s immediate referent is human milk, which itself symbolizes the female breast from which the milk flows. The breast
in turn symbolizes the suckling of infants, which symbolizes the mother—child bond. The mother—child bond symbolizes the
family, a social group basic to Ndembu society, and the family, finally, symbolizes the whole of Ndembu society” (183).
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To conclude this section I delineate the /K’s structure of plants and humans. Two categories, (a)
human beings (male and female) and (b) plants (margosa and ka//i), interact, each figuring as a pole in
a series of binary oppositions. The analogies are as follows:

Men : Women :: Plants : Plants
Cetti : Icakki  :: margosa leaf (cooling)® : ka/li plant (bristly)

Men : Plants :: Women : Plants
Cetti : margosa (protective weapon)*  :: Icakki : kalli (passive witness, child [instrument of revenge],
emblem of justice)

The story with the Cetti ends as follows:
Men : Plants ;. Women : Men
The dead Cetti : kalli ;2 Icakki : her brother

What do these dichotomies mean? It seems that a social and juridical principle is being adumbrated. An
ethics of care (the “promise of non-violence,”’ nourishment) and justice® for women and children is
being formulated around the margosa and ka/li plants, respectively. The kalli as a metonymic
embodiment of infertility, abandonment, and injustice is probably best expressed in a line of the lullaby
found in N1.2058-9: “You [kalli] stood as a new guard for humanity in this world.” As seen in the
parallel reading of version N8, the demand for justice is a major theme. There Icakki complains that the
king (aranmanaiyar) did not investigate her real-life murder case (N8.29a.943)—seemingly a failure of
the sovereign, the holder of the danda. The final word, however, is reserved for Parvati, who with an
all-seeing eye decides, in the northern N7 version: “Nobody took care of Annatatci [Nili]. I shall take
revenge for her.”

To summarise the role of plants in the /K: I argue that the two plants, the vempu (margosa) and kalli
(milkweed-like plant), are intimately associated with the overall tragic mood of the story and the human
cosmos it describes. Both plants become the dwelling place of those who have died a premature, violent
death: the angry and hungry spirits.*” They would seem to temper these spirits’ hot character®
(protecting them from themselves) and to nourish their existence. More particularly, the ka//i plant
appears to be reserved for the unborn (as a marker of infertility and the tension between men and
women), while the margosa tree’s intimate interweaving of female and male identity (a wholeness of
self and cosmos) brings the tree-like fertility of the brother and sister into sharp focus.

4 Hiltebeitel 1991:72.

“ For the effect of margosa leaves, see Syed 1990:374: “Die [Margosa-]Blitter werden in einem Zauber verwendet, um Feinden
zu schaden. [...] Gleichzeitig haben [die ...] Blitter magische Abwehrkraft.” See also Sect. 5.4, N1.957-8 above.

47T quote Tambiah (1990:100) who refers to Carol Gilligan, In a Different Voice.

8 For an interesting discussion of this issue, see P.A. Meyers, “The ‘Ethics of Care’ and the Problem of Power,” The Journal
of Political Philosophy 6(2): 14270, 1998; L. Cannold et al., “What Is the Justice-Care Debate Really About?,” Midwest
Studies in Philosophy 20: 357-77, 1995; O. Flanagan and K. Jackson, “Justice, Care, and Gender: The Kohlberg-Gilligan
Debate Revisited,” Ethics 97: 622-37, 1987; S.M. Okin, “Reason and Feeling in Thinking about Justice,” Ethics 99: 229-49,
1989.

4 The margosa tree is the abode of hungry spirits who have died an untimely death, in general, and the home of Icakki’s
brother, in particular. The ka/li plant is the abode of the unborn child and the witness to the murder of (depending on the
version) a pregnant woman or a virgin.

5 The demons’ attraction to the margosa tree may be explained by the cooling effect it has on their hot character. For the effect

of margosa leaves, see Syed 1990: “Im alten Indien galt der nimba [margosa] zum einen als zu meidender Baum, dessen Holz
etc. man im Opfer nicht verwenden durfte, zum anderen galt er als heilkriftig und negative Krifte bannend” (377).
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6.5 The Question of Fate

The role that fate plays in the /K needs to be briefly addressed. The story makes it clear that the Cetti
runs blindly towards his preordained end. He has sought his own death. Not only he but also all other
men in the IK bring about their own destruction. Anantan Cetti has an appointment, as it were, with
Icakki, his death. There have been enough signs and bad omens warning the Cetti not to go to the forest
of Palakai, but his own fate and the demands of the story lead him there. However, the story allows him
the freedom of choice till the very end. His lack of knowledge of his past crime is his true tragedy. The
Cetti, as seen in all the left-hand caste stories, is completely passive,’’ probably because he senses that
his fate awaits him and will impel him (N8.794/N6.336-7) onto a path of no return. When he begins his
‘final’ journey, Anantan Cetti has already been told by the gecko that Nili awaits his arrival in order to
exact her revenge. Anantan Cetti is prepared:

“[...] the astrologer predicted that you would be killed by a very bad female demon. Don’t ever ignore the powerful
margosa leaves on [your] mountain-strong, gem-studded chest! (N1.951, 954-8) The result of an evil deed [done] by
sorcery awaits you. Icakki is waiting to kill you. You will be killed,” (the gecko) is saying. “She will claim with certainty
that you are her (dear) husband.” (N1.1027-30)

Yet, as stated in N2.746/N6.336-7/N8.794, “[his] previous ill fate put its hand on the back of his neck
and pushed him.” He is driven from within to meet the fate that comes from without. Murder will out.*
There is a price to pay for his past, yet he is burdened with a loss of memory. He is helplessly exposed
to the allegations of Icakki(-Nili). In N12 he pleads with her, “Speak out at this critical moment the
serious lapse I am guilty of!”** He obviously desires to know the past, but is incapable of remembering
it (“you stand [there], having forgotten all of the past,” Icakki says; N10.83c¢). His inability to remember
his previous self is mirrored in his failure to recognise Icakki when she appears in divine form in front
of him in her first alarkaram (N1.1039, 1096ff.).>* Insistently, she asks him twice, “When you see
(me)—don’t you recognise this woman?” (N1.1128-9). He fails to do so, and therefore has to die. The
question remains open whether the Cetti could have escaped death had he entered into a true dialogue
with Icakki and come to recognise her. Since such a turn of events would have circumvented the role of
fate, which so clearly is a central driving force behind the Cetti’s reaction, the answer is probably
negative.

Here we touch on a second aspect of the question of fate: the Cetti’s refusal to accept responsibility.
When the ka/li-turned-child—the eyewitness to his crime—climbs onto his lap, he pushes it away as if
to push his past away. He does not ask himself whether some forgotten facet of himself exists within
him.> Instead, he clings to his lost memory.*® He shuts the past out of his life—ignores and negates it.
In order to escape from it, he plunges into a fit in front of the Karaiyalars. In a panic, he rolls on the
ground in search of a mental refuge, but is unable to find any. This illustrates nicely what O’Flaherty in
her work Dreams, Illusion and Other Realities has pointed out, namely:

[I]f one cannot feel responsibility for what one has done in a previous life because one cannot remember that life [...], one
cannot feel the justice in being punished for a crime that someone else did (the [...] previous self, lost to one’s present
memory). One can be fold about it [...], but that is something else [...]."

1 On men’s passiveness in left-hand epics, see Sect. 7.2, last paragraph, below.

52 On this ballad theme (N271, “Murder will out”), see Atkinson 1999:1.

33 Subramaniam (English/Tamil edition of the Nili Yatcakanam) 1996:154, first two lines.

3 For a deeper treatment of recognition, memory, and forgetting, see Shulman 1998:309fT.

%5 For a deeper treatment of self-recognition and the fragmented self, see Shulman 2001:146f.

%6 It seems that here “[florgetfulness is [...] an act,” to borrow Merleau-Ponty’s (1962:162) expression.
7 O’Flaherty 1984:224.
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7 A Living Tradition:
An Introduction to the Context of the Icakkiyamman Katai

7.1 The Goddess’s natu

Kanniyakumari and Tirunelvéli districts are the main centres of the cult of the goddess Icakkiyamman,
with Tuttukuti (Tuticorin) district a third one of less significance. Although these are where the cult of
Icakkiyamman is practised, the origins of the /K, as far as historical topography can reveal, must have
been in Tiruvalankatu near Arkkonam in the north of Tamilnadu, the only place with concrete
architectural evidence.'

It is clear that the villuppattu or bow-song tradition of the southernmost districts of Tamilnadu
(Kanniyakumari and Tirunelvéli) took the story and endowed it with an integrity of its own as a sequel
to the Pennaraciyar Katai, the elder sister’s story>—making it the central text of Icakkiyamman
worship, which is found only in these districts. If the claim of Palaviir’ (a small village in an area on the
border between Tirunelveli and K.K.Dt.) that it is the original site of the worship and identical with
South Palakai®, were accepted by other centres, this would greatly enhance the position of Palavur
within the hierarchy of Icakki cult centres. However, we should not ignore the fact that the worship of
the goddess has become the focus of social and political interests, inasmuch as different communities
and their temples compete with one another, namely the Vélala (or Vellala)’ and Natar® communities,’
each of which insists upon a different place of origin. But no matter where the worship first arose, the
story of Icakki is alive and well, thanks to the cult of the goddess within the vi/luppattu tradition. This
is what I shall be attempting to show.

In order to understand the context of the Icakki cult and its relation to the bow-song tradition, it is
helpful to consider more closely the district where the goddess is most dominant and where the
interwoven relationship between text and ritual has, in my opinion, best been preserved. I am referring

! See Sect. 2.5 above.

2 See the discussion and Figure 1 in Sect. 2.4, N4 above.

* I must stress that nothing has been definitely proved. Members of the temple in Palavir, of course, insist on its primacy
(personal communications with the treasurer of the Kitankati Natukattu Icakki temple, Palaniya Pillai of Palaviir [27 March
2002], and Veyilukanta Perumal Pillai [19 January 2003]). Others, such as Utaiyar Pillai of Palavur (27 March 2002), are
neutral, conceding that nothing has been proved.

4 That is, the site mentioned in the /K, N1.79.

3 Both forms are in usage. However, the former is considered to be the older of the two. This influential social group can be
assumed to have been the dominant upholders of the ritual tradition surrounding the /K. For the history of this landowning
peasant community, see n. 11 below.

¢ This social group has traditionally been associated with the bow-song performance of the goddess’s legend. The Natars are
generally better known under their earlier community name Shanar. On the community’s petition in the nineteenth century to
change their official name in all public records to Natar, see Ludden 1989:194. For the history of this community, see n. 10
below.

71 am referring to the conflicting parties in Muppantal.
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to Kanniyakumari district. It is the district where the female deity has not yet undergone a complete
shift from a wilderness or crossroads outside an inhabited location to a roadside inside one.® In
Kanniyakumari district, she is still an outside-inside goddess. Indeed it is remarkable that the two main
centres of Icakkiyamman worship, at Mélankotu and Muppantal, are located close to the borders of the
district, the one in the west being under Malayali influence, and the other in the east under Tamil
influence.

Kanniyakumari district comprises four administrative units (taluks): Tovalai, Akasticuvaram,
Kalkulam, and Vilavankotu. According to the Kanniyakumari District Gazetteer (1995:136f.) the
district has an area of 6,184 square kilometres and a population of approximately 1,500,000. It is
considered to have the highest rate of literacy in Tamilnadu. The district is bounded by Kerala state in
the west, the Western Ghats in the north, Tirunelveli district in the north-east, and three bodies of water
(the Bay of Bengal, the Indian Ocean, and the Arabian Sea).

Kanniyakumari district shared a common history with Kerala until 1956, and was known as
Nancilnatu (lit. “the land of the ploughshare”; and also as the land of wet agriculture).” As the
Kanniyakumari District Gazetteer (1995:137) states, “[t]he main occupation of the people of the area
is agriculture. However, considerable population is also engaged in small scale industries like cashew
nut industry, weaving, rubber plantation, etc. [...].” The main communities are the Dalits (former
Harijans), Natars,'’ Vélalas," Muslims, and Nairs. However, the predominant community in three
administrative units is the Natar community. Only in the taluk of Tovalai are the VElalas in the majority.
However, they form—if not in terms of population, then of social-economic dominance—a major
community in the district."

There are today three major religions: Hinduism, Christianity, and Islam. According to the

8 The latter is the case with the sixty-year-old Muppantal Sri Icakki Ampal Alayam temple on Anpal Street and the Vempati-
Icakki temple at Tirunelveli Road, both in Tuttukuti (Tuticorin), and Putukulam-Icakki temple in Palaiyamkottai (Tirunelveli
district).

° For further details, see Blackburn 1980, Chap. 2.

!9 For a historical survey, see Hardgrave (1969: Preface, x), who locates the “homeland” of the Natars in the Tiruchendur area;
see also Ludden (1989:46ff.), who points out the fact that they historically constituted one of the “largest migrant peasant
groups” (46), and “moved far from their villages to trade” (48) “[...] In the mixed [wet-dry; B.S.] zone, both north and south
of the Tambraparni, they found a more varied set of opportunities, including palmyra cultivation, gardens, and trade.” However,
according to the same historian, “[...] in the mixed zone, they were not the only new arrivals to come in search of land” (49).
Natar settlements also tended to be concentrated in the southern dry zones of the Tirunelvéli region (ibid.:67). As Ludden
remarks: “[...] people in the dry zone [...] lived in a hard world of stiff competition and locally tight sub-jati solidarity” (84).
It is of some interest for our further discussion that the cultivators of dry land could produce dry crops and cotton independently
of water assets—a form of wealth historically in the hands of the elite (Ludden 1989:95)—since produce of the dry zone (for
instance, cotton) resists drought and grows with little rainfall (ibid.:161). According to Ludden, the agrarian economy of the
dry zone experienced a great boom in the cotton trade during the nineteenth century (159), favoured by the construction of the
cotton road in the 1840s (ibid.:160). The reason for the boom was the high demand in industrial Britain (137). The Natar
community profited greatly from this.

! For the history of the landowning peasant community of the Vélalas, see Ludden 1989, particularly pp. 67, 85ff., where it is
stated that “[i]n the Tamil country, irrigated agriculture developed under the Vellala-Brahman alliance, through which high-
caste landowners brought under their control land, labor, and water; established their status in the agrarian system as a whole
(85). [TThis community order [...] dominated the whole of the wet zone and scattered throughout the mixed zone (87) [near the
Ghats (67)]. [...] In command of water from the Ghats, Brahmans and Vellalas were in a strong position to establish themselves
as non-laboring landed elites” (91). It must be mentioned that in Tamil culture a crucial distinction is made with regard to the
peasantry. Ludden remarks hereto: “In stark contrast with the dry zone, the wet zone was not a land of rustic warrior-peasants,
but of two distinct peasant strata: one owned land but did not labor; the other labored without owning even, in many cases,
rights to its own labor power” (93). The first stratum, the “peasant elite [...,] lived [...] in farming communities, yet had become
long before the 1700s refined, educated, and socially mobile. From these families came many of the region’s most powerful,
learned, and able people in the arts, literature, business, and government” (94). As Ludden goes on to point out, the “Vellala
mirasidars tended to work land with their own hands more often in the mixed than in the wet zone” (95). One may add that in
contrast to the wet zone (devoted to paddy, i.e. unhusked rice) it was cotton, oil seeds, and betel nuts that were the major crops
in the mixed agricultural zones (i.e. Nankunéri); see Ludden’s chart (1989:133) reflecting the early nineteenth century. —
According to the Kanniyakumari District Gazetteer (1995:117), the Nancilnatu Vélalas are said to have come from Maturai in
the first century C.E.

12 See Blackburn 1980:59.
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Kanniyakumari District Gazetteer (1995:137)

[d]ifferent people of the same caste group are found both in Hinduism and Christianity. For example nearly 50 per cent of
the Nadar caste professes Christianity whereas the other half owe their allegiance to Hinduism. Both these religious groups
are found in almost all the villages and towns in the district. Likewise there are Christians and Hindus in castes like
Vellalas and Harijan[s/Dalits]. The number of Christians in the Vellala and Harijan groups are low in per centage when
compared to that of [the] Nadar caste.

It is obvious that Christianity competes with Hinduism. There have been riots in the recent past between
Hindus and Christians (for example, in 1987 in Mantaikatu in the Kalkulam taluk).* As remarked in
Blackburn 1980:

This continual process of converting a large section of the local population to a foreign religion has created a conflict that
has been a persistent and volatile aspect of Nancil Nadu society since 1800. [...] This Hindu-Christian conflict, however,
is a manifestation of a more fundamental economic conflict between the most populous castes in Nancil Nadu, the Pillai
[Velalas] and the Nadar (Natar) [56]. [B]y 1850 the reaction of the orthodox Pillais and Nayars culminated in a wave of
violence and destruction of Christian settlements and missionary quarters, particularly in and around Nagercoil [63].]4

Though Buddhism and Jainism are religions that no longer thrive in the Tamil region, they both
acquired considerable influence in their heyday'® through the establishment of great centres of religious
practice around Kancipuram,'® Kavirippiimpattinam,'” Maturai,'® and Nagercoil.' As Orr (1999) points
out, “[a]lthough many medieval Jain institutions gradually fell into disuse, or were replaced by Hindu
temples, Jainism was not [...] a marginal religious phenomenon [...] but was, instead, well-rooted
throughout the Tamil countryside” (256).° More generally, there were historical contacts among “Jains,
Buddhists, and others [Brahmins, non-Brahmins] speaking, writing, singing, and performing rituals in
Sanskrit, Prakrit, Pali, and Tamil, with cultic foci on the Jina, the Buddha, Visnu, éiva, Murugan, the
goddess, and other deities” (Cort 2002:85). Whatever points of interaction there were between them was
perhaps what led to a complex multiform culture?' in this southern area, which doubtless displayed

'3 The Mantaikatu riot forced my main informant, the bow-song bard T.M.P., to leave the place and settle with his family in
Svayambhulingapuram, closer to Nagercoil. Interestingly enough, this trauma led people to construct a large number of new
Icakki temples. This clearly shows that new temples spread fastest precisely where “competition and resistance [are] most
intense,” an observation made by Ludden (1989:98) with respect to another, earlier political conflict in the second half of the
eighteenth century. It moreover reflects the belief in Icakkiyamman as a protectress.

" Ludden (1989:188f.) takes note of a conflict in Tirunelveli town in 1858, involving native Christians. The conflict broke out
over demands for street access.

15 As for Tamil Buddhism, Schalk (1994:197) dates the arrival of Buddhism in Tamilakam to the fourth century C.E., thereby
countering the common assumption that it was established during Asoka’s time (third century B.C.E.). — In deviation from
Obeyesekere (1984:517), who places the dominance of the Jain and Buddhist religion in southern India in the period from the
fifth to the eighth century C.E. (similarly, Clothey 1982:51), Orr (1999) finds inscriptional evidence to counter their assumption
of the displacement of Jainism “in consequence of the Hindu ‘revival’ of the sixth to ninth centuries” (253) and postulates that
“Jainism continued to flourish after the rise of Hindu devotionalism” (ibid.). She finds evidence for this in the great number of
Jain inscriptions up until the thirteenth century (265), and in particular in the references to Jain goddesses (yaksis) from the
eighth to the eleventh century C.E. (266).

!¢ Obeyesekere (1984:516f.) argues, citing Ramachandran 1960, that “‘Buddhaghosa of Magadha, poet, philosopher and
commentator and Thera Buddhadatta were patronized by Samghapala, a king of Kanchipuram. The evidence from his works
and those of Thera Buddhadatta clearly points out that Kanchipuram, Kaveripattinam and Madurai were three great centers of
Pali Buddhism in the fifth century A.D.””

17 The oldest Buddhist sanctuary in Tamilakam, according to Schalk (1994:197), is in Kaviripptimpattinam; it has been assigned
by the Archaeological Survey of India to the fourth century C.E. (Pallava times).

18 Schalk (1994:200) remarks that “Jainas enjoyed royal patronage in a limited area in the surroundings of Maturai in pre-
Pallava times.” Cf. V&luppillai 1997:62.

19 See Obeyesekere 1984:519, where reference is made to “the Buddhist Sri Millavasam temple and the Jaina shrines of Chitaral
[Citaral] and Kallil in the extreme south of India in the Kanyakumari district.”

20 Orr bases herself on inscriptional evidence.

21 Cort (2002:85), for instance, argues thus in the case of the various forms of bhakti practised in Tamilnadu in earlier times,
viewing as he does “bhakti as lying along a continuum from sober veneration to frenzied possession [...within which
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religious patterns that were different in different times and places, yet at times also similar across the
various traditions.” But even though all religions of India have thrived in this district, Hinduism is the
only one that has remained alive since the early period.”

A remarkable feature of the sacred geography® of Kanniyakumari district is that it is guarded by
female power, under different names, in the four quarters of the district: in Kanniyakumari town in the
south-east, as the goddess Kanniyakumari-Bhagavati;*® in Aralvaymoli (neighbouring Muppantal) in the
north-east, as Minaksi; in Mantaikatu in the south-west, as Bhagavati; and finally in Kollankotu in the
north-west, as M¢ekalai (see Kanniyakumari District Gazetteer 1995:172). These goddesses are
considered to be of independent status, that is, without consorts. This is true in particular of Minaksi,
who, being identical with the Great Goddess in Maturai, there has Siva Cokkanatan (“the gentle,
handsome one”) for a partner.”® As regards Bhagavati in Kanniyakumari town, she, too, is associated
with Siva, but is not married to him.

7.2 The Communities Who Patronise the Icakki Cult

The communities most closely associated with Icakki worship—and therefore necessarily most familiar
with the Icakki bow-song story—are the V&lalas (nowadays known as Pillais?’), the Natars, and the
Kaniyars.”®

Kaniyars are landless labourers® who in the past used to follow the matrilineal system of descent
(marumakkattayam).”® Probably because of their geographical and social marginality,’’ they are
believed to worship malevolent spirits. However, one of their deities is Casta,’” a forest god and tutelary

continuum] the Jains and Buddhists [...] lay at one end and the Nayanars and Alvars (as well as cults based on possession by
deities such as Murugan and the goddess) lay at the other end” (ibid.).

2] base myself on Carrithers (2000:833), who advocates viewing the nature of religious life in medieval South India as eclectic
and flexible. Cort (2002:85) similarly calls for a “fluid and less sectarian model for what was happening in ancient Tamilnadu”;
also Orr (1999:267), referring to the Tamil medieval period, writes: “[...] the boundary between what is ‘Jain’ and what is
‘Hindu’ in the religion of Tamilnadu is not always so easy to locate.”

2 Obeyesekere (1984:518, 520) identifies the late fourteenth century as the historical point of Buddhism’s near-total demise in
southern India and Jainism’s decline to insignificance. On Tamil Jains today, see Singh 1997:1437.

2* For further details of the sacred geography of Nafcilnatu in general, see Blackburn 1980:72.

2 The goddess is known under both names. Blackburn (1980:72) writes: “The Kanya Kumari temple [...] is a blend of Tamil
and Malayali cultures, exemplified by the twin appellations of the goddess [...].” The goddess’s myth tells of her victory by
reason of her virginity. By the power of her chastity she destroys the demon who has been troubling the gods and desires her.
See also the remarks in Blackburn 1980:74, where the myths of the Kanniyakumari and Cucintiram temples are compared, and
the conclusion drawn that “both are powerful, but the goddess is chaste, while the god [in Cucintiram] is fallible.”

% Interestingly enough, even though the goddess in Maturai is considered to be of married status, her partner is quite passive
by nature.

7 According to Singh 1998 (N-Z):3642, the Velalas of the districts of Madras, Chingleput, and North Arcot, and to some extent
of South Arcot, go by the name Mutaliyar, while those in Tanjore, Tiruchirapalli, Maturai, and Tirunelveli are called Pillais.
On the Vélala community, which is represented in every district of Tamilnadu and Kerala, see Singh 1998 (N-Z):36291f. (based
on Thurston 1909), who distinguishes 26 groups, among which are the “Tonda[iJmandalam Saiva Vellala[s]” (North Arcot and
Chingleput), “Pandya Vellala[s]” (Maturai, Ramnad, Tirunelvéli), and ‘“Nanchinad Vellala[s]” (scattered throughout
Kanniyakumari district; also called Pillais). The information provided by Singh suggests that this community migrated mainly
from north to south—for instance, some groups from Tontaimantalam to Ramnad (ibid.:3631), or from Chidambaram to
Tiruchirapalli (3638), and still others from Kumbakonam to Travancore, or from Tenkasi (Tirunelveli district) to Travancore
(3631).

2 According to Singh (1997:621), “[Kaniyars] live in the foothills of the mountains of the northeast part of the Kanniyakumari
District adjacent to the towns of Nagercoil, Kuzhitturai and Padmanabhapuram.”

% Traditionally they were hunters.
30 See Singh 1997:622. For a definition of marumakkattayam, see Sect. 6.3, p. 224, n. 24 above.
31 Blackburn 1980:58: “[...] the Kanikars[/Kaniyars] are a part of the local social system precisely because they are outside it.”

32 Also known as Aiyanar, Skt. éﬁsty. For the Kaniyars’ ties with Casta, see Clothey 1982:54. Interestingly, the hill shrines of
Casta are loci “where spirits of the dead are worshipped” (ibid.:55).
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Hindu deity of villages in Tamilnadu.*”® Kaniyars also have a link to Icakki. The Icakki story of the
Kaniyars is shorter in length, 1093 lines (personal communication from Dr S.M. Mahaletcumi on 29
January 2003). The story is performed within their kotai festival, and called the Muppantal
Icakkiyamman Kaniyan Pattu.** There is a belief that there are powerful magicians among the
Kaniyars.*® Their image as a “hill tribe”*® includes the conviction that they help people who want Icakki
to wreak vengeance on individuals or a village. Moreover, it is said that people consult them in their
role as exorcists (Kanniyakumari District Gazetteer 1995:120f., and Perumal] 1990:126, appendix n. 10).

Still another social group that patronises the Icakki cult are the Natars, who have traditionally
engaged in agricultural labour and tapping toddy.”” Their exploitation in the eighteenth century is
reflected in a story cited in the Kanniyakumari District Gazetteer (1995:183). Often told in informal
settings, it concerns the year 1745 when Natars received no wages from the Travancore government for
digging work during the time of the Nafcilnatu Pattaneru project.*® Today they are a well-to-do
community of landowners in K.K.Dt., their influence extending to the north, to Ramnad and Maturai
districts (Kanniyakumari District Gazetteer 1995:117),” where they compete with Tévars* and the
landed Veélalas.*' The Natars have “develop[ed] a subculture that is both insular and traditional.”** Most
of the palm-leaf manuscripts of the Icakkiyamman story are in their hands and have been well
preserved.* Though they may not have had control of the ritual tradition surrounding the /K text, I think
that little by little they adopted it from the Vélalas. It is not surprising that the wealth of this populous
community, as it progressed both socially and economically, should have enabled them to support their
own singers and establish their own worship centres.

The third community associated with Icakki are the V&lalas,* who “[u]ntil the establishment of
British power in 1800 [...] controlled a local ruling council of Nancil Nadu, the Nattar™* (lit. “those who
belong to the land, those of the natu”). Whereas the Natars are “strongly Tamil, patrilineal, low status,
partially Christian, and laborers,” the Vélalas are “Malayali-influenced, partially matrilineal, high

3 Note that, according to Singh 1997:624, it is Bhadrakali whom they venerate as their kulateyvam.

3* For a study of the Muppantal Icakkiyamman Kaniyan Pattu, see Mahaletcumi 2003.

3% See Singh 1997:624.

* They were designated as such by the Forest Regulation Act of 1893 (clause e, Section 60); see Clothey 1982:54.
37 For further details, see Sect. 7.1, p. 233, n. 6 above.

3% For an account of their suffering under “tremendous social and economic oppression in the 19th and early 20th centuries,”
when the V&lalas were often the oppressing social group, see Blackburn 1980:62. One reaction to this social inequality was felt
in the early 1800s (ibid.:63), when a wave of conversions to Christianity took place.

* For the social mobility of the Natars, see Hardgrave 1969.

40 Tevars belong to the Marava social group. On the confrontations between Maravas and Natars that led in the second half of
the nineteenth century in some parts of the Tamil territory to serious riots, see Ludden 1989:194f., whose descriptions, which
focus on the Tirunelvéli region, provide insight into the problems: “[...the] Shanar attack on customary rules of access to sacred
precincts in traditional Marava domains [met fierce resistance, particularly from Maravas]. At stake were the honors and status
that Marava warriors had invested in dominion for centuries by building and patronizing temples. Conflicts centered around
towns where Shanar businessmen prospered most visibly, and around villages where Marava and Shanar fortunes had moved
in opposite directions for decades.” The outbreak of the conflict was favoured at the end of the nineteenth century by “a season
of severe agricultural distress in Tirunelveli and famine throughout Madras Presidency” (194). “Riots broke out in cotton towns
at least once again before 1920, pitting Shanar shopkeepers against Marava laborers during food shortages, in 1918.” (195).

41 The conflict with the Vélalas, according Blackburn 1980:61f., is based on the fact that “within Nancil Nadu, the Nadars are
settled in the less fertile portion of the agriculture zone, i.e., from its center to the coastal strip,” in contrast to the “Pillais who
control the contiguous area from the center of that zone to the mountains” (i.e. the most fertile portion).

2 Blackburn 1980:65.

4 The group has always been professionally linked to palm trees, and therefore has had easy access to this writing material; see
Ludden 1989:46f.

4 Perumal (1990:126) notes that for some families among the Vélalas of Nancilnatu Icakki is the kulateyvam (family deity).
She is said to appear in their dreams as a Malayali woman.

4 Blackburn 1980:59.
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status, Hindu, and landowners.”*® Among them are the Vélala Cettiyar community,*” a social group of
a somewhat hybrid make-up, being a fusion of peasant-farmers and merchants who “retain their
economic control of agriculture at the cultivation level and have moved into various town-based
businesses.”* The same mixed community appears in the Tamil kappiyam Cilappatikaram (450 C.E.?),
Chapter 22 (“Alarpatu katai”), its hallmark being a nasicil (plough) and a tula/tulam (pair of scales):*

61  2®IF BSS SHBESPH HLAELLD
[...]

65 oeumemN®s M nNessnsv Gomoim

66 mIGHhFs Hionw G 6w Huller s
[-]

83 (L'L;sma\)mmrsl FHL6VAY LO(HLDUVE QEH TSI
84 allsmevw aurkd GCoussiHrsisdh H6MS HMml)

85 GYaLsTH sa|d LS THSHD HSH
86 Hlpeu Oleorent GUIT6DT...

(Cil. [ed. U.V.C. 1978:492], Chapter 22, “Alarpatu katai,” 61, 65-6, 84-6)

61  And there has been the demon (piritam) of the kingly class, a victorious god,
[...]

65 protecting the vast land of the merchant community.
66  He holds in his hand a plough and a pair of scales [emblematic of agriculture, which is in his charge, as is trade]

[...]
84  (He supplies to those who want as commodities
83  [the] rare products he has brought from the mountains and by sea.)*
85 He appears as a chieftain who lives a healthy and harmless life by working the soil as another [source of] income.”!

Indeed, this community seems to be classifiable somewhere between a right-hand (valankai) and left-
hand (itankai) community.

The division of communities into right-hand and left-hand has long been integral to Tamil society.>
Right-hand communities are agriculturalist and landowning communities. They include the VElalas and
Natars.” In contrast, left-hand communities are trading and artisan communities. The Cettiyars belong
to this social group of traders, a profession that affords them a certain degree of social space.

As V.N. Rao (1986) observes, the two divisions largely correlate with the two notions of male- or
female-centredness. The right-hand communities are male-centred; the left-hand communities are
female-centred. This distinction is apparent in the epics of both, inasmuch as there is a particular quality
to each: The epics of the right-hand castes tell of heroic warriors who “[...] keep their women under
strict control [...]” (ibid.:147), confining them to domestic life. Interestingly enough, as Handelman
(1995) observes, “these also are the social groups who often worship unattached, disease-bringing
goddesses of the peripheries whose ethos is distinct from goddesses of the centre” (332). This shows

46 Blackburn 1980:62.

47 According to Singh (1997:317f.), the Saiva Cettiyars “equate themselves with [...] Vellalar communities” (317). They “are
mainly a land-owning community. Their traditional occupations are cultivation and business” (319). Singh (ibid.:317) notes
that “[t]hey are mainly distributed in the southern districts of Tamil Nadu, such as Nellai Kattabomman [...] and
Kanniyakumari.” They follow the practice of cross-cousin marriage.

8 Blackburn 1980:60.

4 This hybrid make-up of the social group (simultaneously merchants and farmers) is likewise found, notably, in the
pattinappalai poem (vv. 186ft.) of the classical work Pattuppattu (The Ten Songs), which according to Zvelebil 1995:540
dates from 190-200 C.E.

%0 The parentheses mark an interpolation.

*! This means that he retains economic control of agriculture as a cultivator, but has shifted his main activity to business.

52 On the emic division of valasikai and itarikai, see Beck 1970 and 1972, Hardgrave 1969:23. See also Stein (1985:469f.), who,
elsewhere dating this dual division to the eleventh century, by comparing its character in the Cola and the later Vijayanagara
periods (the major ingress of the latter authority into the Tamil land occurring around the fifteenth century; ibid.:485),
underscores its continuity, and points out that “the divisions were differentially linked to two commanding institutions of the
age: temples and royal figures” (470).

33 See Hardgrave 1969:23.



A Living Tradition 239

clearly, as the same scholar goes on to point out, the contrasts between “the warrior husband’s control”
over his wife—and—*the violence of the peripheral woman” (332). The left-hand epics read differently.
Here “the female heroically defends the integrity of the social group against an alien, aggressive power”
(332). Thus among the left-hand communities “[...] women represent an inner strength, and the men
remain largely passive” (Rao 1986:147). This suggests that the /K epic we are focusing on is a fusion
of both notions.

7.2.1 The Marriage System

Marriage is at the heart of Tamil concerns. The marriage systems of the Vélalas and Natars, the two
predominant communities of the district, are of some significance to our discussion of the /K we are
concerned with here. In the following I draw upon the Kanniyakumari District Gazetteer (1995:1251.).

The marital system of polygyny™* was long a fixed feature of Tamil society; only in 1955 did it
become prohibited under law. Originally the Nancilnatu V&lalas were patrilineal (makkattayam), with
the inheritance passing to the son. Then around 1100 C.E. they deliberately changed to a matrilineal
system (marumakkattayam) in order to conform to Malayali custom.” Once they had come under the
sway of a Malayali royal house that followed the matrilineal system, kin relations and the inheritance
rights became centred on the female line. Their community structure and laws of inheritance developed,
in the course of time, into an interesting repository of Tamil and Malayali social characteristics.
However, in conformance with the Nancilnatu Vellala Act of 1926, passed following a campaign led by
educated Vélalas/Pillais,” the Vélalas shifted back to a patrilineal system. In contrast, Natars had
always been strictly patrilineal (makkattayam), following the Mitaksara of Hindu law.

7.3 The Goddess’s Name

1. Generally the goddess is referred to as Icakki, Iyakki, or Ekki. Icakki/iyakki®’ in its primary sense is
related to the Sanskrit word yaksi (see TL 271, s.v. icakki), denoting “semi-divine beings, generally
regarded as beings of a benevolent and inoffensive disposition, occasionally classed with malignant
spirits, and sometimes said to cause demonical possession” (Monier-Williams, s.v.).”® I shall return to
this term in Section 7.3.1 below. The 7L (271, s.v. icakkiyamman) further identifies Icakki as “a name
of a form of Durga, worshipped in S[outh] India.”

U.Ve. Caminataiyar in his edition of the fifth-century(?) kappivam text Cilappatikaram refers in a
footnote to Cil. 15.115-9 (line 116) to Iyakki as a yaksi, a deity worshipped in Kanniyakumari.” It is in
this work of literature that the Tamil equivalent iyakki of Skt. yaksi probably occurs for the first time.*

%* On the institution of polygyny, see Sect. 6.2, p. 222, n. 7 above.

%5 On the dating of the adoption of the marumakkattayam system, see Blackburn 1980:59. The Malayali system was adopted
following a V&lala caste resolution. For further details on the split into matri- and patrilineal groups within the Tamil Vélalas,
see Blackburn 1980:50f. — Evidence of the existence of both groups, and clashes between them in K.K.Dt. when the former
sought a marriage alliance with the latter, is found in the Vernkalarajan Katai and Tottukkariyamman Katai, two sociohistorical
ballads only documented in the southern part of Kanniyakumari district (Vanamamalai 1969:112). — For a comprehensive study
of the matrilineal system in Kerala and its abolishment in 1976, see Arunima 2003. Her work focuses primarily on the Nayars,
a matrilineal community of the landed elite.

% For details concerning the reason for the campaign, initiated by Trivandrum-based patrilineal Vélalas, see Blackburn
1980:51, 59.

%7 The two words, in fact, are interchangeable, the difference being due to a dialectal feature that replaces the syllable ca with
ya.

8 Cf. Gronbold (1984:499): “[Die Yaksi-]Konzeption ist nicht einheitlich.”

3 iyakki - yaksitévatai; [...] ippeyr kanniyakumarip pakka iirkalil icakkiyena valankum (Cil. [ed. U.V.C. 1978:405, n. 1] to lines
115-9, Chap. 15, “Ataikkalak katai”).

% Prior to this, the word appears in the masculine gender as iyakkan in the Cankam literature of the Purananiiru, as the personal
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In the same edition U.V.C. further notes in the index (p. 617, s.v. ivakki): iyakki — oru pen teyvam; panti
nattil icakkiyena itu valankukinratu, relating the word to “one goddess, Icakki by name, who is found
in Pantiya Natu.”®' Turai Iracaram in his edition of another Tamil kappiyam, the Civakacintamani, vv.
596 and 1015%, similarly glosses the term iyakki in the commentary as yaksi. Again, the Maturait
Tamilp Per Akarati (Dictionary), part 1, p. 258, particularises the term iyakki as “a small deity, Icakki
by name,”* while Fabricius’s Dictionary (1972:73) explains the word in one of its secondary meanings,
in more general terms, as a “goddess of benevolence.”

2. The third name applied to the goddess is Ekki, a Malayalam word in use among the Natar community
of Kanniyakumari district. I consider the term a corruption of the dialectal form iyakki/Skt. yaksi,*
though there may be echoes in it of a secondary meaning, ekkam (eager desire; TL), ekkarru — virumpi
(having desired).

3. Whereas Icakki, Iyakki, and Ekki are the names the goddess is referred to by in the context of
worship, in her story (i.e. the IK) she is called either Icakki or Nili. Nili, as a generic name, carries the
primary meaning “female demon” and “wicked woman (colloq.)”; however, it is also “a name for the
fierce goddess generally”™ (see Cil. 12.21.3)—a name with overtones of violence.

To judge by the index created by S.V. Subramanian (1965:197), in several parts of the
Cilappatikaram there are indications of a special connection between the goddess Durga and Nili (see
Cil 12.1.68,12.21.3). Such indications exist elsewhere. The Centantivakaram, teyvappeyrttokuti, pp. 7f.
(s.v. pakavati), mentions the name Nili along with others (Korravai, Aiyai Durga, Culi etc.) as a
multiform of Bhagavati. Again, Pirkala Nikantu (850900 C.E.)* refers to Nili along with other names
(such as Catti, Cankari, Aiyai, Antari [106], Culi, Vallananku, Aiyai etc. [119], Aiyai, Culi etc. [124];
identification as found in Cil. 12.68; 12.21.3) as a multiform of Uma-Makali-Durga (106, pp. 23f.; 119,
pp. 27f,; 124, p. 28).

However, in the index of U.V.C.’s edition of the Cilappatikaram (p. 704), we find the entry for Nili
describing her as the “wife of Cankaman” (carikamanutaiyamanaivi).”

When it comes to the 7L, it has under nili: “black coloured (karu niram); Parvati; a female devil;
wicked woman (colloq.),” while in Cre-A (a dictionary of modern Tamil) the meaning is reduced to “a
wicked woman who feigns innocence.” Nilik kannir (crocodile tears) is a set phrase widely used among
the Natar community in connection with a woman who spawns mistrust.

name of a chieftain: vericina viyakkanu mulappatap pirarum (Purananiru [ed. U.V.C. 1971:169], 71.14); vericina viyakkanu
— veyya cinattaiyutaiya iyakkanu mena ivarutpatap pirarum (ibid. 1971:170).

8 T assume that Pantiya Natu here means southern Pantiya Natu, i.e. present-day Tirunelveli district. — See also the index (s.v.
iyakki) in S.V. Subramanian 1965:35, where iyakki is translated as pen teyvam (goddess). I may remark in passing that the term
iyakki in Cil. 14.74 (ed. U.V.C., Chap. “Urkan katai”) (in connection with boats /nirmatam, navay]) also appears as the non-
finite verbal participle iyakki, “having made to move” of the transitive verb iyakku-tal, “to cause to go, travel” (TL) (see the
index in Subramanian 1965:35, s.v. iyakki); note also iyakkam (movement).

82 See Civaka Cintamani, ed. T. Iracaram (2000), p. 50.

5 Ibid., p. 246.

% The dictionary is not available to me; I have taken the reference from Perumal 1990:44.

% Note that Coomaraswamy (1993:9) gives ecca as the Tamil equivalent of the Sanskrit word yaksa.

% See Blackburn 1980:218, chart 9.

67 Shulman (1980:196, n. 18) emphasises this association.

 On the dating of this medieval lexicon, see Zvelebil 1995:562. Clothey (1982:42) dates it “somewhere between the
Tivakaram (8th or 9th century) and the Nannal (13th century).”

% In the Pinkala Nikantu, further, in entry 3734, p. 456, nili is said to refer to “a tree, Durga, the colour black, and the indigo
plant (avuri),” nilivoru maramum palaik kilattiyunk (lit. “the mistress of the palai wilderness”) karumai niramu
mavuriyumakum.

0 With references to pp. 23, 314, 319, 328, 505 in the same edition; see also the index in Subramanian 1965:197, which in this
connection mentions Cil. 23.159.
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The reader may also be referred to Chapter 3 above, where the name Nili is traced throughout the
history of Tamil literature.

The term amman (mother/breast goddess’") is used in association with the generic name Icakki, in the
context both of the katai and of worship. It is not applied to the name Nili.”* As an epithet, amman
implies “motherhood,” a role that in a sense does not fit the goddess, standing as it does in sharp
contrast to the activities of Nili-Icakki, at least within the framework of the story. Within the villuppattu
tradition, we must probably read amman simply as an accepted appellation for the goddess; moreover,
as marking her out as a “female” deity in contrast to matan, the category for “male” deities.”

7.3.1 Yaksi

Let us return to Ta. icakki/iyakki in its primary meaning of Skt. yaksi (or yaksini), Pali yakkhi, Prakrit
Jjakkhini.™* The antiquity and popularity of yaksas in India has been pointed out by different scholars,
particularly A.K. Coomaraswamy’® and R.N. Misra.”® For the study of yaksi worship in Tamilnadu, Ve.
Vetacalam 1989 is the most important source. Drawing on the details provided by these three scholars,
I shall present a brief note on the characteristics of yaksis, the female counterpart of yaksas, a term
whose etymology and meaning in earlier literature has been much disputed. However, there is a
consensus among a majority of scholars to derive the word from the Sanskrit root yaks, “Med.:
‘erscheinen, sich zeigen’” and “Akt.: ‘zeigen, zur Schau stellen’” with prefix pra in RV 1,132,5; 2,5,1
(Goto 1987:253);”" whence the noun yaksa, “Wundererscheinung, Blendwerk, [...] Phinomen”
(Mayrhofer 1996:391).” Coomaraswamy (1993) offers for yaksa—as in his view probably the best
translation—*“spirit” or “daimon” (ibid.:16).”

The yaksa,™ an ancient deity obviously bound up with animistic belief,* is associated with different
Indian religious traditions. In attempting to show the presence of yaksi characteristics in the goddess
Icakkiyamman, as today worshipped in the southernmost area of India, we must be satisfied with a few
brief hints suggestive of the diverse features that have been attributed to yaksas and yaksis in various
socioreligious contexts over time.*? The ones listed below are no more than a selective—and to some
extent impressionistic—survey of features, which is intended to be helpful for discovering the identity
of the goddess whose worship and story (the /K and local story) we are concerned with.

! According to Blackburn (1980:213) A K. Ramanujan translates Amman as “breast-goddess.” (The paper presented by A K.
Ramanujan in 1980 is not available to me.)

72 This fact will support my later argumentation that the two deities Nili and Icakki were conjoined; see Sect. 7.3.2.
 On amman and matan as categories of villuppattu deities, see Blackburn 1980:150.

™ Note also Sinhalese yaki. Cf. Gronbold 1984:499.

75 His work first appeared in two volumes in 1928-31.

7 See also Sutherland (1992), who has sought to take up and elaborate upon A.K. Coomaraswamy’s study on yaksas.

7 See also Werba 1997:435, s.v., and Mayrhofer 1996:391, s.v. — In tracing the term through Sanskrit literature,
Coomaraswamy (1993:9) also gives due consideration to the Sanskrit root yaj, “to worship with offerings, or honor.” But
compare the argumentation of Gotd (1987:253), who diverges from Coomaraswamy on this point: “Obwohl die Moglichkeit
besteht, yaksanta als s-Aor. Konj. von yaj ‘opfern’ [...] zu erklaren, mufl man in Anbetracht des Nomens yaksa- ‘Phdnomen,
Wundererscheinung, Monstrum’ eine selbstindige Wz. yaks ansetzen.”

® But cf. GraBmann 1996:1069, s.v.: “yaks erscheint aus *yah [...]. Der Grundbegriff scheint der einer sehr schnellen
Bewegung und zwar einerseits in dem Sinne ‘jagen, verfolgen’, insbesondere ‘rachend verfolgen’, oder ‘durch Unrecht,
Gewaltthat verfolgen’, und andererseits in dem Sinne eines schnell hervorbrechenden Lichtscheins, der meteorartig
voriibergeht.”

7 For a further discussion of the etymology, see Misra 1981:9f.

8 On yaksas, see also Hirtel 1993:425f.

81 See Misra 1981:165. By animism [ mean the belief in spirit beings including ones who live, for instance, in trees and plants.

82 Note that I have chosen a synchronic approach.
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1. Misra (1981), in tracing the semantic development of the term yaksa, remarks the ambivalent twin
qualities of benevolence and malevolence ascribed to the earlier Vedic yaksa type (14,* 15), and goes
on to show “the transformation of Yaksha into a demonic being” (13) in the Sutras.* He also notes the
proximity of the later concept of yaksa to other kindred semi-divine beings (Gandharvas, Raksasas, and
the like) in their Vedic conception, and points to traits yaksas may have obtained from them, as, for
instance, from Gandharvas the characteristic of “lik[ing...] fragrance, possess[ing...] women, [...]
control[ling...] [...] offspring [...and of being of] great beauty” (3), and from Raksasas delighting in
“destroying offspring” (3).*

2. Coomaraswamy (1993:97) makes it an object of his work to define the term yaksa in the Hindu
religion when he writes: “[T]he general character of the yaksa type [...] includes universal deities like
Kubera, Kamadeva, and éri, tutelary deities of kingdoms or clans,* [...] and also still more localised and
generally unnamed male tree spirits®’ and dryads [i.e. goddesses in trees] whose power does not extend
[far ....] [Y]aksas, great or small, are vegetation or progenitive spirits directly controlling, and bestowing
upon their bhaktas, fertility and wealth, or to use a single word, abundance.”

3. These nature spirits serve as emblems of fertility in Buddhist sculpture and mythology. The yaksi, the
goddess in the tree, was believed to grant offspring to women. The tree goddess was portrayed in
sculptures with children, who are either standing beside the tree mother or held firmly on her hip.
Through its association with the birth of Buddha, the yaksini motif became indelibly inscribed with the
potent power of growth, and women prayed to it for the bounty of children.*®

4. Coomaraswamy (1993:78) makes a point of some significance when he draws a link between yaksas
and adultery in his discussion of the eleventh-century Sanskrit work Kathasaritsagara, stating that
“[t]he anecdote [of a powerful yaksa named Manibhadra] turns upon the interesting fact that the yaksa
temple was regularly used as a temporary jail for adulterers.”’

5. Furthermore, regarding the rituals for attracting yaksis, as described in the Kathasaritsagara,”
Coomaraswamy (1993:79) emphasises that “[t]hese rites are performed in cemeteries, and are evidently

8 Misra 1981:14: “[...] the Vedic Yaksha [...] carried both good and evil connotations.” He refers (ibid., n. 4), for instance, to
Atharvaveda 10.7.38, Rgveda 10.85.5, Atharvaveda 8.10.28, and Gopatha Brahmana 1.11f., where yaksa designates something
good. Contrarily, he finds in Rgveda 4.3.13 and 5.70.4 negative qualities (ibid., n. 5).

8 Misra (1981:13) refers to Kausika Siitra 9.3.3. Here, he opines, the “attitude of fear and dislike” (14, n. 5) is dominant.

8 Misra 1981:4 writes: “These similarities between the foresaid demi-gods in their Vedic conception and the Yakshas in their
later conception confirm the view that Yaksha was a compound of different [...], disparate ideas and that Yakshas obtained
different attributes of the various demi-gods to evolve their own ultimate and mature personality.” — See also Gronbold
1984:499.

% For the latter see also Coomaraswamy 1993:54, where Sylvain Lévi’s remark is cited: “The Yaksa is essentially a divine
personage, closely associated by tradition with local memories [...].” Coomaraswamy himself adds: “In many cases these yaksas
have been human beings attached to the service of a community or individual, and, reborn as a deity, continue to watch over
those [...].” — The protective attitude of the yaksa is also mentioned in Atharvaveda 11.6.10, as remarked by Misra (1981:19).

87 Tree worship was highly popular in pre-Vedic and Vedic times; cf. Misra 1981:4.

8 See, for example, the discussion of the dohada motif in Coomaraswamy 1993:86f.: “The word dohada means a pregnancy
longing, and the tree is represented as feeling, like a woman, such a longing, nor can its flowers open until it is satisfied.” For
the significance of the “woman and tree” in general, see ibid.:83ff., and Roth 1957.

¥ Coomaraswamy refers to Kathasaritsagara 2.5.165ff. (see ed. J. Mallinson 2007). The link between yaksas and adultery is
also well substantiated in a Jain yaksa tale provided by the twelfth-century text Parisistaparvan (11, the eighth story) of
Hemacandra (ed. Hermann Jacobi, Sthaviravalicharita or Parisistaparvan of Hemacandra. Calcutta: Asiatic Society, 1883). In
this tale, to cite Sutherland (1992:129), “an adulterous woman offers to establish her truthfulness by stepping under the legs of
a yaksa.”

% Kathasaritsagara 8.49.160ff. (ed. Durgaprasad and Parab 1889, 1930); tr. Tawney 1924-28, Vol. 4, 96f.
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Tantric.”' Misra (1981:26) maintains that “[t]his Tantric aspect of Yaksha seems to be directly
connected with the early concept of Yaksha as ‘magical power’.”

6. Yaksis were also associated with the Jain religion.”? U.Ve. Caminataiyar in a footnote to Cil., Chapter
15, “Ataikkalak katai,” 115-9 (line 116) notes:

Quad - [...] 24-8iS K
wHSaNQweTmID @euel(meui 2 aTerTGlyestm m&m@Tmeﬁ@Jm

As remarked by Paul Dundas (1992:182):

The origin of the practice of linking each of the fordmakers with a yaksha and yakshi, a divine male and female attendant
respectively, is difficult to date. Some of these deities no doubt go back to Jainism’s beginnings [...] An image from Akota
in western India dating from about 550 CE [...] represents the earliest iconic example [...], and textual and iconographic
evidence points to the introduction of a full complement of twenty-four yakshas and yakshis by the end of the first half of
the eighth century CE.

In Tamilnadu we have a steady stream of information about the association of iyakkis (yaksis) with the
Jain religion roughly from the fifth until the fourteenth century.’* During the thirteenth century the
status of the iyakki was raised, and the term itself was incorporated into the name of a Jain fordmaker
(tirtharkara).” Interestingly, worship of a female deity called Icakkiyamman is attested in some verses
of the late-sixteenth-century Jain text Appantainatar Ula of Anantavicayar, a text belonging to the ula
genre. Along with praise for the Jain firthankara Parcuvanatar (Parsvanatha), also known as
Appantainatar, enshrined at the Tirunarunkontai temple,’® and the naming of still other Jain fordmakers

%! For the associations of Tantric practices with yaksis/vaksinis, see also Bithnemann 2000:118f. and the Guhyasamajatantra
(Géng 1988:207-21), in which the modes of controlling the different yaksinis are described.

%2 Coomaraswamy (1993:79) remarks: “It is clear that Jainism and yaksa worship could be as closely interrelated as Buddhism
and Hinduism have often been.” That bhakti in the Jain tradition is not as marginal as earlier scholarship has made us believe
is demonstrated in various works, particularly ones by Orr (1999), Carrithers (2000), and Cort (2002). — There is an ongoing
debate over who adopted the goddesses from whom. Orr (1999:267) and Zydenbos (2000:187) are among the scholars who
reject the opinion that Jain goddesses (yaksis) were adopted from the Hindu religion. They instead argue that both Jainism and
Saivism show a parallel—though slightly staggered—development in goddess worship, produced by similar cultural needs.
They see evidence that in Jainism this process began earlier. On the dynamics of developing religious features to appeal to the
needs of the “consumers” of religion, see Carrithers’s study on Digambara Jains (2000:839f.). Among the representatives of the
hypothesis that the yaksis were probably foreign and introduced into South India by the Jain religion are such scholars as
Natarajan (1986), Ramaswami Ayyangar (1982), and Vétacalam (1989:111f.).

% “Jain literature says that to each of the twenty-four tirtharnkaras is linked a yaksan and yaksi who have the right to serve
them” (Cil., ed. U.V.C. 1978:405, n. 1).

% See Vetacalam 1989:115: S1Bipsligsd Fuso Fowsd SCoCw HoluBETisnns SeoOmbgel mrudbs] Snolb
U] SUjBMG FousHH QuesSwi afur® uphls CHTLIFHwrs QFuSlss HeoLbEloimert. ... H.i.
14-gpb [THLIsTIEDHG0 OnE SOWPHEIlysd FoomFow QubHufar QFuTHE, @mmmﬁ@uumgﬂs
HoCUL(HBELWD FHURIHELD o awjdhFHiBlarmer. — One early reference is to Punkan Iyakki in Purancirai Mutar,
outside Maturai, who in Cil. 15.116 (fifth century C.E.?) is said to have had a shrine next to the residence of saints (probably
Jain saints). — Furthermore, Chakravarti (1974:159, 199) refers to a record in Vatteluttu script of 870 C.E. that registers a
donation to a Jain saint and his attendant yaksi at Tiruvayirai, Aivarmalai, Palani taluk, Maturai district; and an eleventh-
century record from Tirumalai, North Arcot district, of an image of a yaksi having been made. Orr (1999:263) notes “that yaksis
are prominent in Jain inscriptions [of Tamilnadu] in the eighth to tenth centuries.”

% The source of this information is Vétacalam (1989:49), who refers to the fordmaker Pakavati (Bhagavati) Nayakar in the
Ilaiyankuti inscription, where Bhagavati is used in place of Iyakki.

% According to N. Ramaswamy, EFEO (personal communication to Dr Eva Wilden) the foundations of the Jain temple at

Tirunarunkontai go back to the thirteenth century. There are inscriptions dating back to that time. The Jain temple, located on
a hill, is well maintained at present, whereas the Siva temple, at the foot of the hill, containing no inscription and probably
younger, has been abandoned. Tirunarunkontai is situated in the Ulunttrpet taluk, about 80 KM south-west of Pondicherry on
the way to Tiruccirappalli. [ am very grateful to N. Ramaswamy for this information and to Dr Eva Wilden for conveying it to
me. — I may remark in passing that Tirunarunkontai is mentioned in the popular literary legend of Kampan (see Shulman’s
summary 2001:115) as a village of learned Jains where Kampan (twelfth century) was sent by the Brahmins of ériraﬁgam in
order to get additional endorsement from the Jains so that the Brahmins would agree to a public reading of his Iramavataram.
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(Néminatar etc.), a prayer to Icakkiyamman is found in vv. 65-79.°” However, it was the Jain
ivakki/yaksi Ampika, associated with the twenty-second fordmaker Neémi,”® who enjoyed, in seventh-
century Karnataka, a particularly independent and prominent status.” Ampika'® (lit. “Little Mother”)—
apparently a deity widely worshipped in Tamilnadu in former times'"'—is generally depicted with two
children and mangoes.'” As a goddess, she is associated with childbirth and prosperity.'®

7. What, then, was the character of the iyakki/yaksi type in the Tamil kappiyams?'® In the eclectic
kappiyam Cilappatikaram (450-475 C.E.?), which unites elements drawn from various sources—such
as oral elements, Tamil Cankam poetry, Sanskrit kavya, Hindu myths, and the Jain tradition—we find
deities that exhibit the traits of an iyakki/yaksi at very particular spatial locations. I draw here mainly on
Vetacalam’s study (1989) on yaksi worship in Tamilnadu:

7.1. There is, for example, the pavai'® (already known in Cankam literature), a deity found at roadsides,
who will remain totally silent when the king commits injustice, but on the other hand will shed tears and
weep—a deity full of compassion.

135 I®IFCHTD CHMYsmI WOEIF Mmem e

136 ZHIemy [ITL Camg Qumm S uMDHISID
137 mrGeur®h melewrgHl BemaUrs (b @D SHIll
138 umemeu Bl MRS 1D UTeD LT MPLD

(Cil. [ed. U.V.C. 1978:145], Chapter 5, “Intiravilaviir etutta katai,” 135-8)

138 There was also a locality with a statue [the fifth of the wonders of Puhar], an image
137 that would never speak,
138 but would weep,
137 shedding tears of sorrow
(My translation)
135 whenever swerved the king’s sceptre, and preference was shown in court,
136 by favouring one side against the rule of law.
(Parthasarathy 1993:341[Postscript])

7.2. While the pavai remains silent, a pitam (evil spirit; Skt. bhiita) that has taken up its abode at a

7 For the reference, see ETL 2.252f.

8 See a reproduction of the engraving of Néminatar and Iyakki Ampika at Kalukumalai (a hill in Koyilpatti taluk, Tirunelveli
district), in V&tacalam 1989:25. — Interestingly, Dundas (1992:202) reports that there was an “early association of Krishna [...]
with the fordmaker Nemi (the two came to be regarded as being related).” — On the KaJukumalai Jain site, see also Schalk and
Veluppillai 2002:189f.

> See Dundas 1992:183. For Tamilnadu, see Orr 1999:267. She sees in “the prominence of yaksis as independent objects of
worship for Jains in early medieval Tamilnadu [something] distinctively ‘Tamil’.”

1% The yaksi Ampika who served as the female attendant of Jain saints was endowed with semi-divine attributes. — There are
similarities between the legend of the Jain iyakki Ampika and the Saiva saint-poetess Karaikkal Ammaiyar. Both respected
saints by serving them food, thereby causing great disturbance to their own family life; both left domestic life after performing
miracles at home; both had husbands who were struck with awe for their wives; both were associated with mangoes; and both
projected themselves as devotees: the one, of the fordmaker Némi, and the other, at the feet of Siva. Ampika, who committed
suicide, became an iyakki (vaksi), and Karaikkal Ammaiyar a péy. See the short account of Ampika’s legend in Dundas
1992:183; see also Vétacalam 1989:89ff. For a comparison between Ampika and Karaikkal Ammaiyar, see Vetacalam
1989:97f.

101 vgtacalam 1989:115.

192 See illustrations in Vétacalam 1989:88 (in Citaral [55 KM from Kanniyakumari Town] [figure and tree]; and in Yanaimalai,
Maturai district), 89 (in Tirumalai, North Arcot district), 104 (in Vilattikulam, Citamparanar district), and 105 (in
Cenkanikkuppam).

1% Dundas 1992:183.

1% This period of Tamil literature has not been chosen at random. The choice is justified by the fact that we witness in the
kappiyam Cilappatikaram both the figure of yaksis and the earliest occurrence of the name Nili; see Chap. 3, No. 1.

105 See Vetacalam 1989:40.
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crossroads'® is far less reserved in its judgement: it communicates and demonstrates that it has full

punitive powers over adulterers'”’ and cheats. It is a deity that renders justice.'®®

130 ... Opijwem e mwiGuTy
131 QumissN wrerd yomig.m mmerClyest
132 m&EHCEHTN UTFSHHIH mBOUEH Courlyss
133 &3 mrai@Gr SHEIGI Q@I
134 LB YL SHIEID LS FHIHBULD
(Cil. [ed. U.V.C. 1978:144], Chapter 5, “Intiravilaviir etutta katai,” 128-34)

134 Furthermore, there was a junction where four roads met. There a piitam resided who,
133 in a loud voice [audible at a distance] of four katams [= 2.5 miles], proclaimed

132 that it would catch with a rope, beat, and devour

130 [...] any adulterer who enticed away another man’s wife,

131 [and also] those who bore false witness or backbit.

7.3. There are yet other deities of the yaksi type: kanurai teyvam.'™ Found in the forest, they appear
before passers-by in an attempt to seduce them.""® These deities are of an unsettling character. If there
are three forest paths, they stand and wait along the middle path.
171 sniismp CQHuleuml HTHOMH CFaim
172 mwuBH HTH60 1606 6oTleu Gt 6ot
173 auwbs wremev ealgam Gmmedt
(Cil. [ed. U.V.C. 1978:296], Chapter 11, “Katukan katai,” 171-3)

171 A [charming] yaksi of the forest (kanurai teyvam), full of passion,
173 assumed the shape of Vayantamalai, [the maid of the courtesan Matavi,] and appeared [before Kovalan],
172 [luring him] in the hope of obtaining his desirous love.

[This happened on the path said by the Brahmin to be the middle path.]

7.4. While the deity just mentioned awaits the passers-by on the middle path, another charming yaksi
will await travellers on the forest path to the left. U.Ve. Caminataiyar suggests that the word orutti in
Cil. 11.111 refers to a yaksi (“‘or iyakki”).""

108 mleubus aipis Fowumrmd MmET M vl
109 QumevmIGETy WBIENDH LWem oml Fn b S M
10 s FalpBdH HaTaNsT 15515
M .. Quny, &3 Cammet
(Cil. [ed. U.V.C. 1978:293], Chapter 11, “Katukan katai,” 108-11)

108 At the broad bank of the river Cilampu, which flows parting the land,

110 at a kannikaram tree blossoming with fragrant flowers

111 appeared a lady, [a yaksini], [...]

109 [fair like] a golden vine, [dazzling] like the lightning, with hair (kizntal) dark as a [rain] cloud.

7.5. Again, in the Cilappatikaram, there is a deity called Punkan Iyakki (“Iyakki with Flower-like
Eyes”; Cil. 15.116). Iyakki is here part of the goddess’s proper name.''? She stayed outside the fort of

Maturai'"® in a place called Purancirai Mutur.

196 On female deities residing at crossroads, see Kinsley 1987:155, with regard in particular to matrkas.
197 On a link between yaksas and adultery, see No. 4 above.

1% On yaksas as punishers of wrongdoers, see also Misra 1981:155.

' vana-sarini, arangarteyvam.

119 See Vetacalam 1989:41.

il ed. U.V.C. 1978:304, footnote to 108-11.

112 See Vetacalam 1989:42.

113 Vetacalam (1989:50) points out early yaksi worship in the areas of Maturai and Kancipuram. He writes: “The statues of an
iyakki have been made as reliefs individually in the hills of Anantamankalam near Kafcipuram, and Pulankuricci in
Mutturamalinka district [south of Maturai]. These are the earliest statues of an iyakki found in Tamilnadu.”
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Whether or not the Jain''* saints who lived nearby worshipped her and believed that she protected them
from any interference with their asceticism,'" this deity—apparently after attaining a more prominent
status''®—was worshipped also by other social groups, for instance, by Matari of the ayar-cowherd
community.'"”

15 aipbyf Oeehd smGaury usdEW

M6 YwehFlemm (pHIThl WEIs il Sl
17 uTeTeL Q&;rl@g)gju ussrm Gy Geunen
18 gyui apHl wHEes wISH QuetCurar

(Cil. [ed. U.V.C. 1978:393], Chapter 15, “Ataikkalak katai,” 115-8)

118 The old cowherdess, Matari by name,

117 came back from giving her routine offering (matai) of milk

116 to Purancirai Muturp Pankan Iyakki [lit.: the Yaksi with Flower-like Eyes Who Resided outside (puram) the Walls
(cirai) of the Ancient City (mitiir) [of Maturai],''

115 where numerous monks [advanced] on the path of dharma (aram).

8. Some further features ascribed to the yaksi/iyakki type are revealed in the later (tenth century?)''? Jain
Tamil kappiyam Civakacintamani of Tiruttakkatevar.'?® The yaksi is here depicted as a powerful deity

that is able to grant any wish. Being benevolent, unmarried, and of ethereal beauty, it can display magic

power,"?! and what is more, can transfer its magic skills. That one can work magic with the help of

yaksis is an idea conveyed, for instance, in Civakacintamani 1600-1. Here an iyakki/yaksi helps
Pavatattan,'*? who pines for his absent wife, to make his beloved appear.'*

9. In the Civakacintamani any extraordinary beauty is referred to as an iyakki figure:

596.1 HBI0H6N MDD HETHIEIH L LOTDIS
STODHIW UTNBELWD LTELEHmEH B S5
Cerapmion uTemuGeTT 1YWHEBH v Gluwip )
wrGorsm Wb HreiuMIHsS) HHWLYDD 661 Gou.
(Civakacintamani [ed. Po.VE. Comacuntaranar 1967], Chapter “Kantaruvatattaiyar ilampakam,” 596)

14 Veluppillai (1997:57) views yaksi worship by the Maturai Jains as having been quite possible.

15 Vetacalam (1989:43) suggests that the Jain saints who resided nearby may have praised and worshipped Punkan Iyakki in

the belief that she protected their asceticism (...@Semen QUUG BN SEiSluT(pd SIDEUTTHMTEW (W soufHan

Curd®d Py HEE Coussli HILb...BEIFBMBI HUSSIDSW APSIDSGWD QHEBUMD HIHBEHGLD 6T6ID
BLNSe STl iU Ll QHmearsd HrISMIHI TP EIEMD maudbHl Pl mHbEE Gt (HIb.

116 This can be deduced from the fact that the generic term iyakki is now part of the deity’s proper name.

17 From these lines in the Cilappatikaram, Vétacalam (1989:43) draws the conclusion that Piinkan Iyakki was worshipped in
the place mentioned near Maturai and that the deity was not just popular among the Jains: gywj GvHemFH FnIBsH WIHH
Gumssim QuemiBELWD P Iy (L EEBI DT (43)... QBTG WHIHIND WCuTFHM HmISW LmehFe» m
o Qs LEISm @QusS anpur®h srlHEsTmml (43).

"8 That it is near Maturai is clear from another passa&e in Cil. (ed. U.V.C. 1978:387), Chap. 15, “Ataikkalak katai,” 6-8:
WHI®T WPHITT WIBHT HawiLnml / SPBEHM OBeEhF ermCGauny usdSw / yoehHemm WPIHITIN QumPedl b
4@, “After [Kovalan] had seen there the ancient and great city of Maturai, he entered a grove outside the walls of the
ancient town, where numerous monks (aravor) lived with a mind engaged on the path of dharma (aram).” — For the Jain saints’
choice of place of residence, see Ramaswami Ayyangar 1982:47.

119 See Zvelebil 1995:169.

120'We may see this work, following Ryan (1998:81), as a “skillfully poisonous parody.”

121 These are all characteristics that had already been associated with yaksis/yaksas in Vedic times. Misra (1981:16) makes this
point when he writes: “[...] the idea of possession [by yaksas] makes its first appearance in the Rgveda (V11.61.5).”

2 Qugd Qeramins HmEpn - Quebd Qsranibgsl menw (Civakacintamani [ed. Po.VE. Comacuntaranar
1967], “Kanakamalaiyar ilampakam,” 1600.2).

123 According to Perumal (1990:44), Naccinarkkiniyar, the commentator of the Civakacintamani, refers to iyakki as “a deity in
the mountain that obeys to mantra and magic.” (Unfortunately I do not have access to U.Vé. Caminataiyar’s edition of the

Civakacintamani with Naccinarkkiniyar’s commentary.) — For the popular belief that yaksas have the extraordinary power to
fly, see Misra 1981:151.
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596.1 Beautiful bull- and cow-elephants, elephant calves, stags, deers,
2 pools with lotus-flowers, and birds
3 have been drawn, together with delightful young women in the posture of an iyakki (yaksi),
2 at whose beauty
4 doubt arises in the on-looker’s mind as to whether [these painted images are] real or not [lit.: “inside” the

crystal wall or “outside”].

9.1. In verse 1015 of the same work we come across another example in which the term iyakki refers to
a ravishingly beautiful, bewitching woman.'** Here we witness a quarrel between Civakan and his first
wife Kantarvatattai, who discovers, with resulting jealousy, Civakan’s love for Kunamalai through the
portrait he has painted of his new beloved:

1015 @ FH1G0usT oy Goust aNwHE Cuest mayiLd
[--]

w@sﬁ‘lﬁ‘l CHIsm HULD LOTem 6V MEl6aT Lo 6ot
wHIWPsm WNuHH oS wrg .

(Civakacintamani [ed. Po.VE. Comacuntaranar 1967], Chapter “Kantaruvatattaiyar ilampakam,” 1015)

1015.1 “Who is this figure [on the painting]?” [Kantarvatattai asked.]
“It is an iyakki/yaksi.” [Civakan answered.]

[.]

3 [Having understood whose portrait it is, Kantarvatattai replies ironically:]
[She] wears a garland of flowers (kotai) full of nectar.

4 Given that she touched

3 your heart

4 in such a manner, she must of course be an iyakki/yaksi!

9.2. It is the accentuation of feminine physiology that causes bewilderment and an overwhelming
passion—the same emotional nuances that are seemingly produced by yaksis. Verse 1326 of the
Civakacintamani bears this out. Here Civakan, upon seeing Patumai’s enticing beauty, wonders:

2 emIlesl FTw OWHEGBT0 WIFO BT
(Civakacintamani [ed. Po.VE. Comacuntaranar 1967], Chapter “Patumaiyar ilampakam,” 1326.3).

Is she an iyakki? Who is she?

9.3. To quote two more verses of the Civakacintamani, 1570.4 and 1658.4, that equate captivating
beauty with an iyakki:

[..JOwEECEHT 6Ssussiom Glmedt mmet.'2S
(Civakacintamani [ed. Po.VE. Comacuntaranar 1967], Chapter “Kanakamalai ilampakam,” 1570.4)

She might be an iyakki, [Civakan thought].

[.]1Quass dmis QaupGsons Frern. 2
(Civakacintamani [ed. Po.VE. Comacuntaranar 1967], Chapter “Kanakamalai ilampakam,” 1658.4)

[... in this] she resembled an iyakki in beauty.

To sum up, this section has acquainted us with various aspects of yaksis, namely their benevolence,
protectiveness,'?’ seductive beauty, magical power, and ability to bestow fertility, as reflected in tree
worship, Buddhist sculptures, and various texts of the different Indian religions, including the Jain-

124 Ryan (1998) and Davis (1998) offer a convincing argument for the centrality of eroticism in this Jain work. Davis
(1998:218) writes: “Tiruttakat€var deploys his ‘secular’ erotic material strategically, to develop and enhance his Jaina message
by subverting the erotic and pointing the way towards austerities.”

B[] QuaHQETed @susi WM 6T D6,

L] QuaE @QmBs Tiflsd @SBl

127 As we have seen, this includes protection against adultery.
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influenced Tamil kappiyam literature. This yaksi type—I call it hereafter type A—seems to correlate
with locations that are outside of settlements: at roadsides/crossroads or in the forest'**/wilderness. Yet
a yaksi also may display features that sharply contrast with the sensibilities manifested in this yaksi

type.

10. We find one such yaksi in the popular Buddhist figure Hariti.'” Her story, which Misra (1981:75)
characterises as “a standardised version of a stock-belief in such popular deities,” tells of her addiction
to stealing and devouring children until she was converted by the Buddha and thereby turned into a
goddess of protection and childbirth."* Interestingly enough, Hariti’s drive to kill children is a result of
her having been a pregnant woman and having had a miscarriage in her former life."!

11. The child-devouring deity is a constantly recurring figure, Hariti being only the most prominent
one.'* The theme of a yaksi who devours children—I call this yaksi type B—is again found in the
Ayoghara Jataka (No. 510),'** where the barren wife of the king of Benares jealously prays to be able
to devour the later queen’s child. When she is reborn as a yaksi she is able to fulfil this desire."**

This yaksi type could be easily equated with another group of goddesses, the matrkas (mothers).'*
The impression is difficult to avoid, if one observes carefully enough, that one will find both groups, the
yaksi type B and the matrkas, inhering in one common representative. The matrkas, appearing
collectively from the Mahabharata epic on (Kinsley 1987:151, 160),"*¢ show traits that are strikingly
identical with the Hariti-like yaksi type B: they are primarily “characterized as stealing children” (152),
dangerous to newborn babies (153), and “inimical in nature and particularly dangerous to children”
(160). Their teeth are large, and they inhabit trees and live at crossroads'’ (153). Kinsley (1987:154) in

128 On the forest as an equivocal location (fearsome, but at the same time a place of fertility and renewal), see Sontheimer and
Kulke 1989:203.

1291t is Vetacalam’s (1989) study to which we owe the insight of the parallel features shared by Hariti and Nili-Icakkiyamman.
On Hariti’s status as a yaksi, see Gronbold 1984:367: “Hariti [...]. Thre Beinamen Yaksesvari (SM Bd. 1, S. 82) oder
Mahayaksini (S. 103) zeigen, daB sie eine Yaksini [...] ist.” — Hariti’s husband is Pafcika, a general in the retinue of Kubera,
the king of yaksas. Harit1 is found in cave 2 at Ajanta (600—642 C.E.); see Zimmer 1955:plate 155. Hariti was also known of
in Java during the late eighth century C.E.; see Zimmer 1955:plate 473. See also Encyclopaedia of Buddhism (1992:411-3), Zin
(2003:236), and Akanuma (1994:220f.), Hariti, s.v.

130 See Peri 1917:16-21. As Gronbold (1984:367f.) remarks: “Ihre Legende wird in mehreren Versionen berichtet (s. Getty
GNB S. 84ft., Bhattasali IBBS S. 63-67). Sie lebte mit ihren 500 Kindern in der Néhe der Stadt Rajagrha, stahl Kinder und fraf3
sie. Die Bevélkerung bat [...] Gautama Buddha um Hilfe. Dieser versteckte Pingala, den jiingsten Sohn H.s in seiner
Bettelschale und gab ihn der Mutter erst zuriick, als sie versprach seiner Lehre zu folgen. [...] AbschlieBend mufl nochmal
betont werden, dal — die sehr populdre — H. im buddh. Pantheon eine Sonderstellung einnimmt. Sie ist eine der ersten [...]
Gottinnen iiberhaupt. In ihrer Entstehung, die verhdltnisméBig gut zu eruieren ist, geht sie auf ein sehr konkretes Ereignis
zuriick [...].” For further bibliographical references, see Gronbold 1984:368. — R.S. Gupte (1972:119) points out that Hariti,
who occupied a prominent position in Buddhist literature, became popular not only in India, but also in Nepal, Tibet, China,
Java, and Turkistan. For Hariti and her cult in Nepal, see Merz 1996.

131 See Peri 1917:12: “[I]Is rencontrérent la femme de ce bouvier, enceinte, portant un pot de lait caillé. Tout lui dirent: ‘Sceur,
viens danser et te réjouir avec nous.” La femme [...] se mit a danser avec eux; il en résulta qu’elle se fatigua et finalement
avorta.” ([The celebrating people] met on the way the herdsman’s pregnant wife, who was carrying a pot of curd. They all said:
‘Sister, come and dance and have fun with us.’ [...] She began to dance with them. This resulted in tiredness and finally in a
miscarriage.) See also Panglung (1981:196f.); I am grateful to Dr Martin Delhey (University of Hamburg) for having drawn my
attention to this author.

132 For counterparts found in works of other religious traditions, see Misra 1981:75.
133 See Jataka, Vol. 4, p. 491 (tr. Cowell 1901 [Vol. 4]:304f.).

134 A similar child-devouring yaksi is mentioned in Jayaddisa Jataka (No. 513); see Jataka, Vol. 5, p. 21 (tr. Cowell 1905 [Vol.
5]:11. Here a wife prays to be able to devour the child of the king’s co-wife.

135 Flood 1996:180: “The Matrkas are described as dark, living on the periphery of society, and bringing misfortune,
particularly upon children who must be protected from their unwanted attentions.”

136 Note that Kinsley (1987:160) tends to perceive the matykas as grounded in village-goddess cults, stating that “[i]t is quite
likely that the Matrkas [...] can be identified with those goddesses, who are so central to the religious life of most Hindu
villagers.” Orr (1999:261), it seems, would argue against this identification.

37 A crossroads is a common place to dispose of dangerous things. On crossroads as places inhabited by matrkas, see Kinsley
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his attempt to explain the phenomenon remarks:

Behind child-afflicting goddesses such as the Matrkas is probably the belief that women who die childless or in childbirth
linger on as inimical spirits who are jealous of other women and their children and whose jealousy is appeased by stealing
or harming their children.

If Kinsley is correct, we would have a salient point of convergence between the matykas and yaksis, the
latter as reflected in the popular beliefs of present-day Tamilnadu (see Sections 7.4 and 7.5). For in
popular belief, too, yaksis are regarded as being the hungry, unsatisfied spirits of pregnant women who
have died an untimely death."** It seems to me that the features of both the yaksi type B and the matrkas
are quite close to the Western medieval witch, who was either a healer or midwife, the latter often
looked upon as an evil mother, who, in her supposed cruelty and enviousness, was held responsible for
the deaths of mothers and children.

CONCLUSION TO 7.3.1

As stated earlier, the brief excursus on yaksis has been aimed at determining the extent to which the
goddess who goes by the name Icakki, Iyakki, or Icakkiyamman, and is worshipped today in the far
south of Tamilnadu, matches the picture of yaksis portrayed in texts of the various Indian religious
traditions. In the Icakki worship we are concerned with, it is tempting to combine the two yaksi types,
that of the benevolent, protective, magically powerful, and progeny-bestowing yaksi (type A) and that
of the avenging, jealous, child-devouring yaksi (type B, the type exhibiting the matrkas’ traits) into the
figure of the goddess Icakkiyamman. This combination is iconographically depicted in the Palavur
Icakki with a child on her hip and a child in her mouth,'** and, in a more restricted sense, described in
the local Icakki story of Palaviir.'*” However, I do not wish to imply that the worship of the goddess
Icakkiyamman found today in the southernmost parts of Tamilnadu is similar to the yaksi worship of
ancient or medieval times.'*' But I do argue that in the Icakki kotai ritual under discussion a relation to
yaksis can indeed be assumed (as indicated by the goddess’s very name'*?), and that the features
ascribed to this goddess in the context of worship bear certain similarities to earlier Vedic conceptions
of yaksas. Such Vedic conceptions are quite equivocal:'*® both benign and malign;'** moreover, as
having “magical power”'** with the ability to possess other beings,'*® probably owing to their spirit
nature. It would not be amiss to say that the goddess in her kotai ritual, in agreement with her dual
character, can primarily be seen in two ways, as devouring new life and granting new life. These two
facets are similarly ascribed to yaksis (or yaksinis) in the Buddhist Jatakas, although they are rarely

1987:155; referring to Carudatta of Bhasa and the Mycchakatika of Stidraka, the author notes the practice of making offerings
to matykas at crossroads.

138 See my discussion in Sect. 7.4.1.
13 See Sect. 8.7.

!0 Note that in this confusing landscape of Icakki stories we have constantly to distinguish between the local Icakki story (see
Sects. 9.2.2, midnight session and 9.3.4.2) and the translocal epic /K (Sect. 5.4).

141 Here 1 deviate clearly from Vétacalam’s view (1989:111f.).

2 Interestingly enough, according to Orr (1999:266), “the terms used to refer to female deities in Jain and Hindu inscriptions
[of medieval Tamilnadu] are different from one another”; in particular, “[n]o Hindu goddesses are referred to as yaksis.”

'3 On the ambiguous character of yaksas in early beliefs and the element of fertility in their character displayed in later times,
see Misra 1981:162: “As regards the popular mythology and folklore of the Yakshas in the modern period, it appears that they
have found their place as fertility of [sic] protective deities in which their old ambivalent attitude persists.” In their protective
aspect, they are, according to the same scholar (ibid.:163), “similar to [...] deities such as Ellamma, Mariamma [...].”

144 See Misra 1981:14, referred to above in Sect. 7.3.1, point 1.

145 Misra 1981:26.

146 See Sect. 7.3.1, point 8, p. 246, n. 121.
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combined in a single yaksi. In this respect, Icakki seems to be an exception.'*’

At this point attention should again be drawn to the prayer to a female deity called Icakkiyamman
in the late-sixteenth-century Jain text Appantainatar Ula, a poem in praise of the tirthankara Mahavira
Parsvanatha, also known as Appantainatar (see Section 7.3.1, point 6.). It may be a minor detail or a
coincidence that our goddess’s name has a counterpart in a sixteenth-century Jain context. But perhaps
it is not. I confess I do not know what precise connection this goddess may have with the present-day
Icakkiyamman, who can be classified as non-vegetarian and Hindu. On the basis of the information
currently available to me, any attempt to assume a historical connection would be far too speculative.
However, it is worth considering that the transformation of the religious identity of Tamil Jain
goddesses (vaksis) is attested.'*® As several scholars have pointed out, Jain goddess shrines were,'* and
still are being, altered into Hindu temples.'*® In any case, the namesake invites an inquiry—something
that goes beyond the framework of the present study.

7.3.2 Icakki (yaksi) and Nili: Two Basically Autonomous Figures

In the preceding section I discussed the name Icakki as applied to the goddess in the context of worship.
However, in the story (translocal IK) told of her within the villuppattu bow-song tradition she is called
not only Icakki but also Nili, the latter carrying largely different connotations, as I have shown in
Section 7.3 and Chapter 3. This seems something of a contradiction and deserves careful scrutiny. In
this chapter, I shall discuss the apparent contradiction and show its causes. I propose that the two names
applied to the heroine in the translocal /K were originally used for two autonomous figures, who only
converged when the story of Nili became linked to the worship of Icakkiyamman.

Let us start out with a few givens. First of all, we have the translocal /K. Its compositional core, the
story of the human Palaiyantr Nili, was well known in the seventh century C.E., and was in one way or

47 The pan-Indian goddess Durga, of course, also exhibits a dual character; however, we cannot really consider her traits as
falling under the maternal-antimaternal dichotomy.

148 This is perhaps not very surprising in view of the fact, as Orr (1999) points out, that Tamil Hindu and Tamil Jain worship
are not, after all, entirely incompatible, and may even have emerged from a common background. Indeed, her examination of
Jain and Hindu medieval inscriptions brings to light a “manner of worship, [which was] virtually identical [...] in terms of
notions of devotion, service, and sensuous worship [...]” (ibid.:265). Interestingly enough, according to the same scholar
(ibid.:256) “[t]he offering of flowers is the only type of worship that is commonly found referred to in Hindu inscriptions that
is not in evidence in the surviving epigraphical accounts of Jain worship.”

149 In Kerala, according to Obeyesekere (1984:518), the Jain temples were transformed into Bhagavati shrines in the fourteenth
century; cf. Clothey 1982: “A Jaina temple at Cittaral [Citaral] and one at Kallil in Northern Travancore became temples to
Bhagavathi, the former around the middle of the thirteenth century” (ibid.:50f.). A temple in Nagercoil was converted in 1522
from a Jain shrine to a temple to the “king of the snakes” (according to Clothey [1982:51], who refers to the Travancore
Information and Listener, 111, 9 [May 1943], p. 19). Mahavira Parsvanatha and other munis are depicted within the temple
compound. The transition from a Jain shrine to a temple of the snake-king is not very surprising in view of the assimilation of
the naga and bhiita cults by the Jain tradition (see Zydenbos 2000:187, with regard to the Jain cult of Patmavati). Interestingly
enough, Icakki, as a minor deity, is connected with the Nagaraja temple at Nagercoil; see Sect. 7.7.3 below. — It seems to me
that the multiform culture of Tamilnadu has all along offered a platform for various potential conversions. Thus, similarly to
transitions of divinities from a Jain context to a Hindu one, people’s conversions from one to the other adherence are well
substantiated, as the case of the famous poet-saint Appar shows: he was first a Jain mendicant before becoming a Saiva; see
Cort 2002:85f.

1% Vetacalam 1989:103: Qg e SOpmrligain 216w SOwngu CaHymiug Hwin @migs Quad Carilsdgsi
OpHTvH B0 uBeuHCHTNsvnads wrduysienet. The iyakki shrine in Cinkikkulam in the area of Nankunéri, Tirunelveli
district strikingly exemplifies this process: mmmi@EmNI U@ Siulaieten FEILHEGHMDHBO(HBEH @SS CHTUID
@eTm uBsuSWbeT CHMI sTaim Quwed sMermiFEssimI (ibid.:103). Dr Lourdu (the eminent Tamil folklorist)
and Peter A. Raj (the archivist of St. Xavier’s College, Palaiyamkottai) remarked in personal communications in respectively
May and December 2002 that in one particular location, Cinkikkulam, the Iyakki temple has had a storey added on for the
worship of Bhagavati. Unfortunately my schedule did not allow me to visit the site personally. According to Veétacalam
(1989:103) there is also the case, in Kulattupula in Kerala, of a Bhagavati temple even today bearing both names, being called
the Iyakki Bhagavatl temple: G&pond S0 GBS HIOPT 6TeTm QL HBlaviaTen LB Qaimind @ uidhEUSE IS
TBICm e HBOUHMSHI &GO FHPHHE R
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another affiliated with the fierce goddess Nili-Kali of Tiruvalankatu in northern Tamilnadu."" Tt
presents a story of the type violation—death—deification-revenge.'** This story type, at the core of the
bow-song tradition,'> is a variation on the Cilappatikaram type of story (violation-revenge—death—
deification).

Second, we have the Icakkiyamman worship. It is first attested with certainty in the second half of
the seventeenth century in the far south of Tamilnadu.'** A possible indication that it existed still much
earlier, however, may be seen in the Muppitari'”> Amman/Mukampari temple of Talakkuti, a temple of
the early fourteenth century'>® dedicated to Purusa Tevi (later Icakki),'”’ the same deified warrior-queen
who resides in the Cukkupparai (Natar) temple near Kanniyakumari, founded in 1670'*. There her
story, the Pennaraciyar Katai, an account of the princess Purusa Tévi (N4), was, and still is, the central
text'*’ of Icakkiyamman worship. This indigenous southern story of an autonomous homoerotic'® virgin
warrior-queen, presumably part of the Icakkiyamman cult prior to the /K,'®' presents a narrative centred
on women (female leader—violent invasion—suicide—deification'®?) and falls in a broad sense under the
Alliyaracanimalai'® type of story. One has little reason to doubt former royal patronage of the Purusa
Tevi-Icakki cult tradition. The royal family of Mélankotu, which had Purusa Tevi-Icakki installed,'**
considered her to be the family’s tutelary matrilineal ancestor and protectress.'®

Third, it may be supposed that Icakkiyamman worship is a cult that developed out of a tradition of
honouring powerful female spirits of the dead. The cumaitarnki kal (load bearer in stone), a memorial for
death during pregnancy or childbirth, figures prominently in it. The goddess Icakkiyamman would then
be a composite spirit representing pregnant women and virgins who have died untimely deaths. She is
hence a most feared figure, the limbo state she is in rendering her highly unsatisfied and thus vengeful
(see Section 7.4.1 below).

Given these three aspects of the figure and the fact that not only Purusa Tevi’s story but also that of
Nili (both figures later renamed Icakki) became tied to the Icakkiyamman cult,'*® the question arises
why and how the Palaiyanur Nili Katai (a northern text that existed in a recast southern version by

151 See Chap. 3, No. 4.

132 See Sect. 4.2 above.

13 See Sect. 4.2.

154 For the dating of the Cukkupparai Terivilai shrine of P. Tankaraj Natar, see Sect. 7.7.2, K.K.Dt., No. 1 below.

155 Orr (1999:262, 266) remarks that Jain and Hindu inscriptions in Tamilnadu dating from medieval times use the term pifari
both for Jain yaksis and pan-Indian goddesses such as Kali and Durga.

156 See p. 13, n. 30, in Sect. 2.4, N4. Talakkuti is mentioned in the Pennaraciyar Katai.

157 Very probably this temple is identical with the Purusa Tevi-Icakki temple mentioned in the Pennaraciyar Katai, and said
to have been built by the Karaiyalars (V&lalas) of Talakkuti (see Sect. 2.4, N4, synopsis).

158 See Jeyakumar and Piiminakanatan 1995:xxviii.

159 Note that in some Icakkiyamman shrines of Kanniyakumari district this text is indeed the one performed in the kotai festival;
see p. 268f., Sect. 7.7.2, K.K.Dt., Nos. 1, 9.

190 For Purusa Tévi and her all-female kingdom being impregnated by the south wind, see Sect. 2.4, N4,

161 See Sect. 2.4, N4, Figure 1.

162 Rao (1986:140) dubs this story type “sacrificial epic”; for further details, see Sect. 2.4, N4 above. I may remark in passing
that the theme of revenge also figures in the Pennaraciyar Katai.

163 The story of the princess Alli of Maturai. The story has links with the classical Sanskrit epic Mahabharata.

164 See Sect. 2.4, N4, synopsis.

165 See Sect. 2.4, N4, p. 15, n. 35. Note that the middle-aged Natar Tiru Kanti, the wealthy owner of Manikkattippottal
Camivittukoyil, told me in a personal communication that during the lifetime of his father the icon of Pottal Icakki was
confiscated by the royals of Patmanapapuram, who claimed that the deity was too powerful; see Sect. 7.7.2, K.K.Dt., p. 269,
No. 8. Since it has never been returned, an eternally lit oil lamp has replaced the deity.

166 Support of this view comes from Blackburn (1980:204): “Purusha Tevi then goes to Kailasa, receives boons from Siva, and
returns to earth [...] and is [...] merged with the most fearful of all the avenging Ammans, Icakki Amman,” and Paramasivan
2002: “In the southern districts, Palakainallur Nili is now connected with Icakkiyamman.” See also Sect. 2.4, N4.
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1775)'" came to be associated with the Icakkiyamman worship prevailing in the southernmost
villuppattu bow-song region.

Concerning the first question, I would argue that the story of Nili, having forged an existence of its
own, at some point set out in search of a cult.'*® This is not as far-fetched as it may seem, given that in
northern Palaiyantr-Tiruvalankatu the heroine of the katai has never had a living cult.'® What we
probably witness is a late cultic deification of the Palaiyanur Nili character in the goddess
Icakkiyamman of southern Tamilnadu. Any attempt to date the historical process that linked story and
cult would, however, be highly speculative.'” The same is true of the question of how the text migrated
to the south. While these questions must be left pending, the question as to why the Nili story should tie
in precisely with the cult of Icakkiyamman is more easily answered. I think it clear that Icakkiyamman,
who is considered to be the most feared goddess in the bow-song tradition,'”" was seen as a most
suitable choice for a similarly threatening figure like Nili to meld into.

This brings us back to the second question asked above of how the Nili story became linked with the
Icakki cult. Nili’s relation to Icakkiyamman worship is, I think, an indirect one, and can only be
understood by the common theme they share: the violent death of a pregnant or virginal woman.'” Only
such an event can explain in full the complex manner in which Nili and Icakki converged. However, in
spite of this common theme there is an odd sense of disjuncture when we try to merge the two. Part of
the problem with the complete identification of the goddess Icakkiyamman and Nili is Icakkiyamman’s
maternal and antimaternal traits. These traits bring her naturally close to displaying a Hariti-like yaksi
disposition. However, they do not fully suit the disposition of Nili, whose name (see Sect. 7.3) is so
closely connected with the ferocious warrior-like Nili-Korravai and Durga, “the murderous bride.”'”?
Perhaps it was this sense of disjuncture that led to the devadasi motif'’* being introduced into the

167 See my discussion in Sect. 2.6.
168 On this view, cf. Johansen 1971:104.

1 See Subramaniam (4 Tale of Nemesis, Tamil with Engl. transl. of Nili Yatcakanam) 1996:xviii. See also Canmukacuntaram
1978:27: “From Tontaimantala catakam [of Patikkacu Pulavar] it is known that there is no custom of building a temple and
worshipping Nili. It is only found in south Pantiya country. There is a temple in Palavir. There is a temple of Nili, called Icakki
at Muppantal otherwise named Muppandharam.” — In Palaiyaniir-Tiruvalankatu, up to the present, it is only the Vélalas whose
importance is acknowledged, as the lately opened memorial to the seventy V&lalas shows.

170 1t is said that at Palaviir, the main place of my research, the worship of Icakkiyamman, which includes the IK, was
established around 300 years ago, that is, around 1700.

7! After all, she challenges human’s continuity of existence.

172 Recall Annatatci-Nili in the northern version N7, who died pregnant, and Laksmi of the southern bow-song version N1, who
died as a virgin.

'™ Note that in the /K (see N1) Nili-Icakki is identified in the last line of the text with Bhagavati, a goddess associated with Kali
and Durga. The Durga of the South Indian Saiva tradition is seen as a dangerous, “murderous bride” (Shulman 1980:176fT.)
who “poses a fatal threat to those who approach her sexually” (Kinsley 1987:115). She is said to “present [...] a picture of
determined, fierce independence, which is challenged only at great risk by her suitors” (ibid.:115) and is “described as a
ferocious, invincible warrior” (ibid.:138). On the Bhagavati-Kali cult in Kerala, see Caldwell 1999. None of the descriptions
captures any aspect of the maternal-antimaternal dichotomy in the identity of these goddesses. — Note also that in our story’s
variant N7 of the northern line Nili is a form of Parvati; see Sect. 2.4, N7 above.

174 One has little reason to doubt a link between devadasis and yaksis. This can be inferred not least from the fact that yaksis are
worshipped by devadasis. Thurston and Rangachari (1909:142), referring to the worship practice of devadasis, write: “Minor
deities, such as Bhadrakali, Yakshi and Gandharva are worshipped by the figure of a trident or sword being drawn on the wall
of the house, to which food and sweetmeats are offered on Fridays.” — Note that it is the devadasi motif (a reconceptualisation
of the story’s protagonist) that provides the Nili story with its local contextualisation in the south of Tamilnadu. — Along these
same lines, it may be suggested that there is even a tripartite connection: yaksis, devadasis, and VE&lalas, the latter a social group
that is an integral part of the productive landowning classes of the wet zones, that is, those who are concerned with agrarian
fertility and water assets. A remark in Thurston and Rangachari 1909:127 does seem to point to the assumed link, namely that
“[from...] the two castes (Vellala and Kaikdla [the latter being weavers; B.S.]) [...] most of the Dasis are recruited [...].” Cf.
Kersenboom-Story 1987:180, which echoes this: “[...] the virali and patini represents a most likely antecedent of the later
devadasi ‘proper’. However, the bardic literature offers us no clue as to the caste [...]. The medieval commentator
Naccinarkkiniyar (ca. 14 century A.D.) expounds clear ideas about the caste of the virali [...] who belong to the caste[s] of [...]
and vellala jati [...]. Vellala jati stands for a number of non-Brahmin castes of the South: Mudaliars, Pillais, Kaikkolans [...].
These are indeed the social groups from which devadasis could be recruited.”
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story.'” Paradoxically, such highly auspicious'’® and sexualised women are, at the same time, not fully
women at all, in that they generally do not bear children. It seems to me that this new motif of the
devadasi'”’ is conducive to the convergence of the Nili figure with Icakkiyamman, the more so as the
latter, like a devadasi, is seen to be to an equal degree both fertile and the very opposite of fertile in
essence. However, again, the decisive factor in the convergence of the two figures is due to their
similarity in dying childless. Their natures gave rise to analogous themes, but never fully overlapped.
This conclusion is supported by the fact that in the context of the kotai festival it is not the translocal /K
(the southern version of the Palaiyanur Nili Katai) that generates the moment of fusion of ritual and text
(Section 9.2.2, midnight session), but rather the local Icakki story, a story that plainly reveals the main
feature of the goddess Icakkiyamman—her blocking of bearing children.'”

CONCLUSION TO 7.3.2

In the preceding lines I have concluded that at a textual level two originally autonomous figures have
converged: Nili and Icakkiyamman. The presence of the name Icakki in the translocal /K, in my
opinion, can only be explained when seen in the context of concrete cultic realities, realities to which
the text gained only deferred entry (and that only in the southernmost part of Tamilnadu). It seems that
the Nili of the story and the Icakkiyamman of the cult became interlocked in virtue of both having died
in a childless state. Recognising this puts the relation of these two figures into proper perspective.
However, their traits do not correspond one-to-one. This leads us to the conclusion that they are indeed
basically different figures: on the one hand, the once human Nili, whose name in Cil. 12.21.3
(palikotai), is “apparently so closely linked with violence™” and associated with Korravai,'® the

175 This, of course, does not exclude other reasons for the introduction of the devadasi motif into the story—for example, the
possible cross-fertilisation of the /K text by other texts. It is not unlikely that, for instance, the elaborate erotic depictions of the
devadasis, very visible in works such as the Vaisikatantram and the Unpnunilisandésam (both Manipravalam works of the
Sanskrit-proficient elite circles of Kerala, that is, works with a blend of Sanskrit lexico-grammatical incorporations in
Malayalam speech), found their way across caste boundaries into wider circulation, and thereby indirectly into the bards’
textual practice. Such imitation is not unlikely with respect to the /K, which made eroticism and courtesan culture part of its
world, within its southern setting. Similarly, from an anthropological point of view the depiction of the sexual charms of
women and erotic behaviour in the southern version may reflect not only the cross-fertilisation of texts, but equally as well the
tendency of an epoch to make the perceptions of body, and the relationship between money and erotic bodily experience a
conscious focus of lived reality (cf. Rao, Shulman, and Subrahmanyam 1998). (Perhaps such an influence on the story can be
more easily acknowledged against the backdrop of sociopolitical change and the large-scale migrations beginning in the late
fourteenth century and culminating in the sixteenth and seventeenth centuries; see Ludden 1985:50ff., 69—75.) We may also
expect that individual episodes were elaborated as a reflex of socially or geographically formed influences. The two social
groups of bow-song bards, the landed V&lalas and the oppressed Natars, each doubtless left its imprint on the story as a mirror
of its own perceived realities. (Natars, for instance, always favoured Nili, the ferocious abandoned woman—a fact both
confirmed in my fieldwork and emphasised by Paramasivan [2002].) Similarly, the southern version may have developed
rudimentary scenes into what by comparison are full-blown episodes so as to suit the tastes of the new local audience, one used
to a cultural blend of Malayali and Tamil. All this may explain not only how the heroine ultimately evolved her unique
personality within the bow-song /K text, but also what happened to the text once it arrived in the south.

176 On the devadasi and auspiciousness, see Kersenboom (1991:137): “[...] the devadasi exceeds even the sumangali [i.e. a
married woman whose husband is still living and who has borne several children] in auspiciousness [... and] is called ‘ever
auspicious’ (nityasumangali).”

77 This new motif is found in the context not only of expanded episodes of childbearing, but also of previously unknown
scenes of killing wives and children. I refer to the scene in N1 where Nili-Icakki kills all the children and their mothers, a
murderous act that results in halting the reproductive continuity of a community (cf. the Hariti figure). The scene follows the
murder of the Cetti and the suicide of the seventy V&lalas—two parties that fall victim to what could be called a rational act of
‘justified’ revenge. This theme of child slaughter is found neither in the (self-impregnated wife)—sword—fire type (northern line)
nor in the transitional version, the margosa leaf—fire type. We may state that both episodes, the childbearing and the hindering
of reproduction, highlight the same dichotomy (fertile—infertile) as we are disposed to see in the devadasi motif.

'78 I need not enter here into the details. I shall show at a later stage in the analysis of the midnight kotai ritual (Sect. 9.3.4) that
this can indeed be assumed.

17 Shulman 1980:196.
180 Reference is made to this goddess, a proto-Durga, in the Tamil literature of the Cankam period and in the kappiyam work
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ancient war goddess, and on the other, Iyakki/Icakki, whose name reflects both the child-devouring
(type B) and the protective and fertility-bestowing (type A) aspects of the yaksis. The latter name
clearly defines the goddess’s essential role in the cult.

While at the textual level there is an uneven convergence of two figures that have no exact parallels (a
fact that can only be explained by the story’s having become attached to a cult), at the ritual level, I
would argue, the goddess is voided of the Nili-Korravai-Durga traits,'®' while retaining much of the dual
life-giving and life-taking qualities of apotheosised women who died violently and childless.'® We can
go a step further in the argument by asserting that this duality, in fact, is reflected in what Blackburn
(1980:211) has defined as the “split goddess™: Icakkiyamman worshipped in the role of two sisters, an
elder and a younger one, who divide, according to indigenous notions, two psychological dispositions
between themselves: the erotic—fertile and the unsatisfied-antimaternal.'® Indeed, this dichotomy
postulated by popular psychology underlies the cult of Icakkiyamman.'**

7.4 Icakki and People’s Beliefs

Though the worship of Icakki is mainly patronised by three social groups, those mentioned above, other
communities do visit her shrines and participate in her kotai festivals, the principal ones being the
Acaris, Itaiyars, Kollars, Campavars, Tévars, Pataiyacciyars, Paraiyars, and Viracaivars.'® What are we
to make of their devotion, and what is their belief? Generally speaking, it is worth consulting
Icakkiyamman for everything relating to fertility,'™ wealth, and progress in life. It is, however,
domestic life in general and female fertility/infertility in particular that she is most closely associated
with.

When Vetacalam (1989:110) talks of Icakki’s charmingly seductive character as able to unnerve and
entrap men, my fieldwork has shown that this is due above all to the fact that they in one way or another
have become entangled in adultery. There is no doubt that adultery is a concern Icakkiyamman raises
her voice at, thereby exhibiting continuity with the historical yaksas.'®” One fact that came out of my
interviews held with female devotees at the Muppantal Icakki temple and with the Natar woman
Pakialetcumi, an informant residing in Terkukkiintal (K.K.Dt.), is just how much of a domestic problem
adultery and polygyny is, for although the latter is now illegal, husbands’ promiscuous lives cause
women to suffer and propel them towards Icakki. While marital crises are kept under wraps, being
treated as a taboo in Tamil society, they are a factor in the worship of the goddess Icakkiyamman, along
with themes closely relating to the female body and its reproductive capacity or lack thereof. These

Cilappatikaram. It is, however, an unsolved question whether Korravai originally displayed aspects of a fertility goddess.
Kinsley (1987:176) holds that there is “no marked element of fertility in the character.” Tiwari (1985:233) agrees with him, but
admits that an “original fertility character of this goddess is not unlikely.” For Tiwari’s argumentation, see Chap. 3, No. 1.1,
p- 28, n. 5 above. Support of Kinsley’s view comes from the Cilappatikaram, a work which opens up early layers of popular
religiosity to view. Here Korravai’s identity can be inferred not least from the social group of Marava warriors who venerated
her—that is to say, from their social identity and economic needs.

'8! Note that at the ritual level the goddess is never addressed as Nili.

182 Paramasivan (2002) argues along the same lines when he writes: “[the ...] connection [of the Palayaniir Nili Katai and the
goddess Icakkiyamman] is at the level of bow-song, but not at the level of worship.” This assertion has not been elaborated on
and argued analytically by Paramasivan. — On the emic distinction between goddesses born out of violence and village
goddesses, see Mines 2002:241 (Issakkiyamman [sic]), 243.

133 For a detailed discussion, see below, Sect. 7.6.

184 This I attempt to show in Chap. 9.

185 This list is taken from Perumal 1990:59.

'8 For the belief that cattle diseases are also caused by Icakki, see Natarajan 1986:4. — Cf. Favret-Saada 1979, which examines
the notion of a link between witchcraft and the death of cattle in France.

87 See Cil.,, Chap. 5 “Intiravilavu Ur etutta katai,” 128-134; and Kathasaritsagara 2.5.165ff., referred to in my discussion in
Sect. 7.3.1, point 4.
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include menstrual problems, fear of labour pains and the physical ordeal of childbirth, pregnant
women’s belief in their psychic susceptibility to spirit possession, and above all to the problem of
barrenness.'®® A visible sign both of women’s requests and thanksgiving are the offerings of wooden
dolls and cradles, on the one hand, and Iyakki terra-cotta figures offered as a kotai (gift), on the other.'®
Still other terra-cotta figures, placed at fences and walls around Icakki shrines and bearing signs of
amputated limbs,'*® are responses of gratitude to Icakki’s health-restoring help.'”’ Women may require
other support as well, as seen in their offerings of black bangles.'*

However, Icakkiyamman is not considered to be wholly benevolent. People’s beliefs make abundant
allowance for the two strands of her nature, the benevolent and malevolent,'”® as witnessed in the
cumaitanki kal, which we shall discuss in the following section.

7.4.1 Icakki the Composite Spirit'** of Pregnant Women and Virgins'®®
Who Have Died Untimely Deaths

1. Cumaitanki kal"® — a memorial for the death of a pregnant woman

Death in pregnancy or in childbirth means, according to Hindu belief, that a woman has left this world
in a state of defilement, with adverse consequences for her next life. The woman who dies in this
manner cannot perform her duty as a mother toward the child;'"’ if the child dies with her, she has failed
in her filial and uxorial duties to produce offspring that will continue the family line and perform
ancestral rites. A memorial stone (called cumaitanki, “load bearer”) is believed to relieve her of this
burden.

This memorial stone installed along the side of a road in remembrance of the untimely death of a
pregnant woman or a virgin turns in the course of time into a place of Icakki worship. A fine example
is found in Cemponkarai, a site of Icakki worship, where the top stone of the cumaitanki has fallen off.
Blackburn (1980:156) notes one generally held belief: “When the top stone falls off, the harmful effects
[...] of the tragic death are thought to have been spent.” As regards the connection between the
cumaitanki and Icakki, the goddess we are discussing here, Perumal’s remarks are most valuable:

188 Cf. Natarajan 1986:2 and Perumal 1990:63. With respect to the problem of childlessness, the bow-song singer G.
Muttuletcumi and her husband G. Gopikrisnan, in an interview held on 8 May 2002, remarked: “Icakkiyamman is powerful
enough to give the boon of a child to those who have had no child for more than ten or fifteen years” (K.-L.01.500).

189 See the description of my field research in Chap. 9.

190 These are particularly in evidence in Muppantal.

191 Cf. Natarajan 1986:2.

192 Natarajan 1986:2.

19 See my discussion of the goddess’s name in Sects. 7.3.1 and 7.3.2.

194 1 borrow this term from Babb (1975:228), who refers to a similar figure in Chhattisgarhi belief: the demoness Churalin.
Churalin, in Babb’s words, “the most malevolent of all ghosts,” is associated with “women who have died in childbirth.”

195 Cf. Natarajan 1986 and Perumal 1990:63. — On the inauspiciousness and potential malevolence of women who die during
pregnancy and childbirth, or who die unmarried and therefore childless, and their connection with the concept of drsti (evil
eye), see Kersenboom-Story 1987:207, n. 5. This author remarks that one who is childless and infertile “may impede the
fertility of all spheres of reality,” and that, analogously, a pregnant woman who dies “may impede the deliveries of pregnant
women.

19 An approximately 1.30-metre-high table-like stone formation consisting of two vertical stone slabs topped by a horizontal
one. The cumaitanki kal, as its name implies, was previously made use of among travellers to set down a load on while resting.
— The bow-song bard T.M.P., in an interview held on 21 January 2003, succinctly explains the link between the stone, installed
as the result of the untimely death of a pregnant woman, and the people who use it as a convenient support: “They put their
load on this stone and take some rest. When they take rest, their body and soul is relaxed. Psychologically, this has a positive
effect on the troubled family [who installed the cumaitanki].” In other words, as Blackburn (1980:155f.) puts it, “[t]he soul of
the dead woman who died ‘bearing a load’ is believed to reside in this structure which ‘bears the load’ of others.”

197 For examples of this problem, see the complaint of the daughter of Purusa Tevi to Siva in the synopsis of the Pennaraciyar
Katai, Sect. 2.4, N4.



256 Chapter Seven

When a woman dies before delivery, she becomes a péy (hungry spirit) who roams about with her child. She suffers due
to the unbearable weight of the child, and takes revenge on her relations. This, people believe still today, so they neither
cremate nor bury the dead body of a pregnant woman.

They put the dead body of a pregnant woman next to the pit of the cremation ground, wrap it in white clothes, and remove
the dress of the dead body. As the body lies on the ground facing the sky, they split the stomach of the pregnant woman
with a sharp horn of a bull. After cutting, they take the foetus from the womb. This is done by the woman belonging to the
Harijan community who guards the cremation grounds. Afterward the relations either burn or bury the two bodies
separately.

If a woman dies before her delivery, it is believed that she will harm people. If the dead woman appears in a dream with
her child, or appears in their mind, the mature girls in the family will start menstruating. In remembrance of the dead
pregnant woman, they [the family] will install a stone at the boundary of the village. This stone is worshipped by the
relations who installed it. They serve offerings on the last Friday of the month of Kartikai (mid-Nov.-mid-Dec.). As soon
as the news and the implied belief begin to spread, the stone becomes important. In due course it becomes Icakkiyamman.
This stone, which once belonged to one family, afterward is common to all. After some years it turns into a place of Nili-
Amman worship.

When field researchers asked about the development of the cult, the people replied that the temples that are found in
Karkatu, Cantan Cettivilai, and so forth were some 50 years earlier cumaitanki stones. (Perumal 1990:129, appendix, n. 13)

2. Icakki and the untimely death of virgins (kannis)

The way virgins who meet an untimely death are believed to become Icakkis is well described in a story
thought to be native to the former Tiruvitankur Natu (Travancore State).

The plot involves an intrigue planned by two blood relations of King Marttantavarma of
Tiruvitankir to assassinate the latter. Patmanapan, a great hero and supporter of Marttantavarma,
was in charge of training the warriors of Travancore. His fame as an expert of the whirling sword
(curul val) spread everywhere, and beautiful women desired to marry him—including the two
daughters of a Nambudiri Brahmin, a priest who performed the ptjas at the Nilakantacami temple
in Patmanapapuram. They claimed they would die if they could not marry Patmanapan, the great
hero who belonged to the Natar community. When their father came to know that Patmanapan had
promised to marry his two daughters, he pushed both into a well at Mélankotu, for he realised he
could do nothing against Patmanapan, given the latter’s influence not only with the king, but also
among the people. The two vettuppatta vatais (“cut-up spirits”)'*® became Iyakkis with the names
Nila and Cenpakam, and settled in Mélankotu.'”

We can conclude that Icakkiyamman is not only closely associated with the spirits of women who died
during pregnancy, but also to an equal extent with spirits of virgin women who met any sudden,
unnatural, and violent death.

7.5 Different Local Icakki Stories

If we are to interpret the story of Nili/Icakkiyamman in its context, we must make clear that at the kotai
festival it is not only the /K (also known as the Palakainallur Nili Katai) that the villuppattu group is
expected to perform. Although the /K is compulsory, the bow-song singer used to be qualified to sing,
in addition, the story of Icakki specific to individual locations.*® Each setting of the local story is
unique and is considered to be the centrepiece of the kotai, as I shall demonstrate at a later point in the
discussion of the kotai festival in which I participated. If we ignore these local stories, our

18 For a discussion of the two categories “divine birth” and “cut-up spirit,” see Blackburn 1980:151.

19 My synopsis is based on Perumal 1990:123f., appendix, n. 8. — For the two daughters’ nocturnal activities as Iyakkis, see the
musician’s story in Sect. 7.6, p. 259, n. 208.

20 These products of local memory we may consider as foundation legends, that is, as a reflection of a shrine’s origin. A centre
comes about in an act of self-proclamation by narrating its beginnings. For an insightful discussion on “topographies of
memory,” see Remensnyder 2002:193fT.
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understanding of the goddess would be incomplete, for they have shaped parts of the history of the
Icakki worship that has spread throughout the southernmost districts of Tamilnadu. G. Gopikrispan, the
kutam (pot) player and husband of the lead singer, G. Muttuletcumi, pointed this out when he stated in
an interview I held with him on 8 May 2002 during the kotai festival of Palavur:

She [...] takes revenge and afterwards she is present in each and every temple. If we sing in this temple, we finish like this:
‘She has come from that temple, and has settled in this temple.’ This is how we will finish our story. The basic story is only
one. All sing the basic story. But each and every temple has its own story. In each temple there is a new and separate story.
(K-L.01.070) If the deity comes to a village and settles there, this should be backed up by some evidence.

The stories I present below were collected and published in Tamil by Perumal in his 1990 and 2002
editions.

[ The story of Natukkattu Icakki (Natukkattu near Nagercoil)*"!

A woman belonging to the shepherd community was married to a person from the town of Paficalingapuram. The woman’s
mother went there to bring back her pregnant daughter to her house. According to the community’s custom, after the
valaikappu ceremony [when a seventh-month pregnant woman is honoured with bangles for her first pregnancy] is over,
the pregnant woman is taken to her parents’ house. As they proceeded along the way, the pregnant woman said to her
mother: “O Mother, I have acquired a little money without the knowledge of my husband. I'll enter the house through the
backyard and get it.” The mother, who was greedy for money, sent her [back] on her own.

The pregnant woman went [back] speedily. Natukattu Icakki was standing along the same route. Icakki called to the
pregnant woman. She did not turn back but kept on going. As the pregnant woman was returning, after taking the money,
Icakki confronted her, laughed horribly, and showed her long nails to the pregnant woman. The woman was afraid,
vomited blood as a result of her fear, and died.*** Icakki tore open her stomach, took out the foetus and put it in her mouth,
and then ran away, producing the kuravai sound [made by flapping the tongue against the palate].

The dead pregnant woman came [back] as a péy (hungry spirit) on the following day. She committed atrocities in the
village. She threw stones and sand at midnight. Her family members fervently promised to her [Icakki] that they would put
out pataippu (offerings). They installed a pifam (platform) at the place where she was buried. They brought an animal
sacrifice and prepared porikal rice. Thereafter the fear that the people in the village had experienced disappeared. (Perumal
1990:127, appendix, n. 11)**®

204

(A The story of Tenkanputir Icakki and the establishing of an Icakkiyamman temple

The story of the establishing of an Icakkiyamman temple in the village of Tenkanputtr in Nafcilnatu [the present-day
Kanniyakumari] is as follows:

There was a magician in a village by the name of Tenkanputtr who belonged to the Pagtaram community [responsible for
minor temple work, such as preparing garlands]. He was a powerful magician (caktivaynta anta mantiravati) His wife was
pregnant. As she had neither mother nor father, nor any other relations, she performed household chores alone. The
magician went in search of a maidservant to assist his wife. He could not find anyone, so [by his magical skills] he turned
Palaiyantr Nili into a 16-year-old young woman. In order to remove her demonic qualities, he drove a sliver from a
kariciram stick into her head and brought her to his house.

Nili, the maidservant, did work obediently, according to the orders of the magician’s wife. She hauled water from a deep
well, made flour, and carried firewood. These difficult tasks she did very quickly. The magician ordered his wife to be

21 The well-known bow-song singer S. Svayamburajan of Rajakkamankalam told me in an interview on 8 May 2002 that a
cassette recording of his villuppattu performance of the /K is available at this temple.

202 Malay beliefs allow for a similar sequence of spirit attack followed by a startled reaction, see Laderman (1987:127).

23 Perumal (1990:1271.) adds to the synopsis the interesting information that “even today people serve offerings to that pitam.
Together with the offerings new saris are given to women who have given birth to a child. Additionally, the people give
indigenous medical herbs that are mixed in hot water for bathing.” (This information has been left out of the reprint Perumal
2002.)

204 The story of Tenkanputiir Icakki has the same content as the local Icakki story of Palaviir; see Sect. 9.2.2 (midnight session)
below. — It is unclear why Perumal in his 2002 reprint removed the name of the village where the events occurred. In his 1990
edition the same scholar notes: “The same story is in currency in the villages of Kanniyakumari district. With some changes,
moreover, it is found in the palm-leaf manuscripts of the Nili story of Nellai district. In that story, Nili herself goes to the house
of the mantiravati in order to take revenge” (131). This information, too, has been left out of Perumal’s new 2002 edition (132).
On the Icakki temple in Tenkanputir, see 7.7.2.
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careful with the new maidservant. He told her not to talk much and not to touch her. In this way, the magician warned his
wife. The pregnant wife neither spoke much to the new maidservant nor had many dealings with her. The magician thought
that after his wife’s delivery he would send the young woman away.

One day the young servant was engaged in carrying a bundle of firewood. She said that the firewood had pierced her head,
and asked for it to be looked at. The pregnant woman looked at the head of Nili, the servant. She saw that a sliver of
kariciram wood had pierced into the young woman’s head. She tried to move the sliver. The young woman begged her: “O
Amma, please take it out!” The pregnant wife was captivated by the beautiful face of the young woman and pulled out the
sliver from the top of Nili’s head.

As soon as the sliver was drawn out of her head, the young woman turned into Nili. She took on a horrible shape, and
produced the kuravai sound. Pushing the pregnant woman to the ground, she split open her stomach. She plucked out her
intestines, and garlanded herself with it. She grasped the foetus between her teeth. She sprinkled the blood. At that time the
magician entered and found matters beyond his control. He thought that if he left Nili in this position, she would destroy
the village, so he built a temple for her in that place. (Perumal 1990:131, appendix, n. 14)

A The story of Kuttuppirai Icakkiyamman of Nankuneri

In order to install a flagstaff (kotimaram) in the Tirumalai Nampirayar (Siva) temple of Tirukurunkuti, people went to the
forest and cut down a tree. The female devata that had resided in the tree came along with them. When this came to be
known, they placed a pitam®” near the temple, at a spot where paddy was usually pounded (kuttupirai), and worshipped
her under the name Kuttuppirai Icakki. At night, after the doors of the main temple were closed, she served as a guardian
deity. The pujas in the temple were performed by Tolukai Nampi Pattar, who came from Kokilammalpuram, a nearby
village. One day when he came to Tirukurunkuti with his five-year-old son, and before the night pijas had been completed,
the boy fell into a deep sleep. The temple priest, forgetting the presence of his son, locked the temple door and went home.
Only when his wife, Rukmini Acci, asked him, “Where is our child?” did he remember. The mother began to weep and
cried, “I want my son immediately.” The priest replied, “It is utterly out of the question to open the doors of the temple
before morning. We shall see our son tomorrow morning.” Though he tried to convince his wife, the mother did not
acquiesce. He went back to the temple in Tirukurunkuti. The priest knew very well that it would be dangerous to open the
doors of the temple during the night, after they had been locked. Therefore he called for the guardian deity Icakki and
asked her to bring the boy outside. The deity replied, “During the night the temple is under my control; come again in the
morning and take your child.” The temple priest knew he would be unable to bear his wife’s accusations, and therefore
demanded the boy immediately. “If you want the boy alive, you come in the morning,” the deity replied. The priest insisted
on receiving the boy immediately. The deity became angry, killed the child and flung it outside the temple. Seeing that his
son was dead, the priest was shocked. He caught the deity and locked it up in a copper pot. He buried the pot under the
earthen floor in a run-down empty house.

An Acari [a man of the artisan community] from Marukal Kuricci cleared the run-down house of scattered things. Among
the things he loaded on a cart was the pot in which the deity was locked. The Acari, thinking that it might be a treasure,
took the pot to the bank of a man-made pond to the west of the village, placed it on a rock, and broke it. The deity inside
the pot fled, making much noise. Up to the present the rock is known as Natukan parai. The deity followed the Acari to
Marukal Kuricci. There she created trouble for the people. As a result, they constructed a small temple for her in Marukal
Kuricci, named her Kuttuppirai Icakki, and began worshipping her.

At that time, four brothers belonging to the shepherd community were living in Nankunéri. The eldest brother was Piccaiya
Konar, the youngest Civanu Konar, and the others Anti Konar and Cappani Konar. Piccaiya Konar and Civanu Konar fell
out with each other over a transaction to purchase bulls for ploughing. The two brothers went to Marukal Kuricci in order
to take an oath in front of Kuttuppirai Icakki Amman, who was considered to be dangerous. Meanwhile Kuttuppirai Icakki
demanded a separate place of worship, and therefore troubled the brothers. They tried to get a kuri (prediction). Meanwhile
the wife of Verrivel Konar, son of Civanu Konar, became pregnant. One day she was possessed by the deity Icakki, and
she began to predict: “If you all want to be saved, you have to build for Kuttupirai Icakki Ampal a pifam facing eastwards,
at the junction of three roads, to the west of the village.” Accordingly Verrivél Konar constructed a pitam for Kuttupirai
Icakki in the year 1880, and they began to worship her. To her side, he also installed Muppantal Icakki and P&cci, and
outside the temple Cankali Putattar, Macana Muttu, Cutalaiyantavar, and Cappani Matacami. For all of them he built
pitams, and also worshipped them.?® [My slightly shortened translation from the sthalavaralaru (n.d.) of the Nankunéri
Kuttuppirai Icakki temple]

205 An aniconic representation of this minor deity.

26 The temple continues to be looked after by the Konar community. After the death of Verrivel Konar, his son Cuppu Konar
conducted the daily ptjas. In 1934 Cuppu Konar built a new building. Afterwards Kannapiran became the hereditary trustee.
Renovations were carried out in the years between 1976 and 1985. In 1996 marble stone flooring was installed—a new trend
in the small temples.
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7.6 The Split Goddess’s Iconography

As has already been noted, the worship of Icakkiyamman is focused on the role of two sisters, an elder
and a younger one,””” who represent her split psychic disposition and physical condition,”® each with an
iconographic representation of its own. Blackburn (1980) states in this regard:

The older sister is said to be “calm”[...]. By contrast, the younger sister is said to be “fierce,” and her image has fangs
(“warrior’s teeth”) [...]. In some temples the division between the sisters displays a maternal/anti-maternal split for the
older sister holds a child in her lap, while the younger one crunches a child in her sharp teeth.?*” (Blackburn 1980:212)'

We may note that, although the elder sister conveys the higher values, the practice of worship makes it
obvious that the active and fearsome younger sister is the more important deity,”'' perhaps because she
is critically and alarmingly associated with children.

Let me underscore the fact that both sisters are regarded as virgin goddesses.*’* The bow-song
tradition considers them as autonomous, and this is the ultimate reason for their having become an
integral part of the tradition. A goddess only remains in the bow-song tradition as long as she is
unmarried,”” a fact that suggests that the tradition sees marriage as something that would undermine the

27 The sisters may exist side by side in the same temple, but sometimes they are separated in different temples (Blackburn
1980:212). We thus see the younger and elder sister spatially sharing a single shrine in Cukkupparai (south-west), Tenkanputtr
(Otakkarai-Icakki; south-west), Panankottanvilai, Cemponkarai, and Alamiitu (north-west), but separated in Mélankotu (an
important centre of Icakki worship in the north-east), where two temples are found, albeit not very far from each other. While
there is a spatial proximity, then, in these examples, in Muppantal and Palaviir the sisters are clearly separated: the elder sister
resides along a busy highway, and the younger in the wilderness. Oddly enough, unlike in Mélankotu, where we find a meat
offering for the younger sister and a vegetable puja for the elder one, Muppantal Icakki continues to receive a blood sacrifice,
even though she is said to be the elder sister (personal communication with the bow-song bard T.M.P).

298 One story of the two Icakkis, collected by Perumal (1990:124), and described by the same author as penetrated by Malayali
themes, clearly delineates the psychological states of the elder and the younger sister: “Once upon a time Patmanapapuram,
which is now in Kalkulam taluk, was the capital city of Tiruvitankir. One day an artist of Nancilnatu went to take part in a
music concert performed in the palace of Patmanapapuram. His song being appreciated, he was awarded by the king. It was
night and a Friday when the artist returned, after taking part in a dinner given by the king. The moonlight was bright, and there
was a sweet breeze [...]. The artist probably had left Patmanapapuram about two miles behind when he became fearful of the
silence all around. Thinking how foolish he was to be going alone, he nevertheless proceeded. At a turn in the Patmanapapuram
road two beautiful women were sitting on a cumaitanki kal, a stone to put down loads on while taking a rest. (Simultaneously,
it is considered to be a memorial for the untimely deaths of virgins and pregnant women.) They were both dressed in the style
of Malayali women. One was tankai Icakki (the younger Icakki sister); the other was akka Icakki (the elder Icakki sister). As
the artist approached the ladies, the younger Icakki sister began to speak to him: ‘O musician, sing the song that you sang in the
palace!” The artist began to sweat out of fear, for he realised that it was the younger Icakki sister. Laughing horribly, Icakki
cried: ‘I am Nili. I wish to hear your music. Don’t delay! If you don’t sing, I’ll pluck out your intestines’. The musician was
about to collapse. The elder Icakki sister, who until then was silent, rebuked her younger sister. She asked the artist to sing. ‘I
am Cenpakavalli. You will not be harmed. Sing!” The artist, freed from his fear, began to sing. The elder Icakki sister, who
enjoyed the music of the artist, presented him her finger-ring, and said: ‘Nobody will disturb you. I am here. You can go!” The
artist worshipped Icakki and went on. The next day when the pajari of the Mélankotu Icakki temple went to perform puja, he
was astonished not to find the ring on the finger of the elder sister. The matter was reported to the king. Icakki appeared that
night in a dream of the king and related everything that had happened the previous day. Again the king called the artist and
awarded him” (Perumal 1990:124, appendix, n. 9).

2 As the piijari of Alamiitu Icakki temple in Muppantal put it in a personal communication (3 December 2002): “Without a
child she would not be called Icakkiyamman.”

219 Note that Perumal (1990) in a Keralese context attempts to explain “the division of elder and younger sister by the impact
of Bhagavati worship” (58).

21T See Perumal 1990:62, which supports this assumption.

212 The younger sister’s virginity as emblematic of an autonomous goddess’s sexuality and body is insisted upon by two bow-
song bards I have interviewed. Both, T.M.P. and S. Svayamburajan, contend that though the Brahmin was Laksmi’s lover, she
herself must be considered to be a virgin. Both raised the issue independently and in the same terms: “‘There was no physical
relationship between the Brahmin and Laksmi,” vayuravu alatu, kaiyuravu kantatillai (456f.). [...] Some stories say that she was
pregnant at the time of her murder (461). [...] In a sense Laksmi died unmarried. That is why I said above: vayuravu alatu,
kaiyuravu kantatillai” (K-L.02.A.485).

213 See Blackburn 1980:153.
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goddess’s power and status.”'* The tradition’s insistence upon virginity thus indicates its own greatest
desire to profit from the undivided power vested in an unmarried goddess.

When we look more closely at her iconographic features, Icakki’s appearance, as reflected in the
almost human-like terra-cotta figure approximately 1.30 metres tall, is wholly in accordance with her
psychological profile. What is most striking is an iconic representation in which the maternal and the
antimaternal aspects are potentially present in one figure. This statue (cilai), with one baby boy*!* on the
left hip, another baby clamped between her fangs, and at times still another between her feet, is the one
one encounters at Palaviir’'® and Muppantal, and throughout Kanniyakumari (Cukkupparai
etc.)—whether inside shrines or (presented as kotais, “gifts,” to the goddess) placed in close proximity
to shrines. The clearly visible corner fangs are, in a sense, reminiscent of the matrkas,”'” and particularly
the goddess Camunda.?'® One may recall Nili-Icakki’s identification with Camunda in the N9 Nellai
version.”"” Probably, then, we are faced here with iconographic contamination.

The figure designed by potter artists is in a standing position and has two arms.**° It holds in its right
hand, raised to head level, a weapon that is pointed at its opponent.”*' The weapon may be either a
knife**? or a trident (cizlam; probably the older form of her armament).”** The mudra gesture of the hand
that aims the weapon at an opponent may vary: either half-opened,*** with the trident** or knife resting
on it, or balled up into a fist.**® The iconographic differences are not irrelevant, for whereas the fist does
not have anything of the erotic about it, the half-opened mukula mudra gesture obviously does.**’

Looking more closely at the meaning of the erect right hand, I would suggest that it is the locus of

214§, Svayamburajan’s statement in an interview held on 8 May 2002 is informative: “If we worship a virgin deity in our house
no demon will attack us (478). This was put to the test when I asked the mantiravati (sorcerer) to send a spirit to a particular
house. The sorcerer did what I requested, but afterward he told me that the spirit which I sent to the house had returned, saying
that it could not enter the house owing to the virgin deity that resided there” (K-L.02.A.480). On the power of a virgin, see also
Shulman (1980:253), who notes “the important folk motif of the brothers who keep their sister or sisters unmarried in order to
profit from the power vested in the virgin.”

15 The baby is without exception in all icons a boy.

216 See Sect. 8.7.

217 See Kinsley 1987:153.

218 Camunda/Kali is a ferocious goddess who demands blood sacrifice.

219 The second line of version N9 identifies Camunda with Nili: “From ancient days till today the people of this realm (who)
speak with fear [line 1]/ of the villainous Nili, Camundi [...] [line 2].”

220 By contrast, pan-Indian deities are represented with four arms.

21 A noteworthy inversion of the common associations of the left and right sides here strikes one as something of a
contradiction. Cf. Das (1990:119), who associates the right and left sides with the opposition between respectively life and
death: “The analysis of the data on domestic rituals strongly suggests that the sacred in Hindu belief and ritual should be
conceptualized as divided with reference to the opposition of life and death [...]. The right side dominates events associated
with life, such as pregnancy, blessing of a new-born child, marriage and initiation [...].” Contrariwise, “[...] the left side
dominates in cremation rituals [...].” Also listed by her under the latter are “rites of ghosts, demons, etc.,” ancestor rituals and
rites relating to snakes.

222 Blackburn (1980:212) states that Icakki often holds a club, but I did not find this to be the case in the region covered by my
field research.

22 Dr S. Alagesan (Tuttukuti), who is thoroughly familiar with the Icakki cult, remarked in a personal communication of 7 May
2002 that the trident represents the older iconography.

22 The mudra is very probably the mukula mudra: the thumb and middle finger touching each other.

2 The trident in the erect hand may additionally be decorated with red bangles, and a second trident with bangles may rest in
the left hand; the terra-cotta statue in the family shrine of Dr S. Alagesan at Palaviir displays these features.

226 The terra-cotta statue in the family shrine of Dr S. Alagesan furnishes an example. The mudra there is very probably the
musti mudra. According to U.S.K. Rao (1990:39), the musti mudra, the “gesture of a fist,” denotes “steadfastness [...], wrestlers
fighting, [...] grasping a sword, holding a club or a spear.”

22" The mukula hand gesture belongs to the expressive language of Bharatanatyam dance, originally a temple dance. (One may
recall that Icakki in her first birth is a devadasi, a temple dancer.) According to Rao (1990:39) mukula is a mudra denoting,
among other things, “eating, [the] god of love [...], [the] navel, [...] [and also] flower buds.” This mudra signifies creation and
generative capacity, as exemplified in the images of the bud and navel.
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the minatory force of a curse.”®® It carries the curse, which the goddess activates with the words: “You
don’t know anything about this vow of Nili” (see /K, N1.1397). In the case of Icakki, the right hand is
doubly defined, for it both belongs to a woman who values her honour the way a man values his, and
who at the same time is driven by a non-human demonic force.

However, we also come across Icakki statues—popularly said to be identical with the fearsome
Palavur Icakki—that look much more harmless in that they are holding the trident upright and have no
baby gripped in their teeth.”” One may wonder whether here the weapon (a trident or the like)
iconographically refers to the devadasi tradition. One custom found among temple-dancers, as shown
by Kersenboom-Story (1987), suggests as much.*°

Icakkiyamman is prominently visualised in the shape of a terra-cotta figure, as described
iconographically in the preceding lines, but the deity is represented in other, non-anthropomorphic
forms as well, first and foremost as a rectangular blackened slab with a semicircular head-like top.
Though this object of worship is generally identified with Cutalaimatan, it may also represent Icakki as
a subordinate deity.”®' Apart from it, we must also note the strong presence of Icakki in the worship of
trees (margosa /vémpu], banyan [alam], and the iluppai***)** and the cumaitanki kal (load-bearing
stone; see Section 7.4.1), also called “cumai Tyakki.”>** All of these are economically easily accessible
objects of worship that are smeared with turmeric (maiical).”’

7.7 A First Encounter with Icakki in the Field
7.7.1 Muppantal: Three Icakki Temples

My first field trip to Tirunelveli and Kanniyakumari districts, at the beginning of March 2002, was
timed to coincide with the main annual events: the festival season for Icakkiyamman during the hottest
time of the year, the agriculture off-season of rest and scarce water, and domestically the season of
marriage and conceiving.”*® Icakki has an affinity with this dry season corresponding to her primary
nature, that of being a goddess of heat.”” Moreover, she is only worshipped on Tuesdays and Fridays,

228 The right hand in Tamil culture is part of a complex of sacred signs. Indeed, the right hand, the solemn guarantor of one’s
word, lays a curse upon itself when one is not true to that word.

22 Examples are the Icakkis in Svayambhiilingapuram _(Palavar Icakki there serving as a subordinate deity) and Nankun&ri
(Kuttuppirai Icakki as a primary deity). In Tenkanputtr Otakkarai we find among the various stone statues of Icakki some with
the trident upright and others with the trident pointed at an opponent, but in the latter case there are some with no child in her
mouth.

20 Kersenboom-Story (1987:181) notes: “Elderly ladies fetch a kattari (sword, spear, trident) from the temple; install it in the
house of the dancing-girl. [...] the girl is given the kattari and a regular wedding-ceremony [with the weapon] is performed.”
Thurston and Rangachari (1909:137f.) write similarly about the Basavis (young women formally married to a god or a sword)
of Bellary district (Karnataka): “A sword [or other weapon, see p. 138] with a lime stuck on its point is placed upright beside
the novice [Basavi], and held in her right hand. It represents the bridegroom, who, in the corresponding ceremony of Hindu
marriage, sits on the bride’s right. [...] (137) [...] and an imaginary nuptial ceremony is performed” (138). The authors quote
both Fawcett and the Manual of the North Arcot District. This initiation-cum-wedding ceremony was in practice among the
Boyas, Bédarus, and certain other castes (Thurston and Rangachari 1909:129).

21 Cf. Perumal 1990:60.

22 Latin Bassia longifolia.

233 See Perumal 1990:61.

24 See Natarajan 1986:3.

23 For the powerful effects of these objects of worship, especially of the long-living trees, see Perumal 1990:61.
26 Cf. Babb 1975:128.

27 Heat is regarded by Babb (1975:236) as a “multifaceted concept” (236), spanning a range of meaning: “human
temperament,” “the malevolent impulse of witchcraft,” “the frenzy of ritual possession,” “vital force that kindles life,”
“sexuality,” and “illness.” For the distinction between “hot” and “cool” deities, see Flood 1996:193. According to this author,
local female deities are generally regarded as hot goddesses (193).
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the former an amangala (inauspicious) day generally associated with the malevolent, life-taking persona
of goddesses, and the needs of the unquiet hungry spirits of the dead,”® and the latter a mangala
(auspicious) day more “appropriate for the worship of a benevolent goddess.”*’

I arrive with two research assistants on Tuesday, 12 March 2002 at Muppantal, a place that is
considered central to the cult of Icakki and situated three to four kilometres south of Kavalkinaru on the
national highway Route 7 leading to Nagercoil. Nearby to the south lies the small town of
Aralvaymoli.>** Some kilometres further to the south, as Ludden (1989:19) describes it, “the peninsula
narrows so that semi-arid and humid tropics lie in close proximity [...] divided by high jutting mountain
peaks.” Two of the three local Icakki temples are located next to each other along this busy route,**' one
having been run by the Ve€lala community until it came under governmental rule, and the other
belonging to the Natar community. Both have profited greatly from this location on a vehicular artery,
including monetarily.*** The third Icakki temple is situated in a calm setting in the close vicinity and is
run by a trust headed by a member of the Ampattar community.

Map 1: The three Icakki temples at Muppantal
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238 See Babb 1975:111f,, and Caldwell 1999:133.

29 See Babb 1975:113. Cf. Caldwell 1999:133, who considers Friday as inauspicious. Caldwell’s account, relating to Kerala,
contains the interesting remark of one toddy-tapper (in Tamilnadu the traditional occupation of the Natars) that Tuesdays and
Fridays are the only proper days for “the massaging of the coconut bud and the cutting of the tip,” that is to say, for the
“manipulations of procreative life-forces,” as Caldwell puts it.

240 Approximately 65 KM south of Tirunelvéli. — There are some references to an ancient pass that led through Aralvaymoli,
perhaps the one situated on the modern Route NH7 (leading to Nagercoil). Parthasarathy (1993:343), referring to an article by
M. Raghava Aiyangar in J. Parthasarathi (tr.), Some Aspects of Kerala and Tamil Literature, Trivandrum: University of Kerala,
1973, 33-43, notes mention of it in Cankam poetry: Akananuru 251.11-4 and 281 by Mamulanar, Akananiru 69 by
Parankorranar, and Purananiiru 175 by Kallil Attiraiyanar. The Kanniyakumari District Gazetteer (1995:174) calls into
question the very idea of the establishment of Icakkiyamman worship along this ancient pass.

241 On the same route between Muppantal and Tirunelvéli, a further place of worship is found at the Nankunéri crossroads
(Tirunelveli district). There the goddess is called Kuttuppirai Icakki Amman (for her story, see Sect. 7.5). One of the statues
inside the shrine, which is administered by the Konar community, is Muppantal Icakki.

242 Bach and every bus and truck is stopped and packed holy ash is distributed for a small sum.
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Q Muppantal Icakkiyamman Tirukoyil (East)

Let us first turn to the Icakkiyamman temple East,*** a temple that is said to be around 200 years old
(AK-F, A, 087) and to have been established with soil taken from the village of Palaviir, where Icakki
had come from (AK-F, A, 180). Icakki, facing north,”** is worshipped as an autonomous goddess. It
being a place at the roadside, the goddess desires guardianship by Cutalaimatan (Map 1, 8) and
Pattavarayan (7). One notable feature of this place of transformation and ambiguity is the presence of
the poetess Auvaiyar both within Icakki’s temple (6) and outside, in a separate shrine of her own.
According to local legend, Auvaiyar consoled the furious Icakki (who had come to Muppantal after
avenging herself on her Brahmin murderer) and asked her to stay on in order to serve the people (AK-F,
B, 062-074). This may be one of the reasons why the first puija is performed to Auvaiyar (AK-F, B,
191). It is also conceivable that another legend surrounding Auvaiyar has influenced the order of the
puja. According to Kanniyakumari District Gazetteer 1995:173 (cited verbatim),

[t]here is a version that [...] Muppandal was founded only because of Avvayar, when she wanted to compromise the
grievances among the three rulers viz., Chera, Chola and Pandya towards Atiyaman, a chieftain she arranged a meeting of
the three in that place for negotiations where they constructed three pandals [Ta. mi pantal].**

The Muppantal Icakki is represented in the form of three statues (3-5) which are addressed by different
names: The name of the one in the middle (4) is Icakkiyamman (AK-F, A, 282). The one to her right,
said to be worshipped by Brahmins (AK-F, A, 300), is called Kalyani**® (3), while to her left stands T&vi
(5), a mere ornamental figure that is only 15 years old, [ was told (AK-F, A, 363). The main statue in
the centre is iconographically depicted with a lolling tongue and fangs in the corner of her mouth. She
is carrying a child in her arm,*”’ but no child is crunched between her teeth.**® Icakki, although

2 My main informants were M. Pantu Pillai, for the past 15 years the main pujari, and Rama Subha, the executive officer of
the temple. Both were interviewed (AK-F) on the temple premises on 12 December 2002.

2% Some say the direction is due to constraints imposed by road conditions (K-E).

5 Tt is interesting to see that the legend of the Muppantal Icakki temple takes the form of a hagiography, in which royals are
associated with the remembered beginnings of the temple. It apparently turns a place located in a border area (i.e. in a

politically periphery zone) into a self-proclaimed centre with its own created image of itself. For a discussion of “topographies
of memory,” see Remensnyder 2002:206f.

28 TL s.v. kaliyani: “a woman endowed with auspicious features and excellent traits, usually applied to goddesses like Laksmi
and Parvati.”

T M. Pantu Pillai (interview of 12 December 2002; AK-F, A, 269) remarked that the child carried by Icakki is an unmistakable
sign that she has wreaked vengeance on her former Brahmin lover.

% The importance of the central statue addressed as Icakkiyamman is reflected in the order the pujas are performed: first
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potentially dangerous in her active presence, is benevolent within the Icakkiyamman temple that
formerly belonged to the Veélala community. The little wooden cradles at the two temple shops and a
first interview** with a woman who was possessed by Icakki at the time her husband left her and their
five-year-old child in favour of a co-wife left me with a first impression that this goddess is conceived
of as an index of domestic welfare and misfortune.

A first impression of a villuppattu performance in the context of a possession ritual
on Pankuni Uttiram*°

On Pankuni Uttiram, the day when patrilineal families visit their kulateyvam (family deity), a
villuppattu performance of the /K is presented by the group Nancil Jiva Kulavinar of Parvatipuram (K-
J) at the Muppantal Icakkiyamman temple (East). The story of Icakki is sung in a modern villuppattu
style. The villuppattu group, having taken up their places outdoors next to the roadside, in front of a
shop that sells little wooden cradles, is a great distance from the indoor goddess—out of her sight and
hearing. It is hardly conceivable that the goddess can listen to her own story, let alone respond to it. One
is therefore tempted to regard the villuppattu performance of the goddess’s life story at this temple as
entertainment rather than as an integral part of the ongoing rituals. Around 1:00 P.M. (ucci néram) the
villuppattu singers stop. Drums are beaten, and devotees are invited to the alankara tiparatanai at
Auvaiyar’s temple, a ritual that is followed by another fiparatanai in front of the statue of Auvaiyar
located in Icakki’s temple. When it is Icakki’s turn, the kuravai sound®' is performed. Women enter a
state of possession. Meanwhile a garlanded young man dressed in red and holding a vél (spear) in his
hand has become Icakki. Acting as a camiyati (god-dancer), he slings a cock onto his back and rotates
a bunch of areca flowers (kamukampii) in the air, thus, it is said, driving the evil forces away.”* Fully
emerging, the goddess receives the palabhiseka (cermonial pouring of milk). A remarkable incident
then takes place when the goddess, delivering a camivakku (divine utterance), climbs the shrine of her
guardian deity Cutalaimatan. A man suddenly approaches the camiyati and angrily scolds him/her: “Are
you Cutalai or Amman? Tell me who you are.” He pulls the camiyati out of the shrine and takes up
position there himself. After removing an upper cloth, he wraps himself in an ochre-coloured dhoti. He
is garlanded, in recognition of his being possessed. All of a sudden he darts off down the road towards
the northern limits of Muppantal, throws a coconut in his hand onto the street so that it bursts,”** and
runs back to the shrine. Exhausted, he sits down at the feet of an 85-year-old ritual specialist who
himself used to be possessed by Cutalaimatan, and places his head on the old man’s lap to receive the
blessing of one who is said to be a powerful camiyati of Cutalaimatan. When the main pujari is asked
what all this was about, he explains as follows:

There is an expectation that the young man dressed in red will be possessed by Amman. Yet he is dancing in the
Cutalaimatan temple. It was somewhat confusing. The man who angrily inquires about this used to be possessed by
Cutalaimatan. [...] One cannot do the camiyattam [god-dance] for two different deities. [...] Therefore, when the young
man acts for both [Icakki and Cutalaimatan], that man [from Aralvaymoli] interferes and lectures him that it is improper

Auvaiyar, then Icakkiyamman followed by Kalyani and Tevi.
2 Interview on 12 March 2002 (K-A).

20 Friday, 29 March 2002 (1177, Pankuni 15th). Although in the year 2002 Pankuni Uttiram fell on 28 March 2002, a
Thursday, at the Icakki temple at Muppantal it was celebrated only the day after, on Friday, traditionally a day of Icakki
worship.

21 Asked about the meaning of the kuravai ululation, M. Pantu Pillai (main pujari) and Rama Subha (temple executive officer),
in an interview held on 12 December 2002, supplied the following information: “Amman is fond of the kuravai sound. If the
kuravai ululation sounds, Icakki’s power will increase and somebody will be possessed by her” (AK-F, B, 275f.).

2 This was the explanation given by the main piijari, M. Pantu Pillai, on 12 December 2002 (AK-F, B, 371; 417), after
observing the scene on my video recorded on 29 March 2002 (VO01, 30:52; 31:09; 31:16; 32:25).

253 Unlike Flood (1996:214), who assumes—in a similar ritual context—a “dissolution” of the ritual specialist into the deity,
Icakki’s pujart (who, to be sure, is not her camiyati) sees in the smashing of the coconut a sacrificial act, with the coconut
replacing an animal (AK-F, B, 520; 12 December 2002; see citation below). The two explanations of the ptijart and Flood are
not necessarily mutually exclusive, but may simply be different points of views.
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to do so. [...] He throws him out of the Cutalaimatan temple in great anger. [...] At this point the man is seized by Cutalai
and by the deity’s power he throws the young man out [...] and he himself performs the attam [dance] of Cutalaimatan.
Both men used to perform the camiyattam at important functions. [...] He [the camiyati of Cutalaimatan] then runs with a
coconut to the limits of Muppantal in order to perform a sacrifice. [...] Only Cutalai is supposed to go there. He is the
guardian deity. [...] There he sacrifices a coconut, a substitute for an animal sacrifice.?**

Another palabhiseka is performed for Icakki, who is still embodied by the young man. Children and
babies are handed over to the camiyati to be blessed.

Q Muppantal Icakkiyamman Tirukoyil (Hindu Natar™> community)

Let us now proceed to the neighbouring Natar Icakki temple, which came into existence owing to a
disagreement between the VElala and Hindu Natar communities. I was told (K-E, A, 224f)) that a
broken cumaitanki kal, a memorial stone for a pregnant woman or virgin who died unnaturally, can still
be found behind the temple. Iconographically, the goddess inside the inner sanctum is depicted in a
benign mode, with neither fangs nor a child in her mouth. She is considered to be a kanni (virgin). Her
child, my Kampar informant noted, is the ka//i branch that turned into a child (K-E, A, 300ff.). A statue
of Nilaperumal (Nili’s brother in the katai) is also found (K-E, A, 280, picture 28). The temple is visited
by Keralites in great number, it is said.**®

257

Q Icakki at Muppantal Sri Alamiitu Amman temple

The third of the Icakki temples at this site, is the Alamiitu (Ta. “at the bottom of the banyan tree”)
temple, situated in Laksmiputukulam, in the vicinity of the Muppuntal Icakkiyamman temple, beyond
the railroad tracks. The worship of goddess Alamiitu Ampal was established 17 years ago under a
banyan tree (alam). E. Arunacalam, a Tamil of the Ampattar (barber) community, who established this
temple together with his Malayali wife, Kutti Ammal, is the main ptjari. He administers temple affairs
and successfully raises funds. Between my two visits in April and December 2002, the temple witnessed
a significant rise in the number of devotees. Ampal is regarded as serving barren women and those who
want to get married.

E. Arunacalam’s wife established the cult of Icakki after recovering from a sickness for which she
had been hospitalised. She had suffered from a swollen stomach, fits, and other forms of pain. In the
hospital she met a woman who suffered from the same symptoms. This woman was suddenly possessed
by the goddess Icakkiyamman. Icakki told Kutti Ammal, through her medium, the entire history of her
husband and suggested that they meet at a black rock near a footpath. Kutti Ammal found the described
spot and established a site of worship for Icakki at the rock itself, the same one now found under the
sanctum of the Icakki shrine (AK-C, A:041-059, 072ff.). Among the donors who contributed to building
the complex are persons from the Acari, Natar, and Vélala communities.

Icakki and Uccinimakali**® are described as respectively the younger and elder sisters of the
Alamiitu temple. Icakki, who has a tiny one-room shrine (fronted by a roofed area only installed during
times of extended pujas), is here in the midst of a tranquil setting, unlike the shrines of Icakki at the
Muppantal (East) and Muppantal (West) Natar temples along the side of a busy, noisy road. All three
shrines are outside inhabited areas, though they are in places where movement and transformation take
place. Icakki at the Alamiitu Amman temple is perceived as benevolent. She has a trident in her right

234 The interview was held on 12 December 2002 with the main piijari, M. Pantu Pillai (AK-F, B, 443-483; 512-528) on the
basis of my video recording of 29 March 2002 (V01, 32:46-33:32; 35:35-35:55).

255 The information was supplied by the temple servant (not the main pujari), a Kampar (traditionally drum and natasvaram
players who are also in charge of minor temple work, such as preparing flowers, oil etc. for pijas).

236 Asked why Keralites come here for worship, the temple servant retells the local legend of Icakki’s vow to destroy the region
of what is today Kerala, a plan whose execution is being prevented by Auvaiyar.

57 See in this context, from the monthly magazine Manitam, the article “Alamititu Ampal,” September 2002:7-9.

8 This deity was created from the blood of the great demon Hiranyakasipu.
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hand and a child in her left arm. “Without a child she would not be called Icakkiyamman,” E.
Arunacalam, the main pujari, stated in an interview held on 3 December 2002 (AK-C, A:305). Her
iconography is not that of Palaviir Icakki, with fangs and a child both in her mouth and between her feet.
She resides in a black stone and gives her aru/ in a standing posture. In her alankaram, she appears
daubed with sandal and turmeric paste and the flour of husked rice, and wearing a silver mask (ariki).
The temple is considered to be a deva-koyil, and Icakki, according to the pujari E. Arupacalam, is a
cantacoriipi, a “peaceful” goddess, without her fierce look (AK-C:146).”* Her elder sister has no shrine
but sits on top of a termite hill under a tree. There are several subordinate deities. Ptjas are performed
in the following order: 1. Vinayakar, 2. Murukan, 3. Icakkiyamman (younger sister), 4. Uccinimakali
Amman (elder sister), 5. Akni Matan, 6. Pulai Matan, 7. Urkattu-Cutalai (a kind of matan), and 8.
Cutalaimatan, he being the only non-vegetarian deity at this site.

Icakki and Cutalaimatan, her guardian deity, have shrines. While Icakki faces west, Cutalaimatan
faces south-west (kanni miilai, the orientation of temples corresponding to lunar months*°), according
to E. Arunacalam (AK-C, A:254). In my opinion he faces south, given that the temple is set at a 90-
degree angle to Icakki’s shrine. Cutalaimatan’s shrine was built first and is larger in size. At first
Icakkiyamman alone had been worshipped. One day when the main pujari had performed a
kumbhabhiseka after erecting the mantapam, Icakkiyamman informed him that Cutalaimatan was
needed as a guardian deity. When possession (atum potu) occurred during the kumbhabhiseka, the
possessed person took a lemon and put it at a certain spot, demanding that a mantapam be erected there
for Cutalaimatan. (Architectural plans have been made to enlarge and renew the Icakki shrine and to put
the elder sister under a roof to0o.)

In the elevated place where pukkuli (fire walking) is performed during the kotai festival, Akni Matan
stands as guardian deity together with Pulai Matan. Next to Cutalaimatan’s shrine there are nine purrus
(termite hills / white ant hills). Nagaramman resides on them. Mud is taken from these nine purrus to
shape the statue of Panri Matan**' (a male deity in the form of a pig).

During the annual kotai festival, generally celebrated on a Monday and Tuesday in the second week
of the Tamil month of Ati (mid-July to mid-August), such rituals as fire walking and the flower
offering®®? / flowerbed are conducted, the latter featuring four flowerbeds for the deities: a) Icakki, b)
Cutalaimatan, ¢) Nagarteyvam, and the pair d) Akni Matan and Panri Matan. Asked why the flowerbed
ritual is considered to be important, the main pujari replies that the flower offering / flowerbed provides
an opportunity for Amman to play with great enjoyment (AK-C, A: 432, 454). He even insists that it is
indispensable for Icakkiyamman. The flowerbed consists of different layers: 1. fulaci (Skt. tulasi)
beneath, 2. véempu (margosa leaves) next above, 3. tamarai (lotus), 4. arali (oleander), 5. yellow
cenpakam (champak; Indian magnolia), 6. red vatamalli, and 7. other flowers on top (AK-C, A:509-
514). The layers are for the purpose of design, the pujari said. In 2003 the kotai was celebrated on
Tuesday (cevvaykkilamai), the 13th day of the month of Ati (29 July 2003), a new moon day. A video
recording of the kotai of 26 July 2000 produced by Peter A. Raj is kept in the Archives of the Folklore
Resource and Research Centre at St. Xavier’s College in Palaiyamkottai. The annual puspa-abhiseka
festival used to take place on the second Tuesday of the Tamil month of Tai (mid-January to mid-
February). Moreover, there is a full moon puja (paurnami-puja) every month, and a weekly puja on
Tuesdays. The temple has no own palm-leaf manuscript of the /K (AK-C, A:408).

2 We may see here a process in which the goddess’s péy persona vanishes and the cult of Icakki transforms itself into the
bhakti worship of a benevolent image of the goddess.

260 See Caldwell 1999:139.
21 According to Blackburn 1980:409, Appendix A, Panri Matan is a type B matan.
22 Ta. puppataippu.



A Living Tradition 267

Map 2: Alamiitu Amman shrine at Muppantal
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A brief description of an extended piuija containing a possession ritual*®

tikulam/tTmiti
(fire walking)

The extended pujas at the Muppantal Icakkiyamman temple (East) are over. The people now head in a
procession towards the Alamtitu temple. By the time we arrive the possession is already in full swing.
It is 2:30 P.M. Icakkiyamman is enacted by Kittu Ammal. She wears a red sari soaked in water. The
men—Muthu, Balasubramanian, and Tirumalaikumar (possessed respectively by Cutalaimatan, Akni
Matan, and Panri Matan)—are wearing black dhotis and variously carrying a spear-like ve/ and trident,
a fiery torch, or some other implement. None of the spectators need fear harm, though the person
possessed by Cutalaimatan moves about fiercely, swinging his vél and trident violently in the midst of
the crowd in front of his shrine. The man enacting Akni Matan keeps a huge conical fiery torch pressed
under his arm, while Panri Matan skitters around, wiggling his erect imitation pig ears with an air of
merriment. Persons possessed by Nagaramman and Uccinimakali Amman are also present.

Attention is focused on the acting of Icakki. Kittu Ammal is possessed by Icakki: has become her.
She stands outside on the steps leading up to her shrine. Her mouth is crammed full of margosa leaves.
Her hair is dishevelled, reflecting her freedom from societal rules and behaviour. She is now in the
world of human beings, with a will of her own that is not available to the women who worship her.
Couples come before her one at a time, and she proceeds to throw coconuts into the air, which land on
the ground and smash. Once the goddess emerges, her heat continuously increases.”** To soothe it, she
chews the margosa leaves. Water is poured over her as well in order to cool her. By the end she will
have been doused with 200 litres of bucket water. With the margosa leaves still in her mouth, she slaps
water onto the couple’s faces, distributes red kurnkumam to them, and blesses them. She is now in close
contact with the devotee couple. The goddess and the husband and wife, it seems, establish intimacy
with each other. The goddess’s actions are accompanied by the melodious singing of a group of women:
“Icakki va va (Icakki come! Icakki come!).”*** Icakki’s force is now fully aroused, thus allowing people

263 The date was 12 March 2002.

264 Babb (1975:233) points out that “possession [...] is understood as a kind of heat,” the heat that accompanies the presence of
a hot goddess.

25 A recording (K-A) was made of the invocation sung by the group of women.
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to benefit from her presence. The reciprocal emotional relationship between her and the people is
probably what underlies her power to give.

Cutalaimatan at times draws nearer to Icakkiyamman’s shrine. He carries the raised vel with a
pierced lemon that absorbs the heat. His body has been blackened. Cutalaimatan enjoys a most intense
relationship with Icakki: Icakki takes Cutalaimatan’s head under her arm and presses it against her
voluminous breast. It is said that Icakki and Cutalaimatan are mother and son.*

While Icakki’s blessing of the couples continues, the camivakku begins at the Cutalaimatan shrine.
Cutalaimatan calls me also over to give his blessing and camivakku. Later, when I am shooting photos,
I overhear his expression of surprise to another ptjari at my fearlessness, even though he had acted
violently and angrily. His remark perhaps shows that the possessed is fully aware of his surrounding and
suffers no loss of memory.

The puja comes to a close before sunset, and people head back to the Muppantal Icakki temple
(East), where activities continue until 9 P.M.

7.7.2 Icakki at Other Places
In the following I shall list other Icakki temples that I visited during field trips:

Tirunelveli district:

1. Putukulam at Palaiyamkottai

2. at the Nankuneri crossroads, run by the Konar community (Kuttuppirai Icakki Amman; Muppantal
Icakki)

Tuttukuti (Tuticorin) district*"" ) _
1. Tuttukuti town, Anpal Road (Muppantal Sr1 Icakki Ampal Alayam temple)
2. Tuttukuti town, Tirunelveli Road (Vempati Icakki)*®

Kanniyakumari district:*®

1. Cukkupparai Terivilai, owned by P. Tankaraj Natar (second half of the seventeenth century; Icakki
as akka [elder sister] and tarikai [younger sister]; Koppukkottai Icakki, Attuk kara Icakki [Cinna Icakki],
Melankottu Icakki; a palm-leaf manuscript of Pennaraciyar Katai version N4 is available)

2. Terkukkuntal

3. Tenkanputiir, run by the Natar community (Otakkarai Icakki; Nilacami [Icakki’s brother]; no katai
palm-leaf manuscript is available)*”

4. Putukkutiyiruppu (close to Tenkanputiir), run by the Cunnapparavan Dalit community (Alamiitu
Icakki / Cinna Icakki; Nilacami; no katai palm-leaf manuscript is available)

5. Uttaravilai, run by the Natar community; it is said to have been a centre of great magicians (Vallavar

266 Another relationship is posited by Valli, an informant of the V&lala community of Tirunelvéli whose kulateyvam (family
deity) is Icakki. She considers them to be husband and wife.

271 would like to thank the Tamil scholar Dr S. Alagesan (Tattukuti), who showed me all the Icakki shrines in town.

268 During the time I visited the site, on 22 May 2002, the temple was undergoing complete reconstruction and about to be
greatly enlarged.

269 T M.P. draws a clear map of the geographical movements of the goddess Icakki when he remarks: “Almost all temples found
in Kanniyakumari district have come from Pantinatu [that is, Tirunelvéli district; the people of Kerala and K.K.Dt. address the
people of Tirunelvéli as pantinatu makkal]. Icakkiyammai came with the people who migrated to this place (AK-1.02, B 015).”
— The temple survey shows that by contrast Nilacami, Icakki’s brother, is accorded prominence only in K.K.Dt. — I am greatly
indebted to the bard and bow-song singer T.M.P. for generously offering to share his knowledge with me on a sightseeing trip
(Friday, 13 December 2002) to all the Icakki shrines listed below except Cukkupparai and Terkukkiintal.

270 The shrine, covered by a thatched roof and situated at a water channel, houses several black stone statues. — Tenkanputr is
mentioned in the Pennaraciyar Katai (the second epic narrative of the Icakki cult) as one of the places afflicted by Cinna
Icakki’s atrocities; see Sect. 2.4, N4. For the retelling of the local Icakki story of Tenkanputir, see Sect. 7.5 above.
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Icakki; Nilacami; no katai palm-leaf manuscript is available)

6. Panankottanvilai, run by Natars (Panankottan Icakki, who comes originally from an agricultural tract
of Tévakulam close to Kottaram-Kanniyakumari town; Nilacami; a palm-leaf manuscript of version
N10 is available)

7. Cemponkarai/-turai(?) (Naraiyanvilai), originally run by Vélalas (at the roadside: the Cemponkarai
cumaitanki memorial stone; in a grove: Ponnar Utaiyal Icakkiyamman [a local Icakki story dealing with
pregnancy is retold]; Auvaiyar; Nilacami; nearby is a shrine of Ponnar Utaiyar Casta; a palm-leaf
manuscript of the katai is available)

8. Manikkattippottal Camivittukoyil, owned by Tiru Kanti,”’' a wealthy Natar (no statue;*”* Pottal
Icakki, who became a vegetarian, is represented as an eternally lit oil lamp; Nilan; a palm-leaf
manuscript of the katai is available)

9. Melankotu (Icakki: the younger sister Nilappillai [non-vegetarian] and the elder sister Nilampikai
[vegetarian] in two separate temples; the M&lankotu Icakki story is identical with the Pepnaraciyar
Katai*™)

271

7.7.3 Icakki as a Primary and Subordinate Deity

As I am concerned with Icakki as a primary deity, we must be satisfied with a few brief remarks about
Icakki as a subordinate (or guardian) deity. According to Perumal (1990:58f.), Icakkiyamman is a
subordinate deity in various temples of Nancilnatu. To begin with, she is present in the temples of
Muttar Amman,””* Cutalaimatan, Manaraja, and Piccaikalan,”’® and interestingly, as we learn from the
Census of India (1961),”° she is also connected with the Nagaraja temple at Nagercoil. On the seventh
day of the festival held at the latter temple in the month of Tai, the local goddess Icakki joins in the
morning the palanquin procession of Ganesa, Anantakrsna, and the latter’s two consorts, Rukmini and
Sathyabhama.

When we approach Icakki as a primary deity, various deities are seen in turn to be subordinated to
her. Perumal (1990:59) mentions thirty such deities. Some of the more relevant ones for our research
are Akni Matan, Auvaiyar, Casta, Cutalaimatan, Nagarajan, Nilan, Palaimatan, Pattavarayan, Putattar,
Vanniyati Maravan, and Vataikal-Vairavan, along with such vatais (spirits) as Unvalvatai and
Kaimurivalvatai.”’”’” Muttar Amman, the most prominent female deity in the villuppattu tradition,”® is
probably the only deity who is never subordinated to Icakkiyamman.

21 His ancestors at some point shifted southward from Tirunelvéli district, bringing Icakki along with them (AK-1.02, B, 019;
160).

272 The statue was confiscated by the king of Patmanapapuram during the lifetime of the present owner’s father (AK-1.02, B,
377).

273 This information was supplied by the bow-song singer T.M.P. in an interview held on 21 January 2003 (AK-1.03, A, 117).

2" Muttar Amman is of divine birth. “[She] is born from a bead of Parvati’s sweat that drops in a sacrificial fire” (Blackburn
1980:153). — In Svayambhulingapuram (near Nagercoil) and Panankottanvilai, Icakki was first a primary and then became a
subordinate deity.

25 For more details, see Perumal 1990:58.

276 See Vol. 9, part VII-B, “Fairs and Festivals,” p. 43.
7 For a complete listing, see Perumal 1990:59.

28 See Blackburn 1980:152.






8 Ethnographic Notes on the Ritual Context
of the kotai Festival of Palavur Icakki

8.1 I Myself in the Field — Some Remarks

The experience in the field is different for each researcher, owing to individual personality and
expectations. We are all aware of the subjectivity we as individuals bring to the experience of an event,
and of the problem we as outsiders face when we arrive as a stranger in a community and have to
negotiate the identity of an insider. I am no exception in this regard. Discovering, by great luck and
more or less accidentally, that in Palavur a kotai festival' in honour of the goddess I was researching
would soon be conducted, [ immediately set off to visit one of the committee members, the treasurer Ca.
Palaniya Pillai, a retired groundnut merchant of the Vélala (or Pillai) community, in the village. I was
rewarded with a readiness to give me an on-the-spot interview and to provide me with a rough summary
of the Icakkiyamman Katai in the form known to me, and the local Icakki story of Palavur as well.
Regarding the latter, my host personally fetched Utaiyar Pillai, who had one year earlier written a
summary for the local newspaper Tamilmuracu.* At the end of my three-hour visit I was cordially
invited to participate in the kotai festival planned for a month later, and even to document it with all my
equipment. Keeping in contact by letter and phone, Ca. Palaniya Pillai in one of our conversations
disclosed his wish that a gift (tfankotai) for the kotai festival would be appreciated, a request I had
already anticipated on my own. On the day of the kotai festival I officially fulfilled it.

Kotai festivals had, until then, been unfamiliar to me. When I arrived, I first faced the difficulty of
placing myself, as a researcher conducting an ethnographic study of the Icakkiyamman kofai, into the
new surroundings. I shall here devote some lines to my own experience, including my emotional
responses. It was all very challenging, given my unfamiliarity with the overall context and with the
particular village. I realised the difficulties of dealing with the individuals and groups interacting with
me as a researcher. However, I tried not to create expectations for myself, but rather to be receptive to
what I observed. Since I was familiar with the religion, had a grasp of family customs and kin
relationships, and had known Tamilnadu and its village life for many years, I felt no sense of
estrangement, but indeed felt quite at home within the religious atmosphere that enveloped me.
Fortunately, then, no serious cause for unease was present to colour my observations and experiences.
Nonetheless, two incidents occurred which took me aback. The first was when the treasurer of the
committee, Ca. Palaniya Pillai, demurred at my wish to interview the eldest member of the pujari
family, the embodiment of Icakki. The second was when the village elder decided that I should not film
or make photographs of Icakkiyamman during the peak rituals at 1:00 A.M., even though I had been

! Hiltebeitel 1999:32, n.54 states: “Icakki [...] has many temples in the Bow Song area, but seems to receive mainly private
offerings rather than festivals (kofai) that would include Bow Song performance, although there is a Bow Song for her [...].”
On my inspection tour to several of the Icakki temples in Tuttukuti, Tirunelveli, and Kanniyakumari, I learnt that the contrary
was in fact the case. At almost every temple I was told that there is a kotai festival that includes the performance of the Icakki
story.

2 The edition is that of 18 February 2000.
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promised, in person, that I could record the entire ritual on video. The explanation for the latter stance
was that I might reduce the deity’s power—similar to what I had been told in Muppantal at the
Icakkiyamman Tirukoyil (East). It would have been quite natural to have taken a different attitude, but
I accepted this as a chance to go native and immerse myself in an emic view. Observing without a
camcorder, it turned out, drew me physically and emotionally deeply into the atmosphere of the ritual,
allowing me to enjoy its artistic mode of non-verbal communication. The most striking experience in
my fieldwork was the sense of intimacy felt during the mappillai maficappillai ritual—a sense of my
own individuality and at the same time being a part of those around me. I had the impression that others
experienced something similar. I was, then, both an insider and an outsider. For the rest of the night I
left the ethnographic recording to the professional videographer I had engaged. By the time the kotai’s
second ritual cycle had finished, I was personally at peace and set at ease by the smooth flow of the
ongoing events and the enchanting music of the natasvaram,’ as were others who had been tense during
the day and into the night, but whose beautiful smiles now were expressive of satisfaction.* As a
believer in ahimsa, 1 found myself uncomfortable only with the sacrificial ritual acts performed on
animals, which were difficult for me to look at and film.

My technical preparations for the documentation were satisfactorily. I had two video cameras (one
operated by a professional local cameraman and fitted out with bright lights that proved invaluable in
illuminating scenes whose lighting was poor; the other a digital camera I myself operated). In addition,
there was a separate audio recording, and a photo camera as well. My task was not easy. I knew only the
rough programme, not the full scenario of ritual to be performed at the two shrines, those of Icakki and
Putattar. The turning points of the rituals often came unexpectedly, stopping at one shrine and starting
at the other, so that the camera had to be rushed from one place to the next across a congested temple
square. Yet the simple fact of being present with the camera helped me to become familiar with the
ritual process and to sort out the sequence of the two days of events. The first day was devoted to the
performance of the Icakkiyamman Katai and the local Icakki story (which ended around 1:00 A.M.), and
to various rituals oriented towards peak ritual moments during the dawn watch (2:00 A.M.to 4:30 A.M.,
the third yama watch, when demons are active at crucial points during these watches). The second day
was a mixture: it included a villuppattu performance (largely stories of other deities, e.g. Cutalaimatan)
and rituals, which concluded with both the marical nirattu (the highlight of the day) and extended
animal sacrifices.

8.2 Introductory Notes on the Approach:
What Does Ritual Do and How Does It Do It?

The aim of this section is to outline a series of issues relevant to my discussion of the ritual practice in
Chapter 9.

First, as remarked by Don Handelman, rituals are “practiced” and real.’ Rituals, therefore, should not
be seen as symbolising or standing for realities.® Bruce Kapferer (2000:28f., n. 2) in this context speaks
of “[...] thoroughgoing realities which act on experience, reorienting it or transforming it. [...] External
realities are introduced within the dynamic field of rite and changed or transformed.” In order to be able

3 A larger version of the oboe played at temples and on auspicious occasions.

* One of them was Ca. Palaniya Pillai, the treasurer of the temple committee. His satisfaction was most visible. As G.
Gopikrisnan and G. Muttuletcumi, the bow-song singer of the kotai stated: “They will worry that the public might be
dissatisfied and the piijari could become angry. Afterwards, if the festival earns a good name, the patron will be happy (204).
The man who is most tense is the patron” (K-L.02.A.207).

5 Handelman 1999:65.

6 It is Victor Turner’s enduring contribution to the analysis of ritual that he shifted the scholarly focus from ritual as
representation to one of process.
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to ascribe a comprehensive meaning to a ritual practice, an analysis of it must begin with this fact.

Kapferer’s definition allows one to assume that rituals can change each time they are performed.
Handelman supports and develops this approach further. In a recent publication, he has introduced the
notion of a dynamic “Mébius framing,”” or “interweaving in which the content and elements of ritual
constantly interact with the various socio-cultural environments involved.” In Handelman’s view, the
internal (content of the ritual) and external (social order) intertwine dynamically.” Handelman is critical
of the lineal framing approach, since it is static. He argues: Whereas “[l]ineal framing [... is] premised
on criteria of hierarchical ordering and of the clear-cut separation between outside and inside”
(Handelman 2004a:19) the concept of dynamic framing has “no longer any hard-and-fast lineal
separation between ‘frame’ and ‘content’ on the one hand, and between realities external to and internal
to ritual, on the other” (15). Rather, “this framing is inherently dynamic, continuously relating exterior
to interior, interior to exterior” (15). This notion of frame is “that of a mover, a shifter, a transformer
between inside and outside and back” (15f.). Handelman’s theoretical tools prove useful when analysing
the kotai ritual under discussion.'

Within this scope of inquiry, a series of questions will be posed. I shall ask: How is the ritual
organised within itself and how does it relate to realities outside itself?'' How does it work? What is its
outcome, and how does it attain efficacy? It should be clear that I am not focusing on the question of
what ritual is. Rather, I focus on the inner logic of the ritual and the ritual’s practical results, and so ask
what the ritual does and how it does what it does.

Second, 1 assume a modular organisation within ritual. Given the application of modules within ritual,
it is reasonable to assume that these modules are selectively chosen and carefully arranged in order to
create a certain kind of cosmos for specific purposes—a cosmos within which certain kinds of actions
and relationships are activated, and others are not. The ritual practice on which I shall focus, therefore,
is basically concerned neither with the absolute totality of the goddess’s cosmos nor with the totality of
what the goddess can be. Rather, the ritual seems designed to show one version of the goddess’s
cosmos—one that in some sense presents itself as a totality.'?

Third, we generally presume that in ritual culture, teleological structuring is obligatory. In the case of
the rituals performed at the Icakki kotai festival, we have to ask whether there is a sequential hierarchy,
and if so, to what extent it is crucial for the analysis. For such an investigation, one must look for
markers that are indicative of a sequence. However, it is not inevitable that the climax comes at the end.

Fourth, from the point of view of function, two types of rituals are performed within the ritual practice
we are discussing here: first, rituals that are arranged for those who seek the goddess’s help (i.e. for
childlessness; see below, the mappillai maiicappillai ritual); and second, the ritual of thanksgiving,
performed if the kotai of the previous year has proven successful (see below, the pija for the newly

” Handelman (2004a:15) applies the scientific concept of the Mdbius strip to rituals. Mobius topology has been exploited by
scholars with diverse orientations and disciplinary backgrounds. For example, O’Flaherty (1984:240ff.) uses the Mdbius
metaphor to describe Indian dreams. Referring to Martin Gardner, “The World of the M&bius Strip: Endless, Edgeless, and
One-Sided,” Scientific American (December 1968): 112-5, she applies the concept to the Hindu universe, describing it as
“finite, but unbounded” (241), “in which the inside is the outside” (242). She also refers (ibid.:258) to A.K. Ramanujan,
“Indian Poetics,” in The Literature of India: An Introduction, ed. Edward C. Dimock et al., Chicago, 1974, 115-43, where the
Mobius strip serves to describe Indian poetics.

8 This definition of Handelman’s term is part of a more extended explanation of it found in Kreinath et al. 2004:3.

° Handelman (2004a:15) postulates: “Through such framing, the outside is taken inside, through the frame, and integrated with
the ritual.”

1T make particular use of his scheme inside-out/outside-in, in Sects. 9.3.2 and 9.3.5, where I analyse respectively the role of
the alankaram moment and the drinking of a tuvalai kid goat’s blood.

"' T am drawing here upon questions that Handelman (2004a:9) considers relevant.

2 1 am greatly indebted to Professor Don Handelman, who generously discussed this matter with me in a personal
communication in 2002.
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made Icakki statue). The two types are intimately interwoven, with the second serving as an initiating
and accelerating force in the ritual process to encourage the goddess’s help in the first.

Fifth, the ritual practice in question proves the existence of two underlying assumptions: (1) péys
(hungry spirits), known for being “attracted and drawn to everything that nourishes existence,”"* have
their place on the map of cultural explanations for disturbances in life;'* and (2) ritual practice is a
pragmatic agent for transformative processes.'® I assume that the kotai ritual is of a therapeutic nature
(with a reordering and restructuring of psychic energy taking place when the sociopsychic world of the
story'® is reproduced and relived in sung form), and that this is what for the most part guarantees its
efficacy.

Sixth, my discussion of ritual necessitates explaining the meaning of the notion of seduction, as I
understand and use it. [ assume, in accordance with Kapferer (2000:5), that a “rite engages seductive
forces to break the destructive dynamic.”” In my work, seduction can be understood as a strategy
employed by the ritual specialists to make the demonic goddess emerge and to allure her into another
version of herself."® Continuing along these lines, it is instructive to consider demons, in our
terminology péys, to be “par excellence creatures of seduction, constantly open to being seduced and
themselves seducers.”"® For an understanding of the ritual practice in question, therefore the following
additional statement of Kapferer (2000:5) is essential: “Erotic and seductive forces are vital in the
healing rites [...], and the understanding of the alleviative power of these rites [...] is considerably
diminished unless one explores the dynamics of their erotic and seductive energies.”

Seventh, an emic concept of the existence of two different manifestations of the goddess®' forms the
basis in my discussion of the ritual. This view is intimately linked to conceptions of a self.** 1
understand “self” not as a kind of metaphysical entity, but along the lines defined by Thomas Csordas,
Don Handelman, and A. Ferguson, “as a repertoire of capacities for orienting in and engaging the
world” (Csordas 1996:100f.); as “interactive bundles or configurations of qualities of being”

13T draw here upon Kapferer’s (2000:6) insightful definition of demons; see also point 6 below.

' When I speak of demonic hungry beings, I am thinking of passions or emotions. The two terms are two different cultural
ways to name the same source of imbalance. Cf. Kapferer 1997:223.

'3 On transformation, see Kapferer 1984:158; for the significance of transformation in the contemporary discussion of ritual,
see Kopping and Rao (2000:7ff.), who coin the German term performative Wende (p. 1) in their introduction.

' In our case, the loss of women’s well-being owing to their inability to bear children. On the ritual treatment of inner
disturbances in a woman’s sexual being, causing disruption to her social position, cf. Kapferer (2000), who describes women-
centred rituals in a Sri Lankan context.

'7 For seduction “suppos[ing] a ritual order,” see Baudrillard 1990:21. Baudrillard is a scholar who, according to Kapferer
(2000:31, n. 18), is “strongly influenced by Kierkegaard and Nietzsche.” Though I have drawn upon Baudrillard’s language
and, to some extent, his definitions, I would like to make clear that in my work I do not adopt his theory of seduction, but
merely extract views of his that are in accordance with the perspective I have gained in the course of my participation in the
kotai ritual being discussed here.

'8 T would like to stress that the view I present is a result of my work with the goddess’s story and ritual. The concept of
seduction is, in my opinion, not superimposed on the ritual, but is rather one that underlies the emic view of the ritual
specialists. I hope that the statements in the extended interviews and the description of the series of ritual succeed in showing
this.

91 cite Kapferer 2000:6.

20 Note that Kapferer’s area of focus is Sri Lanka, whose shared cultural heritage with the southernmost part of India is
particularly close.

2 See Sects. 7.6 “The Split Goddess’s Iconography” and 8.2, point 2, above.

22 On the notion of self, see Shulman and Stroumsa 2002:13 1, where Shulman states: “Dravidian lacks any such lexeme, unless
we wish to resort to various permutations of reflexive forms or to adapted Sanskrit usages. And yet Indian literature of all
periods abounds in cases of extreme and even multiple transformations of something we might call a ‘self’.” On ideas of
selthood in an Indian context, cf. Marriott 1976:111 (“dividual”), Daniel 1987 (“fluidity”), Freeman 1999:150 (“multiplex and
partible in their constitution”). For an overview of approaches to this subject, see Freeman 1999:149f. Compare in the
Melanesian context Strathern’s theory (1988:13) that calls for “the singular person [...] [to] be imagined as a social microcosm.”
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(Handelman 2002:249, n. 2); and as having “many aspects [...] some of which may be in conflict [...but
each] developed by participating in specific social practices” (Ferguson)®?. It needs to be emphasised
that I do not draw a distinction between a psychological inner world and an outside social world, nor do
I understand “self” entirely in social terms. But concentrating on the “sociality of the self”** and on the
organisation of the self, I rather assume, following Handelman, “that the social exists in its own right
within the constitution of psyche and selfness” (2002:237), and that in fact “the innerness of the person
is probably no less social than is the social world” (ibid.:239).” However, I also treat the self—and here
I follow A.J. Marsella (see Morris 1994:13)—as a process by which one comes to know oneself, a
process that involves self-awareness and reflectivity.

Within these limits, a series of questions arise: How is the inner world of the goddess constituted
and changed? How do the inner world and the outer world influence and affect one another?*

Eighth, until now little attention has been paid to the subject of katai®’ (narrative) in its relation to the
kotai ritual. In my reading, the translocal /K and the local Icakki story both provide a framework for the
kotai ritual practice, inasmuch as they portray a woman’s world. The two stories provide the key to all
the acts featured during the possession ritual. There is only one figure in the story by whom the ritual
actors are ecstatically possessed: Icakki, first a human and then deified.

Ninth, for understanding how text and ritual are intertwined within the framework of the kotai festival,
categories that I owe to Don Handelman (1999:70) are valuable. Handelman distinguishes between
“spaced, unspaced, and respaced” time. He postulates that “all rituals are spatialized in the first
instance” and “organized to bring people together in space and to synchronize their activities through
time (i.e. through space)” (ibid.:69). According to Handelman’s definition, “spaced time” is a world that
is “in time,” with a “sequential organization of [...] tense” (70). When he speaks of “unspaced time,” he
is referring to “inner and concert time,” to a “nonmediated immediacy” (70) that “shape[s] the
emergence of the divine self” (67). Handelman notes that from unspaced time “narrating experience is
then a prime way of returning to the social world” (70)—to what he terms the “respaced” world of the
story. It is with this interplay among these three modes that I am concerned when observing the
villuppattu (bow-song) performance. In doing so, I find that at least three performance styles are
employed: first, a linear narration, when the birth stories are being related; second, a style of emphatic
performance, when the goddess is being lured into active presence; and third, a “non-linear, non-
narrative overlapping singing”*® of single lines and exclamations (cf. Section 5.1.1), a time when long
dialogues replace the monologue narration and story-line, heightening the emotions which have become
actualised in possession (cf. Sections 9.2.2 [fusion], 9.3.4.1). The reason for the lack of linear narration
after the possession has taken place is, as outlined above, a different concept of time. Here the switch
from one performance style to another expresses the emergence and presence of the divine force.

Finally, my approach to the ritual is to treat it as a metaphor, namely as the indigenous commentary on
the narrative text, while my own anthropological inquiry is an interpretation of that commentary.” 1
shall be speaking of this ritual here, then, not only as a transformative practice,” but also as the exegesis

2 A. Ferguson’s definition is taken from Morris 1994:188.
2 The term is Handelman’s (2002:237).

 Don Handelman is chiefly responsible for having shifted the analytical focus on self from one in terms of psychological
innerness and social outerness (which in his view stresses their separation, for all their interaction) to one in terms of the
“interior sociality of self.”

26T have taken these questions from Handelman (2002:248), who holds that they are far from having been answered.
1 frequently use the term katai. In doing so, I have in mind narrative as opposed to kofai ritual.

21 have taken this fitting expression from Honko 2000:229-30.

% Just as the ritual can be interpreted as a commentary on the narrative text, the narrative text can be seen as reflections on the
social reality.

3% See point 5 above.
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of a narrative text.’! Ultimately, it is the interpretative potential of the ritual that illuminates and
communicates the essential message of the texts. From my research it has become clear that even if a
text’s ritual context is unknown, the text can be read in its own right, although, to be sure, only a limited
interpretation will be possible.’* Conversely, a ritual for which the text is not available remains for an
outsider relatively unintelligible.** Thus my approach follows the maxim: Not the text, but “the ritual
[...] is the structure.”*

With these tools in hand, I would like to look at the cult of Icakkiyamman as practised in the village
of Palaviir. First I shall provide a brief sketch of Palavtir and its Icakki shrine in order to introduce the
locality, the social roles of the various groups and their interrelations, and finally, the object of worship.
Then I shall provide a detailed account of the particular complex ritual practice conducted in Palavir,*
as an example of the Icakki cult found in one centre. It is, to be sure, a unique*® version, not
immediately comparable to other sites of Icakki worship in the villuppattu area.

8.3 Icakki’s Locations in Palavur
and Her Association with the Hottest Season and Dry Land

The places linked with Icakki in Palaviir are both inside and outside the village. Inside the village she
is found twice. Outside the village, her place is what people call natukatu (in our context perhaps best
translated as “forest of the middle space™™”). There the goddess, in an anthropomorphic form, resides
alone with her male guardian deities on a barren piece of land (kitanku),*® a place (nilam) which
correlates with the classical landscape of palai*’—“the most extreme embodiment of
separation”**—where dryness (in a social sense) can be identified with infertility and sterility. It is a
wilderness and wasteland associated with the hot season (venil),*' the season of desire, regarded as the
goddess’s favourite time (kalam) of year.

By way of comparison, inside the village she lives in a non-anthropomorphic form among nearly
2,500 inhabitants, 50% of whom are V&lalas (a community that is not only the most populous, but also

31 This approach leads to the result of viewing ritual as commentary.

32 Its meaning will vary depending on the context. Cf. Kapferer 2000:29, n. 5 on the link between myth and ritual in Sri Lanka.
He remarks: “The meaning [of the myth] awaits [...] often a specific ritual context. In Sri Lanka the same myth will achieve
distinctive meaning dependent on the ritual context in which it is used.”

33 The perspective I have gained in my fieldwork accords with the view of the English myth and ritual school of S.H. Hook of
the 1930s; see Waardenburg 1986:132.

1 have taken this expression from Kapferer 2000:29, n. 5. This scholar’s ethnographic work in Sri Lanka leads to a similar
result of viewing ritual.

35 T am aware that no account of a ritual can avoid interpreting it to some extent. — Note that I consciously use an artificial
ethnographic present tense to describe the ritual in Sect. 9.2 below. I shall dispense with this usage when referring to the
interviews held with my sources.

3_" It seems that each temple performs its own unique version of the ritual. Compare the kotai ritual practice at Muppantal Sri
Alamutu Amman temple. A video documentation of one particular kotai festival held at this temple is available at the FRRC.
Whereas the flowerbed segment is an integral part of the kotai in the Palavir temple (overseen by a Velala-Cettiyar family) and
in the Muppantal SrT Alamttu Amman temple (overseen by a barber’s family), this specific module is, to my knowledge, absent
in temples that are overseen by the Natar community, with the exception of one in Muppantal.

37 For the concept of “middleness,” see Handelman and Shulman 2004:43f.

3 Kitanku, literally “a ditch-like low-lying area,” similar to a pallam.

39 On the “palai region, also called [...] katu,” see Dubianski 2000:16. The following karu-p porul (natural and human features,
lit. “things born/native”) are attributed to the palai tinai: dryness, cactus plants, birds of prey (eagles etc.), and robbery/murder.
According to Zvelebil (1973:99f.), the Tolkappiyam says that no divinity is associated with the palai, but others see Korravai
(Bhagavati/Durga) as being so. Recall that in the Pinkala Nikantu (p. 456.3734) Nili is called the palaik kilatti, “mistress of the
palai land” (see above, Sect. 7.3, point 3).

40 As stated in Shulman 2001:333. On separation as the opposite of union, see Trawick 1978:87. Union and separation in early
Cankam poetry are associated respectively with the landscapes of kurisici (hilly tract) and palai.

41 The hottest Tamil month is Cittirai, mid-April to mid-May.



Ethnographic Notes on the Ritual Context 277

socioeconomically the dominant one), 30% members of the Scheduled Castes (Sc), 15% Tevars, and 5%
others, including Natars, Acaris, Konars, Reddiyars, Cettiyars, and Brahmins (there is no agraharam).
Here she is to be found firstly at her miilasthana next to the Ammaiyappar temple, and secondly within
the courtyard of the house of Icakki’s pujari.

Map 3: The village of Palaviir
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8.4 The Proprietor of the Natukattu Icakkiyamman Temple

Kitankati Natukattu Icakkiyamman temple, an independent temple, belongs to and is maintained by a
family group within the community of Saiva Vélala Cettiyars.** As I earlier pointed out, the latter are a
hybrid community of landed peasants (a right-hand caste) and merchants (a left-hand caste).

8.5 The Goddess’s Links with People: Who Are Her People?

Though everybody can participate in the kotai festival,” the kotai rituals are attended, whether
coincidentally or not, exclusively by the social groups associated with the Icakkiyamman Katai (IK)
and the local Icakki story. Among the members of the ritual gathering are:

1. A Brahmin, namely the single one affiliated to the Ammaiyappar Siva temple of the village (local
story).

2. Konars, small landowners and traditionally herders who live by grazing and breeding livestock, and
are therefore a mobile social group. One family of this community has hereditary rights relating to one
of the most important rituals, for which services they are accorded preferential treatment. Moreover, in
the year 2000 E. Vativel Konar sponsored the renovation of the Icakki shrine.* This is the social group

42 Personal communication with Utaiyar Pillai of Palaviir on 27 March 2002. For the Saiva Velala Cettiyars, see n. 47 in Sect.
7.2, p. 238 above.

43 Konars and Itaiyars of the neighbouring villages also come to attend the festival (personal communication with Utaiyar Pillai
on 27 March 2002).

4 Personal communication with the informant Utaiyar Pillai on 27 March 2002. There is a signboard at the Icakki shrine
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that in the /K suffered unprovoked atrocities at the hands of the demonic Nili(-Icakki) and her twin
brother, two hungry spirits who had been born as children of the Cola king in their second, royal birth.
3. Tevars/Maravars,* who traditionally were the guardians of villages.* This is the social group that
appears as watchmen in the /K story, engaged by the king and the shepherds to track down those
believed to have stolen cattle and sheep. They are the ones who take the culprits (Icakki and her twin
brother) into the dense forest and leave them under a margosa tree. The Tévar community is visibly
present at the Natukattu Icakki temple in the role of Cutalaimatan as a guardian deity. During the kotai
festival, their traditional function has been to behead sacrificial cocks and goats. It is the one social
group that still follows a predominantly martial ideology, and therefore upholds martial virtues best. For
the kotai festival I researched, a female bow-song singer of the Té€var community was hired to sing the
story of Icakki.

4. Saiva Cettiyars.*’ This is the community from which come the ritual specialist (Icakki’s ptjari) and
his extended family of high-ranking Ve€lala/Pillai Cettiyars, who enjoy hereditary rights over the temple.
In the context of the IK it is the social group to which Anantan Cetti belongs—the merchant who
murdered Icakki in his first birth, and who in turn was murdered by Icakki in a later birth.

5. Finally, the Velalas, the high-ranking landed peasantry who in the /K appear as Karaiyalars. This
again, is the community from which come the ritual specialists (Icakki’s pujart and her embodiment in
the ritual, Kantappillai). In the Icakki story, this group is entirely destroyed by Icakki in revenge for the
death of her brother, a death that the Karaiyalars had caused by cutting down the margosa tree he
resided in. This group are the main sponsors of the kotai festival.

8.6 The Goddess’s Links with Other Deities

The goddess’s relationships with other deities are made abundantly clear in the kotai festival. Icakki has
ties to:

— the Ammaiyappar Siva temple in the village (Map 3), a link that has its roots in her own life story
(the local story).
— Veyilukanta Amman at the northern outskirts of the village (Map 3). She is yet another female
deity considered to be Icakki’s elder sister,* but she does not appear in the story.

Furthermore, she mixes at her temple complex (Map 4) with:
— Putattar (Matan), her primary guardian deity,* who is considered to be her father.’® Piitattar,

commemorating the renovation. — The Konars’ link with Icakki is also in evidence at the Nankuneri Icakki temple (see Sect.
7.7.2).

4 On Maravas, see Ludden 1989:49f.: “Renowned from Sangam times as fierce hunters, highway robbers, and soldiers, the
Maravas hail from Ramanathapuram, just northeast of Tirunelveli. Slowly they converted to settled agriculturists over the
centuries, but they never lost their attachment to martial skills and virtues [...]. Maravas migrated into Tirunelveli with
increasing regularity after 1300 [...] (49). But they also moved south [...] from this primary zone of concentration to become
specialists in the sale of protection both locally and subregionally [...;] they had most success in the southwest [...] at Nanguneri
[...] where they could muster the power to protect something really big [i.e. the great Vaishnava temple] [...and] became rich
[...]. The bulk of the Marava population settled in [...] the [...] mixed [i.e. dry-wet] zone” (50). Succeeding in their search for
land, water, and power, “the Marava peasant-warriors [...] commanded the dry zone and its resources” (ibid.:94). As Ludden
(1989:157) goes on to remark, in the nineteenth century “[d]roughts and famines hit the mixed zone very hard. Many Maravas
suffered serious economic problems under these circumstances.”

46 See Ludden 1989:83: “Maravas everywhere monopolized the position of watchman, and built thereby caste networks as
specialists in protection.”

47 See Sect. 8.4 above.
“ Tt is a convention to establish a kinship between local goddesses. Cf. Caldwell 1999:62, n. 45.
4 Personal communication with Palaniya Pillai on 27 March 2002 in Palaviir.

%0 Patattar is found as a subordinate deity at many Icakki temples, among them the Icakki temple of Talakkuti, where Muppitari
Amman resides. This latter is another name for the elder Icakki, Purusa Tévi, the apotheosised heroine of the Penpnaraciyar
Katai. Here, interestingly enough, Putattar is identified with Icakki—Purusa Tévi’s former enemy, the neighbouring king
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according to Blackburn’s classification (1980:409, Appendix A) a “type A Madan,” is a greatly
respected deity of the Vélalas.

— Cutalaimatan,” yet another male attendant, who is known for having pursued Icakki in a cotton
field.” It is not really clear what his relation to Icakki is. Some say that he is her brother; others, that
he is her son. Unlike Icakki, he is of divine birth. Being a Saiva figure, he is the ruler of cremation
grounds. It is said in his villuppattu story that he asked Siva for diverse boons (varam), including the
right to kill and to conquer, and also to control the fate of pregnant women (mainly involving his
punishment of women in the seventh month of pregnancy), young children, and barren women.>*
Cutalaimatan’s actions are excessive and transgressive: lust, rape, and other forms of extreme
molestation and violation. Cutalaimatan, as noted above, is a deity highly respected among the
Maravar/Teévar community. He is also worshipped by Dalits (former Harijans). His story is,
alongside that of Muttar Amman, the most important one in the villuppattu tradition.

— Vairavan alias Bhairava, another form of Siva, who goes begging with the severed head of the
creator god Brahma, a god who did not want to recognise Siva as the supreme god. As remarked by
Blackburn (1980:149), Vairavan of Nafcilnatu is “a son and a protector of the vil pattu Amman.”
— (Casta (Skt. Sastr) alias Aiyanar, a deity of mountains and forests,>* and traditionally the family
deity (kulateyvam) of the Vélalas,” is said to be invisibly present at the Kitankati Natukattu Icakki
temple complex. Interestingly enough, in the /K he is in a strict sense the real murderer of Icakki’s
brother, Nilan, but being a god, he is, of course, never punished. It is imperative to perform the story
of this deity born from the love-union of Siva and Visnu-Mobhini (a female form)> during the kotai
festival.”’

— Naga, the divine serpent in the termite hills, the coiled snake who represents fertility. The nagas
are regarded as the providers (or withholders) of rain.

— Finally, the margosa tree, decorated with cradles and considered to be the haunt of hungry spirits
and yaksis.

Cempanmuti (see Jeyakumar et al. 1996:xxvi), with whom the princess Purusa Tévi fought a battle and at whose feet she threw
her nine-month-old foetus before committing suicide (see my synopsis of N4).

5! Cutalaimatan, along with his female counterpart Muttar Amman, is considered the most important deity of the villuppattu
tradition, and in a sense defines its borders (no further north than present-day Ramnad district). For further details relating to
the borders of the villuppattu tradition and the link to Cutalaimatan, see Blackburn 1980:85f.

52 See Sect. 5.4, footnote to N1.1429.

53 The features of this deity seem to be parallelled in Sri Lanka in the figure of Kalukumara; see Vogt Fryba 1991:224:
“Kalukumara ist der schwarze Prinz, ein Ddmon, der junge Médchen verfiihrt und schwangere Frauen beléstigt.”

** Reiniche (1975:180) classifies Casta as a territorial god. See also Sect. 5.4, footnote to N1.828.
55 Cf. Sect. 5.4, N1.855-6.

%6 On Aiyanar, see Shulman 1980:307f. with references; also ibid.:421, n. 94. As noted by Clothey (1982:35fF.), this deity
becomes more visible in the South “between the sixth and eighth centuries” (37) and “emerges to relative significance in the
South during the seventh to tenth centuries, building [...] on a protohistory which seems to include Buddhist and Jaina motifs
and remnants drawn from hunting societies. During the early part of his emergence, the god is presented as Saiva; somewhat
later—perhaps two or three centuries—he is linked with Vaisnava motifs. In Kerala, he has persisted through the centuries as
an embodiment of rapprochement between Saivism and Vaisnavism, as a symbol of royal patronage and as a deity of many low
and out caste groups. In Tamil Nadu he remained village guardian and family deity for land-holders of several castes” (35).
Clothey (ibid.:36ff.) suggests that Casta-Aiyanar has historical ties to Cattan, a name of a divinity that appears, as he remarks,
in the Cankam literature in Purananiiru 395, in the epic Cil. 9.15, in Periyapuranam 4285, and in Tévaram 4475 (alluded to
by the Nayanar saint Appar).

%7 For further remarks on the importance of performing Casta’s story during kotai festivals, see Blackburn 1980:154.
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Map 4: Kitankati Natukattu Icakkiyamman shrine, Palavur
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8.7 The Iconic and Aniconic Representations of the Goddess in Palavur®

The focus of worship in Palaviir is Icakki in the role of the younger sister, generally referred to as
Palavur Icakki. The younger sister, a sacrifice-demanding, meat-eating goddess, who prominently
represents the psychological aspect of malevolence, is present in various forms. To begin with, she is
present as a stone, at her miilasthana in the village. In a sense this lifeless form, in which the goddess
is consigned to utter interiority, is of no harm. After all, it is situated at a public place in the middle of
the village. By contrast, her presence in a slab of wood and silver bangles (katakams) in the backyard
of the house of the ritual specialist, Icakki’s pujari, must be viewed differently. Though she is still
within the limits of the village, she is considered to be a putam (Skt. bhiuta)—ferocious, and even
harmful. However, she is located in a place that is sealed off and accessible only to the family members
who pamper her.

In order to meet the goddess in her anthropomorphic form we are forced to leave the village and
proceed to the palai wilderness, the place of separation that is imbued with desire.” Here is the only
place we encounter her iconographically in the form of a blackened terra-cotta figure, as described
previously, with two baby boys, one crunched in her fangs, and the other held in her left arm,* and
additionally equipped with a knife resting in her erect bud-shaped®' right hand—these two latter
gestures apparently indicative of an interplay between two aspects of her, her dangerousness and
eroticism.”

%% On Icakki’s iconographical representation in general, see Sect. 7.6.

% See Sect. 8.3 above. — Note the transformative progression found here: from a stone (non-sentient) at a public place in the
village, to a slab of wood (trees are sentient beings) in the pujari’s backyard, to finally the anthropomorphous being present in
a statue placed in the wilderness.

5 For an interpretation of the babies, see the explanations of the main piijari (15 December 2002) in Sect. 9.2, p. 282.

81 On this mudra (gesture) of mukula, see Sect. 7.6 above. — The musti mudra (gesture of a fist), which we also sometimes come
across in representations of the goddess, stands in contrast to it.

62 That violence and eroticism do not exclude one another in Tamil culture is seen in the testimonial descriptions of love-
making. Tamil medieval literature (e.g. Kampan’s great twelfth-century epic, the Iramavataram) teaches us that love-making,
for a Tamil, calls for biting and scratching.



9 A Ritual System Observed

9.1 The Programme of the Ritual Practice

The ritual practice that occurs in tandem with the telling of the Icakki story represents a direct response
to the murderous battle that is recounted in the narrative. It sets out with the intention of inverting the
main thrust of a story which has violence as its core theme. Throughout it serves a goddess who is
considered to be a split goddess—split, namely, into a highly dissatisfied, child-eating younger and a
harmonised, fertile elder sister. The ritual attempts to heal this split. The goddess, who has turned to
killing and blocking reproduction, will, it is hoped, be transformed and persuaded to emerge from
within herself in a form that confers the gift of generativity and growth upon her devotees. The ritual
specialists have chosen a creative and compelling strategy. They engage the goddess in a multiplicity
of rituals which express appreciation and intimacy, while labouring to satisfy her needs. Thus they
transform her all-destructive rage. The ritual is a composite of several initiatives that result in the
suspension of the goddess’s blocking of reproduction, and eventually in the fertility of the childless
couples being restored or activated.

9.2 A Description of and Reflections on the Rituals of the kotai Festival
at Kitankati Natukattu Icakkiyamman Temple at Palavar’

Early in the morning of Tuesday the 24th of the Tamil month Cittirai (7 May 2002) I arrive with my
assistant at the Natukattu temple of Palaviir, a place of Icakki worship that is said to be three to four
generations old.” The view west of the temple is a beautiful panorama: a blue sky and white clouds that
touch the hilly skyline of the Western Ghats, the huge mountain range dividing Kerala from
Tamilnadu.’ It is extremely hot, the hottest month of the year, and it is a Tuesday—along with Friday,
one of the two days on which Icakkiyamman worship takes place. Everything looks dry, and there is no
river or pond in sight. One remarkable feature of the area are tall white windmills scattered throughout
the landscape. The landscape is much more barren and parched compared to what one is treated to after
the rainy season, in the cool months of Karttikai (November-December) and Markali (December-
January), the second period of the year associated with Icakki worship, albeit on a lower scale. Then the

! This fieldwork was undertaken in 2002 and 2003 while I was a MINERVA Foundation (Max-Planck) doctoral fellow and
visiting research fellow in the Department of Indian Studies, Hebrew University of Jerusalem, Israel.

2 Personal communication with Utaiyar Pillai of Palaviir on 27 March 2002 in the courtyard of Palaniya Pillai’s house. The
latter, treasurer of the Icakki Temple Trust, kindly called upon the elderly men to answer my questions.

? The border area of Tirunelvéli and K.K.Dt. to the east is semi-arid and not as alive with green as further west and southward.
Still, it receives somewhat more than the meagre rainfall of the Tirunelvéli region, “one of the very driest parts of the
peninsula” (Ludden 1989:19). Its soil is a dusty brown, supporting a natural flora of hardy scrub. In the hot season, people face
a scarcity of water.
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landscape is one of great abundance, freshness and loveliness—a landscape as described in the first
lines of the Icakkiyamman Katai (IK).

The shrine of Icakki is reached from the village of Palavir after half an hour’s walk along a small,
difficult footpath, impassable when rain is falling. This is the Kitankati Natukattu Icakki koyil (“Shrine
of Icakki-in-the-middle-of-the-forest/wilderness Adjacent to Barren Land”),* set on a small raised
foundation of red soil (see Map 4, Section 8.6). The first tiny building on the left is the shrine of
Piitattar, the primary guardian deity.” The one adjacent to it on the right is the Icakki shrine, a modest
one-room structure of the same size, fronted by a thatched-roofed area (elevated for the event). To its
right is a storage building. The space in front of this third building, which is slightly set back and at a
90-degree angle to the Icakki shrine (which faces east), is the stage for the villuppattu group.
Cutalaimatan and Vairavan are positioned on an elevated spot facing the Icakki shrine. This spot is
roofed, pillared, and open on all sides. The two deities face west.

None of these gods have a role to play in the /K, but they do figure in one or the other story
connected with Icakki, particularly Cutalaimatan, who is said to have chased Icakki in a nearby area that
once was cotton fields.® This story is a good example of how narratives implying Icakki’s presence in
a particular location multiply and grow independently, yet at certain points converge.

The temple site belongs to the Vélalas, the dominant community in the village. Behind the Icakki
shrine is a tree with small wooden cradles hanging on it. To the right, at the bottom of a fence, can be
seen a spot soaked with fresh blood, and close to it, level with Icakki’s shrine, there is a row of seven
terra-cotta Icakki statues along a hedge of thorny cactuses.” Two of them are wrapped in silk saris. All
are adorned with such ornaments as bangles, mettis (foot-rings), cilampus (anklets), a mekalai
(waistbelt, a sign of long life), a zali,® and earrings. A red dot marks the centre of their forehead. Their
neck, arms and face look as if they were smeared with turmeric. They are of enticing femininity,
irrespective of their widely opened collyrium-smeared eyes that flash menace. On their head is a
colourfully striped crown, with the design of a trident front and centre. They are of a bewitching beauty
such as one would expect from the portrayal of Icakki during the forest scene of the /K, when she comes
face-to-face with the Cetti (see N1, lines 1040-96). Taken by their beauty, one would almost have
overlooked their lolling blood-red tongues (a sign of their all-consuming nature), their fangs, the baby
crunched between their pearly-white teeth, another child between their feet, and their right arm held
head-high with a knife in hand. The iconography found on the terra-cotta statues presents a revealing
and coherent picture of their close-knit relation to both the well-known translocal /K and the local
Icakki story, as made explicit in the main pujari’s interpretation of the iconic representation of the three
babies:

When Icakki was ferocious she killed the pregnant wife of Nampiyar and plucked out her intestines, took the child from
her womb, and clamped it between her teeth. That is why she has a child in her mouth. [...] In order to show her power, she
did so, opposing the magic power of Nampiyar. [...] The child at her feet is that of a man who prepares magical paste (mai).
It is the child of Karaiyalan [and his wife...]. [Did Karaiyalan come from Palaviir?] No. Karaiyalan came from
Ampalavanapuram. He only prepared the magical paste and sold it to Nampiyar. [...] The child at her feet is the child of
Karaiyalan of Ampalavanapuram. The child in her arm is her own creation.’ (Interview with the main pujari held on 15
December 2002)

That the child in her mouth is that of Nampiyar and his wife, and that the child at her feet is that of the

* See also Sect. 8.3, p. 276 above.

5 See Sect. 8.6, p. 278fTf. above.

6 See Sects. 8.6 and 5.4, p. 186, n. 256.
7 See Photo 3 in Appendix A, p. 355.

¥ Note that the zali is not necessarily a sign of marriage. According to Arunima (2003:24), in Malabar matrilineal society it was
the custom to tie a tali around the neck as a sign of sexual maturation. The same scholar writes (ibid.): “During the debates of
the 1880s and 1890s, the reformers attacked this ritual as a symbolic initiation into prostitution, as it signified that the girl was
ready for sexual relations.”

° That this child is the baby she created herself is confirmed by various people.
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magician’s assistant Karaiyalan and his wife, are the iconographical features that can be linked to the
local Icakki story (see synopsis, Section 9.2.2, p. 303f.),'° and to Icakki’s competitive relations with
mantiravatis (magicians) as well."' However, the child in the arm can only be explained on the basis of
the /K, and apparently must be identified with the ka//i plant that turned into a child (see synopsis,
Section 2.2.1, p. 10)."?

The two statues clothed in saris have not yet been completely forgotten. In contrast, the others to
their right have been left to their fate: there is a lonely torso that has come to rest in the shade of a tree,
and there are legs and feet scattered about. If we circumambulate further around to the right, we reach
the site of the ponkal; at noon it will be filled with blackened pots standing in a row, the smell of
firewood and rice boiling over, rising smoke, chattering women, playful children, and pitiable kid goats
tied to a tree awaiting sacrifice. Adjacent to this site is a termite hill indicative of the presence of the
coiled snake that represents fertility. Let us now turn to the events of the kotai festival.

The complete series of ritual are performed in three cycles: the first cycle is divided into a morning and
afternoon segment; the second cycle is divided into evening, midnight, and dawn segments; and the third
cycle is a single segment on the second day. The three cycles together have a climax of their own, which
occurs in the second cycle.

9.2.1 The First Ritual Cycle"
MORNING 7 MAY 2002
The villuppattu

Itis 10:05 A.M. While the main piijari, 48-year-old Veyilukanta Perumal Pillai, is awaiting the arrival of
the first devotees at the steps of the Icakki shrine, the villuppattu group starts to perform. Its main
members are the 40-year-old main female singer G. Muttuletcumi of Ettaiyapuram (Tuttukkuti
district),' and her husband, G. Gopikrisnan, the main kufam' player—both of them belonging to the
Tevar community. The first session, played in the classical Carnatic style (at times calling for a vi/'® and
tuti'”), is devoted to invocations. These are part of the IK.'® Divine power is summoned by means of

19 On another level, of course, as already suggested, these features mark her out as a yaksi type B.

" The competition between Icakki and the mantiravatis is very apparent in the Pennaraciyar Katai as well. See my synopsis
in Sect. 2.4, p. 13ff. — Magic arts like sorcery and divination (featured at a later point, in the mappillai maficappillai ritual) are
integral to the Icakki cult, as they are, more generally, in the traditional popular religion of Kanniyakumari district and Kerala.
We may at this point recall the words of the main ptjari that Icakki knows the vatais (spirits, ghosts) and controls them. This
seems to me reasonable, if we bear in mind her life story: her first birth ended in violent death, while her second began with her
birth as a hungry spirit which came to reside in a margosa tree, a species Tamils believe—along with the banyan tree—to be the
haunt of peys (evil spirits) and yaksis (spirits of pregnant women and virgins who have died an untimely death).

12 G. Muttuletcumi (the bow-song singer) and her husband G. Gopikrisnan, in an interview on 8 May 2002, confirmed: “Then
she broke the ka/li plant and turned it into a child in order to present it as evidence. This is the reason why she has a child in her
arm in all the temples” (K.-L.01.494). Likewise, Utaiyar Pillai, Palavir, stated in an interview of 27 March 2002: “Nili’s child
in her arm is the kalli plant” (K-F).

13 The first ritual cycle: morning and afternoon (the first alarnkara tiparatanai and the flowerbed ritual).

" G. Muttuletcumi (born 1962), daughter of the Carnatic musician Kannucami, has an 8th-standard school education. Her
father introduced her at the age of thirteen to the art of bow-song singing. He used to accompany her himself on the kutam. (K-
L.01.B.469ff.)

!5 The pot (kutam) used is especially made for bow-song performances. It is played by slapping its open mouth with a paddle.

16 For a more detailed description of the bowed instrument, see Sect. 1.1, n. 4.

"7 The tufi, familiar to old Tamil literature, is the instrument held in the left hand of Siva Natarajan. It is a small, hourglass-
shaped drum that is played by striking the fingers of the right hand against it. 7uti and ufukku are synonyms for one and the
same instrument.

'8 For the invocations, see N1, the published text N8, and N10.
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them, and a sacred map is drawn as the relevant temple, region, and so forth are called out by name. The
invocations make it clear that the katai is deeply rooted in religious, social, and geographical traditions.

The iruppu (position of the group members) is as follows at the beginning stage of the performance:

hourglass drum

tabla-(m) futi-(m) cymbal
[ [ [ pot
keyboard-(m)  G. Muttuletcumi kutam-(f)
o @ lecad singer, vil-(f) [

It is nearly 11:00 A.M. I am awaiting the arrival of the procession, which can be seen at some distance
walking from the village towards the temple in the wilderness. Some devotees carry on their heads
palmyra leaf baskets containing offerings covered with white pieces of cloth. Others bring animals, such
as goats or cocks. Then the first boys and girls of the procession accompanying the newly made Icakki,
arrive. Smeared with holy ash and garlanded with flowers, they carry brass pots on their heads. Some
pots are wrapped in white or orange pieces of cloth, decorated with flower garlands, and filled to the
brim (a sign of fertility). One person carries a silver plate containing holy ash. People begin to gather in
front of the Icakki shrine. The brass pots are placed at the entrance of the shrine. Finally the Velar
(potter) arrives on the scene, preceded by drummers." He is carrying the Icakki statue recently sculpted
by him,” and now dressed in a white dhoti*' and garlanded with flowers.

A flashback to the village: The inaugural function of the kotai festival, the pal kutam (milk pot) ritual

Although the kotai seems to have not yet started at the Natukattu Icakki temple far from the village, the
first rituals are already over, namely those that took place in the village, involving first the Icakki pujari
of the Saiva Velala Cettiyar community (at 8:25 A.M. in his house: special preparations), and secondly
the Ammaiyappar (Siva) temple (see Map 3, Section 8.3), where (at around 9:00 A.M.) a pot is filled
with milk (pal kutam). There is a reason for this. Icakki, as the local Icakki story tells, killed Nampiyar’s
wife, plucked out her intestines, and snatched away her child (see the synopsis in Section 9.2.2 midnight
session below). After also killing Nampiyar (the Brahmin), Icakki takes up position at the foot of the
temple chariot (fer) opposite his house and adjacent to the Ammaiyappar temple. (She is still present
there in the form of a stone,” in the shade of a tree next to the Ammaiyappar temple wall.) To her left
is Patattar,” her guardian deity. Her own name, Térati Icakki (“Icakki-at-the-foot-of-the-temple-
chariot”*) refers to her miilasthana, the spot where she stays first before being taken to the pujari’s
(Veyilukanta Perumal Pillai’s) house.”> Whereas at the mitlasthana the stone in the shape of a linga
(although not as tall as a normal one) is situated in an open space, in the pujari’s backyard she has been
given a small shelter with walls and a thatched roof. There 80-year-old Paramacivan Pillai (the former
pujari and father of the present one) used to sit in meditative communication with the deity. At all three

! The drummers belong to the Kampar community.
20 It is made of burnt clay.

21 Her wearing a dhoti, a male dress, rather than a sari has a reason behind it, as the ptijari explained to me: it is later removed
and presented to the V&lar as a token of thanks.

22 Handelman (1995:322) posits a link between stone and interiority: “The deity’s turning into a rock on the human plane is an
index of [...] great interiority and distance from human beings.”

2 On Pitattar, see Sect. 8.6.

4 Reiniche (1975:180) remarks that temple chariots are regarded as equal in status to temples; in other words, the chariot is a
temple. It seems to be common for stones of ammans and matans to be installed near Siva temples. Reiniche (ibid.) mentions
such a stone placement relating to the demon Matan, who stole Siva’s ritual rice. When Siva perceived Matan on the basis of
the theft, a stone representing Matan was placed near the Siva temple. Interestingly enough, according to Reiniche’s account
the villagers believe that the connection between stone and temple was established by the god of the chariot.

* The pujari does pujas for both Terati Icakki and the Icakki in the backyard of his house (personal communication on 19
January 2003).
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locations (Natukattu temple, Terati near the Ammaiyappar Siva temple, and the pujari’s backyard)
Putattar is to her left. In the pujari’s backyard, both take the form of blackened rectangular slabs of
wood (palakai). There Icakki is considered to be of a ferocious nature, and this is the reason for not
having given this putam* a human shape or name. It is believed that when she assumes an
anthropomorphic form, her rage knows no limits, causing fright among the people. Moreover, her ability
to bewilder others with her charm increases. Icakki is partly covered with red silk, and a jasmine garland
is placed on the semicircular top of the slab of wood. In front of her are lying her katakams,”” bangles of
pure silver. To her right stands the red bow-shaped pirampu, a stick that is said to ward off evil. To the
left of Putattar another stick, this time a straight one, leans against the wall. It is considered to belong to
Cutalaimatan. Whereas Icakki in the form of a slab never moves anywhere, her pirampu and katakams
are taken during the annual kotai festival to the Natukattu shrine and are there worn by Kantappillai,®
the bodily vessel of Icakki during the camiyattam (possession, lit. “god-dance”). They are returned to
the pujari’s house shrine as soon as the festival is over.

This brief excursion to Icakki’s mitlasthana in the village makes it obvious why there is interaction
between the village and the Icakki who resides in the wilderness, that is to say, between the inside and
the outside. As my further descriptions will show, the villagers enter into a reciprocal relationship with
Icakki on the outside by bringing material objects from the village, and in return taking social,
psychological, and spiritual enrichment back with them to the village. Everything begins in the village
and ends in the village, and more precisely, at the pujari’s house, where putam-Icakki resides.

According to convention, all religious functions in Palaviir start from the Ammaiyappar temple, to
which the village attaches special importance as being the temple dedicated to Siva. The pal kutam
(milk pot) ritual, the inaugural function of the Icakki kotai festival, is no exception. But as we shall see
at a later point, there are two other rituals that highlight more directly the link between the two temples,
the Natukattu Icakki shrine in the wilderness and the Ammaiyappar temple in the village. I am referring
to the kumbhabhiseka, performed at the Natukattu Icakki shrine by the Brahmin priest of the
Ammaiyappar temple, and the preparation® of @ppam and puttu, both vegetarian items made available
by the Brahmin priest for the porikal parippu pataippu during the arttacamapijai (the final night puja)
of the kotai. It is important to recall that Nampiyar, murdered by Icakki, was a Brahmin and the priest
of the Ammaiyappar temple. The local Icakki story accounts for the link between the two temples and
for why food offerings should indeed be given by the Ammaiyappar temple to Natukattu Icakki.*

The first puja to the newly made Icakki statue at the Velar’s house

Returning to the sequence of events: After the pal kutam ritual is over at 9:00 A.M., the procession heads
towards a house on the outskirts of Palaviir belonging to the member of the Velar community (potters,
also known colloquially as kuyavars or kucavars)’' who has made the new image of Icakki.*> The new

26 The pujari talked about her in terms of a piitam (a Sanskrit loanword: bhiita, “demon”); an interview on 19 January 2003.

2 Katakam (LT) - katayam (ST).
28 Kantappillai is the brother of Paramacivan Pillai, the former piijari.
% This preparation is done at the Ammaiyappar temple.

*® Interestingly enough, Veyilukanta Perumal Pillai called the temple’s contribution “the punishment for Nampiyar, the
Brahmin.” It is significant that Nampiyar’s role in the local Icakki story is conceived in Palaviir as an activity that continually
calls for reparations on the part of the Brahmin priest (directly) and the Siva temple (indirectly). It should be mentioned that
Nampiyar, who moved to Palaviir from a northern area, laid the foundation for the Ammaiyappar (Siva) temple. His house,
which no longer exists, was situated opposite the Siva temple. All his relatives, so it is said, went away after the atrocities
carried out by Icakki occurred. — In short, the Ammaiyappar temple either indirectly or directly participates in two rituals linked
with the Icakki temple: the pal kutam and the preparation and offering of appam and puttu.

3! For further details, see Singh 1998:3626f.

32 The Vélar who was commissioned to make the image is not from Palaviir but has come especially for the ritual from his
native place, Iraniyal, west of Nagercoil. (Interview with Veyilukanta Perumal Pillai on 19 January 2003) — I had no chance to

interview the potter of this particular statue, but in February 2003 did interview, by letter correspondence, the potter A.
Cupparamaniya Perumal Velalar of Ammantivilai (K.K.Dt.), a specialist in making the Icakki statue. I give a summary of his
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statue, simply called Icakki Amman,*” witnessed its first ptja at the Vélar’s house—performed by the
Vélar with the permission of “pitam-Icakki, * whose seat is in the pujari’s backyard. The offerings of
a white dhoti, coconut, betel nut, fruits, a cock, and money™ are made by Icakki’s piijari, but come from
the client who ordered the statue. This pija has more importance for the Vélar than for Icakki.* It is
performed to thank the potter (by means of a dhoti, money etc.). There is no animal sacrifice in the
Velar’s house. An egg sacrifice only takes place to appease the vatais (spirits, ghosts). Icakki is said to
know the vatais and to control them.

The ritual of opening the eyes (cilai kan tirappu) of the newly made Icakki statue carried in procession

After the pija is over the image is taken in procession to the Ur Amman—that is, to the Veyilukanta
Amman—temple at the northern outskirts of the village.*” Cutalaimatan and Vairavan are also present.
The new image of Icakki is carried by its Velar maker.* The statue is placed in front of the Ur Amman
temple, where at 10:00 A.M. the opening of the statue’s eyes (cilai kan tirappu) takes place. Fruits are
offered, and a coconut is split in two. The statue is dressed in the white dhoti given by the pujari, and a
towel is tied around its waist. A cock is beheaded, and the blood is sprayed in all directions. Some blood
is smeared as a tilak on the forehead of the statue to open her eyes. One egg is thrown towards the east,
another one towards the north, and a third one towards the front of the temple, thus creating a fence
(veli) for protection. Asked why the eye-opening ritual must be done at the Ur Amman temple outside
the village and cannot occur at the Ammaiyappar temple, the main pujari of Icakki replies:

The eyes are not opened inside the village because the people are frightened. [...] The Ammaiyappar temple is inside the
village. This statue doesn’t go to the Ammaiyappar temple. Ammaiyappar is the devotee of Siva. Icakki is a péy [hungry
spirit].

The eye-opening ritual takes half an hour, after which time the image of Icakki (still carried by the
Velar) sets off in procession to the Natukattu Icakki temple and finally reaches its destination. It is
crucial that the new Icakki figure not touch the ground until it has approached the Icakki temple. It is
believed that Icakki settles wherever the figure comes in contact with the ground.

The arrival of the newly made Icakki in the wilderness and her placement
face-to-face with the permanent Icakki-in-the-shrine

It is 11:00 A.M. Drums (melam) are beaten. The natasvaram is played. The villuppattu stops. The IK
proper has not started yet. The bow-song singer folds her hands respectfully. A few people gather. The
new image of Icakki approaches the temple square. Resembling the iconic representation of the terra-
cotta figures standing along the cactus hedges (see the description in Section 9.2), and dressed in the
white dhoti, she is placed face-to-face at some distance from Icakki-in-the-shrine, whose iconographic

reply: The Velar has to observe a 41-day fasting from the time he starts to make the statue. This partic