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Note on Transliteration and Translation

Tamil terms are transliterated according to the system employed by the Tamil Lexicon
published by the University of Madras (1982). Sanskrit and Pali terms follow the con-
ventional system of transliteration. In cases where the Sanskrit term is more commonly
known than either the Tamil or the Pali, I have used the Sanskrit word (Siva rather
than the Tamil Civan, karma rather than the Pili kamma or Tamil karumam/karmam,
dharma rather than the Pali dhamma or Tamil tarumam/tarmam).

In order not to overburden the text with italics, I have chosen only to italicize Tamil,
Sanskrit, and Pali words the first time they appear.

All translations are mine unless otherwise indicated.
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Introduction

Buddhism in South India?

The soaring towers of the great temples dedicated to the Hindu gods Siva and Visnu
today dominate the religious landscape in the Tamil-speaking corner of southeastern
India. Impressive shrines built by a succession of powerful medieval dynasties cover the
region, from Kaficipuram in the north to Srirafikam, Citamparam, Taficivir, and
Maturai. The temples of Siva’s son, Murukan, mark the boundaries of the Tamil coun-
try; in 1971, the most prominent Tamil political party (the Tirdvita Munnérrak Kalakam,
or DMK) declared Murukan to be its official patron deity.! Tamil-speaking Hindus today
enjoy the reputation throughout India of being the most traditional and the most ortho-
dox, with their practices and institutions representing a seemingly unbroken chain of
religious development that stretches back nearly two millennia. Although minority popu-
lations of Muslims, Christians, and Jains do exist, the overwhelming majority of the
Tamil-speaking population in modern India practices some form of devotion to Siva,
Visnu, or the goddess.

Yet the literary and historical record of religions in this region of southernmost India
tells a far more complex story. Although the monarchs of the medieval Pallava, Pantiya,
and Cola dynasties constructed large edifices in honor of the Hindu pantheon, they
patronized other sectarian communities as well, including Jains, Ajivikas,? and Bud-
dhists. Indeed, non-Hindu communities played such an important role in South Indian
literary and religious culture and in the administration of the state between the fourth
and seventh centuries that later Saiva tradition labeled this period the Kalabhra Interreg-
num, the interruption of the “wicked ones” (kalappalar).? The eatliest written records in
Tamil, the Brahmi inscriptions, are Jain.* Between the composition of the classical, or
“Cankam,” literature (roughly, the second through fourth centuries) and the emergence
of the Hindu devotional (bhakti) poet-saints in the seventh through ninth centuries, the
majority of the poetic works produced in Tamil were written by either Buddhists or
Jains.

Despite the presence of Buddhists, Jains, and Ajivikas in the Tamil inscriptional,
archaeological, and literary record, the significance of non-Hindu contributions to the

3
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history of religions in Tamil-speaking South India has only recently become the topic of
serious academic study. In what Richard Davis calls the “standard historical narrative
concerning South Indian Jainism and Saivism,” for example, scholarship has long tended
to pit Hindu against non-Hindu, telling “a story of heterodox challenge and Hindu revival
and triumph.”8 In this historical narrative, which has dominated the study of religion
in South India for more than a century, Buddhists and Jains appear only intermittently
as the “other,” as foreigners to be spurned, ridiculed, and ultimately dismissed as “anti-
Tamil,” unable to corrupt or suppress with their emphasis on ascetic practice the natu-
ral joie de vivre of the Tamils.”

Several recent and important studies have begun to reverse this scholatly trend,
however, particulatly in regard to the long presence of Tamil-speaking Jains in South
India. Leslie C. Orr’s wotk, for example, examines the lives of both Hindu and Jain
“religious women” in the inscriptional record of the eighth through thirteenth centu-
ries, noting that Jain women were both significant temple donors and religious teachers.?
James Ryan’s study of the ninth-century poetic natrative, the Civakacintamani, demon-
strates the power of literary parody in this sophisticated work by a Jain monk that over-
turns the classical conventions of literary love to prove “the poisonousness of lust in
epic fashion.”® Paula Richman’s study of the sixth-century Buddhist narrative, the
Manimekalai, loosely follows a similar approach, demonstrating the ways in which the
author inverts classical literary ideals with great rhetorical finesse to inculcate Buddhist
values in his audience.!® Examining the anti-Jain invective in the earliest devotional poetry
to Siva, Indira Peterson asserts that “we cannot assume that the Jains suddenly stopped
participating in Tamil culture even as the Saiva bhakti cult began to assert itself. It is
much more likely that the Nayanirs [the Saiva saints, literally “leaders”] found it advan-
tageous to exclude their most powerful rivals from their reformulation of Tamil cul-
ture.”™ In a thoughtprovoking essay that ponders the origins of the seeming similari-
ties between Jain thought and the medieval Saiva philosophy in Tamil known as Saiva
Siddhanta, Richard Davis suggests a model of “productive encounter” among sectarian
communities, a flow of ideas back and forth despite the Saiva rhetoric of challenge and
defeat.!? Indeed, each of the essays in the edited volume, suggestively titled Open Bound-
aries: Jain Communities and Cultures in Indian History, in which the Orr, Ryan, Peterson,
and Davis articles cited previously appear, fruitfully attempts to understand the Jain
tradition, from models of kingship to Jain contributions to Sanskrit literary theory, in
the broader context of South Asian history and religiosity, taking into account the “chal-
lenging, borrowing, contradicting, polemicizing, appropriating, and modifying that goes
on across religious boundaries.”!?

Among the many religious communities that once wielded influence in various realms
of cultural life in the Tamil-speaking South, relatively little study has been made of the
Buddhists. With the Buddhist strongholds of Amaravati and Nagiarjunakonda immedi-
ately to the north and the great monastic establishments of Sri Lanka to the east, it is
certainly not surprising to find traces of a Buddhist presence in the kingdoms of the
Pallavas, the Pantiyas, and the Colas in the fourth through twelfth centuries. Yet while
the scattered artifacts of Buddhism in the region have been examined individually over
the past century or so, the significance of any one is often far from clear; the character
of the Tamil-speaking Buddhist community or communities has remained largely obscure.

Who were the Tamil-speaking Buddhists of southern India? What did being “Buddhist”
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mean in the complex religious world of the medieval South, a diverse landscape of
competing sectatian communities in which Buddhists were perhaps always a minority?
What can the disparate remnants of Buddhism in this region reveal to the historian of
religions?

A Fragmentary Record

The sources for the study of Buddhism in the Tamil-speaking region of southern India
are, at best, fragmentary, a disparate lot of bits and pieces. Even the most basic of ques-
tions—when did Buddhism first become established in the Tamil region--has been the
source of much debate. In a series of recent articles, for example, Peter Schalk argues
that there is no evidence for “institutionalized” or monastic Buddhism in southernmost
India before the fourth century ce.14 The earliest such evidence consists largely of the
archaeological remains of a series of monastic buildings at Kavirippimpattinam (Pukar
or Poompuhar) on the east coast of the modern state of Tamilnadu; the oldest archaeo-
logical layers of the site, as well as the iconographic representation of the footprints of
the Buddha (buddhapada), as described by Schalk, have been dated to the fourth cen-
tury CE.}® In addition to this early monastic site at Kavirippimpattinam, a variety of
Buddhist artifacts have been recovered from Kafcipuram farther to the north.!® One of
the most striking is a life-size statue of the Buddha discovered at the turn of the last
century in the heart of the Kafictpuram temple dedicated to the goddess Kimiksiyamman
and dated to between the fourth and sixth centuries.!” More recently, a Tamil fisher-
man plying his trade three kilometers to the south of Kavirippampattinam discovered a
Buddha image fifty-three centimeters high standing in the ocean waters that has been
tentatively dated to the third or fourth century.'® Yet what can one make of such iso-
lated artifacts? Although the image of the Buddha's feet found in the midst of monastic
ruins bespeaks use as a ritual or meditational object, does the discovery of an isolated
Buddha image in the midst of a Hindu goddess temple imply that the temple was once
Buddhist, or that Buddhists and Hindus once worshipped at the same spot? It is sim-
ply impossible to tell.

Evidence of a different sort for an early monastic Buddhist presence in the Tamil
region—evidence that is similarly incomplete and difficult to interpret—can be found in
the oldest commentarial literature of the Theravada tradition composed in Pali. The
three celebrated Pali commentators—Buddhaghosa, Buddhadatta, and Dhammapila, all
belonging to the late fourth or early fifth centuries—have some explicit connection with
monastic institutions in the Tamil-speaking region. Buddhadatta, for example, more than
onge states that he composed his commentarial treatises while residing at Kavirapattana,'?
the same Kavirippimpattinam where the oldest monastic artifacts have been unearthed
in the Tamil region. At the end of each of his commentaries, collectively known as the
Paramatthadipani, Dhammapala writes that he composed the work at a monastery known
as Badaratitthavihara® located, according to K. R. Norman, “in South India.”?! In his
commentary on the Nettippakarana, Dhammapala writes that he composed the work
at a monastery known as the Dhammisoka-maharija-vihira, located, according to
Gunawardana, in “Nagapattana”?? (Tamil Nikapattinam, another port city located roughly
twenty miles south of Kaviripptimpattinam). A number of Buddhaghosa’s works, in-
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cluding the Manorathapiirani, are said to have been written at the request of Buddhist
monks living in Kafctpuram.?? Yet what can one make of such references? Clearly,
there must have existed flourishing Buddhist monasteries looking toward Sri Lanka
and the Mahavihara for authoritative guidance, yet were these monks and monaster-
ies all Tamil-speaking! Were commentaries in Tamil produced there alongside the
Pali? Was there anything unique about the teachings or practices at Nakapattinam or
Kavirippampattinam? Did such monastic establishments enjoy royal patronage? Does
the existence of such monasteries in the era of the three great Pali commentators imply
a Buddhist monastic presence in the Tamil region earlier than the fourth century? The
historical record is maddeningly incomplete.

Following this earliest set of evidence for the presence of some form of Buddhism in
the Tamilspeaking region in the fourth and fifth centuries, the record grows slightly
larger, but its individual elements are no less disparate. Theravida monks writing in
Pili, particularly Buddhappiya and Kassapa, continue to mention South Indian monas-
tic institutions through at least the twelfth century.* In addition to these brief refer-
ences, the seventh~entury Chinese Buddhist pilgrim to India, Xuanzang (Hsuan-tsang),
describes a pilgrimage “tour”—real or imagined—through southern India.2® There, he
often finds Buddhism waging a losing battle against the Jain “heretics” {nirgrantha) and
Hindu “god” (deva) worshippers, but in Kancipuram, he claims to have seen “some
hundred of sanghardmas [monasteries) and 10,000 [Buddhist} priests.”?6 The art-historical
record, relative to the paucity of early evidence, seems to expand exponentially during
the medieval period of political dominance by the Cola dynasty (roughly, the ninth
through thirteenth centuries). A wide variety of Buddhist images in stone and bronze
have been recovered from across the Tamil region, from Kafcipuram to Tafcéviir; such
finds are continually being made, as witnessed by the recent announcement of a hith-
erto unknown twelfth-century pillar inscribed in Tamil with “sacred symbols relating to
Buddhism . . . found on all the four sides of the rectangular pillar.”?? The true treasure-
trove of later Buddhism in the Tamil region, however, is Nakapattinam, mentioned
previously as the site where Dhammapila is said to have composed his commentaries:
more than three hundred Buddhist bronzes have been recovered through archaeologi-
cal excavation.?® Numerous sources from outside India itself attest to a long-flourishing
Buddhist community in Nikapattinam.?®

Yet again, the question must be asked: how is one to interpret the isolated Buddha
image recovered from a paddy field or within the confines of a Hindu temple or even
the relatively large collection of images found at Nikapattinam?! Does a single Buddha
image indicate that a temple was once Buddhist and has only gradually over time be-
come Hindu? Or had Buddhist images simply been incorporated into more Hindu-
oriented worship, as the late Pallava (eighth-century) inscription from Mamallapuram
(Mahabalipuram) that lists the Buddha as the ninth incarnation (avatara) of the Hindu
god Visnu seemingly attests?® Indeed, was the complex at Nikapattinam, although on
Tamil soil, a Tamil-speaking community, given the large number of references to the
location in sources other than Tamil? Does the production of Buddhist images for the
laity in any way indicate a lay Buddhist presence in the Tamil-speaking region, or again,
were Buddha images simply worshipped as part of a larger pantheon that included Hindu
deities as well? As with the older body of evidence, it is extremely difficult to know how
to “read” this material, how to place a Buddhist image—or even a Buddhist monastic
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complex such as the one at Nikapattinam—in proper historical context. The archaeo-
logical and arthistorical records are fragmentaty, raising perhaps more questions than
the evidence itself will ever be able to answer.

Yet in addition to this fragmentary and ultimately inconclusive material and textual
record, a record that certainly suggests the presence of Buddhism as one among many
religions in medieval South India, there also exist remnants of a Buddhist literary cul-
ture composed in Tamil, two fully extant texts that provide a far richer means of histori-
cal contextualization. It is to these texts—the sixth-century poetic narrative, Maniméekalai,
and the eleventh-century treatise on grammar and poetics, the Viracéliyam, along with
its commentary—that the discussion now turns, for the Manimékalai and the Viracéliyam
stand at the center of this exploration of the nature of Buddhism in the Tamil-speaking
region of southern India.

The Literary Remnants

The eartlier of the extant Buddhist texts composed in Tamil, the Manimékalai, roughly
datable to the sixth century C.E., is a beautiful, lengthy, and sophisticated poetic nar-
rative of a young girl, Manimékalai, who is born the daughter of a courtesan yet gradu-
ally draws away from that life to become, in the final lines of the text, a renunciant in
search of liberation. En route to that final vow, the would-be courtesan struggles with
her sexual attraction to a prince of the city, makes virtuous use of a wondrous begging
bowl that never empties if used to feed the poor, and gradually gains knowledge of
the Buddha’s teachings. Intricately interwoven through this primary story are numer-
ous subplots: the story of that miraculous begging bowl, the past lives of all the prin-
cipal characters, the story of a king now ruling over a Southeast Asian island king-
dom, the conversion to Buddhism of a wild band of barbarians, and the tale of a
virtuous woman wronged by a lust-driven royal prince. The complex and elegantly
told narrative sequences are followed by two dense philosophical chapters, both placed
in the mouth of the heroine’s Buddhist teacher: the first dealing with inferential logic
and the second with the Buddhist doctrine of causation.

The sole other remaining Buddhist text composed in Tamil is the eleventh-century
Viracsliyam, along with a commentary traditionally believed to have been composed by
the author’s student or disciple. The Viracaliyam presents a formidable counterpart to
the earlier Manimékalai; neither narrative nor poetry, the text is a theoretical work that
seeks to relate the grammatical and literary analysis of Tamil to that of the pan-Indian
language of erudition, Sanskrit. As such, it presents a densely packed discussion of both
grammatical and poetic theory and assumes knowledge of both topics in two classical
languages. Yet this project of standardizing the relationship between a transregional
language (Sanskrit) and a local literary language {Tamil) is explicitly claimed for Bud-
dhism by the text, and the text, together with its commentary, provides a glimpse of
what must have once been a considerable Buddhist literary corpus composed in Tamil
and is now lost. In illustration of the text's theoretical points, the commentary cites
hundreds of poetic stanzas that praise the Buddha, his compassionate deeds in former
lives, and his teachings that lead to enlightenment.
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Just as the Viracoliyam commentary attests to how little of Buddhist literary produc-
tion in Tamil has been preserved, numerous references in non-Buddhist works also
hint at a substantial body of work no longer extant. References exist, for example, to a
text known as the Pimpicdrakatai,! “The Story of Pimpicira,” suggesting a Tamil retell-
ing of the story of the famed king of Magadha and patron of the Buddha, Bimbisara.
Another long narrative cited numerous times in the Tamil literary record is the
Kuntalakéci,3? again suggestive of a Tamil rendering of a well-known Pali narrative, the
story of Bhadda Kundalakesd found in the commentaries on the Dhammapada and
Therigatha.®® The Cittantattokai, “Collection of Doctrines,” was apparently a philosophical
text of some sort,> whereas the Tiruppatikam, based on the single verse preserved in a
medieval Saiva commentary, seems to have been a hymn of praise to the Buddha.® A
medieval Sinhala text refers to a Tamil glossary of the Buddha’s birth stories, or Jatakas.3

These glimpses of a considerable corpus of Tamil Buddhist poetry and narrative,
alongside both the extant Manimékalai and Viracsliyam and the relative dearth of evi-
dence for longstanding Buddhist institutions in the Tamil region, suggest that litera-
ture and literary culture were an important arena for the local Buddhist articulation of
religious ideals and values. Yet despite the fact that the extant texts provide the richest
basis for considering the nature of Buddhism in South India as expressed in the local
language, relatively little study has been made of either. Richman’s excellent discussion
of the Manimékalai, cited previously, is an exception; although she persuasively grounds
the text in classical Tamil literary culture, demonstrating the many ways in which its
author creatively reworks classical Tamil literary themes to Buddhist ends, little is of
fered by way of contextualizing the narrative as explicitly and maturely Buddhist, as
participating in wider currents in the Buddhist world of the early medieval period in
several languages. What scant scholarly attention has been paid to the Viracéliyam or
its commentary has placed little emphasis on the specifically Buddhist qualities of the
work, focusing instead on its linguistic and theoretical merits. In the multireligious world
of Tamil-speaking South India, in a region bounded by strong monastic communities
to the north and to the east, and in a literary culture in which not only Tamil but also
Sanskrit and Pili served as literary language options, one might reasonably expect each
of these Buddhist texts to participate in wider patterns of Buddhist and South Asian
literary practice, to reveal something of Tamil-speaking Buddhism not only in relation to
Tamil religious culture and classical literary themes but also in relation to other parts of
the Buddhist wotld. Yet how is one to use an imaginative story and a theoretical treatise
on grammar and poetics, their composition separated by as many as five centuries, to do
history, and history of religions in particular!

Literary Culture and Religious Community

This study examines in detail each of the literary remnants of Buddhism in the Tamil-
speaking region—the Manimékalai and the Viraclivam along with its commentary—to
see what sort of light each might shed on this relatively unillumined aspect of Buddhist
and South Indian religious history. Simple questions, such as what is the main purpose
or intent of each text, have never been answered fully®” and have rarely even been posed
for the Viracoliyam. Given the disparate nature of the historical record for Buddhism in
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the Tamil region cited previously, each of these texts in fact provides, in very different
ways, the most compelling evidence for the existence of communities of Tamil-speaking
Buddhists in the region. In contrast to Steven Collins’ ambitious study of the “Pali
imaginaire”—the consistent, stable mental universe of premodern Theravada literature—
in conjunction with documentable sociohistorical processes,® virtually no extratextual
evidence exists to support such an analysis of literary versus realworld events in the
Tamil case. The texts themselves are all that remain to tell us of their intended audi-
ence, of the Tamil-speaking Buddhist milieu into which they were born.

As is discussed in detail in the following pages, literary culture provided a sophisti-
cated arena for the articulation, defense, and contestation of religious identities, ideals,
and values in medieval South India in the eras of both the Manimékalai and the
Viracoliyam. Both texts, when examined in the light of the cultural work that each per-
forms, reveal two distinct moments in the way Tamil-speaking Buddhist communities
represented and imagined themselves in a complex religious and linguistic landscape.
This cultural work must be understood not only in relation to cultural and literary stan-
dards expressed in the Tamil language but also in the wider context of multiple literary
language options and contested sectarian space that characterized South Indian literary
culture throughout the premodern period. As works of erudite and sophisticated litera-
ture—the Manimékalai an ornate poetic narrative and the Viracgliyam a theoretical dis-
course about the nature of literary language—both concern themselves with envisioning
a place for Buddhism in the context of a competitive sectarian milieu. As literature,
both speak eloquently to the nature of Buddhist identity, to the imagining of Buddhist
communities, in ways both coherent and complex.

What is meant by literature and literary culture requires, of course, some clarification.
As José Cabezdn and Roger Jackson remark in their introduction to a collection of essays
on Tibetan literature, “‘literature’ is a theoretical construct of Euro-American intellec-
tual culture, and as such it cannot be applied uncritically to other times and places.”
In the case of Indological studies over the past two centuries, Vinay Dharwadker notes
the ways in which the term literature has either been applied so broadly as to include
neatly everything textual® or has otherwise been narrowly defined, exclusively in terms
of ornate Sanskrit court poetry in the manner of the great fifth-century poet, Kilidasa.#!
For the purposes of this study, literary culture is broadly defined as the production and
use of literature as sophisticated and elite belles lettres, such as the Manimékalai, in-
cluding not only poetic composition itself but also theoretical discourse about the nature
of poetry and language more generally, as exemplified by the Viracsliyam and found in
the South Asian context in a wide variety of languages. As suggested previously, this
variety of languages must be taken seriously, for in Tamil-speaking literary culture, Tamil
has always represented only one of several literary language options. As the following
chapters demonstrate, the project of interpreting both the Manimékalai and the Viracolivam
as Tamil Buddhist works immediately requires consideration of texts not composed in
Tamil, of various narratives, grammars, and theoretical works in several linguistic media,
including and especially Pali and Sanskrit. Literary culture is thus a term encompassing
the cultivation and use of belles lettres in a variety of competing literary languages.

The understanding of community in relation to literary culture assumed here is largely
informed by recent work on both textual or reading communities and the “imagined
community” of the state or nation. Brian Stock, for example, in his study of the rise of
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literate text-based cultures in eleventh-century Europe, develops the notion of “textual
communities” to describe groups of people whose lives are centered around texts and
more specifically around a literate interpreter of such texts.* In this sense, “communi-
ties” of Tamil-speaking Buddhists might be defined as those groups of readers and lis-
teners for whom the Manimékalai or the Viracoliyam (along with other texts now lost)
constituted a meaningful and coherent set of ideas, images, and values. In the absence
of any hard epigraphical or archaeological evidence for such a reading community, the
nature of the Manimékalai’s and the Viracoliyam’s audiences must necessarily be inferred
from the assumptions and expectations embedded in the texts themselves. Benedict
Anderson’s now perhaps overused notion of imagined community, the community, such
as the modern nation-state, that never gathers physically around a single text or inter-
preter but that nonetheless envisions itself as a coherent unit bound by language, com-
mon conviction, or national identity,** suggests yet another level at which literature may
constitute community: through creating an imaginary world—an imaginary landscape of
particular characters, concepts, and values—that allows the reader or listener to envision
himself as part of a larger, if not directly seen or encountered, collective. A “mutually
constitutive relationship [exists between] literature and community,” notes Sheldon
Pollock in his study of the rise of vernacular literary cultures in India, for “sociotextual
communities . . . define themselves in significant if variable ways on the basis of the
literature they share, and they create new literatures in service of new self-definitions.”44
Literary culture and community are tightly bound together, in other words, at the levels
of both textual reception and human imagination.

In the case of the Buddhist literature examined here, it is argued that the communi-
ties envisioned are of a particularly religious nature, defined by commitments to the
Buddha, his teachings, and the moral sensibilities that such teachings demand. The
examination of each text begins with a close reading meant to engage the work with
eyes historically focused on the literary culture that produced it. In the absence of clear-
cut evidence for the community of Buddhists anticipated by each text, literary theory—
classical South Asian with a dose of modern western—is employed in the attempt to
build historical context from the texts themselves, to infer from the structure and con-
tent of each something of the communities envisioned and enacted by the Manimekalai,
the Viracéliyam, and the Viracoliyam commentary.

Chapters 1 through 3 address the earlier of the extant Tamil Buddhist texts, the
Manimékalai. Chapter 1 builds on the work of Richman, reading the text as a consum-
mately literary whole that resonates not only with the earlier themes of the classical
Cankam corpus, as Richman discusses so eloquently, but also with Sanskritinfluenced
poetic theory and a variety of themes found in other Buddhist literatures. Pinpointing
as a central motif in the main narrative the arising of those conditions conducive to
Manimékalai’s enlightenment (signaled by the technical term étunikalcci), the narrative
and doctrinal portions of the text are shown to be intimately connected through con-
cern with the interdependently arising nature of the world and human relationships.
Focusing on the overall structure of the narrative, as well as its thematic content, chap-
ter 1 suggests that the labyrinthine character of the text, filled with subplots and stories
within stories, is meant to evoke subtly the particularly Buddhist theory of causation,
which is given formal structure only at the very end of the text. Careful attention is also
paid to the Manimékalai’s obvious concern with the moral human life, focusing on the
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Sanskrit and Tamil literary theories of emotional evocation. The emotional experience
the text seeks to elicit from its audience is that of pity or compassion, a central organiz-
ing principle in the Manimékalai’s moral vision of concern and compassion for the
suffering of all living beings.

Chapter 2 considers the nature of the Manimékalai’s textual or reading community—
a community about which nothing can be known directly apart from the existence of
the text itself-through examination of the narrative as a literary work produced in the
context of a diverse and multilingual South Indian literary culture. Through careful
reading of the intertextual allusions in the Manimékalai, particularly in relation to the
principal themes of an earlier Tamil narrative from which the Buddhist text borrows its
central characters and settings, a picture begins to emerge of a textual community of
literary connoisseurs who are multilingual, well versed in the worldviews and literatures
of various religious communities, and thoroughly engaged in the project of articulating
religious identity in a literary and religious landscape of extreme diversity through the
medium of ornately sophisticated poetry. The Manimékalai's free appropriation and
translation into Tamil of Buddhist narratives and philosophical concepts found in ear-
lier Pili and Sanskrit transregional sources provides a glimpse of the processes of trans-
mission of a tradition for which no other record exists. In a literary-cultural context that
includes the vehemently anti-Buddhist invective of the earliest Hindu poetsaints, such
easy switching from transliterated Sanskrit to translated Pali in the Manimékalai bespeaks
a moment in Tamil literary history when language choice did not entail the same cul-
tural, political, or religious allegiance that it would assume by the time of the eleventh-
century Viracoliyam.

Chapter 3 considers the community of Buddhists imagined within the narrative world
of the Manimékalai itself, a community whose locus is not the geographical region of
Tamil-speaking southern India in the narrative present, as one might expect, but rather
all of India and the farflung reaches of Southeast Asia in the glorious era of the future
Buddha’s earthly birth. Focusing on the central role played by the wondrous begging
bowl that never empties if used in service to the poor, this chapter argues that the bowl
itself signals the coming of the future Buddha and embodies those moral values that
will enable the Manimékalai's audience to participate in that glorious community to come.
Attention to the central locations of the narrative similarly reveals the text’s expansive
vision of Buddhist community that involves not only the subcontinent but also an
island kingdom somewhere in Southeast Asia. Through reference to other Buddhist
literatures of this early medieval period, this chapter argues that the Manimékalai par-
ticipates in larger Asian patterns of redrawing the Buddhist world, relocating its cen-
ters away from the cities of northern India associated with Gautama Buddha and toward
new foci of Buddhist activity in South India, Sri Lanka, China, and Southeast Asia.

Chapters 4 and 5 turn to the eleventh-century Viracsliyam and its commentary, both
of which construct a technology or theoretical vision of a multilingual literary culture
that is claimed for Buddhism. Chapter 4 argues that the Viracoliyam self-consciously
combines Tamil and Sanskrit grammar and poetic theory in unprecedented ways, for
the first time formalizing a relationship between two literary languages that had existed
side by side for many centuries. In raising Tamil to the level of a translocal prestige
language of learning, the Viracsliyam traces the origin of this Tamil-Sanskrit literary
language to the teachings of a great Buddha-to-be, Avalokitesvara, thereby carving out
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a place for Buddhism in the Tamil religious and literary landscape of competing sec-
tarian communities. Named for its heroic royal Céla patron, the Viracliyam, like the
Manimekalai before it, also participates in wider currents within the Buddhist literary
world, as South Indian Theravida monks writing in Pili in the tenth through twelfth
centuries increasingly identify themselves and the monasteries in which they write as
tied to a “Coliya” order.

The commentary on the Viracoliyam, discussed in chapter 5, brings together frag-
ments of a considerable corpus of Buddhist narrative and devotional poetry composed
in Tamil, of which nothing else remains. Expanding on the Viracéliyam's project by
substantiating the language of the Buddha+to-be with Tamil literary examples, the com-
mentary envisions a community of readers who share a profound devotion to the Bud-
dha and a moral vision of human kindness and self-sacrificing compassion for the welfare
of others. In drawing from texts that are not explicitly Buddhist for many of his moral
illustrations, the commentator cleatly envisions Buddhism as one among many sectar-
ian communities in Tamil-speaking literary culture; in quoting so broadly, he both locates
and subtly reworks common intersectarian concerns and claims a part of the literary
corpus in Tamil for Buddhism. In its failure to cite even once the Manimékalai, the
commentary further suggests that despite their common language and common geo-
graphical origin, the Manimékalai and the Viracsliyam did not belong to a single com-
munity of Tamil-speaking Buddhists. Rather, each envisions and enacts a textual com-
munity unique to its own cultural and historical location. Each text reveals a distinct
moment in the way Tamil-speaking Buddhist communities represented and imagined
themselves in diverse religious and linguistic landscapes.



Reading Manimékalai as Buddhist Literature

Again and again I came back to reading the Manimékalai. Many passages
that puzzled and confused me became cleared little by little. The tenets and
views of Buddhism appeared clad in words of exquisite simplicity. I read
them with enormous pleasure. [My friend] Rankaciriyar listened and could
not contain his enthusiasm. “Oh! Ah! How beautiful! How apt are the words
that convey the[ese] [Buddhist] ideas translated into Tamil!” he would say
again and again in rapt attention and high praise.

U. V. Caminataiyar, The Story of My Life

U. V. Caminataiyar (1855-1942), one of the scholars responsible for the preservation
of and modern renaissance of interest in the oldest literary works composed in Tamil,!
thus records his initial response to the moving beauty of a poetic narrative, a narrative
whose Buddhist idiom he often found frustrating.? This reaction of Caminitaiyar and
his friend to the Manimékalai, their “enormous pleasure” and “rapt attention” that
overshadowed any difficulties of precise comprehension, hints at both the intricacies
and literary elegance of the text, its multiple layers of meaning and many possible levels
of interpretation. As a literary work, the Manimékalai is a complex and imaginative cre-
ation meant to entertain, instruct, engage, provoke, and provide “enormous pleasure.”
This chapter explores some of the many layers of the Manimékalei and offers a way of
reading this Tamil text that makes sense of the work as both Buddhist doctrine and
poetic creation, as both religious or philosophical teaching and sophisticated literary
art.

The Text

The older of the two extant Buddhist texts composed in Tamil, the Manimékalai,? or
Manimékalai turavu (literally, “the renunciation of Manimékalai”),* is a long poetic
narrative of 4,758 lines arranged in thirty chapters.> As the story of a young girl,
Manimeékalai, the daughter of a courtesan, who gradually turns away from her heredi-
tary occupation to become a Buddhist renunciant, even a superficial reading of an En-
glish translation of the text® highlights several striking characteristics: the intricate inter-
weaving of sixteen “branch stories” (kilaik katai) into the main narrative;? the seemingly
abrupt shift from poetic narrative to philosophical discourse in the twenty-seventh, twenty-
ninth, and thirtieth chapters; the persistent emphasis placed on the power of karma in
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determining every aspect of one’s life; the recurring theme of the importance of wom-
anly virtue (karpu) to the maintenance of social and cosmic order; and the expressions
of profound devotion to the Buddha that pervade the entire text.

About the real author of the Manimékalai (the historical writer who actually sat down
with pen and paper, called the “empirical” author by modern reader-response literary
critics such as Umberto Eco®), virtually nothing is known. The preface (patikam) to the
text simply identifies the author as “Cattan, the wealthy grain merchant” (valankelu kula
vanikan cattan, line 96) and adds that Cattan, or Cittanar as he is usually referred to by
Tamil scholars (-ar being an honorific ending in Tamil), first told the story of
Manimékalai’s renunciation “with the aid of eloquent Tamil” at the request of the king,
[lankd (lines 95-98). The identity of this Cattanar, and the nature of his relationship to
Tlanka, the king to whom the composition of the Manimékalai's “sister” narrative, the
Cilappatikaram, “The Lay of the Anklet,” is attributed, have long been the subjects of
much debate among scholars, particularly Tamil scholars working in South India.’
Whether or not this Cattapar bears any relationship to the Cittalai Cattanar to whom
a number of classical Cartkam poems on the love or “interior” {(akam) theme are attrib-
uted will perhaps never be known; even if it were to be so determined, such an identi-
fication would contribute little to modern-day understanding of this Buddhist text. As
Zvelebil aptly sums up the available data regarding the author of the Manimékalai: “The
only certain thing we know of Clattanir] is that he was a convinced and well-educated
Buddhist and a great poet.”1°

Equally problematic is the dating of the Manimekalai; Cattanar and his text have
been assigned dates ranging from the second century Cel! to the tenth.!? Although
Veéluppillai summarizes all the arguments for various dates, he concludes by finding “it
difficult to decide on the date of the epic Mékalai, as it stands today.”!? Indeed, the
difficulties inherent in establishing even a relative chronology of early Tamil literary
texts are many, and most attempts at dating the Manimékalai have thus far been based
either on problematic readings of the penultimate chapter (dealing with Buddhist logic)
as a Tamil translation of Digniga’s Nydyapravesa, “The Penetration of Logic,”!* or on
the presence or absence of certain images, characters, and themes associated with a
particular historical era.!s Certainly, the Manimékalai is later than the Tirukkural, “The
Sacred Teachings in Kural Meter,” the enduringly popular Tamil work dealing with the
themes of virtue (Tamil aram, Sanskrit dharma), wealth and power (Tamil porul, San-
skrit artha), and desire (Tamil kdmam, Sanskrit kdma); the Buddhist text quotes verses
54 and 55 of the Kural at xxii.59-61 and refers to its author as “the poet without false-
hood” (poyyil pulavan).!® Beyond this, nothing can be said for certain. Based on the
linguistic and stylistic analysis presented by Kandaswamy,!? a fifth- or sixth-century date
for the text, placing it somewhat earlier than, or roughly contemporaneous with, the
earliest of the Saiva devotional (bhakd) poets,!8 seems a reasonable enough working
assumption.

A relatively eatly dating of the Manimékalai text can perhaps also be inferred from
its use of the meter known as akaval (later dciriyam),'® “the most ancient and least compli-
cated”?° of the Tamil poetic meters; it is viruttam, the “grand meter of classical narrative
poetry,”?! that is most commonly employed by the medieval poets, from Manikkavacakar
to Kampan. Nearly all of the Carikam literary anthologies—each of the poems of the
Pattupdttu, “Ten Songs,” and six of the collections found in Ettuttokai, “Eight Collections”—
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are composed exclusively in akaval meter, and this, along with the many themes, styles,
vocabulary, and literary conventions shared by both the Cankam works and the
Manimékalai, would appear to place the latter text closer, at least in spirit, to the age of
the Cankam corpus than to the later medieval period dominated by the meters and
themes of Hindu devotionalism.

Assigning the Manimékalai to a specific genre of Tamil or Buddhist literature proves
no easier than naming its author or pinpointing a probable date of composition. Yet
the question of genre must be raised, for, as Sheldon Pollock notes, genre is a critical
factor in determining how South Asian texts were read and understood, serving as a
guide to reader/audience expectations in social and historical contexts other than our
own. “Genre identification,” he writes, “is a map for reading a textual maze where form
has its own meaning.”?? Mayilainatar’s fourteenth-century commentary on the gram-
matical work, Nannil, “The Good Book,” is the first to apply the term “five great poetic
works” (Tamil aimperunkappivam, Sanskrit paiicamahakdvya?®) to Tamil literature.24
Not until the late eighteenth or early nineteenth century, however, in Kantappaiyar’s
Tiruttanikai uld, are five Tamil ornate poems (Tamil kappiyam, Sanskrit kdvya) men-
tioned by name: Cilappatikaram, Maniméekalai, Cwakacintdmani, Valaiyapati, and
Kuntalakéci?5 Indeed, the enterprise of classifying poetic works into various genres (Tamil
pirapantam, Sanskrit prabandha) appears relatively late in Tamil; the first text to deal
explicitly with such classification of Tamil poetry is the eleventh-century Pannirupdttiyal,
“The Twelve Essences of Poetry.”26 Certainly, the standard features of the “great poetic
work” (Sanskrit mahdkavya) set out by the seventh-century Sanskrit literary theoretician,
Dandin, in his Kavyadarsa, “The Mirror of Poetry,” and by the twelfth-century Tamil
interpretation of that work, the Tantiyalankdram, “The Poetic Ornaments of Dandin”?’—
that such a poem include a peetless hero, a discussion of the four human aims (purusdrtha)
of wealth, love, virtue, and liberation, vivid descriptions of landscapes, weddings, coro-
nations, and battles, for example?®—are not all found in the Manimékalai, a text con-
cerned primarily with virtue (dharma) and the preparations necessary for undertaking
the ascetic life that leads ultimately to liberation. As Richman notes, “generic analysis
through . . . Sanskrit prescriptions does not really get at the heart of the Manimékalai,”?
As her overall analysis of the text persuasively shows, the Manimékalai relies primarily
on classical Tamil literary conventions, using the poetic themes of inner love (akam)
and outer heroism (puram), as well as landscape (tinai),?® in new and interesting ways.
Drawing on Atiyarkkunallar’s thirteenth-century commentary on the preface to the
Cilappatikaram,?! Zvelebil suggests classifying both the Cilappatikaram and the
Manimékalai in the manner of the great medieval commentator: as narrative stanzas
connected by content (totarnilaicceyyul).>?

‘Whatever the appropriate literary genre of the Manimékalai might be, whether ornate
poetic work (kappiyam) or some eatlier classification now lost between the Cartkam-era
theoretical work on grammar and poetics, the Tolkappiyam, and the medieval genre
(pirapantam) traditions, it is clear that the text, in the spirit of great court poetry, is an
ornate poetic piece following strict rules of composition. Certainly, the checkered his-
tory of the Manimékalai’s transmission indicates that it was preserved long after the last
Buddhists disappeared from the Tamil region3? as a brilliant specimen of Tamil narra-
tive poetry. In an indirect way, fcr example, the active suppression of Tamil poetic works
such as the Cilappatikaram and the Manimékalai by the Saiva Sanskrit enthusiasts of
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the late seventeenth and early eighteenth centuries, Caminata Técikar and Civaiana
Cuvimikal,* points to a perception of these texts as artistic pieces dangerously un-
concerned with inculcating either proper Hindu religious ideology or sufficient re-
spect for Sanskrit literary forms. The man who first introduced Caminataiyar to the
Civakacintamani reported that he had secured his palm leaf manuscript from “a descen-
dant of a line of poets belonging to a place near St Vaikuntam . . . [whose] ancestors
had composed a number of poems.”?* Caminataiyar’s oldest and most complete manu-
script of the Manimékalai was recovered from the home of one Alakiya Cirrampalak
Kavirayar of Mitilaippatti; the village itself had been donated to this family of “royal
poets” (Kavirayar) by a Nayakkar ruler generations before, and Alakiya Cirrampalak
Kavirayar presented manuscripts not only of the Manimeékalai but of the Cilappatikaram
and various Canikam anthologies as well.36 Whatever the name of its particular genre,
the Manimékalai has long been perceived and classified by Tamil poets and literary
scholars alike as an example par excellence of ornate Tamil poetic composition.

The Audience

If little can be said with certainty concerning the dating, genre, or empirical author of
the Manimeékalai, so, too, does the nature of the text’s historical audience remain shrouded
in mystery. Was this poetic narrative composed for a royal court, perhaps a sixth-century
Pallava court in KaAcipuram? The preface, framed as a dialogue between king and poet-
merchant, might suggest so, as might the fact that the narrative draws to a close as the
principal characters gather near a shrine in Kanci. What sort of people would have
constituted such a court? Again, one can only guess. In short, there is virtually no his-
torical data at hand to shed light on the actual circumstances of the composition of the
text, its author, or that author’s immediate audience.

Yet, as much reader-response criticism has argued over the past two decades, the real
author and historical reader of any given text are only part of the story of composition
and reception.?” As Eco indicates in his analysis of a nineteenth-century French novel,
“we must deal with three entities”:3® the historical author who put pen to paper, the
first-person narrator of the story, and the anonymous voice or “model” author who shapes
the entire text.®® As discussed previously, in the case of the Manimékalai little or noth-
ing is known of the first entity, the real Cattapar. Of the anonymous voice, however, of
the model author and the model reader who necessarily arises simultaneously in the act
of reading,?? quite a number of things can be suggested. Given the traditional classifica-
tion of the text as a sophisticated work of poetry (kippiyam)—or if such a classification
proves an artificial medieval attempt to demonstrate the basic compatibility of Tamil
literature with Sanskrit genres, its obvious characteristics of narrative complexity and
poetic ornateness—the Manimékalai itself clearly expects a certain model reader, to bor-
row once again from Eco’s terminology,*! or, perhaps more appropriately in the Indian
context, a model audience.#? What can be said about this implied audience? Who does
the model author, the anonymous voice shaping the text through various narrative strat-
egies, anticipate will read or listen to his text?

First, as Richman’s work demonstrates, the Maniméekalai assumes an audience thor-
oughly versed in classical Tamil poetics as explicated in the oldest extant grammar of
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Tamil, the Tolkappiyam, and embodied in the Cankam literary corpus. Her analysis of
the rhetorical strategies employed by the author, using those classical themes to his own
Buddhist ends, requires an audience so familiar with the classical literary heritage as to
be sensitive to the most subtle shifts and nuances in image and style. Her analysis of
the five longest subplots, or branch stories, in the text shows particularly the many ways
in which the author manipulates the classical landscape motifs, the techniques of sug-
gestion (ullurai), and the distinction of heroic and love themes characteristic of the
Cankam poetic anthologies. The content of the narrative itself would also seem to an-
ticipate an audience equally sophisticated in its appreciation of dance and dramatic forms.
The lengthy list of the many traditional arts of the courtesan, from the different styles of
dancing to the art of playing various musical instruments (ii.18-32), and the technical
terminology used for the various curtains of the theatrical stage (v.3), for example, might
indicate an implied audience intimately familiar with traditions of public performance
and stagecraft (perhaps analogous to today’s image of the sophisticated New York or
London theater patron),

From various signs embedded in the text itself, it is also possible to discern an expec-
tation, on the part of the model author, of a model audience equally well versed in the
literature and poetic theories of languages other than Tamil as they might have existed
in the fifth or sixth century ct. The relevance of the Sanskrit theory of aesthetic flavor,
or heightened emotional response (rasa), to the text of the Manimékalai is taken up later;
other elements of the text also point to an author and an audience familiar with narra-
tives, language, and imagery not found in the classical Tamil literary corpus. There are
numerous allusions in the Tamil text, for example, to stories found only in the extant
Sanskrit or Pili sources of the eatly medieval period: a brief reference to Arjuna’s mas-
querade as a eunuch in the Mahabhdrata (iii.146-147); several suggestions of tales of
Indra, his heavenly city, and his host of consorts (e.g., xxiv.7-18 and xxv.201-204);
and a condensed rendering of the battle between two Nigas and the Buddha over pos-
session of the Buddha’s lotus seat (viii.54-60).4 Phrases such as “[like] the sun, with
its full rays, swallowed in cool mist” (tan pani vilunkiya cenkatir mantilam; xii.63) are
not indigenous to the classical Tamil stock of poetic images. [n similar fashion, the
technical philosophical vocabulary found in chapters 27 (non-Buddhist teachings) and
29 (Buddhist logic), including many direct Tamil transliterations of Sanskrit words—
pakkatanmavacanam (xxix.71) for Sanskrit paksadharmavdcana, “statement of the attribute
of the proposition,” for example—attests to an anticipated audience familiar with philo-
sophical and narrative literature beyond the Tamil.

Again, from signs embedded within the text itself, the Manimékalai seems to antici-
pate an audience sophisticated in its understanding of Buddhist teachings, values, and
ideas. Given the wealth of Buddhist technical terminology, images, and allusions found
throughout the Manimeékalai, an audience unfamiliar with or unimpressed by the story
of the Buddha and his teachings would miss several of the central themes and most
compelling images of the text. To cite but a few examples, a term indicating the five
Buddhist precepts (Tamil aivakaic cilam, Sanskrit paficasila) that call for abstention from
killing, stealing, sexual misconduct, lying, and intoxication, is cited at i1.68 without any
definition or elaboration. In a similar vein, the central character of the narrative,
Manimeékalai, is introduced at iii.4 with a compound referring to the arising of the
conditions necessary to undertake a life of renunciation leading to liberation (étunikalcci,
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discussed later) without any explanation. At xxiv.105-109 and again throughout the
final chapter, Tamil equivalents are given for the twelve elements (nidana) in the cycle
of interdependent origination (Sanskrit pratityasamutpdda, Pali paticcasamuppada) with-
out further elaboration. As in the discussion of Buddhist inference in chapter 29, the
text assumes an audience already fluent in the language of Buddhist logic and causal
theory and knowledgeable about the concepts that such language implies. In addition
to the Buddhist philosophical terminology found throughout the text, the Manimékalai
also makes numerous references to various Buddhist characters and narratives, from
the sages Cankataruman (Sanghadharma; v.58-76) and Catucakkaran (Sadhucakra; x.24-
41)* to the Jataka stories of the Buddha’s former lives (xi.61-72) and the tale of his
descent from Tusita heaven (xii.70-74).

If virtually nothing can be said of the historical audience for whom the historical
author, Cattanar, first composed his poetic narrative (if, indeed, such a wealthy grain
merchant ever existed), numerous elements in the Manimékalai itself, from the Tamil
“rhetorical strategies” discussed at length by Richman to the technical phrases used to
describe Buddhist theories of inferential logic and causation, point to a specific audi-
ence implied or anticipated by the text: an audience sophisticated at many levels, cos-
mopolitan in terms of literary exposure and taste, thoroughly familiar with Tamil
and perhaps Sanskrit poetics, and well acquainted with Buddhist thought and
literature.

The Plot

If the Manimekalai can thus be said to invite an audience sophisticated in its literary
tastes, one additional measure of the sophistication demanded by the text is its sheer
complexity, its interweaving of stories within stories, its many intertextual references
and allusions, its subtle maneuvering among time frames past, present, and future.
Although the Manimékalai is the story of its central character's gradual journey to-
ward her final act of renunciation, it is also the elaborate and intricately arranged tale
of the many events that allow for the renunciatory vow to take place. The web of
stories, images, characters, and events that make up the Manimékalai lay within “the
horizon of expectations”*® only of an audience well-versed in Tamil and Sanskrit lit-
erature. Although the story of Manimékalai’s renunciation is unique to this Tamil
text,*” many of the elements of the narrative have close counterparts in other literary
works, both Buddhist and non-Buddhist. To pave the way for the discussion that
follows—an effort to make sense of the complexity of the text as a whole both literary
and Buddhist—a detailed summation of the contents or plot of the Maniméekalai is
first necessary.

The first chapter, “The Story of the Proclamation of the Festival,” places the story of
Manimeékalai in the city of Pukar as preparations for the festival of Indra are about to
begin, a gala occasion of twenty-eight days during which “gods and human bejngs stroll
together” (i.66) in joyous celebration.*® Like the Indra festival (indrotsava) or spring fes-
tival (vasantotsava)® of Sanskrit literary tradition, the festival of Indra (Tamil intiravilg)
provides an occasion for the composition and performance of sophisticated and ornate
poetic works such as the Manimékalai. Bharata, for example, is said to have first delivered
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his Natyasastra, his foundational treatise on the performance and aesthetics of dance drama,
before the gods during the festival of Indra,® whereas Kalidasa’s Malavikagnimitra®® and
Abhijaanasakuntalam,’? as well as Harsa’s Ratndvali,”® Priyadarsikd,* and Nagananda,*
to cite but a few examples, are all staged during a spring or Indra festival. The Indra
festival, in South Asian literary tradition, is a season closely associated with cultural
events and literary performance. This first chapter thus places the Manimékalai in an
extraordinary time and place, creating an atmosphere of heightened audience expecta-
tion, setting the stage for the recitation and enjoyment of a great poetic work.

In the second chapter, however, one learns that preparations for the festival are not
proceeding altogether smoothly. Mitavi, the daughter of the doyenne of the courtesans,
Cittirapati, will not fulfill her traditional obligation to dance at the festival. On hearing
of the tragic end of her exlover, Kovalan,®® Matavi reports that she found solace at the
feet of the Buddhist teacher, Aravanan;3’ she vows that her daughter by Kovalan,
Manimékalai, will “not be allowed, even for an instant, to engage in the vile occupa-
tion” of a courtesan (ii.56-57). In the following chapter, Manimeékalai herself is intro-
duced, as she hears for the first time the story of her father’s violent end; in her grief,
she sheds tears on the flower garland she is weaving. Because the purity of the garland
is defiled by the tears, Matavi instructs her daughter to gather fresh blossoms. Cutamati,
Manimeékalai’s young friend, points to the dangers of sending such a beautiful young
gitl out alone (she recounts her own sad tale of being captured by a “bearer of knowl-
edge,” or semidivine being [Tamil vificaiyan, Sanskrit vidyadhara], while picking flow-
ers) and offers to accompany Manimeékalai to the Uvavanam, the flower park of the
Buddha.’® Cutamati tells of a magnificent chamber made of crystal that stands in the
park, containing a lotus seat “emitting brilliant rays” and “encrusted with pristine jew-
els” (iii.65). Like the perfumed chamber (gandhakuti) of the Buddha discussed by John
Strong that serves to create a space, perfumed by petals, to which the Buddha might
return,” this wondrous pedestal is said to have been created by Mayan, the celestial
builder, to demonstrate the necessity of proper intention when making offerings to the
Buddha (iii.70-78). En route to the Uvavanam, Manimékalai and Cutamati encounter
a number of non-Buddhist characters, most of whom suffer the narrator’s sarcasm: a
dirty Jain ascetic who lumbers along “like an elephant in distress” (iii.86-91), a drunk-
ard who taunts the Jain monk to try the discipline (yoga) of drinking (iii.92-102), and
a Saiva ascetic who speaks “in a senseless babble” and “fights with his shadow” (iii.103-
115). The two young women also encounter a dancing eunuch (iii.116-125), a crowd
of visitors (iii.126-131), and a festival dedicated to Lord Murukan (jii.132-145).

In the fourth chapter, while Cutamati shows Manimékalai the beauties of the
Uvavanam, Utayakumaran, the son of Pukir's king, subdues a rutting elephant who is
terrorizing the city.®? The prince at that point notices a young man playing a lute, his
finger plucking the string that sounds a note of tragedy; the prince questions the young
man and learns that the lovely Manimékalai has just walked by, “her natural beauty
wilted like a flower placed in a well-constructed casket” (iii.65-68) because of her grief
at learning of Kévalan's cruel death. Utayakumaran is immediately overcome by an intense
desire to possess the alluring Manimékalai, and he rushes off to the park. Cutamati
quickly shuts her friend inside the crystal chamber and tries to put off the prince with a
shott lecture on the impermanence of the flesh. In the following chapter, as Utayakumaran
spies the object of his desire through the crystal walls of the chamber, Cutamati tells in
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greater detail the story of how she first came to the city of Pukar, enslaved and then
abandoned by the amorous semidivine being, Marutavékan. The prince is frustrated
for the moment; he leaves the park, vowing to “possess Manimékalai whose waist is as
slender as a vaiici creeper” (v.81-82). Manimékalai then emerges from the chamber
shaken, clearly feeling a strong attraction to the lustful prince. The goddess, Manimékala,®!
suddenly appears, ready to witness the celebration of the Indra festival, and she begins
to praise the Buddha.

In the sixth chapter, one which Richman rightly contends “best demonstrates
Cattanar’s rhetorical skills,”¢? the goddess, Manimékala, describes in great detail the
temple of the cosmic place (Sanskrit cakravala, Tamil cakkaravalak kottam), a site deemed
by most people simply a burning ground (vi.27-32). The goddess depicts the place in
terms of both grandeur and horror, surrounded by magnificent walls and gates and
containing all manner of corpses, scavengers, and grisly scenes. The text dwells at length
on the desecration of a once-lovely courtesan (vi.107-119), a passage persuasively ana-
lyzed by Richman as an inversion of classical Tamil notions of love and female beauty.53
Here, the goddess also tells the tale known in Pili works as “The Story of the Mustard
Seed,” the narrative of a grieving mother who entreats superhuman beings (in the Pali
case, the Buddha; here the goddess, Campipati) to revive her son. Finally, one learns
that the entire site has been constructed by Mayan to commemorate Campiépati’s gath-
ering together of all the deities of the cosmos to prove to the grief-stricken mother that
no being has the power to revive the dead. Manimékala then, in the middle of the night,
takes Manimékalai to the island of Manipallavam® and leaves her there.

The goddess appears before Utayakumaran in chapter 7, entreating him to leave
Manimékalai alone. Next, she visits Cutamati and informs her of what has befallen her
friend. Cutamati then approaches a wondrous painting on a pillar in the temple of the
cosmic place that tells her of her former life as Virai, elder sister to Manimékalai, who
was in that birth named Ilakkumi (the Tamil equivalent of Laksmi). In the next chap-
ter, Manimeékalai awakens in distress on Manipallavam and wanders about until she
stumbles upon a magnificently bejeweled pedestal, a seat belonging to the Buddha but
once claimed by two warring Naga kings.%> Chapter 9 opens with Manimeékalai falling
before the pedestal in adoration of the Buddha; because of the power of that structure,
she has just realized the nature of her past births as the wife of [rikulan (the Tamil
equivalent of Rihula), now reborn as Prince Utayakumaran. In the tenth chapter,
Manimékals, the goddess, reappears, worships the Buddha’s jeweled seat, provides
Manimeékalai with more information about her previous life as Ilakkumi, and bestows
on the young girl three mantras that grant her the ability to fly through the air, change
physical forms at will, and appease her own hunger.

In the eleventh chapter, Manimékalai meets the goddess who protects the Buddha’s
seat, one Tivatilakai, and receives from Komuki Lake a wondrous begging bowl known
as Amutacurapi (literally, “that which secretes amrta, the ‘nectar of immortality’”); the
bowl appears every year on the anniversary of the Buddha’s birth and enlightenment
and never empties if used to feed the poor and hungry.® Manimékalai praises the Buddha
and notes that she is qualified to receive such a potent gift because of her act of kind-
ness to a sage in a previous life (xi.99-106). Here the bowl is described as “medicine”
or “medicine for life which is precious” (dr uyir maruntdy), a theme consistently reiter-
ated throughout the remainder of the text to describe both the bowl and the young
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woman who wields it as healers, as remedies for the very tangible and physical ills of
the world.®” Manimékalai then returns to Pukir and her mother, informing Matavi and
Cutamati that they were once her sisters, Tarai and Virai, in a previous life. The three
then meet the sage, Aravanan, in the following chapter; he supplies yet more details
concerning Manimékalai’s former life. Aravanan also describes at length the miracu-
lous events that will accompany the Buddha’s return to earth once again in the year
1616.58

In chapters 13 and 14 and the opening half of 15, Aravanan narrates to Manimékalai
and her companions the story of Aputtiran (literally, “son of a cow”), the brahmin outcast
who last possessed Amutacurapi in his previous life.®? Born to a fallen brahmin woman,
saved by a cow, and reared by adoptive brahmin parents, Aputtiran is eventually ban-
ished from the brahmin community for his efforts to save a cow from sacrificial slaugh-
ter. He receives the wondrous begging bowl from the goddess Cintatévi of Maturai and
is eventually reborn as the king of an island kingdom known as Cavakam.” Kayacantikai,
a semidivine woman suffering an insatiable hunger due to an ascetic’s powerful curse,
is introduced at the end of chapter 15 and, in the following chapter, tells the story of
Cituvan, a shipwreck survivor who teaches an uncivilized band of Nagas the most basic
Buddhist values. Manimékalai then enters the house of Atirai, Catuvan’s long-suffering
wife, and receives the first morsels of food into her almsbowl, thus activating the vessel's
generative powers.

The seventeenth chapter opens as Kayacantikai finally finds relief from her twelve
long years of hunger with the bounty produced by Amutacurapi; she then tells the story
of how she came to be stricken by an angry ascetic’s curse. Manimékalai then proceeds
to the public rest house near the temple of Pukar’s guardian deity, Campapati, and begins
to feed the hungry masses. Cittirdpati, in the following chapter, still fuming over her
daughter’s refusal to carry on the courtesan tradition, persuades Utayakumaran to per-
sist in his amorous pursuit of Manimeékalai. The prince finds the young gitl in the public
rest house, where she tries in vain to persuade him of the ultimate impermanence of
the flesh. Utayakumaran simply renews his passionate promise to possess her. In chap-
ter 19, Manimékalai (using her newly acquired mantra) assumes the form of Kayacantikai
to avoid a confrontation with the prince and is then taken to the palace, where she
successfully entreats the king to convert the royal prison into a residence for ascetics.

Chapter 20 produces a narrative climax of sorts. Kaficanan, the husband of the
semidivine woman, Kayacantikai, comes upon Utayakumaran speaking to the disguised
Manimeékalai (whom Kaficanan understandably mistakes for his own wife) and kills the
prince in a jealous rage. In the following chapter, a distraught Manimékalai learns of
events to come from that mysterious pillar painting in Campapati’s temple: she will be
reborn again and again as a man in the northern land of Makatam (Magadha) until she
becomes “the chief disciple of the one who graciously teaches the dharma to others”
(xxi.178-179). A group of ascetics gain an audience with the king in chapter 22 and
tell him, in long and roundabout fashion,” of the death of his son at the hand of
Kaficanan. The king has Manimékalai placed under guard. The grieving queen, in the
following chapter, attempts in turn to drive the young girl mad, have her raped, and
starve her to death, but each time, Manimékalai’s mantraic powers save her from harm.
Manimeékalai manages to convince the queen of the error of her ways, and the queen
“becomes possessed of a mind free from enmity” (xxiii.142-143).
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Cittirapati appears again in chapter 24 to entreat the queen to return Manimékalai
to the community of courtesans; she also predicts the destruction of Pukar due to the
wrath of the goddess Manimeékala because the Indra festival will not be properly cele-
brated. The queen refuses to turn Manimékalai over to her grandmother, and Aravanan
soon arrives and begins to teach. The brief exposition he provides concerning the
twelve elements (Pali nidana, Tamil carpu) of the chain of interdependent origination
(paticcasamuppada; xxiv.105-140), as well as the definitions he provides for the first
two of these twelve elements, foreshadow the more complete explanation given in
chapter 30.72 After the Buddhist sage’s instruction in the teachings of the Buddha,
Manimékalai travels to Cavakam, the land of Aputtiran, who is now reborn as King
Punniyaracan (Punya- or Pufifia-rdjan, “meritorious king”).

After entreating the king to accompany her to Manipallavam, in chapter 25
Manimékalai meets Aputtiran on that isle of wondrous happenings, and both circu-
mambulate the Buddha’s jeweled seat. Aputtiran then realizes the nature of his previ-
ous birth as the bearer of Amutacurapi. Tivatilakai, the guardian of Kémuki Lake, in-
forms Aputtiran that that former life ended there on Manipallavam, and she tells
Manimeékalai that Pukar has been destroyed due to the king's sudden neglect of the
Indra festival, just as Cittirapati had foretold. Manimékalai and the Cavakam king then
uncover the bones of Aputtiran’s former body in the sand. The two then part, the king
returning to his kingdom and Manimékalai proceeding to the city of Vafici.™

Manimeékalai there enters the temple erected in honor of her father, Kévalan, and
his virtuous wife, Kannaki, and hears from the deified Kannaki the tragic story of the
burning of Maturai (as told in the Cilappatikaram, with several significant differences,
which are discussed in chapter 2). Kannaki also foretells of the rebirth of the couple on
earth: Kévalan and Kannaki will be reborn again and again until the Buddha returns to
“spread the rays of dharma everywhere in the countless cosmic realms” (xxvi.52-53).
Manimékalai then assumes the guise of a male ascetic and approaches the various learned
religious teachers of Vafici.

Throughout chapter 27, Manimekalai listens to the doctrines of ten different non-
Buddhist teachers, classified as the “fivefold” system of religious doctrines (xxvii.288-
289): those who believe in and worship some form of deity (the logician, or pramanavadin;
the Saivite; the brahmavadin; the Vaisnava; and the Vedic ritualist), those who are pri-
marily defined by their asceticism (the Ajivaka and the Jain), the Sankhya teacher, the
Vaidesika expert, and the bhitavadin, or materialist.” Although this compendium of
philosophical doctrines might seem, at first glance, to provide a window into the state
of philosophical reflection in sixth-century South India,” the ornate and highly stylized
quality of the text suggests a more literary or rhetorical aim, a question that is taken up
for further discussion in chapter 2.

In the twenty-eighth chapter, Manimékalai enters the city of Vaici proper and en-
counters her grandfather, the father of Kévalan, who has become a Buddhist renunciant
after learning of the tragic end of his son. Macattuvan then bids his granddaughter to
go to Kaficl, where she orders the king to construct a park and replica of Komuki Lake,
as well as temples to the goddesses Manimékala and Tivatilakai, next to the Buddhist
shrine (caitya) in the southwestern corner of the city. Manimékalai places Amutacurapi
upon the replica of the Manipallavam pedestal of jewels and proceeds to feed the hun-
gry masses of droughtstricken Kafc.
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Chapter 29 opens with Aravanan’s explanation of the destruction of the city of Pukar
at the hands of the goddess Manimékala because the king forgot to celebrate Indra’s
festival. Here, one also learns that the goddess once saved Manimékalai’s ancestor as he
floundered in the sea; this ancestor is no doubt the Buddha in a previous incarnation,
as he is called “the lord at the foot of the bodhi tree, the first being” (xxix.23-25).7
Manimeékali's role in helping others along the path toward liberation (“ripening the
petfections [Tamil pdramitai, Sanskrit paramita] that they might appear” [xxix.26]) is
also noted. What follows is a lengthy discussion of inferential logic (Tamil karuttalavu,
Sanskrit anumana), first in terms of faulty modes of reasoning, followed by examples of
correct and incorrect members of a five-part syllogism: the proposition (Tamil pakkam,
Sanskrit paksa), the reason (Tamil étu, Sanskrit hetu), the example (Tamil tittantam,
Sanskrit drstanta), the application (Tamil upanayam, Sanskrit upanaya), and the conclu-
sion (Tamil nikamanam, Sanskrit nigamana). This chapter has attracted more scholarly
attention than any other single portion of the Manimékalai text, primarily for its seem-
ingly close resemblance to the system of logic described by Digniga in his Nyayapravesa.”
As Hikosaka™ notes, the text makes use of an interesting and rather confusing mix of
technical terms, some directly transliterated from the Sanskrit (pirattiyakkam for San-
skrit pratyaksa, “direct perception”); others more “Tamilized,” to borrow Hikosaka’s term
(pirattiyam for Sanskrit pratyaksa); and still others full Tamil translations of the San-
skrit terms (cuttu unarou, “direct realization,” for Sanskrit pratyaksa). Although logic
discussed in meter might seem a bit strange to a western audience, the existence of texts
such as the Alavainil,” a handbook of logic (now lost) composed in metrical stanzas,°
perhaps suggests a Tamil tradition of rendering dense philosophical discussions into
verse; such a tradition might also explain the necessity of employing multiple word forms
and synonyms to fit various meters.

Having explained the correct modes of inferential reasoning to Manimékalai,
Aravanan, in the final chapter of the text, delivers an extremely terse and compact sum-
mation of the Buddhist doctrine of interdependent origination, described in Tamil as
“the appearance of the dependent [things]” (carpin tonri; xxx.17). Although this discus-
sion bears more in common with the Pili tradition of interdependent origination as
outlined by Buddhaghosa in his Visuddhimagga, “The Path of Purification,”8! than with
any Mahayana interpretations of dependent arising,?? the Tamil text still contains many
details and definitions not found elsewhere. Perhaps the word-for-word repetition of
xxiv.1 05-140 at xx.48-81 noted previously suggests that the author is quoting some-
thing akin to a (Tamil) vernacular commentarial text (atthakathd) of the sort that
Buddhaghosa and his Tamilborn contemporary, Buddhadatta, are remembered in the
Theravadin tradition for having rendered into Magadh, the language of the Buddha.??
Perhaps Buddhadatta’s reputation as a “great versifier” suggests a Tamil tradition of
doctrinal expositions rendered in poetic form.?* Whatever the precise model for the
composition of the final chapter of the Manimékalai might have been, this portion of
the text presents an extremely terse rendering of the doctrine of interdependent origina-
tion whose details thus far have been little studied.?5 After this explication delivered by
Aravanan, Manimékalai vows to renounce the world to “eradicate [the karmic effects of]
her births” (xxx.263-264).

Although much of the secondary literature on the Manimékalai is devoted to search-
ing for the source of Cittanar’s philosophical formulations, attempting to trace discrete
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influences on the Tamil text, such a documentary or empirical approach to this work of
poetry, it is argued later, ignores the obviously literary qualities of these chapters. Chap-
ters 27, 29, and 30, far from simply representing philosophy “as it was” in Cattapar’s
day, comprise a literary presentation with certain thetorical aims. Although the Bud-
dhist message of the final two chapters can, indeed, be said to resonate with discussions
of logic in the Nydyapravesa and causal theory in the Visuddhimagga, the Tamil text is
not simply a translation from the Sanskrit or Pili. Indeed, Geoffrey Samuel’s assess-
ment of the Buddhist Gesar narrative from Tibet might well be considered equally true
of the Manimékalai: “If the Buddhism of the epic is not, by and large, that of the literary
and philosophical traditions of the great monasteries, it is not fundamentally incompat-
ible with it.”8 The Manimékalai is, above all, an ornate poetic composition and thus
has aims not wholly identical to or even compatible with those of doctrinal compilers
and expositors such as Digniga and Buddhaghosa. Even the densely packed philosophical
chapters must somehow be read as literature, as poetry integral to the narrative text as
a whole.

Manifesting the Precursors to Renunciation: A Central Theme

How, then, is one to make sense of the complex text of plots within plots, of dramatic
narrative mixed with technical and terse philosophical exposition? Amid the intricacies
of narrative detail, a careful examination of the Tamil text reveals an explicit focus: the
gradual arising and manifestation of the circumstances necessary for liberation (signaled
by the Tamil term étu, “cause”) in the life of the main character. Like so many narra-
tives concerning the lives of the Buddha and his followers, from the tale of Angulimila,
the homicidal thief converted to the dharma by the Buddha himself,8 to the story of
Matthakundali, whose “abundant beneficial root conditions” (ussannakusalamila) ren-
der him “ready to receive the teaching” (veneyyabandhava),®® the Manimeékalai tells the
story of its central character’s karmic ripening, of Manimeékalai’s growing readiness to
hear and truly understand the teachings of the Buddha. This persistent motif of the
maturation of beneficial conditions (Tamil nallétu) not only structures the main narra-
tive but also serves to tie together in a thematically significant way both the narrative
and philosophical portions of the text.

The Tamil word for condition or cause (&tu), in combination with the verbs “to mature”
{(murtital), “to blossom” (etirtal), or “to manifest” (nikaltal), occurs nine times in the
narrative portion of the Manimékalai text, always in connection with the Buddha’s teach-
ings, with Manimékalai’s ability to hear and to comprehend those teachings, and, it
seems, with the inclination to undertake a life of asceticism. Although étu is obviously
a Tamil form of the Sanskrit or Pili hetu, generally meaning “cause,” the precise man-
ner in which the term is used throughout the narrative is not immediately apparent.
However, given the various contexts in which the word appears, it must refer here to
hetu in the sense of those beneficial root causes or conditions (Pali kusalamila) that
give rise to karmically beneficial states, defined in Theravada literature as nonattachment
{alobha), lack of enmity {adosa), and lack of delusion (amoha).8® A full discussion of the
complex philosophical contexts in which this term is used in Pali, to indicate the aris-
ing of wholesome or beneficial roots or conditions™ that determine the quality of voli-
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tional states (Pali cetand, Tamil ceykai), that is, the quality of karma, lies beyond the
scope of this work.”! One might summarize the effect of the beneficial conditions, how-
ever, by noting that absence of greed is said to manifest itself in the act of renunciation
and through meditational practice, lack of enmity is said to appear as ethical conduct,
and absence of ignorance is said to become apparent in the acquisition of both philo-
sophical and intuitive understanding of the nature of reality.?? In other contexts, usu-
ally narratives or commentaries on narratives, the beneficial conditions, equated in at
least one Pili source with the term upanissaya, literally “basis” or “ground,”®* are fur-
ther said to be necessary preconditions for becoming a “worthy one” (arahant), for at-
taining liberation. The arising of these good conditions or beneficial roots of liberation
is that which distinguishes man from beast, human birth representing the first of eight
prerequisite conditions for Buddhahood.?*

This understanding of the Tamil term &tu as the three beneficial root conditions that
lead to karmically and mentally beneficial states and thus ultimately to liberation and
perhaps even to Buddhahood is well supported by the nine contexts in which the word
occurs in the Manimékalai. Perhaps the most straightforward use of the term in this
manner occurs at xxvi.92-94, where the conditions are specifically described as “good”

(nalla):

Because (dtalin) the good conditions (nallétu) had matured (mutirntulatu) [for herl,
[Manimeékalai] went to the outskirts of the golden city

that bore the name of the golden creeper [Vafici] and stayed there,
in order to become enlightened about [the nature of] the four truths.

As in most of the occurrences to follow, étu here is imbued with a powerful efficacious-
ness, not only through the general meaning of the word itself as “cause” or “condition”
but through the syntax of the passage as well: here, and in six other instances to follow,
&tu is connected with the words “because of” or “due to” (dtalin) or with “except for” or
“without” (allatu). Here, one learns that it is due to the maturation of these beneficial
conditions that Manimékalai is qualified to enter the city of Vafici, where she will listen
to the false doctrines of other religious sects and thus realize the wisdom of the Buddha's
Four Noble Truths. Manimékalai's ability to act, that is, her decision to travel to Vatidi,
is due to the manifestation of beneficial conditions that serve as a genuine agent, the
true catalyst for seminal narrative events.

Etu is connected with the verb “to mature” at one additional place in the text, again
in a context suggesting that matured or ripened conditions create the proper setting for
advancement along the path toward liberation. At vii.19-22, the goddess Manimékala
explains to a frightened Cutamati what has befallen Manimékalai:

Because (atalin) the conditions (étu) that lead to the path of dharma (aravali),
[the path of dharma] that is the First Sage,

have matured (mutirntatu) for this young creeper,

with [my] powers I have uprooted your lady who wears shining jewels
and have deposited her on Manipallavam, [a place that is] without deception.

On the island of Manipallavam, Manimékalai gains knowledge of her past lives and
receives the wondrous begging bowl, Amutacurapi. In this passage, one learns that she
is transported to this place of transition and knowledge because the appropriate condi-
tions or circumstances have matured. Manimékalai herself does not decide to visit the
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magical island, and even the goddess is said to act in accordance with the ripening of
these conditions, the implication being that supernatural beings must somehow acknowl-
edge and conform to this process of karmic maturation, imparting dharmic knowledge
only to those who are karmically prepared to receive it.

The one occurrence of the term étu with the verb “to blossom” or “to come to pass
in the [near] future” (etirtal)®’ hints at the significance of the maturation and manifesta-
tion of those conditions that lead to enlightenment. In fact, the text introduces its cen-
tral character at iii.1 -10 through this theme of the impending “blossoming” of karmically
wholesome conditions {(&tunikalcci). It is because of the manifestation of proper condi-
tions to come that Manimékalai sheds the defiling tears that propel her to the Buddha’s
flower patk and the sight of the prince, thus setting in motion the principal sequence of
narrative events:

Because (italin) there would blossom (etirntulatu) for Manimékalai
a manifestation of conditions (&tunikalcci), like the fragrance [emanating from)
a flower,
[she experienced] tremendous sorrow [on hearing]
that which Matavi narrated to Vayantamailai.
The scorchingly painful news of the great suffering that had befallen
[her] parents blistered [Manimékalai’s] inner ears.
She became greatly distressed,
due to the love [she felt for them] in her heart.
Tears of grief rolled down [her face],
erasing the beauty of the lady’s bright, streaked eyes,
and bathed the garland of bright, sweetsmelling petals
[that she had been weaving].

Manimékalai fully experiences the sorrow of her parents’ tragedy because the condi-
tions conducive to liberation will soon become manifest. “Condition” in this sense thus
seems to be tied to one’s ability to know and understand the nature of suffering, the
primary characteristic of human existence according to the first of the Buddha's Four
Noble Truths. The sequential chain of events signaled by this passage is also signifi-
cant; because a manifestation of beneficial circumstances will occur for Manimékalai,
she is heartbroken at the story of her parents, weeps, ruins the purity of the garland she
is making, and is sent out to the Uvavanam to gather more flowers. There, she will
meet and be pursued by Utayakumaran, be spirited off by Manimékala to the island of
Manipallavam, and thus begin to learn of her own past births and the teachings of the
Buddha. The very first quality highlighted in the main character is the impending
manifestation of the good or beneficial qualities leading to enlightenment. Like the blos-
soming of a fragrant flower, the flowering of the étu lies beyond immediate human control,
a natural process that will unfold fully in due time. Such a manifestation literally sets in
motion the entire narrative that follows.

Etu is also used in conjunction with the verb “to occur” or “to manifest” (nikajtal),
and the tense of the verb switches significantly to the future. Although the proper con-
ditions conducive to liberation have matured or ripened throughout the narrative, they
are not yet fully discernible, not yet fully made manifest. This full manifestation, the
text suggests, will occur at some point in the proximate future—the statement is repeat-
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edly made that it will take place in the city of Kafici—presumably in the final moment of
the text when Manimeékalai makes a renunciatory vow to free herself from the endless
round of rebirths.% Before the main character reaches Karici, however, a number of
references are made to the manifestation of beneficial conditions in Manimeékalai's native
city of Pukir as well. At vii.23-29, for example, the goddess Manimékala indicates to
Cutamati that her friend’s spiritual progress will be made apparent in many forms when
Manimékalai returns to the city of Pukar after her first sojourn to Manipallavam. As
Manimékala reassures Cutamati:

Having realized in detail [her] previous births,

the virtuous lady who is like a creeper will appear in this city in seven days’ time.
Even though [Manimeékalai] will have assumed a disguise

in this great, well-fortified, and wealthy city,

on that day when she enters this city you will recognize her.
There are many conditions (étup pala ula)

that will become manifest here (nikalvana) here.

Here, the context suggests that Manimékalai’s various experiences on the island of
Manipallavam—her vision of the Buddha's bejeweled seat and subsequent knowledge
of former births and her acquisition of the inexhaustible almsbowl from Kémuki Lake—
prepare her for her activities in Pukar: the appeasing of Kayacantikai’s hunger, the dis-
tribution of food to the needy, and the conversion of both the king and queen to the
Buddha’s way of compassion toward all living beings. If étu can be taken to refer to the
manifestation of the karmically wholesome states of lack of attachment, lack of enmity,
and lack of ignorance, line 29 (“There are many conditions that will become manifest
here,” nikalvana &tup pala ula) must refer to the plurality of good or beneficial condi-
tions appatent in Manimékalai’s impending deeds of nonattachment and nonenmity in
the city of Pukar. Manimékalai’s appeasing of the cursed Kayacantikai’s hunger (xvii.17-
20) might be interpreted as an act of compassion (adosa), as might her persuading of
the king to turn the royal prison into an ascetic’s residence (xvii.155-162) and her act
of forgiving the queen for acts of treachery (xvii.92-147). Her selfless giving to the
poor (e.g., xvii.91-98) and her final release from attraction to the prince through
Utayakumaran's sudden death (xx.104-107) might similarly be read as manifestations
of Manimékalai’s lack of attachment (alobha).

If the manifestation of &tu in the city of Pukar is thus represented principally through
good works of charity, selflessness, and compassion closely associated with the states
generated by the beneficial root conditions of nonattachment and nonenmity, the &tu
encompassing knowledge (amoha) is spatially tied to the city of Kaficipuram, to the
place where Manimékalai will comprehend fully the doctrinal teachings of the Bud-
dha and undertake a life of complete renunciation. In connection with the future
manifestations of &tu in Kaficipuram, the text often includes the word “whole” or
“all” (yavum), thus implying that the karmically beneficial states will occur in their
fullest sense only in the city of Kafici at the feet of the Buddhist teacher, Aravanan.
At xii.104-107, for example, Aravanan tells Manimékalai directly that the complete
emergence of &tu will come about for her only in that particular city. He adds that
only through this full manifestation will she be able to comprehend the dharma, that
is, gain true freedom from delusion:
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All the manifestations of the conditions (&tunikalcci yavum) will occur for you in this city;
they {the manifestations] are many (pala ula).
Oh lady like a flower-bearing creeper,

unless those [conditions] have become manifest there (nikalnta . . . allatu),

you will not be able to hear the doctrines of the Buddha.

The same wording is repeated at xxi.159-160, where Tuvatikan, the painting on the
temple pillar, foretells the future. After indicating that Manimékalai will go to the city of
Kaficipuram, discard her disguise, and distribute food from her bowl to the hungry
masses (xxi.155-158), Tuvatikan adds:

All the manifestations of the conditions (étunikalcci yavum) will appear, along with.
dharma, in that city for the lady wearing beautiful bangles;
they [the manifestations] are many (pala ula).

Here, the precise meaning of “along with dharma” (aranotu) is not clear. The dharma
or teachings of the Buddha are omnipresent and do not suddenly become “manifest.”
Perhaps, as at vii.19-20, dharma refers more specifically to the path of dharma that is
identified with the Buddha himself (dticdn munivan aravalip patium). In other words,
the manifestation of karmically beneficial states enables Manimeékalai to embark upon
the path (vali) to true knowledge and liberation.

The term &tu also occurs once in a negative context that makes explicit the connec-
tion between the manifestation of such healthy karmic states and the cessation of the
continual processes of rebirth. At ix.51-53, Manimékalai recalls the words of the great
Buddhist sage, Piramataruman (Brahmadharma), who, in her past life, foretold of her
death and current rebirth in the city of Pukar:

Because there is no manifestation of the [beneficial] conditions here
[in this birth] (étunikalcci mku inru dtalin),

you will take [another] birth in the ancient city of unceasing joy that bears the
name of Kavéra's daughter [Pukir or KavirippGmpattinam].

Here, the text makes clear the necessity of the good conditions made manifest to ending
the cyclic processes of death and rebirth. Because of the previous lack of such manifes-
tations, Manimékalai was compelled to take her present birth, a birth in which her
matured é&tus will eventually appear in their fullest form in Kaficipuram.

A number of themes thus emerge from the Manimékalai’s narrative use of the term
étu, themes that suggest the beneficial root conditions as the source for the text's un-
derstanding of the word. First, the étus that “mature” and become “manifest” are ef
ficacious, initiating events crucial to both the overall narrative sequence and the cen-
tral character’s spiritual progress: Manimékalai’s first knowledge of human suffering
and subsequent shedding of tears; Manimékald's transporting of her namesake to
Manipallavam, where Manimékalai gains insight into her past lives and thus begins
her journey toward eventual renunciation; the dawning of Manimekalai’s ability to
comprehend Buddhist teachings; and the coming of the great sage, Aravanan, to
Kaficipuram.®? Second, the maturation and manifestation of &u are closely associated
with the path of Buddhist dharma, with the capacity to understand the Buddha’s teach-
ings and undertake the life of renunciation and reflection that leads ultimately to libera-
tion. Finally, the manifestation of &tu is absolutely necessary to achieving that final goal
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of liberation; as the last example indicates, the text uses the phrase “manifestation of
beneficial conditions” (&tunikalcci) to indicate a turning point in Manimékalai’s long
sequence of human existences, past, present, and future. The maturation and manifes-
tation of &tu signals the awakening of right knowledge and right action that leads inevi-
tably to the final scene of Manimékalai's renunciation, and eventually, as one learns at
xx1.175-179, to her (male) rebirth as the future Buddha’s chief disciple.

Although few Buddhist stories in any language can be said to develop this concept
of the manifestation of beneficial conditions or its Pali equivalents in such detail, cer-
tainly the Manimékalai reflects a common Buddhist narrative concern with readiness to
hear and comprehend the dharma of the Buddha, with the development of the capacity
to achijeve liberation (nibbdna) from rebirth. In a world in which the “passageway to the
great path that leads to salvation without end is blocked with kusa grass and cow’s
thorn” (Manimékalai, xii.59~60), who is capable of comprehending the teachings! Who
is destined to become a worthy one (arahant), to renounce the world of ordinary human
existence and follow the Buddha? How do such individuals become ready to receive
the Buddha’s instruction? From the story of Gautama’s awakening to the awakenings
of the many Buddhas who preceded him, the first, and, indeed, formulaic question
for the Buddha newly enlightened under the bodhi tree is: “To whom should 1 teach
the dharma?”%®

In the host of stories concerning the Buddha and the lives of his contemporaries
found in the Jataka, the Theragatha and the Therigathd, the Vimanavatthu, and their
respective commentaries, as well as in the Dhammapadaatthakathd, for example, the
Buddha is often said to survey the world at dawn, searching for the individual who is
ready for his assistance, seeking out the one who is fit to approach enlightenment. In
the case of Matthakundali, for example, the dying son mercilessly pushed outside the
house by a misetly father, the Buddha rises from his meditation on the great compas-
sion (mahdkarundsamdpatti) to look about the world, searching for those whose good
root conditions (kusalamla) render them ready to receive his assistance:

On that day, very early in the morning, the Bhagava arose from his meditation of the
great compassion and, for the purpose of seeing those who had made a resolve under
previous Buddhas, those whose beneficial roots were abundant, those who were ready to
receive the teaching, he surveyed the world with his Buddha-eye and extended his net of
knowledge (dnajala) over the ten thousand worlds.?

Like Manimékalai, whose beneficial causes or conditions become “abundant” (étunikalcci
... pala ula) in Kaficipuram as she listens to Aravanan’s teachings, Matthakundali will
attain “realization of the dharma” (dharmddhisamaya) and become “one who has en-
tered the stream” (sotdpanna)l® on hearing the Buddha recite a single verse from the
Dhammapada. He is ready, like Manimékalai, to hear and comprehend fully the Buddha's
teachings.

In similar fashion, the story of the conversion of Angulimala, often portrayed as “a
most compassionate and wonderful act of the Buddha,”!® centers upon the robber’s
capacity for attaining enlightenment (upanissaya) despite his present course of violence
and cruelty. Like Matthakundali, so potent is this potential for enlightenment that the
hearing of a single stanza of teaching will suffice to transform Angulimala’s wretched
life completely: “At this time Budha was residing in Jétiwana wihara, and he saw that
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Angulimila, from the merit he had received in former births, had virtue sufficient to
enter the priesthood, and become a rahat, on the hearing of a single stanza of bana.”1%2
The Buddha intervenes in this cruelly violent life, and Angulimila is transformed into
a trusted monk, eventually achieving liberation.

This image of the compassionate Buddha converting those who are karmically ready is
repeated again and again in stories of the Buddha and his followers. As in the Tamil
Manimekalai, the arising of the good conditions conducive to enlightenment (upanissaya)
entails entry into the life of a Buddhist renunciant and eventual attainment of enlighten-
ment. Only when knowledge has ripened and virtue matured, the capacity to become a
worthy one firmly established over many lifetimes, does the Buddha help his followers
toward their own enlightenment. One particularly poignant story in the Dhammapada
commentary, that of Erakapatta,!% who was once a young monk and is now reborn as a
Niga king because of the seemingly small crime of having broken off the leaf of an eraka
tree, illustrates the importance of the beneficial conditions as definitive of human existence,
embodying the first prerequisite for Buddhahood. Throughout the tale, the onetime monk
laments bitterly his “causeless birth” (ahetukajoni), for such a birth renders him incapable
of hearing the dharma and seeing a Buddha.!% When the Buddha does appear and ex-
pound the teachings, it is said that Erakapatta, the king of the Nigas, would have attained
the “fruit of entering the stream” (sotapattiphala) had he not possessed an animal nature.1%
It is Erakapatta’s current “causeless” (ahetuka) state that does not allow for the arising of
the three karmically beneficial states of nonattachment, nonenmity, and knowledge.

Although it might be noted that at least one significant difference between these Pali
narratives and the Tamil Manimékalai is the absence in the latter of a living Buddha who
is present to teach the dharma to the young girl who is, by narrative’s end, ready to hear
it, a number of Pali stories make clear the fact that other beings are capable of aiding those
whose wisdom and virtue mature in the absence of the Buddha. In the Dhammapada
commentary, for example, the story of the female lay disciple,!%
tain group of monks are capable of achieving the status of worthy ones, even while they
are all mired in the bonds of greed (here termed rdga), enmity, and delusion,!% illus-
trates the critical role that material sustenance—food, shelter, and clothing—and proper
companions play in assisting those whose are karmically ready to travel the path toward
enlightenment. In Dhammapila’s commentary on the Vimdnavatthu,'% to cite another
collection of relevant stories, it is often Sariputta, Mahamoggallina, or Anuruddha who
surveys the world and wonders whom he might assist.!% In the Manimeékalai, two char-

who perceives that a cer-

acters in particular play the role of help mate or instructor in the dharma: the goddess,
Manimékald, !¢ who brings her charge to Manipallavam so that she might behold the
seat of the Buddha and remember her former lives,!!! and the teacher, Aravanan, who
instructs her in the philosophical elements of the dharma.

To return to the &tu theme in the Manimékalai, the maturation and manifestation of
those conditions that render the title character karmically ready to hear the dharma provide
an overarching and consistent structure to the main narrative. As mentioned previously,
the manifestation of the absence of greed or lust (alobha) is apparent in Manimékalai’s
benevolent use of Amutacurapi to appease Kayacantikai's hunger and feed the hungry
masses, as well as in her eventual severing of emotional ties to her former husband and
current suitor. [n Manimeékalai’s compassionate conversion of the queen (a woman who
three times attempts to kill Manimékalai or drive her mad) and through her insistence
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that the king turn the royal prison into a residence hall for ascetics, the emergence of
pity, compassion, and lack of enmity (adosa) becomes clear. In the final two chapters of
the text, with Aravanan’s instruction in Buddhist logic and causal theory through philo-
sophical analysis, one witnesses the dawning of knowledge (amoha), the starting point
for a life of renunciation, meditation, and eventual liberation.!!2

In fact, Aravanan’s final instruction to Manimékalai before she makes her vow addresses
directly the elimination of the three unwholesome (akusala) conditions, namely attachment
or greed (lobha), ill will (dosa), and ignorance (moha). Aravanan first explains that greed,
anger, and mental delusion are the conditions that perpetuate the cycle of interdependent
origination (xxx.252-253), and he then exhorts Manimékalai (xxx.254-260) to:

Analyze separately impermanence, suffering, absence of soul, and impurity,
and eradicate attachment.!13

Knowing love, compassion, and bliss, eradicate enmity!}4
through refined, good consciousness [meditation).

By contemplating and experiencing the teachings, meditation, mental
effort and true vision, eradicate mental delusion,!!5

Through these four categories [of practice],
dispel darkness of mind!

Now that all three of the beneficial conditions conducive to liberation have become
manifest for Manimékalai, Aravanan instructs her that she is prepared to undertake
those practices required to eradicate forever the three unwholesome or detrimental con-
ditions. Immediately after this command of Aravanan, Manimékalai makes her final
vow of renunciation.

These consistent references to the manifestation of beneficial conditions conducive
to enlightenment also provide a thematically significant backdrop for the Manimékalai’s
continual emphasis upon karma (Tamil vinai) or, in the context of interdependent origi-
nation, “volition” (ceykai). The good conditions (Pali kusalamiila, Tamil nallétu), as those
factors that determine the qualitative nature of karma—the bad leading to endless re-
births and the good to ultimate liberation—serve to explain the transformation of
Manimeékalai’s karmic state as witnessed in the narrative. Although a variety of deeds
from past lives have led directly to Manimékalai's situation in the presenttense narra-
tive, her present actions culminate in the “full” (yavum) manifestation of the good con-
ditions (nallétu) and subsequent renunciation. In the futuretense narrative supplied by
the pillar painting, Tuvatikan (xxi.173-179), all mention of karmic cause and effect,
karmic retribution and reward, is noticeably absent (although karma continues to be
discussed in the narrative present after Tuvatikan's revelation). The implication is that
Manimékalai, after the vow taken at the close of the narrative, will simply live out her
karma accumulated from past births, being born again and again as a man until that
store of karma is exhausted and she attains birth at the feet of the future Buddha:

After performing many proper, virtuous deeds,
your life will end in Kacci [Kafci].
All [your future] births will take place in the north, in Makatam,
and, [being born as a] man, you will not stray from the good dharma.
Nobly born and destroying all illusions,
you will become the chief disciple of the one who graciously teaches the
dharma to others.
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The final and full manifestation of these conditions (&tunikalcci) thus signals the end of
the accumulation of karma for Manimékalai. The narrative implies here that future deeds
are of little karmic consequence. Manimékalai will simply follow the dharma of the
Buddha and gradually deplete her store of unwholesome karma until she is reborn as
the chief disciple of the coming Buddha.

The manifestation of conditions conducive to liberation also serves to provide a frame-
work for the narrative’s complex structure, its many plots, subplots, and stories of events
from past lives that have all led, in one way or another, to this transformation of
Manimékalai’s karmic state. The multitude of circumstances necessary to change
Manimékalai from an ordinary, karma-accumulating being into a renunciant on the path
to liberation serves as an example, in narrative form, of the intricate mesh of conditions
necessary to the arising of the beneficial states.!’® Through the intricately intertwined
web of events described in the narrative, the text vividly demonstrates that taking up the
path of Buddhist dharma and the life of renunciation with the goal of enlightenment is
not simply the result of a single intention or act of will but rather the culmination of
many conditions, prerequisite events, and phenomena interwoven across many lifetimes.

The Manimékalai’s use of étu and é&tunikalcci ties the text together not only in a
narrative and thematic sense but also in an even more basic structural way. As discussed
previously, the analytic and doctrinal knowledge expressed in chapters 29 and 30 rep-
resents a critical manifestation of knowledge (amoha), the third of the beneficial root
conditions leading to enlightenment. Comprehension of inferential modes of reason-
ing and interdependent origination constitutes the culmination of &tunikalcci as the
Manimékalai presents it; Aravanan implies as much in the narrative when he states that
all (yavum) the manifestations will appear for Manimékalai in Kaficipuram, site of the
final teachings. Without the final two chapters of the text, the Manimékalai’s presenta-
tion of &tu would be incomplete, lacking the final and crucial arising of true knowledge.

The manifestation of beneficial conditions conducive to renunciation and eventual lib-
eration thus ties the text of the Manimekalai together in several ways, providing a consis-
tent thematic and narrative structure and the key to understanding the transformation of
the main character from a beautiful, young courtesan-in-the-making to the determined ascetic
who vows to renounce the world in the final lines of the text. Manimékalai herself is
borne along by the maturation and blossoming of the conditions necessary for her en-
lightenment; in the narrative prose of the text, &étunikalcci plays the role of a principal—if
seldom foregrounded—character, at work behind the scenes to move the heroine toward
her final act of renunciation. Yet the Manimékalai does not simply lay out an uncompli-
cated narrative of a young girl’s karmic metamorphosis. Indeed, as Richman’s work so
aptly demonstrates, the main narrative that culminates in the act of renunciation is intet-
woven with sixteen subplots, or branch stories, intertwined with tales of kings and princes,
courtesans and merchants, and unchaste women and slovenly barbarians. Although the
étunikalcci theme ties together both the narrative and philosophical portions of the text
and provides a framework in which to read the many subplots, certainly the &tu theme
alone cannot illuminate fully the rich complexity and poetic art of the Manimékalai text
and its elegance of language and detail. It is to the art of the text, to the manner in which
the story is told and the ways in which an audience might receive it, that the discussion
now turns, in an attempt to examine how one might actually read the text as both poetry
and philosophy, as both imaginative narrative and Buddhist doctrine.
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The Literary Art of the Text

The Manimékalai is a complex text rich in detail, imagery, and allusion; as such, there
are no doubt several ways in which to interpret the text as a whole. Etu and étunikaleci
serve to draw various parts of the text together with a relatively straightforward, con-
sistent theme, but what of all the details, the many narratives within that narrative,
the plots and subplots that envelop this principal narrative theme! Is the overtly doc-
trinal closing of the text best understood simply as an illustration of the content of
Manimeékalai’'s dawning knowledge (amoha)! If one is to attend to the nature of the text
as ornate poetry and its traditional classification as such, interpretation must push be-
yond consideration of directly stated theme to appreciate the manner in which the po-
etic text unfolds. In short, interpreting Manimekalai becomes a question of how to read
the text as literary art, of how to make sense of its intricacies of plot, its dramatic lan-
guage and aesthetic appeal.

First, one must return briefly to consider the question of reader or audience. As noted
previously, virtually nothing can be said about the historical reception of the text, about
the real audience that first read or heard the work of that empirical author, Cittanar.
Despite the dearth of reliable names and dates, however, the Manimékalai itself appears
to anticipate a certain audience, one that is wellversed in both Tamil and Sanskrit lit
erature and poetic theory, and sophisticated in its understanding and appreciation of
Buddhist doctrine. Regarding such a model or implied reader/audience, it must also be
noted that the audience envisioned by modern Anglo-American literary criticism—the
solitary reader gazing at the printed page—is perhaps the least likely to be assumed by
any classical South Asian text, indluding the Manimékalai. The preface to the Manimékalai,
for example, portrays the text as originating in a public recitation before the king.!!?
Line 98 of the preface, as well as one of the oldest surviving manuscripts of the text,!18
refers to the individual chapters of the narrative as song (pattu)!!? rather than story (katai,
from the Sanskrit katha) as in the later manusctipts and printed editions, thus perhaps
suggesting a tradition of musical performance of the text, The preface (line 87) of the
Cilappatikaram, the Tamil narrative closest to the Manimékalai in style and genre, de-
scribes the text as verse interspersed with prose passages meant for recitation {urai itai
itta pattutaic ceyyul).!2® Indeed, the introduction of readily available printed texts is a
wholly modern phenomenon in India, and it can quite easily be surmised that a
premodern text such as the Manimékalai was originally intended to be recited, sung, or
performed before its audience.!?!

To envision an audience of listeners rather than individual readers need not contra-
dict the previous assertion that the text anticipates a reception by the thoroughly sophis-
ticated. As several recent studies of language and the ethnography of reading have dem-
onstrated, literacy, as the ability to interpret the written word on the page, is not necessarily
the best measure of literary sophistication in settings where writing is used sparingly
and texts are transmitted orally. Sudipta Kaviraj, for example, in his discussion of lan-
guage and identity formation in India, notes that in traditional South Asian contexts,
“the distinction between literate and oral is not homologous to the one between edu-
cated and illiterate.”1?? In a similar vein, Nancy Florida notes that in precolonial Javanese
society, a setting in which access to the written word was reserved for the “professional
literati,”t?? traditions of oral performance allowed for a “literate audience . . . [that] in-
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cluded persons who were ‘illiterate’ in the narrower sense of the word, and yet, through
practiced and sensitive listening, had become highly conversant with literature.”'24 James
Baker’s work in Indonesia demonstrates the highly complex ways in which meaning
can be derived from oral performance, even when the audience neither speaks nor com-
prehends the language of the text (in this case, the Arabic of the Qu’ran).1?> Such stud-
ies suggest a potentially wider audience for a text such as the Manimékalai than might
initially be imagined. If one assumes an “illiterate” audience well-versed in poetic styles
and conventions through oral performance, one need not assume that the Manimekalai
was intended only for the literary elite or professional literati of the courts.

Caminataiyar’s autobiography offers some interesting historical glimpses of the manner
in which Tamil texts were recited and performed in South India during the late nine-
teenth century. In his efforts to understand the manuscripts of the ninth-century Jain
work, Clwakacintdmani, for example, Caminitaiyar recounts how he stumbled upon the
final day of a sixth-month recitation and explication of the full text in a local Jain com-
munity. He notes that “as we [Hindus) hold readings of epics like the Ramdyanam and
celebrate Rima’s coronation, so do the Jains regard Ciwakacintamani and celebrate the
completion of the reading of that book with joyous festivities.”'26 His most telling ac-
counts, however, deal with his beloved father’s public recitations of primarily Saiva texts
and the reactions of his audiences. To cite but one example, Caminataiyar remembers
his father’s performance of a contemporary devotional work known as Nantanar Carittiram
when Camindtaiyar himself was a boy of twelve or thirteen:

When my father was giving his performance of Nantandr Carittiram at Kalatttir, Citampara
Utaiyir was one among the audience who listened to it. . . . Because the rich gentleman
was such a devotee of Siva he was so eager to listen to the series on Nantanar's history
and did not miss even a single day's discourse. His heart melted at the story of Nantan. . . .
As the narration of the story went on, he could not keep back his tears: he would listen,
enraptured, transformed with emotion, hair standing on end. He identified with the hero,
Nantanir . . . and he would weep.!27

The issue of the audience’s experience of any given text, the problem of how a text
is received and the manner in which such experience is generated, constitutes a central
concern of Indian poetic theory in both the Tamil and Sanskrit literary traditions. What
is it in Caminitaiyar’s father’s recitation of the Nantandr Carittivam that compels his
listeners to weep, to identify with the hero, to be “transformed with emotion”? In a
manner similar to modern Anglo-American reader-response criticism,!?8 Indian poetic
theoty may be characterized as thoroughly concerned with the effect of the text on the
reader and with the elements within the text that produce such an effect. The poem,
narrative, or song is not an objective statement to be mined for meaning but the source
of a human experience on the part of the reader or audience. As Tompkins summarizes
the most basic assumption of all reader-response criticism, “a poem cannot be under-
stood apart from its results.”12

Those “results,” in the Sanskrit tradition of literary criticism, are discussed in terms
of raw emotion (bhdva) and heightened mood (rasa), and, in Tamil literary theory, as
the psychophysical manifestations of emotion (meyppdtu, literally “appearing in the
body”).1® Like the two levels of narrative reader described by Eco, the first wanting
simply to appreciate the narrative and see how the story ends and the second concern-
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ing himself with the interpretive signs imbedded in the text that serve “as a guide for
the reader,”!3!
distinct levels of appreciating a poetic text or drama: raw emotion (bhiva) as a “first

132 and hejghtened mood (rasa)
133

raw emotion and heightened mood can be conceived as representing

level apprehension of the concrete elements of the play
as the second level “medium of experience” or heightened “emotional awareness.
As Abhinavagupta, the great Sanskrit literary theoretician of the tenth century, defines
the sensitive reader (sahrdaya, literally “he who has his heart with it”), the full experi-
ence of heightened mood is available only to the genuine connoisseur of literature: “The
word sahrdaya . . . denotes persons who are capable of identifying with the subject matter,
as the mirror of their hearts has been polished by the constant study and practice of
poetry, and who respond to it sympathetically in their own hearts.”13* Although predat-
ing Abhinavagupta’s commentary on the Dhvanyaloka of Anandavardhana by at least
five centuries, the Tamil Tolkdppiyam similarly reserves its psychophysical experience of
emotion generated by literature (meyppitu) for the educated few. As the final stanza of
the Tolkappiyam’s discussion of mood or emotional awareness clearly indicates, the
experience of the refined state of emotional intuition is reserved only for those sophis-
ticated in the second-level order of reading:

The meyppatu of good quality cannot be comprehended
except by those who possess proper perspective
[and] through proper observation and hearing.!?>

Although a full discussion of the development of Sanskrit theories of heightened mood,
from its earliest attestation in Bharata’s second-century Natyasastra through the conflation
of dramatic and poetic art forms in Anandavardhana’s ninth-century Dhvanydloka and
Abhinavagupta’s Locana,'3¢ as well as the elaboration of its Tamil counterpart,t37 lies
far beyond the scope of this project, it is useful to note here that George Hart’s work
convincingly argues that Tamil and Sanskrit poetics developed hand-in-hand, each in-
fluencing the other over the course of many centuries.! Certainly, it requires no great
stretch of the historical imagination to assume that the real or empirical author of a
sixth-century text such as the Manimékalai would have been thoroughly versed in both
the Sanskrit and Tamil theories of textual reception as they then existed, thoroughly
concerned with producing in his audience certain emotional moods, certain effects or
experiences.

If one can assume, then, in a historically responsible way that an ornate poetic text
such as the Manimékalai that combines narrative and doctrinal exposition seeks to
elicit a response from its audience, an “experience,”!* what might the nature of that
experience be?'0 Perhaps a clue to the character of the response that the text seeks to
evoke can be found in the placement of its overtly doctrinal chapters, particularly the
final chapter that expounds the Buddhist causal theory of interdependent origination.
The place of that discussion, at the very end of the narrative, exemplifying the fullest
manifestation of the beneficial or wholesome qualities that compel Manimeékalai to
make her renunciatory vow, suggests the interdependent origination discussion to be
in some way the culmination of Manimékalai's story, the climax of the text as a whole.
Yet the thirtieth chapter concerning the twelve elements in the chain of causation
(Tamil carpu) is so extremely terse, so densely packed with technical terminology, that
it is difficult to imagine any audience immediately making sense of it. How could
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such an opaque doctrinal discussion lend itself in any way to an experience other
than complete frustration?

The answer to the problem posed by the doctrinal end to such an elegant poetic
narrative may well lie in the relationship between the narrative and philosophical por-
tions of the Manimékalai text. The final discussion of interdependent origination takes
place not in a vacuum, not as a mere addendum to an original plotline, but at the close
of twenty-seven chapters of narrative that have, in several different ways, prepared their
audience to comprehend, not merely at an intellectual level but in a profoundly experi-
ential or intuitive way, the transience and interconnectedness that lie at the heart of
human existence as explained by the doctrine of interdependent origination. The narra-
tive, in short, paves the way for its audience to comprehend fully the causal processes
outlined in the closing chapter. The text is carefully crafted to provide the audience that
receives it with a common experience of the momentary, transient quality of existence,
the profound interdependence of all moments and phenomena, and the moral values
implied by such interdependence. It is this experience, developed through the narrative
itself and the emotional/experiential awareness it evokes, that is then organized and
defined in terms of karma, impermanence, and the elements in the causal chain of in-
terdependent origination at the close of the text. The narrative is carefully constructed
to compel its readers to appreciate, to know intuitively the truth of the life processes
underlying this final doctrinal exposition.

Among the model author’s techniques in this regard, the signs that he imbeds within
the text to allow his reader to reflect on the conditioned arising of events and phenom-
ena, is the characterization of Manimékalai herself. As the story’s heroine, Manimékalai
seems to have little to do with the central events that shape the narrative drama and the
course of her own life. Buffeted about by circumstances that seem beyond her control
and compelled throughout by others to act in certain ways, Manimékalai, the beautiful
young girl about to embark on a life of renunciation, never seems to decide anything for
herself, She hesitates at crucial junctures in the plot; she is torn between her general
interest in Buddhist teachings and her specific attraction to the strapping young prince.

It is Matavi, Manimékalai's mother, for example, and not Manimékalai herself, who
decides that the young girl will forego her hereditary occupation in favor of following

the Buddha (ii.55-57):

Manimekalai will perform austerities.
She will not be allowed, even for an instant,
to engage in such a vile occupation [as that of the courtesan].

When Manimeékalai sheds tears and ruins the flower garland she is weaving, it is again
Matavi who sends the girl off to gather fresh blossoms (jii.14-15), thus setting in motion
the chain of events whereby her daughter will be pursued relentlessly by the young prince.
When Manimékalai first sets eyes upon Utayakumaran in the Uvavanam, her friend,
Cutamati, must push her into hiding in the crystal chamber; Cutamati actually forces
her to stay there by locking the door (iv.87-88).

Even after Manimeékalai is set firmly upon the Buddhist path by her namesake god-
dess, various catalysts emerge to prod her to her final renunciation. Transported to the
island of Manipallavam by the goddess {who is herself compelled to act by the impend-
ing maturation of beneficial conditions, as discussed previously), Manimeékalai receives
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the wondrous bowl Amutacurapi almost by accident, as it emerges annually from Komuki
Lake on the anniversary of the birth and enlightenment of the Buddha (xi.43-47).
Tivatilakai must instruct the young gitl to seek out a virtuous person to place the first
alms in the bowl (xi.119-122). It is Aravanan who commands Manimeékalai to put the
bowl to good use, warning her that “it is not proper . . . to conceal the dharmic vessel
that can alleviate the great distress of this wide world [that now suffers in] poverty”
(xv.53-54); Atirai, the virtuous woman who activates the generative powers of the bowl,
repeats the command at xvi.132-135. Manimékalai’s perhaps most publicly beneficent
act, encouraging the king of Pukar to replace the royal prison with a hospice for the
poor, occurs only after she has been brought before the king under armed guard (xix.141).
At every turn, the text clearly points to other characters, to the maturation and manifes-
tation of étu, to general circumstances and conditions seemingly beyond Manimékalai's
control as the agents propelling the principal character through the narrative. Her entry
into Vafici in the guise of a male ascetic is done at Manimékala's suggestion (xxvi.68-
71), for example. Even Manimékalai's final public act of compassion and benevolence,
the feeding of the starving residents of Kafici and the erection of a glorious shrine rep-
licating Manipallavam, is done at someone else’s command, in this case, Macattuvan,
who instructs his young granddaughter: “It is your duty to appear in that city, like a
raincloud, and protect [and feed the starving]!” (xxviii.160-161). Indeed, one of the
very few times in which Manimékalai appears to act decisively on her own, by assuming
the form of the haggard Kayacantikai to avoid Utayakumaran (xix.31-34), ultimately
ends in the prince’s violent death.

The early sense of intrigue surrounding Manimékalai and Utayakumaran indicates
a larger pattern of tension—between predilection for the ascetic life and awakening sexu-
ality—present in the protagonist’s character throughout the narrative. Although Cutamati,
for example, confidently announces that her friend will remain unmoved by the prince’s
masculine charms (v.13-15), Manimékalai is, in fact, immediately drawn to

Utayakumaran (v.86-89):

[He} has slighted me.
He wanted to have me [by suggesting thatl I have no virtue,
that I am unaware of true penance,
that 1 follow no code of conduct,
and that I am a prostitute.
In spite of all [these dreadful] things [that he said],
my heart went out to this stranger.

The troubled young girl is delivered from the scene of her distress only when Manimékala
whisks her off to Manipallavam (vii.210-214). After learning there of previous lifetimes
spent in Utayakumaran’s company (e.g., in their incarnations as Ilakkumi and Irakulan),
Manimékalai’s only question is: “Where is my husband now?” (x.19). As late as the
eighteenth chapter, after Manimékalai has received Amutacurapi, donned the guise of a
Buddhist female ascetic (Pali bhikkhuni, Tamil pikkuni), and distributed food to the hungry
masses of Pukar, the prince is still capable of throwing the young gitl into turmoil. When
he approaches to ask why she has taken up the ascetic life, she is nervous and con-
fused,'4! hurriedly says a few words about the nature of the human body and suffering,
and then flees into a nearby temple (xviii.126-145). Indeed, the only resolution to
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Manimeékalai’s inner conflict between renunciation and sexual attraction comes about
with the death of the prince through a case of mistaken identity (xx.102-107). When
Utayakumaran is killed, Manimékalai mourns him as “My beloved!” (xxi.22).

The text thus presents its audience with a main character whose own actions and
motives in the presenttense narrative contribute little to the development of the plot or
to the growth of the character herself as she moves toward her final act of renunciation.
Critical events occur regardless of the heroine’s own volition: Manimeékalai’s turning
away from the courtesan life, her entry into the Buddha’s flower park, her remembrance
of past lives, her public service with Amutacurapi, or even the resolution of her conflict
with the prince. As Aravanan teaches in the final chapter, the elements in the causal
processes of interdependent origination (cirpu), beginning with ignorance and volition
and leading to craving and clinging, arise in a continuous “circle without end” (xxx.118),
regardless of human intention: “there is no relationship between the agent and the thing
done” (xxx.231). Manimékalai, as central agent of the narrative, remains largely pas-
sive, whereas other circumstances, actions, events, and people shape the course of her
story.

The passivity of Manimékalai's character, in combination with the prediction made
by Tuvatikan that the young gitl is destined to be reborn as the Buddha's chief disciple
(xx1.175-179), raises a challenging question about the role of individual effort or per-
sonal moral striving in Buddhist conceptions of the process of spiritual liberation. This
process of prediction inevitably fulfilled constitutes a common theme in narratives about
Buddhas past, present, and future. In the Buddhavamsa and its commentary, for ex-
ample, a great deal of attention is paid to the story of Sumedha, the Gautama Buddha-
to-be, and his future as the Buddha is foretold in some detail.1*? In a similar way, the
stories of the Buddha and his followers that frame the Jataka tales might be said to lend
an air of inevitability to each of the stories of the past; the audience realizes from the
outset that all the virtuous protagonists, from Apannaka to Vessantara, are destined
eventually to become the Buddha, and such characters, therefore, must act in accor-
dance with that future. In the Manimékalai, the young girl’s future as a great ascetic is
foretold at the very moment of her birth (vii.36-37), and it is Tuvatikan’s account of
future events that is said to “relieve” Manimékalai of “her delusions of mind” (xxi.189).

In addition to this general passivity that attaches to Manimékalai, to this lack of decisive
participation in the very events that propel the narrative along, the concrete descrip-
tions of Manimékalai also contribute to an audience experience of transience, of the
interdependence among all moments and phenomena. Who, in fact, is the docile
Manimeékalai? The answer appears to change, depending on the narrative context, on
the circumstances or conditions. Her identity is, in fact, often hard to pin down.

The text continually describes Manimeékalai as beautiful and sexually alluring, even
as she wanders the streets of Pukar distributing food to the needy. She is perhaps most
often described as “she who wears choice ornaments” (gyilai); often she is referred to as
“young creeper” (ilankoti), calling to mind the beautiful suppleness of her young body.
Her beauty disarms even Kaman, the god of desire (iii.20-23); her long tresses are con-
sistently described as adorned with fragrant flowers.!4? Several references are made, the
last very late in the narrative, just as Manimékalai is about to receive doctrinal instruc-
tion from Aravanan, to the beauty of her genitalia (xxviii.220). Manimékalai, ultimately
bound for an ascetic life, does virtually nothing one might expect to prepare herself
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physically for her future as a renunciant: her head remains unshaven, she continues to
adorn herself with flowers, she bedecks herself with jewels, and she wanders about the
streets of the city.

Her identity is further confused by the power she gains from the mantra given to her
by the goddess, Manimékala: the power to assume any form or disguise at will (x.80-
82). When the young girl makes her debut as a beggar on the city streets, it is in the
guise of a Buddhist ascetic (pikkunik kélam; xv.55-58). As noted previously, her as-
sumption of the form of Kayacantikai (xviii.149-150) directly precipitates the confusion
that leads to the prince’s violent death at the hands of Kayacantikai’s husband. In the
aftermath of that tragic event, Manimékalai assumes the form of a man to thwart the
grieving queen’s attempts to discredit her (xxiii.43-57). Later, she arrives in Vafici to
learn of non-Buddhist doctrines in the guise of a male sage (xxvi.68-71). The mantra of
the goddess allows Manimékalai to appear in various guises, although often she must
be prompted by others to assume a different form; in at least one instance, the assump-
tion of another form leads directly to a violent death.

Not only does Manimeékalai assume various forms or guises in the present tense, but
throughout the narrative one learns only gradually of her past lives or forms. Indeed, at
one point Manimékalai herself seems a bit confused as to her true identity. When
Tivatilakai, the guardian of Kémuki Lake and Amutacurapi, first asks, “Who are you?”
Manimékalai is uncertain how to respond. She replies, “In which birth do you mean?”
and proceeds to identify herself in terms of both past and present existences (xi.9-14).
As David Shulman notes in his comments on Aputtiran, dawning knowledge of past
lives revealed in fits and starts creates an often frightening atmosphere of disorientation
in the Manimékalai: “the Tamil Buddhist exploration of the cognitive experience of
reincarnation finds the resulting awareness to be baffling, even terrifying.”1* Who is
this Manimékalai? Is she the unadorned female ascetic or a beautifully adorned courte-
san-inthe-making? Is she the sexually awakened young woman or the firmly committed
Buddhist ascetic?

Early in the narrative, the text provides one brief but critical hint as to how its audi-
ence must come to understand and appreciate its central character as complicated and
multidimensional, as impossible to comprehend from a single point of view or in any
static way. The text pointedly suggests that Manimékalai, with all her inner contradic-
tions and complexities, cannot be understood fully in the present tense alone or from any
one interpretive or analytic angle. When Cutamati first encounters Prince Utayakumaran

in the Buddha's flower park, she describes Manimékalai as follows (v.15-16):

This lady who wears golden bangles
has achieved mature powers (Sanskrit tapas, Tamil @ltarutavattal).
She wields arrows made of curses (capacaratti).!4>

Nothing in the narrative thus far justifies Cutamati’'s assessment of her friend. The
audience must assume, from this point onward, that there are significant dimensions to
both the story and its heroine that have not yet been revealed. Manimékalai’s motiva-
tions and actions can be understood, the text suggests, only in relation to other stories,
other events and deeds, that will come into focus as the narrative progresses. The young
girl trembling in fear inside the crystal chamber as the prince advances is certainly no
arrow-wielding ascetic of “mature powers”; her existence is determined by and must be
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understood as the result of previous conditions and circumstances that are presently
hidden from view.

As Aravanan describes interdependent origination, the arising of the twelve links in
the causal chain extends over the course of several tenses or lifetimes: past, present, and
future (xxx.159-168). The full complexity of that chain of causes and conditions, he
continues, can be fully comprehended only through examining it from many angles,
from many points of view: the six designations (valakku), the four methods (nayam),
and the four questions and answers (vindvitai; xxx.191-249). No phenomenon, event,
or character can be fully described with a single phrase or from a single vantage point.
“Nothing exists apart from the twelve links [in the chain of interdependent origination]
in [their] totality” (xxx.229), Aravanan instructs Manimékalai, and that totality implies
the neverending arising, convergence, and falling away of an infinite number of factors,
conditions, and causes. The text of the Manimékalai presents its audience with an elu-
sive character whose stoty can be grasped only within such a framework. Manimékalai’s
distance from the actions that shape her own story, her continually shifting identities
and forms, make sense only within the context of interdependent origination described
in the final chapter. There is no one entity “Manimékalai,” no straightforward causal
sequence easily identified. The text’s heroine operates within the context of transient
phenomena and events, arising interdependently yet reducible to no single component.

The recurring image of the assumption of different forms or identities, both in the
present and throughout those past lives or stories to which the present-tense narrative
continually alludes, does not pertain to the character of Manimeékalai alone. Here the
complex structure of the text, its many subplots or branch stories, serves to build the
Manimékalai’s theme of interdependent origination into an even more intricate narra-
tive rendering of the interplay of circumstances and conditions.

As noted previously, the opening chapter, for example, frames the entire story with
the twenty-eight-day festival of the god Indra, a celebration during which the gods as-
sume mortal form, and deities and human beings stroll together in harmony (i.64-67).
In this context, the goddess Manimékald appears as a pious woman of the city (v.94-
96) in order to provide Manimékalai with her first Buddhist instruction. In addition to
providing what Eco might call a moment of narrative “lingering,” slowing down the
reading (or performance) pace both to increase the enjoyment of the text and to create
a space for the events to follow,!*¢ this first chapter constructs a setting in which the
audience expects to witness a changing of appearances, an assumption of new forms
and guises, on the part of characters both human and divine.

Although it is Manimékalai and her namesake mentor, the goddess Manimékala,
who are said explicitly to assume various forms in the present tense, the text indicates
in several ways that the present narrative illustrates but one small piece of a much larger
pattern of continually changing, interdependently arising phenomena. After revealing
the past lives of Manimékalai’s mother and friend, Matavi and Cutamati, for example,
Manimékalai’s teacher, Aravanan, comments that the two women now appear before
him “like actresses who have changed costumes” (xii.51-52). Not only do characters
assume different forms and identities in their present lives, but experiences over past
lifetimes can also be likened to the changing of costumes or forms, to the coming and
going of actors on a stage. Just as no single turn of phrase can completely encompass
Manimékalai’s character—the sexually alluring young girl, the once-devoted wife, the
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determined follower of the Buddha whose manifestation of wholesome conditions brings
her to the threshold of total renunciation—so, too, are other characters to be compre-
hended only from many different viewpoints, across many lifetimes, through many dif-
ferent forms.

In telling the stories of intertwining lives and deeds, the text is also careful to make
the audience realize that even the “stage” upon which these “actors” continually change
“costumes” is no more permanent or fixed than any single character’s form, appear
ance, or identity. The city of Pukir, where the story begins and where much of the cen-
tral action takes place, is described throughout the narrative (and in the Cilappatikaram
as well) as an ancient and enduring metropolis of tremendous wealth and virtue. The
text depicts a prosperous city lavishly decorated for the celebration of the Indra festival
(i.43-67); Pukar is later likened to an elegant lady, with the sun and moon for her ear-
rings (v.109-122). The city is described in beautiful detail as dawn breaks (vii.111-
126) and is praised by Kayacantikai’s husband, Kaficanan, as a place of wealth, virtue,
and compassion (xvii.62-65). Yet suddenly the audience learns that the city has been
utterly destroyed. The celebration of Indra’s festival has been inadvertently forgotten,
and Manimékald herself has cursed Pukar, calling on the mighty ocean to devour the
city in a tidal wave (xxvi.198-200). All things, the text reminds its audience, are tran-
sient, subject to circumstances and conditions created by other actions and events often
beyond anyone’s particular knowledge, even a seemingly ageless and formidable city of
chaste wives, wealthy merchants, Buddhist gardens, and royal palaces.

Nor is the Manimékalai's audience allowed to feel, even for an instant, that any of
these forms, guises, or appearances assumed in past, present, or future lives are ran-
dom. Each of the characters who appears in the main narrative and its various subplots
is intimately tied to every other. The complex structure of the text, in other words, attests
in narrative form to the processes underlying the final teaching that no event occurs
without its necessary antecedents, that no one phenomenon can be fully understood
without reference to its prerequisite conditions: “volition arises dependent upon igno-
rance; consciousness arises dependent upon volition; name-and-form arises dependent
upon consciousness,” and so on (xxx.104-133).

To cite but a few possible examples from the text, in chapter 4 Utayakumaran learns
of Manimeékalai’s existence only through a series of events whose ultimate origin lies in
the tragedy that befell Kévalan and Kannaki. After subduing a rampaging elephant, the
prince notices a young man playing a lute; the youth’s hand has come to rest upon the
string that sounds the note of tragedy (iv.56). When the prince inquires as to the source
of such sorrow, the young man replies that he has just seen the beautiful Manimékalai
walk by, overcome by her grief at the fate of her parents, and that sighting has recalled
to his own mind the tragic tale of Kovalan (iv.65-71). Manimékalai receives the inex-
haustible almsbowl, Amutacurapi, in chapter 11; the story of how the bowl came to be
there on Manipallavam for her to receive (e.g., the story of Aputtiran) requires more
than two chapters to tell (xiii, xiv, xv.1-54). Manimékalai acquires the bowl only be-
cause, in her previous birth, she remembered an act of kindness to a Buddhist sage as
she burned on her husband’s funeral pyre (xi.99-106). That act of kindness itself, the
audience has already learned, has determined the nature of her present birth (x.36-41).
Atirai’s generous deed of placing the first morsel of food into Manimékalai’s bowl must
be preceded by the lengthy story of Atirai’'s husband, Catuvan, and his conversion of a
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wild band of Nagas to the basic precepts of Buddhism (xvi.1-127); the story serves to
explain how Atirai has come to be the woman most uniquely qualified to deliver the
first food into Amutacurapi, thus activating the vessel’s life-saving capacities.

The text of the Manimékalai does not, however, mechanically lay out its series of
plots to show the audience a clear sequence of direct causes and effects. Rather, in the
manner of the processes of interdependent origination in which every arising phenom-
enon must be examined from many angles as the result of multiple causes or condi-
tions, the text artfully weaves together stories within stories to reveal only gradually, and
always only partially, the fact that all of the characters have passed through many lives
together. Each individual’s story can be understood only in relation to all the others.
The audience catches glimpses of various characters’ personal tales, learning in bits and
pieces the impact of past deeds on the present narrative. For example, the audience first
learns of Cutamati’s past in the third chapter of the text (iii.27-41); only in chapter 5,
however, does one learn more fully of her illicit relationship with a semidivine being,
her father’s subsequent search for his missing daughter, her run-in with a band of
hypocritical Jain monks, and her ultimate conversion to Buddhism by a compassion-
ate sage (v.28-79). Similarly, the semidivine “bearer of knowledge” (vidyadhara) woman,
Kiyacantikai, reveals a bit of her story in chapter 15 (xv.81-86); only two chapters
later does the audience come to realize in some detail the deed that caused her to be
cursed with an insatiable hunger and the circumstances that first brought her to Pukar
(xvii.1-82). Of Manimékalai’s past and that of her companions, Matavi and Cutamat,
the text reveals bits and pieces throughout the entire narrative {e.g., vii.98-108 and ix.
9-71); when Manimékalai revisits the island of Manipallavam in the company of
Aputtiran, the course of her past deeds and their present karmic results is reviewed
(xxv.37-67). The Manimékalai thus slowly reveals an intricate and complex pattern of
interlocking lives, deeds, and events.

In this context of interdependent stories, it is also interesting to note the manner in
which the text retells certain tales to emphasize its specific message of interdependent
origination as a complex causal process. In the story of Carnkalan and his mother,
Kétamai, told in the sixth chapter, regarding the temple of the “cosmic place” (cakravila),
the Tamil text appeats to rework a narrative known in Pili as “The Story of the Mus-
tard Seed.”'*? Moving from the Pili renderings to the Tamil, however, one can detect
certain shifts in emphasis.!*® Although the story of Gotami and the mustard seed stresses
the universality of impermanence and death, the Tamil story of Kétamai takes the point
a step further, emphasizing the role of karma and the individual elements in the cycle
of interdependent origination, particularly ignorance (pétaimai) and volition (ceykai)
in determining that universal principle. The goddess, Campipati, for example, does
not simply tell the grieving mother that all beings must die;'# she insists that both
Carnkalan’s birth and death are rooted in the ignorance and volition or karma that
set in motion the cycle of interdependent origination and give rise to the phenomenal

world (vi.150-152):

Ghosts do not take precious lives.
Ignorance (pétu) was the cause of [the life of your son]
who wore the sacred thread upon his chest,
and it is matured karma (@lvinai) that has come and taken his life.
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Campipati further informs Kétamai that no being, human or divine, can intervene in
this cycle of birth, death, and rebirth. “When life departs [the bodyl,” she teaches, “it
proceeds along with its [accumulated] karma and enters another birth” (vi.158-159).
The Manimékalai thus expands the message of “The Story of the Mustard Seed,” a
story with which the sophisticated audience of the Tamil text might well be familiar
in its Pali forms, to address not only the fact of impermanence or transience but also
its ultimate origin: the cycle of interdependent origination that begins with ignorance
and karma.

The Manimékalai also reworks the story of Kovalan and Kannaki as told in the
Cilappatikdram in a similarly pointed way. More specifically, the Buddhist text expands
the time frame of the story to illustrate the teaching (xxx.159-168) that the full cycle of
interdependent origination must be understood to take place across several lifetimes, to
extend through past, present, and future. When Manimékalai visits the temple of Kannaki
in Vafici, for example (xxvi.1 -67), we learn that the virtuous Kévalan and Kannaki are
presently in heaven, worshipped as deities as a result of good deeds performed in mor-
tal life; this is where the Cilappatikaram leaves the couple, after they ascend to heaven
at the close of the Maturaikkantam. Their accumulated karma, however, will play itself
out in future lives, and the pair will be reborn on earth to suffer again as human beings
until they eventually attain birth in the land of the Buddha. Only then, at the feet of the
Buddha, will they free themselves from the endless round of rebirths (xxvi.52-61). Even
deities cannot escape the inevitable workings of karma and the arising of the twelvefold
causal chain; they enjoy only briefly in heaven the rewards of virtuous deeds.!%

Even the overall arrangement of the main events in the narrative underscores its
central emphasis on complex conditions and necessary circumstances, of people, things,
and events dependent on that which comes before and that which occurs all around.
The subject of the narrative, for example, as stated in the preface to the text and noted
previously, is the renunciation of Manimékalai (manimeékalai turavu, line 97). Her actual
renunciatory vow, however, as also noted previously, does not actually take place until
the very last two lines of the text (xxx.263-264). The principal event of the story thus
occurs only after a detailed exploration, in narrative and then in discursive philosophi-
cal form, of the many causes and conditions that have led up to it, of the interdepen-
dent stories and events that have necessarily preceded it. One cannot comprehend the
beautiful young girl’s determined withdrawal from the wotld, implies the Manimékalai,
without first understanding the nature of her former, present, and future lives, as well
as the present and past lives of all those who touch her life in some way.

The Manimékalai thus spins a narrative web filled with characters, events, and im-
agery that compels its audience to confront, to reflect on, and to experience through
literature both the ultimate transience and profound interconnectedness among all
things that it describes theoretically only in the final chapter on interdependent origi-
nation. Although the sophisticated model audience anticipated by the Manimékalai
would certainly be intellectually familiar with the basic Buddhist doctrines of imperma-
nence and interdependent origination, the narrative rendering detailed previously leads
the audience to a direct encounter with these facts of human life. As Abhinavagupta
desctibes the experience of attending a dramatic production in his commentary on
Bharata's Natyasastra: “When we go to the theatre . . . we feel: ‘I will listen to and see
something beyond my everyday experience (lokottara), something worthy (of my atten-
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tion). . . . [Alll of one’s normal preoccupations (samsarikabhdva) have been completely
forgotten.””151

Yet, should anyone in the Maniméekalai's audience fail to grasp the greater signifi-
cance of both narrative form and characterization, the text offers several direct clues as
to the nature of its final discourse throughout the story, rather sparingly at first, but
then in greater and greater detail. The first such passage occurs quite early in the
narrative, as Matavi explains the initial teachings she received at the feet of Aravanan

(ii.64-67):

Those who are reborn experience increasing sorrow;
those who are not reborn experience supreme bliss.
The first is the result of desire;
the next is experienced by those who have eradicated their desires.

Such comments on the nature of desire, ignorance, and karma, referring indirectly per-
haps to the full cycle of interdependent origination, occur throughout the text with in-
creasing frequency and complexity. Cutamati, for example, two chapters later, instructs
Utayakumaran on the basic impermanence and repulsiveness of the human body and
defines the body as both the result of karma and the cause of future karma (iv.113-
121). Manimékalai, all alone and in great distress on the island of Manipallavam, cries
out to her wrongly executed father that the same bad karma that drove him to his tragic
end has propelled her to this lonely and frightening (yet ultimately illuminating) place
(viii.40-43). Comments such as “propelled by karma” or “driven by past deeds” occur
at places too numerous to list. In chapter 24, Aravanan actually gives a brief preview of
the doctrine of interdependent origination (xxiv.101-147) that he later explains in full
to Manimékalai; this short section, dealing exclusively with the first of the elements in
the causal chain, namely ignorance (pétaimai) and volition, here defined as good and
bad karma (ceykai), perhaps serves to highlight both ignorance and karma as founda-
tional to the causal cycle as a whole, as the first and thus most ubiquitous and powerful
of the twelve links in the chain.

The text thus gradually builds a more direct argument, not only through narrative
structure and content but also through the brief philosophical reflections of its charac-
ters, for the final exposition of karmic cause and consequence in the Buddhist context
of interdependent origination that formalizes and gives shape to the narrative experi-
ence of the audience. No direct link is made between narrative events and the doctrinal
points made in the closing chapter; the text provides no immediate or easily discernible
means of connecting its complex narrative episodes and the detailed discussion of inter-
dependent origination. As the Tolkappiyam passage cited previously indicates, genuine
literary experience is to be had only “by those who possess proper perspective,”*5 by
those who can draw the connections between the aesthetic “relishing” of a narrative
sequence and its more overtly doctrinal formulation. Speaking for much of Indic liter-
ary tradition in both Sanskrit and Tamil, Abhinavagupta similarly explains that true
aesthetic enjoyment and comprehension of the text come only from what is conveyed
indirectly:

[Aesthetic enjoyment] is something that one cannot dream of expressing in a literal sense.

It does not fall within workaday expression. It is, rather, a form that must be tasted by an

act of blissful relishing on the part of a delicate mind through the stimulation ... of
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previously deposited memory elements which are . . . beautiful because of their appeal to
the heart.!%

The text at several points (e.g., xi.30-35) reminds its audience that Manimékalai’s
growing knowledge of past and future lives is a rare gift. Ordinary human beings are
not so fortunate; the audience can never be so certain of its true relationship to other
characters in the present narratives of their own lives. Although an individual listening
to the text of the Manimékalai cannot see at any given moment the complex unfolding
of his or her own life over time, the narrative compels him to realize, think about, ac-
knowledge, and feel the intimate connections and ultimate transience of all moments,
scenes, actions, characters, and phenomena. Through careful characterization, use of
imagery, and structure of plot and subplot, the text, illustrating Martha Nussbaum's
principle that “in good deliberation and judgment, the particular is in some sense prior
to general rules and principles,”!> creates a literary experience that compels its audi-
ences to recognize as real the processes of interdependent arising that are defined more
abstractly in the final chapter. The narrative both illustrates and elaborates on the com-
plex processes of arising conditions and phenomena that underlie the general formula-
tion of interdependent origination. The story of the renunciation of Manimékalai is not
just one story, not simply her story, but a narrative requiring an elaborate exploration
of each character and event that has created the conditions, the circumstances—in short,
the unfolding of &unikalcci—that enable that act of renunciation to take place. The
Manimékalai’s combined use of structure and content creates an impression, an experi-
ence, of complex relations, of lives profoundly dependent on one another, of both ulti-
mate impermanence and interconnectedness that both substantiates and enlarges the
text’s doctrinal core.

The Manimékalai does more than simply provide a particular narrative illustration
of the general principle of interdependent origination or create in its audience an expe-
riential awareness of human transience and interdependence. As the burgeoning field
of narrative studies continues to explore,!>® narrative serves to expand and to elaborate,
to push doctrine far beyond the relatively narrow confines of direct philosophical dis-
course. As Robert Alter, in his study of the Bible as literature, suggests, “the literary
medium stretches ideology beyond any merely programmatic or doctrinal frame.”15® The
Manimekalai, on the one hand, presents the doctrine of interdependent origination in
the context of a narrative that compels its audience to experience the reality of that
doctrine’s underlying complex causal processes; on the other, it also elicits from its
audience a heightened emotional experience (rasa) of compassion or pathos!>? (Tamil
alukai, Sanskrit karuna), the second in the Tolkappiyam’s list of eight possible emotional
states,!% an emotional experience that is also suffused with an atmosphere of profound
devotion to the Buddha. Human life, defined by suffering, is conditioned by the com-
plex interplay of ignorance, karma, craving, and the rest, insists the Manimékalai. In
the context of that everchanging scene of transience and misery, one must feel pity for
one’s fellow beings and empathize with their constant and profound suffering. The text
accomplishes this enlargement of the doctrine of interdependent origination in a num-
ber of ways.

That the Manimékalai seeks to evoke a heightened mood or emotional experience of
pathos or compassion in its sophisticated audience of literary connoisseurs is evident in
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the basic language of the text, the precision of word choice, and the many terms used to
describe psychophysical states of grief and despair. Vayantamalai, for example, is de-
scribed as listless and weary of body, physically overwhelmed with grief, by the sad news
of Mitavi's renunciation (ayarntu mey vatiya alivinal; ii.11). Manimékalai, waking to find
herself alone on the island of Manipallavam, is said to be drenched in sorrow, and cries
out in words born of grief (vl tuyar eytiya vilumak kilaviyil tal twyar uruvél; viii.38-39).
The text’s use of simile (Tamil uvamai, Sanskrit upamd) in this regard is particularly
telling. To return to Vayantamalai again, Matavi's friend and former fellow courtesan,
who has just learned that Matavi is determined to become a Buddhist renunciant, at
ii.72-75 she is gravely distressed to see her friend commit herself to such a life; she
must “wrench” herself away (kaiyarrup peyarntanal) from that spot, distraught and griev-
ing “like one who has lost a precious gem in a sea of high swells” (arum peral ma mani
onku tiraip perun katal vilttor ponru). At iv.65-68, Manimékalai’s distress at learning of
her father’s cruel end is likened, by the young man who watches her pass by, to the
suffocating confines of a coffin: “Manimeékalai’s . . . natural beauty had wilted, like a
flower placed inside a well-built casket” (vakai varic ceppinul vaikiya malar pél). Atvii.127-
134, to cite another example, a number of similes combine to convey the intense suffer-
ing and anxiety experienced by both Cutamati and Mitavi as Cutamati reports on the
disappearance of Manimékalai (she has been taken by her namesake goddess to
Manipallavam). Cutamati, “in agony” (inaintu), “like a peacock pierced by an arrow”
(¢ uru manfgiyin) and “like a body that has forfeited its life” (in wyir lanta yakkaiyin),
tells her story, which leaves Matavi “suffering great anguish” (tanit twyar ulappa) “like a
cobra that has lost its jewel” (nal mani ilanta nakam ponru). Nor are such emotive simi-
les reserved for the principal characters; even the setting for the story is described in
terms that evoke grief, pity, and compassion. At v.137-140, for example, the coming of
twilight to Pukir is likened to a grieving widow:

Twilight, her body pallid'>® and her grief increasing
at the setting of the sun,

like a woman [who returns] to her own people
after losing her husband on the battlefield,

covered the great city.

Moving beyond the level of individual words and phrases, many of the images
and subplots of the Manimékalai also serve to create a mood or heightened experi-
ence of grief, pity, and compassion. Indeed, of the sixteen branch stories highlighted
by Richman,'® from the tale of Cutamati’s abduction by a lecherous semidivine being
to that of the curse placed on the city of Pukar, most might be said to evoke an audience
experience of profound pathos. Certainly, the story of Kovalan and Kannaki that un-
detlies the entire Manimékalai narrative, first mentioned at ii.54 as Matavi relates to
Vayantamilai the manner in which Kannaki “wrenched off her large and beautiful young
breast bathed in tears” and flung it at the city of Maturai, engulfing the city in flames,
is one evoking great pity. In contrast to the story told in the Cilappatikaram, where
Kannaki's triumphal transformation into a goddess could be said to evoke the senti-
ment of the heroic (Tamil perumitam, Sanskrit vira), this story, as mentioned previously,
causes Manimékalai herself to shed bitter tears (iii.1~10). Cutamati’s pathetic story of
abduction and abandonment, in which her father is gravely injured and his pleas for
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assistance rejected by heartless Jain monks, culminates in the appearance of the com-
passionate Buddhist sage, Carikataruman (Sarighadharma), whose “gracious words, mixed
with love, filled [Cutamati’s and her father’s] ears and cooled [their minds]” (v.63-64).
Aravanan narrates to Manimékalai the story of Matavi and Cutamad in their former
lives, as her sisters Tarai and Virai, and again, it is a story full of pathos, evoking both
pity and compassion (xii.41-49):

With a broken heart the king wept aloud,
and narrated with great sorrow that which had occurred to the ladies who
wore shining ornaments.

“Virai, in a drunken state, stepped in front of a newly captured elephant
without taking care, and she perished.

Tarai heard that [news of her sister’s death], climbed onto a terrace, and,
unable to bear [her sorrow], fell [down)] and died.”

So full of such scenes of grief and despair, giving rise to feelings of pity and compassion
in the audience, is the Manimékalai that is simply impossible to mention them all. Kétamai
pitifully bewails the death of her son, asking who will now tend to her family’s sacred
fires (vi.132-141). Atirai, the virtuous wife of the shipwrecked Catuvan, cries out in
despair from her funeral pyre: “What shall I do? I am a person of bad deeds, and [even]
fire does not kill me!” (xvi.35-36). The story of Aputtiran, from the scene of his aban-
donment in the middle of the night by an unchaste and uncaring mother (xiii.8-14) to
his expulsion from his adopted brahmin community because he sheds tears at the sight
of a cow about to be sacrificed (xiii.27-103), his utter despair at finding no one to feed
with his miraculous almsbowl (xiv.55-69), and his eventual uncovering of the remains
of his own body from a former life, evokes, across more than two chapters of the text,
a persistent sense of pity due specifically to the four sources of pathos cited in the
Tolkappiyam: disgrace, deprivation, suffering caused by loss of position, and poverty.1¢!

The Doomed Couple

Among the many stories of despair and woe found in the Manimékalai, among the most
poignant is that of the two beaters of knowledge or semidivine beings (Sanskrit vidyadhara,
Tamil vificaiyan), Kayacantikai and her husband, Kaficanan, the two characters so central
to the climactic dramatic event of the narrative: the death of Utayakumaran.'®? Kayacantikai
has been cursed to suffer an insatiable hunger for twelve long years because she once
inadvertently stepped on an ascetic’s piece of fruit (xvii.21-46). Kaficanan offers her the
choicest foods to appease her hunger, but to no avail (xvii.58-59). He sends her to
Pukar to live on the charity of the good citizens there and visits her each year during the
celebration of the Indra festival. Unbeknownst to her husband, Kayacantikai’s hunger
is alleviated by the almsbowl, Amutacurapi, and she leaves to return home to her hus-
band (xvii.73-74). Kaficanan returns to Pukar for the Indra festival, searches everywhere
for his wife, and flies into a jealous rage when he witnesses Manimékalai, now dis-
guised as Kayacantikai to avoid the amorous advances of the prince, speaking intimately
with Utayakumaran (xx.71-78). Utterly distraught, he stalks Utayakumaran and cuts
the prince down with his sword. Attempting to seize Manimékalai (who is still disguised
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as Kayacantikai), Kafcanan is stopped by the painting on the temple pillar and told
that the woman in his arms is, in fact, Manimékalai. He then learns what has become

of his true wife (xx.114-121):

Hear what happened to Kayacantikai, her great hunger appeased,
as she was traveling through the sky!

Those who travel through the sky do not go above the great Vinta hills
where an antari!®? lives.

If anyone goes there, the vintakatikai'® who guards the Vinta [hill] becomes enraged;
she draws them in with her shadow, and [then] her stomach engulfs them.

Going over that hill, [your wife] was [thus] engulfed by her stomach.

Kaficapan at this point simply departs to suffer the agony of his wife’s demise.

The entire subplot concerning the couple, from Kayacantikai’s innocent misstep that
results in twelve years of suffering to the ironic scene of her untimely end—the woman
so recently relieved of an insatiable hunger is swallowed up into the stomach of a hun-
gry goddess—creates a mood of unjust and grievous suffering, a feeling that such pain
should be alleviated. This mood of pathos (alukai or karuna) is evoked in several ways
in this poignant subnarrative of Kayacantikai and Kaficanan, first and most obviously,
as in the larger narrative discussed previously, at the level of language, of individual
words and phrases that in Tamil are able to express a profound range of psychophysical
states of grief and despair. Kayacantikai’s name itself, no less than her pitiful story,
immediately brings to mind one of the most pointed images of physical pain and suffer-
ing to be found in the Manimékalai: she is “Cantikai” or Candika in “body” (kayam),
like the fearful goddess Candika/Durga, with the word kayam (from the Sanskrit kaya)
also signifying in the Tamil a wound, bruise, or scar. Immediately the audience learns
that she suffers “incomparable pain” (tanit tuyar uriium; xv.84) because of bad karma
(valvinai) and that she “wanders about [afflicted with] the want of a great, unappeasable
hunger “ (vivu il vem paci vétkaiyotu tiritarum; xv.85). As Kayacantikai explains her pre-
dicament to Manimékalai, she describes the pathetic inability of her husband, the “splen-
did vidyadhara” (ilaku oli vificaiyap; xvii.52), to cope with her suffering (xvii.50-54):

In distress (vilumamaotu) he approached [me and said],

“You are suffering without reason because of that divine ascetic of
extraordinaty austerities.

Rise into the sky!”

Kayacantikai has, of course, lost her ability to fly; she tells him only of her “stomach-with-
ering hunger so powerful it may take my life” (an uyir nitkum wruppotu tonri vayiru kdy
perum paci varuttum; xvii.56-57). Kaficanan, feeling great sorrow (netum tuyar), offers her
the choicest foods to appease her hunger, but to no avail (xvii.58-60). He sends his wife
of Pukdr, “a city of virtue,” and faithfully visits her there each year during the Indra festival
(xvii.60-70), but, as Kayacantikai explains, “he witnesses my great hunger, feels pity (iranki),
and departs [again], thinking of the [many] years yet to come” (xvii.71-72). Later, Kaficanan’s
heartache is clear as he searches the city for his wife, saying (xx.22-25):

Twelve years have passed [since] the curse was placed upon [my] wife
by the great ascetic, as a result of her karma,
on [the banks of] the wild river of bamboo thickets on Mount Potiyil,
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whose summit is engulfed in clouds.
[Still] Kayacantikai has not come.

Almost palpable is the tragic turn of Kaficanan’s mind from sympathy and sadness to
rage as he later witnesses Manimékalai, disguised as Kayacantikai, speaking intimately
with Utayakumaran (xx.71-78):

She does not take into account my words that have praised her.

She regards me as a stranger and follows after someone else.

Having given a mature discourse full of knowledge to the son of the king
who wears a garland of fragrant flowers,

her smile of shining white pearls between two pieces of red coral
and her red[-streaked] eyes that are like lilies have given [the prince]
a look that expresses love.

Because this {prince] here is her lover, [my wife], a woman who wears
beautiful ornaments, has remained here.

In the end, Kaficanan's greatest source of suffering or pain (Tamil tuyar, a word that
occurs repeatedly throughout this subnarrative) is his own mistaken anger, his own pitiable
inability to grasp the true nature of the scene before him.

The mood of pathos is further evoked in the manner outlined explicitly in the
Tolkappiyam, through scenes of disgrace (ilivu), deprivation (ilavu), loss of position (acaivu),
and poverty (varumai).'6> Most significant for the Buddhist context of the Manimeékalai,
the cause of each of these results lies in bad karma (tivinai). Time and time again,
Kayacantikai explains her disgrace and deprivation as the inevitable result of bad karma.
It is due to the arising of bad or relentless karma (vewinai uruppa) that Kayacantikai
and her husband first come south to Mount Potiyil (xvii.23); because of bad karma, she
trods on the sage’s wondrous fruit (tivinai uruttalin; xvii.33). Kayacantikai suffers dis-
grace (ilivu) before the sage who learns that the fruit he eats but once every dozen years
has been crushed; her husband suffers the same in sending his ailing wife off to Pukar
to rely on the charity of others.'® The woman’s hunger is the embodiment of depriva-
tion (ilavu), and that same hunger keeps her banished from the wealth (acaivu) and
status (varumai) she enjoys in her husband’s great northern city. Like the hunter re-
duced to begging in the following poem, quoted from the Cartkam anthology Purananiiru
of loss of position, Kificanan, the mighty ruler of a great city to the north, is trans-
formed into a nursemaid for his wife, bringing her “sweet fruits, yams, and well-culti-
vated produce . . . without leaving that place” (xvii.58-61):

Bathing in the roaring white waterfall
has changed his color.

His matted locks are brown leaves
on a blinding tree,

and he is now plucking for food

a bunch of thick leaves

from a bindweed.
He was a hunter once.1¢7

The once-splendid couple, reduced to hunger and futile attempts to alleviate that hun-
ger, suffer all four of the Tolkappivam’s situations evocative of pity.
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The story of Kayacantikai and Kaficanan evokes pathos in yet another way, one that
inverts neatly all Carikam literary depictions of the suffering of male and female charac-
ters in love. The loss of position (acaivu) is made all the more poignant in this subnarrative
by the fact that it is Kaficanan, the glorious male figure, who suffers at the demise of his
wife, turning upside down the images of grieving widow that dominate earlier poems of
the heroic genre. The widow in the following selection (also from Purandniru), for ex-
ample, is utterly distraught, her normal eating patterns disrupted, at the loss of her husband:

The little white lilies,

poor things,

gave me tender leaf

to weat, when I was young.

Now, my great husband is dead,
I eat at untimely hours

and the lilies give me lily seed,
a widow’s rice.!%8

Instead, in the Manimékalai, it is Kaficanan who grieves for his starving wife, just as it is
he, and not Kayacantikai, who worries what his lover is up to off in the great city of Pukar.
Kaficanan's fretting over the his wife's supposed attachment to Utayakumaran echoes the
following image drawn from the earlier anthology of poems on love known as Kuruntokai:

As for me,

I am here.

My virtue lies
with boundless grief
in a salt marsh.

He is in his town
and our secret
has become gossip

in common places.!6®

llampiranar, the eleventh-century commentator on Tolkdppiyam, quotes as an example of
a Cartkam scene evoking pathos the following poem from Purandntiru, which similarly
underscores the gender inversion that makes Kaficanan an even more tragic sight. Here,
the grieving, soon-to-be widow implores her wounded warrior husband to try to stand up,
“to walk a little,” in the manner of Kaficanan, the mighty scion of the north, imploring
his wife to eat just a little, to get up and fly with him back to their native city:

I cannot cry out.

I'm afraid of tigers.

I cannot hold you,
your chest is too wide
for my lifting.

Death

has no codes

and has dealt you wrong,
may he

shiver as I do!
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Hold my wrist

of bangles.

let’s go to the shade

of that hill.

Just try and walk a little.1?

The pitiable nature of this subplot is, in short, made all the more poignant by the re-
duction of the mighty male character to the classical role played by a woman, one filled
with sorrow and, in other circumstances, jealousy. Kaficanan’s mistaken realization, that
his wife (Manimékalai in disguise) has remained in Pukdr as Utayakumaran’s lover,
echoes such love themes mentioned previously, making the events that follow all the
more tragic.

One final way in which the author of the Manimékalai elicits a heightened emotional
experience of pity or compassion in the story of Kayacantikai and Kaficanan, a tech-
nique not wholly unrelated to the gender inversion noted previously, is through the
poignant juxtaposition of two closely paired themes in the classical love and heroic genres
of Tamil poetic composition: transience (kafici) and improper love (peruntinai). For the
heroic theme of transience, discussed at length by Richman in her treatment of the sixth
chapter of the Manimékalai,!™ the Tolkappiyam enumerates two sets of situations (turai)
that evoke a sense of the transitory or impermanent, each touching in some way on
death and the grief of the surviving spouse.!” Improper love, held explicitly by classical
Tamil literary tradition to be the love or the inner counterpart of the heroic or outer
transience theme, depicts inappropriate or nonmutual love relationships.!”> What is
striking about the story of Kiyacantikai and Kaficanan in this regard is that although
the theme of transience is readily apparent—Kayacantikai is suddenly stricken by a curse,
her body withered, and she is ultimately consumed by the goddess of the Vinta hills—
Kayacantikai and her husband constitute the only couple in the entire Manimékalai
natrative who are not representative of improper love. Their genuine concern for each
other is truly touching; Kaficanan, literally “the golden one,” tenderly cares for his wife
and sends her off to the distant city of Pukar for her own welfare, visiting her faithfully
each year. In contrast, the tragic story of the ill-suited Matavi and Kévalan provides
the backdrop for the Manimekalai story; Manimékalai herself is pursued by the amo-
rous Utayakumaran, whose advances leave her confused and sometimes frightened.
Kayacantikai and Kafcanan are the only characters whose wedded happiness and ten-
der love for each other we are allowed to witness, yet even their relationship is doomed.
That they, too, suffer the pain of the classical widow grieving the loss of her husband
on the battlefield greatly sharpens the evocation of pathos in their story. Those who
should enjoy wedded bliss and contentment instead suffer the vagaries of an ascetic’s
curse and a guardian goddess’s hunger.

From the Emotional Experience of Pathos
to an Ethic of Compassion

In creating such an atmosphere or mood of profound and senseless suffering caused by
unknown or unrealized karmic circumstances, the story of Kayacantikai and Kaficanan
and the heightened emotional experience of pathos that it evokes, in the wider context
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of the Manimekalai as a whole, suggest something more at stake in the play of emotion
than simply the aesthetic enjoyment of the text. Given the Manimékalai’s overall con-
cern with karma (vinai) and the manner in which human beings can and should live
most responsibly in a world ruled by forces beyond their control, the audience’s height-
ened emotional awareness of pathos or pity would seem to imply not merely a mode of
experiencing the Manimékalai as a literary work but a mode of inquiry into how one
should respond to human suffering, how one should act and live in a world in the
constant presence of human pain. If literature, to borrow Paul Ricoeur’s metaphor, can
be envisioned as a “vast laboratory . . . through which narrativity serves as a propaedeutic
to ethics,”!7 then a Buddhist narrative such as the Manimékalai might be considered
an inquity, an experiment in thinking through the value of human life and the possi-
bilities for human action in a world comprised of interdependently arising phenomena
(paticcasamuppida), driven by karma (vinai) and defined by human suffering (tuyar).!?
Fostering in the reader or audience an experience of heightened emotional awareness
inherently demands that one think about others, about human situations beyond one’s
own immediate knowledge.!?® That experience, in the context of Indian poetic theory
in general and the Manimékalai in particular, is defined in terms of human feeling, of
emotional awareness; such emotion, however, is not the immediate, crude, gut response
of raw feeling (bhava) but highly refined and sophisticated aesthetic appreciation (San-
skrit rasa, Tamil meyppatu). Such heightened emotional awareness and experience car-
ries with it a certain cognitive or moral value, for the experience of pathos consistently
arises in tandem with the most persistent and basic of ethical questions raised by the
Manimekalai text: in a world ruled by the powerful forces of karma, how should one
live?17?

As Hart notes in his introduction to the work of the seventeenth-century Sanskrit
literary theoretician, Jagannatha, “there is . .. a tendency in India to see literature in
moral terms—if a work has no possibility for the moral upliftment of people, its value is
questioned.” ™ Indeed, Indic literary theory has long equated the heightened emotional
experience of the literary connoisseur with ethical or moral realization. Acute emotional
awareness constitutes not merely entertainment but an intuitive experience of truth.
Abhinavagupta, in his commentary on Anandavardhana’s Dhvanyaloka, for example,
asserts that it is only such heightened emotional awareness (rasa) that can enter into the
hearts of “princes, who are not educated in scripture,” and instruct them in “the four
goals of man,”!” Although the principal aim of great poetry is, according to Sanskrit
literary theoreticians, enjoyment, Abhinavagupta persistently emphasizes the moral,
instructional value of the genuine work of literature, that “educative effect (vyutpadana)
... is different from that which comes from scripture through its mandates and from
history through its narrations.”!® The two Hindu epics dealing in great narrative detail
with the ideal or moral life, for example, the Ramdyana and the Mahdabhdrata, instruct
their audiences on the nature of dharma not only through direct injunction but by evoking
specific emotional states that grant each “meaning specially acquired and superior beauty”
(arthavisesaldbham chdyatisayam ca).'®! The Ramdyana, for Anandavardhana, instructs
through the experience of pathos, whereas the Mahdabharata evokes both equanimity or
peace (santa)!82—a ninth category of aesthetic experience added to the standard list of
eight moods or states perhaps by Buddhist and Jain authors'83—and liberation from
worldly life (moksa). To experience literature from the classical Indian critic’s point of
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view is to be transported beyond oneself, to think and feel the experience of others, to
be forever transformed by that experience. Literary experience and ethics (rasa and
dharma), poetry and liberation, go hand in hand.

To return to the story of the doomed husband and wife, Kaficanan, “fearful” and
“in distress” (xvii.50-52) that his wife has been cursed, at first refuses to acknowledge
the terms of her suffering; although the ascetic has clearly stated that Kayacantikai will
no longer possess the mantra that allows her to fly, Kificanan commands his wife: “Rise
into the sky!” (xvii.55). Now fully aware that his wife is earthbound and ravenously
hungry, Kaficanan seems unsure what to do to alleviate her pain; he begins by tempting
her with the choicest foods and refuses to leave her. In desperation, he sends his wife
off to Pukir, where the good citizens “help those who are helpless” (xvii.64), and faith-
fully visits her each year to check on her progress. The characters’ repeated acknowledg-
ment of the karmic causes of their suffering does not in any way diminish their love for
one another. In fact, their continuing devotion and mutual concern as the two are buffeted
about by forces beyond their control contributes significantly, as discussed previously,
to the poignancy of their story. In the face of his wife’s acute pain, Kafcanan trans-
forms himself into servant and nurse, tenderly caring for his wife and eventually send-
ing her away in great anguish. Kayacantikai's suffering is, in a very real sense, her
husband’s suffering as well, and for twelve long vears, Kaficanan devotes himself to
attending to his wife.

It is his sudden and desperate feeling that all his sacrifice has been for nothing, that
his wife has betrayed his trust with Utayakumaran, that results in the one tragic in-
stance in which Kaficanan acts not from a feeling of compassion but from selfish jeal-
ousy. At xx,123-126, Kaficanan is explicitly informed by Tuvatikan, the painting on
the temple pillar, that even though the prince’s death can, in one sense, be attributed to
Utayakumaran’s own bad karma, the jealous husband is guilty of acting “without due
consideration” (ariydy; xx.124). The bad karma arising for Kaficanan as a result will
follow him through many lifetimes {(awvinai ninnaryum akalatu anku urum; xx.126).
Kaficanan has, in fact, been a bad reader of the text of his own life situation. Where
circumstances called for empathy and understanding, Kaficanan acted out of anger and
haste, “like a ferocious snake bearing its venomous fangs, rising up in great wrath and
opening its hood” (xx.104-105), committing a heinous crime for which he will suffer
through many lifetimes.!3

Although both are said to be semidivine beings (vidyadharas), Kaficanan and
Kayacantikai are consummately human characters—in many ways the most human and
humane in the text—facing situations of love, pain, and resentment that would be famil-
iar to any audience. In using the dramatic and emotionally evocative language and imagery
discussed previously, the story of Kaficanan’s confusion, his compassionate concern for
his wife, and his ultimate submission to jealousy and rage serve to draw the audience
into the experience of the couple and to consider the same questions that confront them:
how does one respond to the suffering of a loved one? How should one act in the face
of seeming betrayal and ingratitude? The question of how to live with, and for, others
in a world governed by the seemingly cruel and impersonal forces of karma is raised
not only by the story of Kaficanan and Kayacantikai but throughout the text of the
Manimékalai. In consistently eliciting an experience of pathos, the text invites its audi-
ence to reflect on the needs and desires of others, to relate to other human beings with
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compassion and care. Pathos represents here not simply an aesthetic experience (meyppitu
or rasa), not simply a heightened mood of the piteous, but a call to act compassionately
in the world.

Like the mighty male character who redefines himself as caregiver, Manimékalai, too,
as discussed previously, is constantly transformed by the various human situations in
which she finds herself. Borne along by past karma and the force of her impending
renunciatory vow, Manimékalai displays no one identity or self, but seems always to act
in accordance with the particular context. Although the Manimékalai espouses no firm
moral principles beyond the five traditional Buddhist prohibitions against killing, steal-
ing, lying, illicit sexual behavior, and drinking,!®* the character of Manimeékalai herself
exudes an ethic of concern and caring, of selfless acting in the interest of other human
beings.

In the company of Prince Utayakumaran, for example, Manimékalai is a beautiful
and sexually awakened young woman, obviously drawn to the man who was once her
husband but conflicted by her equally obvious predilection for the ascetic life. Even
though she is troubled by the prince’s presence (e.g., xvii.130-133), Manimeékalai at-
tempts to instruct Utayakumaran on the nature of suffering and transience at a level he
is capable of understanding: the fleeting pleasure of the human body (xx.40-69). Hav-
ing thrown herself on Utayakumaran’s/Irikulan’s funeral pyre in her former birth,
Manimékalai painfully reflects, after the death of her beloved in this life, that she took
the form of Kayacantikai (thus precipitating the tragic murder) so that Utayakumaran
might actually listen to what she was telling him about the sorrows of the flesh (xxi.11~
24). In a similar fashion, Manimékalai assumes an equally sympathetic role in the com-
pany of the grieving queen, enduring attempts at poisoning, tape, and starvation to trans-
form the queen’s sorrow into a source for moral growth. Acknowledging that with the
power of her mantras she might easily have flown away from the palace at any time,
Manimeékalai tells that queen that she stayed “in order to dispel the bad karma and
eradicate the great distress of the mother of my lover in lives gone by” (xxiii.98-101).
Manimékalai’s character, her personality, dissolve into the background as she serves as
a vehicle, a medium, for the growth and maturation of others.

It is when she wanders the streets of Pukar and Kaficipuram in the guise of a female
ascetic (pikkunik kélam; e.g., xv.58), holding Amutacurapi in her hand and feeding the
hungry, however, that Manimékalai exhibits her strongest character, and the Manimékalai
makes its most consistent argument for an ethic of care and concern for the public good.
With the miraculous almsbowl in her hands, the timid young gitl hiding from the prince
in the crystal pavilion is transformed into a confident protector of the poor, able to
withstand the assaults of a disapproving grandmother and citizenty. Although the theme
of hunger and its alleviation is a persistent one throughout the text,!8¢ with Amutacurapi
the Manimékalai’s appeals to attend to the ills of the world that are very real, tangible, and
physical, come to the fore. Like the Buddha himself,'8” Manimékalai with Amutacurapi
is referred to numerous times as a healer, a doctor, a “physician for life that is precious”
(ar uyir maruttuvi; e.g., xvii.15). Hunger is cited as the cause of all human ills (xi.76-
80), and “the life of virtue is found only among those who eradicate the hunger of the
helpless” (xi.93-94). Manimékalai likens her life with Amutacurapi to that of a mother
nurturing her children (xi.114-118), and it is, indeed, through the acquisition of the
power to help others that Tivatilakai informs the young girl, “you have become strong”
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(wravoy aki; xi.97). Manimékalai’s withdrawal from the world at the end of the text does
not negate the ethical concern represented by Amutacurapi; Manimékalai, on the eve of
her renunciation, leaves the bowl atop the Manipallavam replica outside Kancipuram
where it continues to generate food to feed “the blind, the deaf, the lame . .. [and]
many hundreds of thousands of flocks of animals” (xxviii.217-233).

Beyond the subtleties of aesthetic evocation and the concern for the public good
represented by Amutacurapi, the Manimékalai continually exhorts its characters and, by
extension, its audience to care about the welfare of others, to concern themselves with
well-being beyond their own. As King Punniyaracan is about to embatk on his journey
to Manipallavam, for example, his minister chides him for thinking of himself before
the lives of his subjects, who “will cry out” when their king departs “like children bereft
of their mothers” (xxv.110-111). “Is it not the duty of the chief among living beings,”
the minister asks, “to protect the lives of others and not care for one’s own life!” (xxv.116-
117).188 The goddess Manimékala commands Prince Utayakumaran to give up his self-
ish interest in Manimékalai and remember that “all living beings [constitute] the life of
the king who rules the world” {(vii.11-12), inverting the classical Cankam literary ideal
in which the king’s duty is “to know he’s the life of the wide, blossoming kingdom.”18
Kannaki and Kovalan, though destined to achieve liberation at the feet of the coming
Buddha, will nonetheless remain on earth through many lives, exercising their powers
to the good of human beings everywhere (xxvi.60-61).

The call to act compassionately is stated even more boldly in what constitutes per-
haps the most significant of the text’s direct ethical statements, far-reaching in its impli-
cations for an audience of ordinary human beings: Manimékalai’s instructions to the
queen, who grieves over the loss of her son, Utayakumaran—the direct narrative result
of Kaficanan's misplaced rage—and who blames Manimékalai for his sudden and bloody
demise. Although Manimékalai herself has already become that rare recipient of knowl-
edge of her former births and her place in the greater karmic scheme of human relation-
ships, her exhortation to the queen to care for others is predicated not on special knowl-
edge or powers but on the ordinary state of human ignorance (xxiii.67-79):

On that day when [I] burned away my life,
unable to bear living after the snake of poisonous eyes took the precious
life of Irakulan .. .1%°

where were you weeping for your son,
you who are a good flowering creeper, Inow] doing things that
are not propet!

Do you weep for his body?

[Or] do you weep for his essence?'*!

If you weep for {his] body, who raised up your son and placed him
on the cremation ground?

If you weep for [his] essence, it is difficult to know which life it will
enter [next] through the workings of karma.

If your love is for that life-essence, lady of beautiful bangles, then
your weeping (irankal)!®? must be for all lives.

The ethic of compassion assumes not the copious knowledge of past lives gained by
Manimékalai in the course of her spiritual maturation, a knowledge to which few are
entitled,'?® but ignorance of such things. It is precisely because the queen cannot be
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sure of her son’s whereabouts in his next incarnation that she must transfer her love
and concern for him to all living beings. Here, Manimékalai might well be speaking
directly to the text’s audience of karmically unaware beings, to Kayacantikai and Kaficanan,
who most poignantly represent that situation, as well as to the queen. The dramatic
passages of the text, Manimékalai seems here to be implying, should create not simply
an aesthetic experience of pity and compassion for the characters of the Manimékalai
but for all characters, for all living beings. “Those who [never] cease loving all human
beings,” she continues (xxiii.1 36-137), “are those who realize the final truth that eradi-
cates suffering.”

In the world of the Manimékalai marked by human suffering, only transient joys,
and complex and interdependent causal processes, it is the heightened emotional expe-
rience evoked by the text, that of pathos, that underlies the moral vision, the ethical
stance of the narrative. As Geoffrey Harpham notes, true ethical inquiry “does not solve
problems, it structures them.”!”* Compassionate concern for the well-being of others
guides Manimeékalai, Kannaki, Kaficanan, and Aputtiran as they seek to live with and
for others. In evoking the emotional experience of the piteous, the text also inherently
demands that its audience ponder the same problems, think about characters and situ-
ations at some distance from one’s own life, enter into a “communal inquiry”!¥* about
the quality of human interaction and the public good. Indeed, as early as the second
century, the Sanskrit dramatic theoretician, Bharata, notes the inextricable interconnec-
tions among literature, emotional expetience, and morality: “The highest type of char-
acter (uttama) has control over his senses, is wise, knowledgeable about many practical
arts, generous and having noble ideals, a comforter of those who are afraid, knows the
meaning of many sciences, is profound (or dignified, ggmbhirya), noble {(auddarya), and
has qualities of generosity and firmness.”1%

The need for compassionate care of all living beings, the empathy with the suffering
of all forms of life, is further framed by the text’s many direct testimonies of love for
and devotion to the Buddha. The Buddha of the Manimékalai, although not a char-
acter present in a physical sense in the narrative, is praised and worshipped through-
out as the paradigmatic healer, as the great alleviator of suffering, as the consummately
compassionate being “who possesses an incomparable resolve to protect all life” (iji.59-~
60). The goddess Manimékala praises the Buddha before the magical pedestal on
Manipallavam (x.7-15):

When all living beings had lost their consciences,
when ears were blocked to the bestowal of truth,
when knowledge was lost,
when the world was impoverished,

you appeared,
like the splendid morning sun,

in order to perpetuate the dharma at a time when the world
groped in darkness.

I worship your feet. . . .

I praise you!

My head touches your feet!

I keep you in my heart!

May sorrow cease!
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The Buddha appeared to aid an impoverished world; Manimékala, keeping the Bud-
dha “in her heart,” also helps those in distress, those who are ready to hear the dharma.
The Buddha himself provides the model for compassionate behavior, a model followed
by all the principal characters of the text according to their abilities, from Manimékalai,
who feeds the hungry masses with Amutacurapi, to the king of Pukir, who converts his
prison into a dwelling place for virtuous ascetics. The Buddha took pity on the world
and came to its aid; through the stories of Manimékalai and Aputtiran, Kayacantikai
and Cutamati, and Kaficanan and Atirai, the audience is encouraged to do the same.

The Manimékalai is a rich and complex literary text, one that can be read in many dif-
ferent yet complementary ways: as simply a good story, full of vivid descriptions and
plenty of dramatic action; as an initiation of sorts into the Buddhist life through the
arising of the proper karmic factors; as a narrative illustration of the doctrine of interde-
pendent origination; as a series of scenes eliciting an audience experience of profound
pity and compassion for the suffering that characterizes all human life; and as an ethical
inquiry into the nature and value of human relations in a world ruled by karma. The
aesthetic enjoyment or pleasure of reading or listening to the text lies perhaps in this
appeal to both mind and heart, in its elegant narrative and philosophical rendering of
a fundamental doctrine through stories of intense human suffering and equally intense
empathy with that suffering. In short, the Manimékalai evokes an experience in its
audience that might be described as thoroughly Buddhist, rooted in transience and
interconnectedness, suffused with love for the Buddha and compassionate pathos for
the plight of human beings. The several ways in which the text anticipates and imag-
ines a community of Buddhists to share in this experience and system of values are the
subject of the following two chapters.
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The Manimékalai’s Community of
Readers and Listeners

The previous chapter offered a reading of the Manimékalai as a consummately literary
work, as a complex poetic narrative that employs and evokes not only the literary themes,
images, and sentiments of classical Tamil poetry but also Buddhist ideas and values, among
them the manifestation of those conditions leading to renunciation and enlightenment,
interdependent origination, transience, and compassion. Attributing to the Manimékalai
a high level of literary sophistication, such a reading attempted to demonstrate the several
ways in which the text’s literary qualities, in the manner of the aesthetic experience such
qualities evoke, engage the reader, leading the audience to reflect on the value of human
life, the profound interrelationships among all people and phenomena, and the proper
way to live one’s life in such an intricately interrelated world. The text, in all its narrative
and philosophical richness, is multidimensional, complex, and engaging.

Yet what of the community, the audience, for whom the Manimékalai was first intended?
For whom might such a text have been composed? Given that very complexity and rich-
ness, how can one relate a modern reading of the text to the Manimékalai’s sixth-century
audience in a historically responsible way! Or, to raise the broader underlying question,
how can a literary reading of the text prove useful for historical work? As discussed in the
previous chapter, the historical particulars surrounding the production of the Manimékalai
text—the date and place of composition, the authorial intent, and the actual audience—
may never fully be known. No commentarial tradition exists to hint of the text’s reception
at an elite or scholastic level. On the basis of the content of the text itself, as well as the
number of disparate literary and archaeological sources that attest to a Buddhist presence
in the sixth-century Tamil-speaking South, one can merely say with some certainty that
the Manimékalai anticipated a Tamil-speaking audience knowledgeable about a variety of
Buddhist ideals, concepts, and images. Equally certain is that such a Tamil-speaking audi-
ence inhabited a cultural landscape that was exceedingly diverse, both religiously and lin-
guistically. There exists, in short, no direct historical evidence for the reading or textual
community of the Manimékalai, for the group of individuals for whom this text repre-
sented a meaningful and significant articulation of ideas, images, and values.!

Yet if history can be said to include those processes by which individuals form a
sense of themselves, their identity, and their community, works of the imagination such
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as literature and art, as Jacques Le Goff argues, play an important role in historical schol-
arship. “The imagination nourishes man and causes him to act,” notes Le Goff. “It is
a collective, social, and historical phenomenon.”? The Manimékalai’s mere existence
supplies the most significant piece of evidence for the presence of Buddhism in the
Tamil-speaking region of early medieval southern India; as a Tamil Buddhist work of
sophisticated and ornate poetic composition, it provides access to the history of the
Buddhist imagination in a particular time and place. Access to the empirical or histori-
cal community of Tamil-speaking Buddhists who read or listened to the Manimékalai is
only inferential. The context in which to understand the text and, by extension, the
nature of the community for whom the text was intended must be drawn from the con-
tent of the Manimékalai itself. In inferring the existence of such a textual community, a
literary reading of the text—if done with historically informed eyes conscious of the com-
plex, multilingual literary culture in which the Manimékalai participated—serves as part
of the historical evidence for the text’s reception, a circumstantial point of entry into the
textual or reading community of this Tamil Buddhist poetic work.?

This chapter considers the reading community of the Manimékalai that can be in-
ferred both from the text itself and from the literary culture that surrounds it, discuss-
ing the several ways in which the text imagines a place for Buddhist values in a reli-
giously competitive milieu. It begins by examining the literary culture of early medieval
South India to which the Manimékalai contributed a specifically Buddhist voice. The
reading of the text suggested in the previous chapter clearly precludes interpreting the
Manimékalai as a historical documentary of actual events. Although the text may not be
able to supply historically verifiable names, dates, and faces, as a literary work the
Manimékalai contains much evidence concerning the milieu in which it was first writ-
ten and received, concerning the culture of text, transmission, and aesthetic apprecia-
tion of which it was a part. The text itself, in short, can be used to build context, to
establish the contours of the literary culture and the discourse of the “present” in which
it participated. As Dominick LaCapra notes, any text, literary or otherwise, is a “‘place’
where long tradition and specific time intersect,” always “situated in a fully relational
network.”* Recovering that “relational network,” the web of intertextual references, al-
lusions, and polemics to which the Manimékalai contributes a Buddhist voice, is critical
to understanding its articulation and vision of both “long tradition” and “specific time,”
its role in the historical processes of shaping identity and community.

In attending to the complex literary culture of debate and religious polemic to which
the Manimékalai lends a Buddhist voice, the community of readets and listeners, those
engaged by and in the ideological, aesthetic, and ethjcal debates played out in the liter-
ary text, emerges more clearly. In the very existence of a Tamil Buddhist work of poetry
such as the Manimékalai, one can begin to discern the place of Buddhism in South
Indian literary culture. One can also glimpse the historical processes of transmission
and localization of Buddhist tradition in the Tamil-speaking region of the early medi-
eval period for which no other records exist. It is possible to infer, in short, from the
complex literary milieu in which the Manimékalai engages itself, that the literary culture
of poetic narrative played an important role in the articulation and sustenance of reli-
gious community in Pallava-era southern India.

For the sophisticated literary connoisseurs who comprised the Manimekalai’s audi-
ence, the text imagines a place for Buddhism in the linguistically and religiously diverse
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Tamil cultural landscape. In South India’s multilingual culture of dialogue and compe-
tition among literary texts of different religious and philosophical persuasions, the modern
notion that great art or literature should always remain above the fray of religious or
political debate® simply cannot apply. In the religiously diverse Tamil world of the sixth
century, religious identity® and tradition are defined and defended in the realm of liter-
ary culture. A literary work such as the Manimékalai does not mirror or reflect social or
religious “facts” so much as it attempts to create, shape, and envision them. The experi-
ence of connectedness and compassion elicited by the Manimékalai is embedded in and
identified with participation in a community of Buddhists imagined” across space and
time, far into the future and far beyond the reaches of what might be called the Tamil-
speaking region of southern India. This chapter discusses the literary culture and reading
community of the Manimékalai, focusing on the text’s polemic techniques and use of lan-
guage in mapping out a Buddhist claim to a portion of the Tamil landscape, a landscape
defined by the text in religious terms. The following chapter then moves on to discuss the
ways in which the text imagines a Buddhist community by recasting that local landscape
through space and time, envisioning a gloriously liberated community of the future and a
Buddhist world with the poetic narrative’s characters and landmarks at its center.

A Literary Culture of Poetic Debate

Even a cursory glance through the eatly medieval textual corpus in Tamil reveals several
striking depictions of the connection between literature, specifically poetic literary ex-
pression, and religion or religious experience. One such obvious link is that portrayed
between individual experience of an extraordinary or religious nature and poetic narra-
tive as that which authenticates or legitimates such experience. In such a context, ornate
poetic expression serves not simply as entertainment or aesthetically pleasing diversion
but as a purveyor of religious truths, as the authentic embodiment of transformative
human expetience.

In the preface to the Cilappatikdram, for example, Cattan narrates to the king, Ilanks,®
what amounts to a plot summary of the text to follow, ending with the story of how he,
Cittan, in the middle of the night saw the guardian deity of Maturai appear before
Kannaki in the temple of Siva and predict the transformation of both Kannaki and her
murdered husband into divine beings (lines 10-54). Ilanké responds by saying that the
two must compose the story in poetic form (nattutum yam 6r pattutaic ceyyul; line 60),
yet Cattan contends that I[lanks himself is best qualified to fashion such a text (lines
61-62).? The final lines (87-89) of the preface indicate that Cattan, the wealthy grain
merchant of Maturai, listened to (kéttanan) the poetic composition of the king, thus
reiterating what has already been suggested: that Cittan’s initial rendition of Kannaki's
story and his own experience in the Maturai temple are somehow inadequate, not com-
prehensible, not fully legitimate, until they are retold in sophisticated and artful verse.
A similar notion of the power of the poetic to authenticate religious experience is inher-
ent in the new forms of expression championed by the early medieval Hindu devotional
poets, “They will attain release,” sings Campantar, one of the earliest of the Saiva saints,
“who know these ten fine verses . . . in praise of the Lord who dwells . . . among the
fragrant groves.”1? Karaikkalammaiyr, the celebrated female devotee of Siva, claims that
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only when she gained the power of speech as a child did she feel the love of the lord:
“When | was born and learned to speak I was overcome with love.”!!

The appearance of the two characters, IJanko and Cattan, in the prefaces of both the
Manimékalai and the Cilappatikaram, which suggests that the two texts are somehow con-
nected or in dialogue with one another, points to yet another obvious aspect of sixth-
century Tamil literary culture: rivalry, or, more specifically, competition among various
philosophical or religious worldviews to present themselves as more accurate, as authen-
ticating a more powerful experience. All the long poetic narratives of this petiod, like the
Manimékalai and the Cilappatikaram, are paired in some way according to Tamil literary
tradition: the ninth-century Jain work, Nilakéci, for example, is said to be a response to or
refutation of the earlier Buddhist work (now lost), the Kuntalakeci;'? the twelfth-century
hagiographic treatise of Cékkilar, the Periyapurdanam, is said to have been written to lure
its author’s royal patron away from his interest in an older Jain poetic narrative, the
Cwakacintamani.’? It is in the realm of literature, of long poetic narrative in particular,
that Tamil Buddhists and Jains debate both philosophical and lifestyle issues (e.g., in the
Nilakéci).! In similar fashion, the Saivas and Jains offer competing visions of the place
of love {(anpu), both divine and human, in the course of the Civakacintamani and the
Periyapuranam. The early Saiva devotional poets vehemently condemn the presence of
Buddhist and Jain “heterodoxies” in the Tamil-speaking region, not through philosophi-
cal prose or ideological debate, but through poetic appeals to the glory of Lotd Siva, “who
is beyond the deluded doctrines of the base Buddhist monks.”!5

Nor is the literary culture of debate restricted to texts composed in the Tamil lan-
guage. Tamil literary culture by the sixth century was, as noted previously, multilin-
gual. The first known Sanskrit satirical dramas (prahasana), for example, “The Farce
of the Saint-Courtesan” (Bhagavadajjukam-prahasana) and “The Farce of Drunken
Sport” (Mattavildsa-prahasana), attributed to the seventh-century Pallava monarch,
Mahendravarman 1,16 were composed in this milieu of literary-religious competition and
debate, suggesting the presence of a shared regional literary culture that crossed linguistic
lines. In these two pioneering farces, Mahendravarman [, a multitalented artist and pa-
tron of the arts,!” would appear to satirize in Sanskrit not only the perceived shortcomings
and hypocrisies of various religious groups!® but also the style of presentation found in
Tamil literary works such as the Manimékalai. Mahendravarman as the model author, in
other words, assumes a multilingual model audience well-versed in Sanskrit and Tamil
(as well as in Pili and other Prakrit?) literature of his day. Only if one reads the Mattavildsa
and the Bhagavadajjukam with such a cosmopolitan literary culture in mind do the full
subtleties and complexities of each drama’s satirical elements become readily apparent.

The Bhagavadajjukam, the eatliest extant example of the satirical dramatic genre, tells
of the “exchange” of souls between an ascetic (parivrdjaka or bhagavan) and a courtesan
(ganika, addressed with the respectful term ajjukd) who has just been bitten by a snake.
The ascetic, horrified by his disciple’s wish to have known the courtesan sexually while
she was alive, decides that, “out of respect for him,” he will “make the seed of convic-
tion sprout in him by showing him the real power of yoga, [byl inject{ing] [him]self into
the body of thle] [deceased] courtesan.”!® For the sophisticated reader or listener well-
versed in both Sanskrit and Tamil poetic literature, not only are the images of “sprout-
ing” and “injecting” in the mouth of a supposedly celibate ascetic slyly humorous, but
such a plot might also be read as a lengthy parody on the notion of one’s “life” (Tamil
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uyit) traveling intact from one body to another at the moment of death that is so soberly
depicted in both the Manimékalai and the Cilappatikaram.° In the Manimékalai, at vi.158-
159, for example, Campipati asks the grieving Kotamai:

Is there any doubt that,
when precious life (ar uyir) departs,

it fthe precious life] travels along with [its} karma
and enters another birth?

At xvi.95-105, Catuvan explains to an incredulous Naga chieftain:

Hear this without becoming angry!
While life (uyir) lives, it is conscious of what occurs.
If life leaves a particular body,
[the body] does not feel anything, even if it is put into the [funerary] fire.
[Thus] you realize that there is something that leaves the body,
[and] there is an abode for that [life] which has left.
Not just I, but all [people] realize [this].
[When] the body perishes, life travels a distance of many kavatam,*
as you see [when] dreaming.
You realize that life, departing in this way, enters [anothet] body adorned with karma.

The opening scene of the Sanskrit drama, in which the ascetic considers the human
body as a receptacle for disease and a source of delusion, similarly appears to put a comic
twist on the Buddhist text’s (e.g., the Manimékalai’s) insistence on the repulsiveness of the
human body, its role as both the result and cause of karma, and the overwhelming need
to shoulder moral responsibility even in this deluded, embodied state. As the ascetic in
the Sanskrit farce reflects while searching in vain for his missing disciple:

He’s not to be seen. Quite fitting for one who is surrounded by the darkness of
ignorance. For:

The body, a mine of diseases, subject to old age,
poised on the brink of hidden Death
Is like a tree on a river bank,
about to be uprooted by the ever-battering wave.
And though such human embodiment is earned
through numerous good deeds, vet,
Deluded by materialism, intoxicated with his strength,
good looks, and youth, man is blind to those defects grave.

Therefore, really, this poor fellow can’t be blamed.?

This flippant attitude toward blame stands in sharp and even comic contrast to the
teaching delivered by Cutamati to the lusty prince to save her friend from his amorous
advances. Speaking specifically for Utayakumaran’s benefit (iv.122-123), so that he might
see the error of his passionate ways, Cutamati exhorts the prince at iv.113-121:

This body is the result of karma and is the cause of further karma.
When all adornments are thrown aside, the flesh falone] is exposed.
[The body] grows old and dies.

It is the dwelling place of dangerous diseases.

[The body] is the place onto which desires graft themselves;

it is the receptacle for all faults. . . .

Turn it inside out, and see [how repulsive it is]!
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For the literary connoisseur of sixth- or seventh-century Kaficipuram, both the
Bhagavadajjukam and the Mattavildsa poke persistent fun at Buddhist monks for their
fixation with food and creature comforts—both turn the fifth of the Buddhist precepts,
abstention from drinking, into “abstention from not eating regularly”?>—transforming
the Manimékalai's compassionate concern with feeding, nurturing, and caring into ob-
sessive self-concern. On the one hand, the Sanskrit plays might well be ridiculing a real-
life situation in seventh-century South India, in which Buddhist monastic institutions
might have been relatively wealthy and their monks wellfed. On the other hand, the
Manimeékalai might easily be perceived by an unsympathetic audience as more than a
bit hypocritical on the subject of Buddhists feeding and nurturing others. Although
Manimékalai poetically likens the powers granted her by the wondrous begging bowl to
“the breast of a mother that secretes sweet milk” (xi.114-115), she actually feeds the masses
through Amutacurapi with little or no exertion on her part. She is herself forever shielded
from hunger pangs by the mantra given to her by the goddess Manimeékala (x.90-91), a
mantra that she puts to good use when imprisoned by the queen (xxiii.61-62).

Although such elements might be said to speak to general Buddhist ideas or images
that simply happen to appear in the Manimékalai, Mahendravarman perhaps moves
more specifically toward a critique of the Manimékalai text in particular when the ascetic’s
disciple, Sandilya, claims the deceased courtesan as “one of our own” because she, “like
sannydsins {renunciants] . . . hadn't the least sense of loving attachment.”* This turns
the repeated assertions of a character such as Cittirapati—that she and her protégés are
“like bees who, after eating the sweet pollen, abandon the flower when it is without
nectar” (xviii.19-20)—upside down, equating the virtues of the courtesan whom Cittirapati
champions with the asceticism she so despises. In a similar fashion, if one approaches
the text through the eyes of the early medieval Tamil-speaking reader familiar with the
Tamil tradition of ornate poetic narrative, Sandilya’s perfunctory recitation of the kinds
of flora and fauna he sees in a local garden—the list of trees alone comprises a com-
pound of thirty-one members—along with a pavilion and “young maidens whose hearts
are filled with sorrow due to separation from their lovers,”? would seem to parody in
quite hilarious fashion the careful and lengthy attention paid to descriptions of gardens
and parks in the Manimékalai. Manimekalai iii.160-169 and iv.1-24, for example, each
describe at length and in beautiful and reverent detail the flowering trees and wildlife of
the Buddha's Uvavanam. In contrast, vi.80-89 describes the barren and flowerless trees
and shrubs of the cremation ground. Although lengthy descriptions of various land-
scapes can be found in the Cilappatikaram, it is the Manimékalai in particular that dwells
on the precise names and attributes of various trees and flowers.

The Mattavildsa, the story of a drunken Saiva ascetic, or Kapalika, who loses his
skull-bowl and accuses a Buddhist monk, Nagasena, of stealing it, continues the scath-
ing attack on a perceived Buddhist monastic interest in wine, women, and song. Nagasena
is said to yearn for the “unexpurgated, original texts” of the Buddha that permit drink-
ing and the enjoyment of women,* and those “original texts” themselves are further
maligned for being plagiarized versions of the Mahabhdrata and various Vedanta philo-
sophical treatises.?” The Saiva’s description of his equally inebriated wife, who he says
has assumed her new form through her severe ascetic practice (tapas), would seem to
parody, almost line for line, the Tamil descriptions of Manimékalai’s beauty, even as
she is described as being of “mature spiritual powers” (tapas; v.16) and as she changes
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forms through the power of her mantra. As the appreciative Saiva husband describes
the changes in his wife's appearance:

Your face spangled with beads of perspiration,
eyebrow-creepers in graceful agitation,
‘Wanton movements, causeless smiles,
speech with slurring syllables.
A pair of rolling eyes with languid sidelong glances,
and with reddish tinge suffused,
Hair falling over your shoulders,
its garland all unloosed!?8

The face “spangled with beads of perspiration” contrasts to Manimékalai’s face likened
to the pale, cool moon (jii.12). The “wanton movements” and “slurred syllables” turn
upside down Manimékalai’s peacock-like gait and sweet, bird-like speech (iii.151-157).
The “rolling . . . reddish tinge[d]” eyes offer a sharp contrast to Manimékalai's eyes
beautifully streaked with red, like the veins of a lotus flower (iii.7-10). The unkempt
hair with flowers in disarray seems to parody the many consistent descriptions of
Manimékalai’s hair bedecked with the sweetestsmelling flowers (e.g., iii.16-17). The
descriptions of these two women of mature spiritual powers (tapas)—one drunk, the other
sober—seem to play off one another, the satirical Sanskrit drama using specific phrases
of female beauty in a ludicrous context of drunken revelry.

Even the descriptions of a specific, named city in the Sanskrit drama appear to parody
the lengthy descriptions of locations in the Tamil Buddhist text. Like the description of
the garden in the Bhagavadajjukam, the sarcastic description of Kaficipuram in the
Mattavildasa, where “flower-gatland shops look . . . like the very source of creation of the
spring season” and the “tavern resembles a sacrificial hall,”?® might be read as a parody
of the grand descriptions of Pukar (e.g., i, vii.42-82) and Vafici (xxviii.3-67) found in
the Manimékalai or the pathetic description of KaficI as a city where “because the rain
has withheld its prosperity, human lives have ended and the beauty of gold-walled Kacci
has faded” (xxviii.156-157). The silly allegorical rendering of a Kaficipuram tavern as
Vedic sacrificial altar, where “the signpost . . . is the sacrificial post; liquor, the Soma
juice; [and] those who are drinking are the priests,”*® can perhaps also be interpreted as
a comic transformation of the more majestic likening of the city of Pukir at Manimékalai
v.109-122 to a beautifully bejeweled woman, where “the lady’s full, rounded shoulders
are the pillars at each side of the gate.”

Did Mahendravarman have the Manimékalai, or similar Tamil works of narrative
poetry, in mind as he composed the Bhagavadajjukam and the Mattavildsa? That will
never be known for certain. Yet that such scathing attacks on various religious ideas
and practices, in dramatic literary form, should first appear in Sanskrit in the Tamil
region at a time when interreligious debate through literature in the local language was
already fully under way attests to a strong literary culture of competition, debate, and
rebuttal that was not in any way restricted to works composed in Tamil. That the satiri-
cal drama is clearly a South Indian tradition,?' as well as the fact that the performance
of such plays has survived primarily in Kerala,?? a region culturally tied to and linguis-
tically indistinguishable from the Tamil until the thirteenth or fourteenth century, fur-
ther suggests the existence of a strong, regional, multilingual literary culture concerned
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with defining and defending religious values and ideas through narrative, dramatic, and
poetic works. In fact, doctrinal debate following the Sanskritic format of philosophical
presentation—challenge (pirvapaksa) rebutted by final philosophical conclusion (siddhanta)
in a straightforward, expository manner without any framing narrative—makes its debut
relatively late in Tamil, with the thirteenth-century Saiva work, “Philosophical Conclu-
sions on the Knowledge of Siva” (Civardnacittiyar). In southern India in the early medieval
period, religious doctrine, philosophical ideas, and visions of the world are defined and
defended in the realm of the literary. The literary landscape imagined in ornate poetic
narrative and drama assumes a multilingual audience fully capable of seeing ideas, argu-
ments, and even humor across literary genres and languages.

In Response to the Cilappatikaram

The Manimékalai itself is one of the primary resources for the study of this debate through
poetry in early medieval South India. Even a quick reading of a summary-style transla-
tion of the Manimékalai reveals the polemic nature of the text; the ornate poetic cre-
ation concerned with eliciting a profound aesthetic experience of pathos or compassion
is also thoroughly and quite obviously engaged in debate, in vigorously defending cer-
tain of its doctrines, ideas, and sentiments. This argument for a particular vision of the
world is carried on in several layers of the Manimékalai text, ranging from overt dis-
putes embedded in the narrative itself to the more subtle undermining of other texts
and worldviews.

A certain amount of the Manimékalai’s polemic content is obvious as part of the
narrative, particularly in the story of Cittirapati’s efforts to control both her daughter,
Mitavi, and her granddaughter, Manimékalai. As Cittiripati warns Vayantamailai,
Matavi's friend and one-time fellow courtesan, a “rumor has spread among the people
of this great and benevolent city” (ii.9) that Matavi will not dance at the Indra festival,
and such a rumor indicates that Mitavi’s renunciation is a controversial event. “In the
[length and] breadth of this ancient city,” Vayantamalai reports to her friend, “the talk
is not flattering. [Your renunciation] is a shameful act” (ii.33-36). Throughout the text,
Cittirapati battles public opinion, trying to make her daughter realize that she “has become
the laughing stock of this great, large city” (xviii.9). At iii.149-150, the townspeople
surround Manimékalai and contend that “a mother who would cause [a daughter] of
such beautiful appearance to undertake austerities is a cruel woman and an unfit mother!”
If the accusing townsfolk may be taken as an audience within the audience, as represen-
tative of some portion of the Manimékalai’s anticipated readers or listeners, perhaps the
power of Manimékalai to feed the poor and hungry and eventually to stand as the
Buddha’s chief disciple is intended to persuade both audiences of the ultimate value of
Manimékalai’s transformation into a Buddhist renunciant. As Richman notes through-
out her work on the Manimeékalai, relying on the image of Amutacurapi as symbolic of
female nurturance, the text, at least on the narrative surface level, appears to be arguing
for the validity and worth of female renunciation.

Although Manimékalai and her mother suffer ridicule at the hands of the good citi-
zens of Pukdr, such derision is nothing compared to the contempt shown by the text for
characters of other religious communities. The pattern of sarcasm begins early, as
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Manimékalai and Cutamati walk to the Buddha's Uvavanam. En route they encounter
a Jain monk, described as dirty, shameless, and neurotically concerned with microscopic
life forms (jii.86-91); a drunkard who attempts to lure the Jain monk into his “disci-
pline” of drinking (iii.92-102); and a Saiva ascetic described as a “madman” who “fights
with his shadow” (iii.103-115). The perceived hypocrisy of Jain monks, so careful not
to harm the tiniest of microbes, is depicted in the story of Cutamati’s arrival in Pukar:
Cutamati’s father, cruelly gored by the horns of a cow and “holding his bloodied intes-
tines in his hands” (v.47-49), is refused entry into a Jain monastery (v.53-55). The
young Aputtiran is cast out from his adopted brahmin community, even as he reminds
those who ridicule him for being “born of a cow” that many of their most revered sages
were the sons of cows, tigers, and jackals (xiii.63-69). The Nigas “converted” by Catuvan
are depicted as uncouth barbarians, surrounded by “dried white bones, the stench of
flesh, and vats of boiling toddy” (xvi.66-67) and utterly incapable of giving up their
toddy-drinking, flesh-eating ways (xvi.108-111). Even the most dignified teachers of the
Vaidika, Sanikhya, and Vaisesika doctrines, whom Manimékalai visits in Vafici, receive
no more respect; Manimékalai simply “laughs” (xxvii.280) in response to their teach-
ings and reports to Aravanan that she “did not keep the five religions in [her] mind, as
they were [all] without truth” (xxix.43-44).

The twenty-seventh chapter, in which Manimékalai travels to Vafici to learn the so-
called truths of the non-Buddhist schools of thought, contains not only an explicit level
of polemic (i.e., Manimékalai simply laughs, a blanket dismissal of all the teachings)
but also a more subtle one. The overall presentation of the ten various schools—amounting
to discussions of logic, the role of divine intervention in human life, and the constitu-
ent elements of the universe—carefully paves the way for the “correct” Buddhist version
of these doctrines as explained by Aravanan in the final two chapters of the text. The
summation by the logician of the various means of right knowledge (pramana) held by
various schools {(xxvii.5-85), for example, supplies the straw-man challenge to be thor-
oughly refuted in the final doctrinal conclusions expounded by Aravanan in the twenty-
ninth chapter on Buddhist inferential reasoning. The doctrines of the Saivite (“his ap-
pearance removes the sorrows [of his creation]”; xxvii.93) and the Vaisnavite (“Naranan
is lour] protection”; xxvii.98-99) provide the starting point for the final chapter’s dis-
cussion of the twelve elements in the causal chain of interdependent origination as the
cause of rebirth and redeath (samsdra), in which “there is no one who assigns bondage
and liberation” (xxx.250-251). Finally, the explanations of the Ajivika (xxvii.110-165),
Jain (xxvii.171-201), Sankhya (xxvii.201-239), Vaisesika (xxvii.242-262), and materi-
alist (xxvii.264-283) systems of thought dwell at length on the respective theories of
substance (porul), the constituent material of the universe,? thus paving the way for the
redefinition of substance as “dependent entity” (carpu) in chapter 30, transforming the
static stuff of life in the non-Buddhist teachings into the interdependently arising ele-
ments in the chain of causation.

Yet the point most consistently argued throughout the text of the Manimékalai—from
Cutamati’s first instruction to the ignorant Utayakumaran that “the body is the result
of karma and the cause of further karma” (iv.113) to the prediction that Kévalan’s bad
karma will eventually be overcome to ensure his spiritual liberation (xxviii.138-144)—
is that concerning karma (vinai) and its persistent force in shaping human lives in the
context of interdependent origination and the arising of the good or beneficial root
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conditions (ztunikalcci). Karma is invoked time and time again as the most potent cata-
lyst to the arising of human suffering, as the primary power behind the pain and an-
guish experienced by each of the characters. To cite but a few of the more poignant
examples, Manimékalai attributes her fear and loneliness at finding herself all alone on
the unfamiliar island of Manipallavam to the same bad karma (vevvinai) that led to her
father's tragic end (viii.40-43); Utayakumaran’s similarly violent death is explained to
the king as the result of the prince’s bad karma (tivinai), with that karma acting as the
agent in each of the sequential actions leading up to the actual stabbing (xxii.193-203).34
The sad tale of the loving couple, Kayacantikai and Kaficanan, repeatedly appeals to the
law of karma to explain pain, both physical and emotional.

Indeed, so repetitive are these appeals to karma, particularly to bad karma (tivinai),
that the Maniméekalai appears to be engaged in debate with someone or something,
pointedly making a case for the power and efficacy of karma, defending the doctrine of
karmic cause and effect against those who would question its force in human lives. In
fact, were it not for the text's framing of karmic law with the specifically Buddhist con-
cepts of interdependent origination and the arising of conditions conducive to libera-
tion, the Manimeékalai might be accused of coming dangerously close to the first of the
“three positions of the heretics” (i titthayatanani) outlined by the Buddha himself:?
that all experience is due solely to previous actions (pubbekatahetu).’® Karma would thus
seem to be a concept in need of some defense, explanation, definition, and elaboration,
at least in its proper Buddhist context. Was the doctrine of karma under attack in some
way in fifth- or sixth-century South India?

Given the literary milieu of intertextual engagement and debate, outlined previously,
with which the multilingual sixth-century reader of the Manimékalai would be thoroughly
familiar, the challenge lies in identifying both the text(s) to which the Manimékalai might
be responding and the character or nature of that response. As with the Kuntalakeci/
Nilakéci and Clvakacintamani/Periyapuranam pairings discussed previously, the Manimékalai
has long been closely associated, in Tamil literary tradition, with the text that supplies the
full narrative of the Kannaki and Kévalan tragedy, the Cilappatikdram. The Cilappatikaram,
a narrative of thirty chapters in poetry, prose, and song dating perhaps from the fifth
century C.E., begins with the marriage of young Kovalan and Kannaki. Kovalan, how-
ever, soon leaves his wife to live with the courtesan, Matavi. Eventually, he returns,
penniless, to his wife, and the two set out for Maturai to begin life anew. They are
accompanied by a female ascetic, Kavunti, who offers them instruction on topics such
as karma and virtue. In Maturai, Kévalan attempts to sell the last item of value the
couple possesses, Kannaki’s anklet, and is falsely accused by an unscrupulous goldsmith
of having stolen the anklet of the queen. Kévalan is killed by the king’s guards for his
supposed crime. Kannaki, in a rage, tears off her breast and hurls it at Maturai, engulf
ing the city in flames. Kannaki and her wronged husband then ascend to the heavens,
and the final book of the text concerns the establishment of a royal shrine to Kannaki
the goddess outside the Tamil city of Vafici. The basic story itself is no doubt drawn
from older narrative sources; references to a woman who tears off her breast are found
in the Cankam poetic works Narrinai®? and Purandniru.’® Although the narrative obvi-
ously concerns itself with the value of womanly virtue (karpu), it is also the story of a
young gitl gathering up her powers (siddhi) that culminates in her emergence as Kannaki-
Pattini the goddess.>?
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Although the Cilappatikaram and the Manimekalai are often called twin texts or epics,
the precise nature of the relationship between the two has remained unclear and much
debated. The Manimékalai, as noted previously, cleatly assumes audience familiarity with
the story told in the Cilappatikaram: the tale of Manimékalai begins without any real
introduction to the characters involved, and the tragedy of Kévalan and Kannaki is al-
luded to several times throughout the Manimékalai as a paradigmatic instance of human
suffering that propels various characters, from Manimékalai herself to Macattuvan, to-
ward a life of asceticism and renunciation. The introductory chapters of the two texts,
even if added centuries later, obviously convey a tradition of appreciating these two
narratives as somehow related: Cattanar asks IJankd to render into poetic form the mar-
velous events he has witnessed and heard about*® and then graciously tells the story of
the renunciation of Manimékalai when King IJanké so requests.*! In addition to vari-
ous narrative elements, the two texts are also closely related in terms of language and
style.#?

Atiyarkkunallir’s thirteenth-century commentary on the Cilappatikaram, removed some
seven or eight hundred years from the composition of the narrative itself, is the first to
suggest that the Cilappatikaram and the Manimékalai are related through their joint
exposition of the four human aims (purusartha). According to the classical Sanskrit
definition of the ornate narrative poem supplied by Dandin in the seventh century and
interpolated into Tamil in the twelfth-century Tantiyalankdram, such a work of poetry
should address each of the four goals of an ideal human life: virtue (dharma), wealth
and power (artha), love (kima), and ultimate liberation of the soul (moksa). Following
such a formula, Atiyarkkunallar contends that the Cilappatikaram and the Manimékalai
together form a complete poetic creation, with the Cilappatikdram addressing the first
three aims of virtue (Tamil aram), wealth and power (Tamil porul), and love (Tamil
inpam) and the Manimékalai encompassing the final aim of liberation (Tamil vir).*
Such a conception of the two texts is also echoed in the epilogue (nal katturai) of the
Cilappatikaram, a postscript that could easily have been added after Atiyarkkunallir's
commentary.* It is, however, difficult to see such a neatly divided treatment of the four
human aims in the texts themselves. As Richman notes in her analysis of the Manimékalai,
the Cilappatikdaram addresses the issues of renunciation and liberation through the char-
acters Kavunti and (briefly) Manimékalai, while the Manimékalai can easily be shown to
concern itself with virtue, wealth, and even love.*> Although the medieval commentator
might well have been eager to prove the compatibility of great works of Tamil literature
with Sanskritic norms, the analysis according to human goals seems overly simplistic.
Each text deals with all four of the aims but frames these goals with very different over-
all objectives: the Cilappatikaram with the emergence of Kannaki-Pattini as a powerful
goddess and the Manimékalai with the taking of a renunciatory vow.

Moving beyond the obvious shortcomings of the medieval human aims analysis, it
is, indeed, difficult to read the Manimékalai and the Cilappatikdaram as continuous or as
twins at all. Far too many discrepancies between the two can be found, bits of narrative
discord involving central characters and events, to allow for the reading of one as fulfill-
ing or completing the other. The violent murder of Kéovalan and Kannaki's enraged
and awesome response in the Cilappatikdram, for example, are said to lead Kavund to
starve herself to death, Kovalan's father to give away his wealth and become a Bud-
dhist monk, Kannaki’s father to become an Ajivika ascetic, and Matavi to retreat with
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Manimékalai to a Buddhist nunnery (xxvii.70-108); the brahmin, Matalan, likens this
withdrawal from the world to death (“they died,” irantor; xxvii.109). The Manimékalai,
however, as mentioned previously, portrays the Kovalan-Kannaki tragedy not as a source
of death or despair but as a spiritual turning point, the beginning of a new Buddhist
life for Matavi, Manimékalai, and Macittuvan that will culminate one day in libera-
tion.*® To cite another example of narrative discrepancy, the goddess of Maturai,
Maturipati, appears to Kannaki in the Cilappatikaram (xxiii) after the burning of the
city to put the event into proper karmic perspective; in the Manimékalai (xxvi.11-34),
the goddess arrives before the conflagration in a futile effort to dissuade Kannaki from
taking action. Another such difference in detail occurs when Maitavi shaves her young
daughter’s head in preparation for entering the nunnery in the Cilappatikaram (oox.24-
28); in the Manimékalai, the young gitl is pointedly and consistently described as sexu-
ally alluring and wearing sweet-smelling flowers in her hair. The rescue of Kavalan’s
ancestor from the sea by the goddess, Manimékal3, is attributed in the Cilappatikdram
to the fact that the ancestor had previously performed meritorious acts of giving (punniya
tanam purinton; xv.30); in the Manimékalai, Kovalan’s ancestor is clearly depicted at
xxix.23-25 as the future Buddha.*” One of the most strikingly significant narrative dis-
crepancies between the Cilappatikdram and the Manimékalai, if not an outright rejec-
tion of the former by the latter, is the portrayal of the Céran king, Cenkuttuvan. Through-
out the final book of the Cilappatikdram, he is the champion of the deified Kannaki-Pattini,
subduing the armies of the north to bring back a Himalayan stone to carve into an
image of the goddess. In the Manimekalai (xxviii.103-119), however, the Céran ruler is
said to have experienced his own manifestation of the conditions necessary to libera-
tion (&tunikalcci)~he is the only character other than Manimeékalai to whom this term
is applied—and to have heard the teachings of the Buddha from the lord of dharma
himself. In the Buddhist text, he will certainly construct no shrine to the deified Kannaki.

With these differences of narrative detail, not surprising are the divergent themes
that emerge from these two twin texts. Manimékalai, as discussed in detail in the pre-
ceding chapter, is swept along to her final vow of renunciation by the manifestation of
causes and conditions built over many lifetimes; Kannaki certainly plays a more active
role in the unfolding of her own narrative. Her virtuous fidelity to her husband (karpu)
and her rage at the injustice of his death both culminate in her emergence as a great
goddess, as a bestower of rain and fertility, In keeping with the fate of Kannaki and
Cenkuttuvan in the Buddhist version of the story, as described previously, relatively
little attention is paid to the events of the final book of the Cilappatikaram in the
Manimékalai; there are no royal battles in the latter, no triumphant march through the
northern regions of India, no grand celebration to mark the installation of Kannaki's
divine image. Indeed, if the Manimékalai can be said to evoke an aesthetic experience of
pity or compassion (Tamil alukai, Sanskrit karuna), the heightened emotional experi-
ence more obviously elicited by the tale of the Cilappatikdaram is that of the heroic (Tamil
perumitam, Sanskrit vira), the glorious transformation of the young, chaste wife into a
powerful goddess.

If the two texts cannot, then, be read as seamlessly continuous, certainly they are still
related in some way. Even if the prefaces were added long after the narratives were origi-
nally written, the literary tradition to which they attest, that the Cilappatikaram and the
Manimékalai were composed in relation to each other in some way, cannot be lightly
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dismissed. If the Manimékalai does not self-consciously seek to complete the story begun
in the Cilappatikdaram, certainly it alludes to that text, makes use of its narrative content,
images, and language, and recasts the story to fit its own view of the world. In fact, the
Manimekalai, like the other Tamil literary pairings discussed previously, responds to
the Cilappatikdram in a number of ways, challenging various philosophical, ideological,
and ethical points of the earlier narrative. The Manimékalai's emphasis in particular on
the power of karma in the context of interdependent origination offers a subtle rework-
ing, an expansion, of the notion of karma found in its sister text. The Manimékalai
transforms the Cilappatikaram’s rather simplistic and fatalistic notion of karmic cause
and effect into a more sophisticated and complex force operating across multiple and
diverse conditions. Whereas the Cilappatikdram’s most commonly used term for karma
(Glvinai) suggests an element of the Ajivika notion of fate (Sanskrit niyati, Tamil al),*
the Manimékalai presents karma (vinai)® as a power at work in the ever-changing com-
plex of interdependently arising phenomena.’® In short, the Manimékalai responds to
the Cilappatikaram by redefining karma and its accompanying processes in a specifically
Buddhist context.’! In developing its vision of karma as a powerful force at work in the
complex web of conditions generated by the processes undetlying interdependent origi-
nation, the Manimékalai envisions a new literary and religious landscape in which
Buddhist ideas and values rise to the fore.

The Manimeékalai argues for its complex Buddhist view of karma (as vinai) over and
against the Cilappatikdram’s presentation of karma (as dlvinai) in a number of interest-
ing and imaginative ways, beginning with its retelling or elaboration in new directions
of stories found in the Cilappatikdaram text. Most obvious is the central story of Kévalan
and Kannaki, transformed in the Manimékalai into a meditation on the powerful and
far-reaching effects of karma projected into a distant future. The great goddess of the
Cilappatikaram, as discussed in the previous chapter, is reduced in the Manimékalai at
xxvi.40-41 to simply another karma-accumulating individual who “will return to the
ocean of births and be caught in [the cycle of] birth and death” once again after enjoy-
ing the fruits of her good karma in heaven. This statement, in keeping with the general
Buddhist understanding of divine beings as subject to karma and rebirth in the same
manner as human beings,’? does nothing less than negate the powerful images of the
final book of the Cilappatikaram; the deification of Kannaki-Pattini, “giver of abundant
rain” (vdn taru citappin),>® becomes but a temporary and ultimately unsatisfactory state,
for it is only in human birth that one can achieve final liberation. Whereas Maturipati
explicitly informs Kannaki after the burning of Maturai that she will see her husband
again only in his heavenly, not earthly, form in the Cilappatikdram at xxiii.173-176, the
Manimékalai at xxvi.54-61 projects an image of a compassionate and caring couple
returned to earth to live out their remaining karma®* until the Buddha comes again,
performing deeds of kindness “for all people for a long time” (lines 60-61). Although
the Manimékalai and the Cilappatikaram both attribute Kévalan’s bloody end to bad
karma accumulated during his previous birth as Paratan,” the Buddhist version of
the tale expends far more time and energy explaining the working out of that karma
into the future, culminating ultimately in liberation at the feet of the coming Buddha.
Kannaki’s current status as goddess is presented as little more than a brief stage in
the Buddhist text, the transitory reward for past good deeds, and Kévalan's previous
bad karma, as well as the goddess’s past act of anger, have far-reaching and complex
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consequences leading to pain and suffering, compassionate service, and ultimate
release.

The Manimékalai, in similar fashion, continues the story of the semidivine being
(vidyadhara) and his lady friend told in the Cilappatikaram at vi.1-71 in the tale of
Cutamati’s abandonment by the beautiful and illustrious Marutavékan (iii.33-41, v.32-
79).56 Like the male figure in the Cilappatikaram, Marutavékan comes to earth to wit-
ness the festival of Indra celebrated in Pukar (Manimékalai, ii.33-35), but unlike the
solicitous tour guide of the Cilappatikdram, Marutavékan abandons Cutamati because
of her past karma (v.35-36). As with the story of Kévalan and Kannaki, that past karma
is the source of a complex variety of events extending far into the future: Cutamati meets
the sage Cankataruman, becomes a follower of the Buddha, remains in Pukir, thus
comes to know Matavi and Manimékalai, learns (first at vii.98-108) that in a previous
life she was Manimékalai’s sister, and because of a virtuous deed performed in that
previous existence, she will eventually obtain liberation (xii.108-113). Here again, karma
is seen to act in complex ways across time, setting in motion a number of events at
once, a chain of narrative sequences.

The pitiful tale of Kétamai, imploring the goddess, Campapati, to revive her deceased
son, told in Manimeékald’s recitation concerning the temple of the cosmic place (Manimékalai,
vi), would seem to provide a reworking of the stoty of the brahmin woman, Malat, first told
in the opening lines of Cilappatikaram, ix, and retold at xxx.71-81. While Malati, like
Kotamai, appeals to all available deities for help, at the temple of one Pacantacittan®
the deity himself enters the lifeless body of the child and causes Malati’s son to “live”
once again (ix.23-25). In stark contrast, as discussed in the previous chapter, Campiapati
explicitly states that ignorance and matured karma have caused both the life and death of
Camkalan (Manimékalai, vi.150-152). The guardian deity of Pukar also emphasizes and
the temple of the cosmic place persistently reminds that the saving of life is beyond the
power of any deity. Indra and Mayan, the most important of the divine beings to appear
in both the Cilappatikaram and the Manimékalai, are similarly transformed into good
Buddhists in the latter text, in direct response, one might argue, to their portrayal in the
former. Whereas Mayan, the divine builder, is said to have created the luxurious, be-
jeweled couch that graces Macattuvan's (Kovalan’s father’s) mansion in the Cilappatikdaram
at ii.11-13, in the Manimékalai at iii.78-79 he is said to have built a “couch” of a very
different sort: the lotus seat (pitikai) of the Buddha that stands inside the crystal pavilion
in the Uvavanam park. The commemoratory model of the universe on the cremation
grounds (vi.201-202) and the painting on the pillar that foretells the future (xxi.131-132)
are also attributed to Mayan in the Manimékalai. In similar fashion, the king of the gods,
Indra, who is the first to worship Kannaki-Pattini in her newly deified form in the
Cilappatikdram at xxiii.193-197, in the Manimékalai at xxv.60-65 builds the great pedes-
tal on Manipallavam and is said to worship no being other than the Buddha.

Another technique employed by the Manimékalai to convey a different and more
complex view of karma than that presented in the Cilappatikdram is its structure of flash-
backs, its narrative episodes that combine past, present, and future actions as discussed
in the previous chapter. The Cilappatikdaram presents the workings of karma (as Glvinai)
in more or less straightforward causal sequences, in which one particular action in the
past has yielded a specific result in the present. In the Cilappatikdram at ix.54-56, for
example, Kannaki’s friend, Tévanti, informs her that Kdvalan has run off with Matavi



72 Imagining a Place for Buddhism

because, in a former incarnation, Kannaki failed to keep a vow on Kévalan’s behalf.
Kévalan’s murder is similarly attributed entirely to a single past incident (xxiii.137-
176). The Manimékalai, although certainly stating repeatedly that characters are pro-
pelled by karma into certain situations and actions, surrounds the central action of its
narrative, the renunciation of Manimékalai, with a host of characters, events, and karma
stories that are all necessary to the eventual taking of the renunciatory vow. One strik-
ing difference between the Manimékalai and Cilappatikdram texts is the sheer number
of characters and stories introduced in the former, from Aputtitan, Kayacantikai, and
Aravanan to Manimékald, Catuvan, and Utayakumaran. All of their karmic narratives,
not only Manimeékalai’s karma from past births, are necessary to explain fully both her
manifestation of beneficial conditions and her subsequent withdrawal from the world.
What the Cilappatikdram presents as a straightforward “A yields B” karmic causal for-
mula, the Manimékalai weaves into an intricate tapestry of prerequisite conditions: A
yields B, provided that C, D, E, and F are present to provide the proper environment
in which both A and B can come to full fruition.

The Manimékalai also explicitly refutes specific statements regarding the working
of karma made in the Cilappatikaram, Whereas karma (as Glvinai) and the power of
wifely virtue (karpu) are presented as the primary causes of the Kovalan-Kannaki trag-
edy in the Cilappatikaram, for example, karma—redefined as volition (ceykai) in the
Manimeékalai’s doctrinal exposition of interdependent origination—is tied to and de-
pendent on each of the other eleven elements in the causal sequence, acting as one
force among many in this powerful process. As noted in the previous chapter, not
only the elements in the chain of interdependent origination but other phenomena
as well, such the arising of the beneficial root conditions necessary to liberation, are
imbued with an efficaciousness, propelling Manimékalai and her accumulated karma
toward renunciation. The Cilappatikaram states directly several times that the force of
karma can be eliminated, the karmic slate wiped clean, within the scope of a single
lifetime. Tevanti tells Kannaki that the effects of her broken vow in a previous life
can be remedied by bathing in the temple where the river Kaviri meets the sea (ix.56-
63), while Kavunti, accompanied by Kovalan and Kannaki, prays to a sage near
Srirarikam for her karma born of previous deeds to be eradicated (x.164). Later, Kavunti
curses a couple for making fun of Kannaki and turns them into jackals but reports
that the two will be relieved from their suffering within twelve months (x.241-244).
In sharp contrast, the Manimékalai presents karma as a powerful force operating
across many lifetimes, extending its effects from one person to another, eradicated
only through the most severe of ascetic practices. The same karma that killed Kovalan,
for example, brings Manimékalai to Manipallavam (viii.40-43), whereas it is also said
that Manimékali is compelled to bring the young girl to the wondrous isle because her
conditions conducive to liberation have sufficiently matured (vii.19-22), thus attrib-
uting multiple causes to a significant narrative and karmic event. The virtuous karma
accumulated by Manimékalai in feeding the monk, Catucakkaran, in a previous exis-
tence has generated her present, transformative birth and will eventually be the vehicle
of her liberation (x.40-41). Utayakumaran’s murder, in a previous life, of the bumbling
cook who botched Catucakkaran’s breakfast (xxi.47-62) destroys him in both the past-
and presenttense narratives (xxiii.82-85); the text states explicitly that karma may return
again and again throughout future lives (xxi.68-69).



The Manimékalai’'s Community of Readers and Listeners 73

Particularly at odds with the Cilappatikdram is the Manimékalai’s moral vision, its
insistence that the doctrine of karma does not relieve one of personal responsibility.
In the Manimékalai’s depiction of a world ruled by karmic forces beyond human control,
human compassion and concern for others are valued above all else. Karma does not
negate human intention or moral obligation. Swept into pain and suffering by karmically
induced chains of events, still Kaficanan cares for Kayacantikai, Aputtiran serves the
poor with Amutacurapi, and the grieving king and queen learn to rule more wisely.
In contrast to the Buddhist text’s evocation of the heightened emotional or aesthetic
experience of pathos, culminating in Manimékalai’s statement to the queen that “your
pity must be for all lives” (xxiii.78-79), karma (as Glvinai) in the Cilappatikaram often
appears to neutralize any sense of moral or ethical responsibility. Karma is repeatedly
blamed for human suffering and anguish in the latter text, often to the relief of the
principal characters. In the Cilappatikdram at xiii.94-95, for example, Kovalan, wait-
ing with his faithful wife on the outskirts of Maturai, receives a note from Maitavi
asking what she has done to deserve such suffering; realizing that Matavi is without
fault, Kovalan exclaims, “It is my bad karma (eq titu)!” and his burden of guilt or
depression over abandoning his lover is thus lifted (talarcci ninki). At xvi.156, the
unscrupulous goldsmith of the Pantiyan king approaches Kévalan, who is “trapped
in the net of (his] bad karma” (tivinai mutir valaic cenrupattirunta). Before the queen
of Maturai and immediately following her confrontation with the unjust Pantiyan king
(xxi.1), Kannaki declares, “I am a slave to bad karma!” (kotuvinai dttiyen). Karma leaves
the principal characters of the Cilappatikaram seemingly without choice and without
much directly articulated sense of personal responsibility. Events are dictated by karma,
which “traps” and “enslaves.” Indeed, the only principal character who appears mo-
tivated by a powerful force in addition to karma is Kannaki, whose wifely virtue (karpu)
enables her to confront the Pantiyan king and is ultimately cited as the course of her
transformation into a goddess. Female virtue, tested by karma, emerges triumphant.
Once that transformation is complete, however, due to both karma and womanly virtue,
little is said about karma in the final book of the text; karma (indicated by vinai in
compound) appears only six times, either in reference to the story told in the earlier
two books or in the context of direct instruction to the Céran king about the nature
of rebirth.

In the Manimékalai, however, the murder of Utayakumaran, an event attributed entirely
to the prince’s bad karma as noted previously (xxii.193-203), leaves a trail of personal
guilt, blame, and retribution, even though all of the characters are said to be driven to
their various roles in the dramatic scene by Utayakumaran’s bad karma. As Tuvatikan

informs Kaficanan after the killing (xx.122-129):

“Hear this!
Even though matured karma has come
and taken the precious life of Utayakumaran,
without due consideration you have committed a bad deed,
oh Karicanan the semi-divine being!
That karma will persist without leaving you. . . .

»

The semi-divine being arose,
with bad karma coming into force [and causing] suffering in his heart,

and traveled through the sky.
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Whereas Kannaki's burning of Maturai and subsequent deification are presented in
the Manimékalai as simply one stage on a long journey toward compassionate service
and eventual liberation (xxvi.33-61), in the Cilappatikdram the conflagration itself, the
power it represents, and the deity created by that power™® constitute the narrative climax
of the text. Karma, both good and bad, in the Cilappatikaram is a driving force of great
significance that ultimately generates, in conjunction with the central character’s unwa-
vering wifely fidelity, the emergence of the goddess, Pattini. In the Manimékalai, karma
is a vehicle of suffering against which human values of love and care must continually
be tested.

In contrast to the straightforward, almost fatalistic version of karma presented in the
Cilappatikaram, the Manimékalai thus takes a longer and more complex view of karma
as one of several powerful agents at work in shaping the course of human lives. If the
Cilappatikaram can be said to tell the story of the beginnings of a Pattini cult in South
India, as Zvelebil and others have suggested,® of the virtuous Kannaki traveling through
the Tamil countryside gathering up and strengthening the power of her chastity, the
Manimékalai can perhaps be read as a response in subverting those powers, in subordi-
nating deification to renunciation, devotion to the Buddha, service to others, and con-
cern for ultimate liberation. Manimékalai, consistently identified throughout the Bud-
dhist text with Kannaki rather than with Matavi, her biological mother,®! is not a goddess
but a Buddhalike figure, feeding the poor and hungry until her eventual liberation as
the chief disciple of the coming Buddha. Although both the Manimékalai and the
Cilappatikdram perhaps draw on older narratives circulating in South India at the time,
each text sets the story in its own religious and philosophical context.5?

The Manimékalai reworks the Cilappatikaram’s presentation of karma in particular
to articulate a specifically Buddhist vision of karma at work in the world, karma that is
redefined in terms of the complex causal processes that underlie interdependent origi-
nation. The suffering that befalls Kovalan and Kannaki and that culminates in the dei-
fication of the couple in the Cilappatikdram serves simply as a catalyst for spiritual and
moral transformation in the Buddhist narrative, as a story that causes Manimékalai to
shed tears of grief, as the tale told by a goddess of Vafci who realizes herself to be
midway through her journey to the Buddha. The karma at work in the first text still
functions in the second yet propels characters and events in entirely new directions. In
both texts, karma is at work in the world, shaping human lives, but the way in which
it works, the complexity with which it functions, the fruit that it bears, and the moral
responsibility it entails are very different in each. The Manimékalai, in short, responds
directly to the text of the Cilappatikaram, molding the same basic narrative material into
a new vision of the world and the workings of karma, marking out a place for Buddhist
thought, for a Buddhist moral vision, in the Tamil-speaking religious milieu. The
Manimekalai, in responding to the Cilappatikaram, claims a place of honor for Bud-
dhism in the diverse Tamil literary landscape, the landscape that serves as the setting
for debate over religious doctrine and values.

In the Tamil literary culture of the sixth century, the Manimékalai suggests that one
important technique employed to establish the legitimacy of this newly imagined literary-
religious landscape lies in claiming the allegiance of other texts. As noted briefly in
chapter 1, for example, the Manimékalai (xxii.59-61) quotes the Tirukkural on the sub-
ject of a virtuous wife’s ability to command the rains and pointedly cites the author of
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the eatlier text as “the poet who is without falsehood” (poyyil pulavan).6® Although the
Tirukkural has long been received in the west as a nonsectarian ethical work of univer-
sal import® and has, at one time or another, been claimed by every religious group in
the Tamil-speaking region, the proper historical and religious context in which to read
the Kural remains largely a mystery. The text is often assigned Jain authorship,®® based
largely on certain vaguely Jain elements in the text and on Camayativikaravamanar’s
fourteenth-century commentary on the more obviously Jain Nilakéci that claims the
Tirukkural as “our text.”%6 Yet the Manimekalai is significantly the first in a long line of
texts to clajim affiliaion with the Kural, no doubt already a well-known work by the
time of the Manimékalai’s composition. Although the Kuzal text might not have existed
in the sixth century in precisely the same form in which it now does, the reference to
“the poet without falsehood” suggests a well-known, authored text rather than a ran-
dom verse or stray bit of oral literature. What, precisely, might this self-conscious affili-
ation with the author of the Kural] suggest’

Perhaps it indicates that the “poet without falsehood” is a fellow Buddhist to whom
the Manimékalai can appeal for confirmation and legitimation of its own vision of the
world. There is nothing in the Kural to suggest that it is not a Buddhist work,%” and
certainly the emphasis on virtue (Tamil aram) throughout the text—even in those sec-
tions ostensibly devoted to wealth and power (Tamil porul) and love (Tamil kimam)—
is thoroughly in keeping with the spirit of the Manimékalai. More positively, a number
of the early verses describing the supreme being (katavul) envisioned by the Kural might
easily be read as descriptions of the Buddha. The first verse, for example, names this
being the “first lord” {atipakavan), whereas the Manimékalai addresses or refers to the
Buddha three times as “lord” (pakavan, at iii.61; xxvi.54; and xxviii.1 74), once as “first
sage” (aticdn munivan, at vii.19), and three times as “first being” (atimutalvan, at xii.37;
xii.108; and xxix.23). Such observations, however, are at best inconclusive in assigning
the Kural to any specific sectarian context. Perhaps, in quoting the “poet without false-
hood,” the Manimekalai simply seeks to align itself with Tamil literary tradition more
generally, particularly on the issue of the value of female virtue.®® As Richman notes,
in the narrative context in which the guardian deity of the city quotes the verse, by
“structur[ing] his speech as a gloss upon a verse from a venerated text, he makes his
argument in a traditional and accepted manner.”® Whatever the specific intention
behind such a quotation and whether or not the Tirukkural can be called Buddhist, the
Manimékalai clearly seeks to present itself as thoroughly compatible with other impor-
tant Tamil literary works, as a full and legitimate member of the literary culture in which
it participates.

In citing a text and claiming the allegiance of a fellow poet who may well not be
Buddhist at all, the Manimékalai also begins to make an argument for the uniqueness
of its vision of the literary/religious landscape: that it is far more inclusive, open to all,
amenable to many points of view and types of teachings, than the landscapes imagined
by the Jain monks, who turn their backs on Cutamati’s ailing father, or the brahmins,
who oust Aputtiran because of the circumstances of his birth. As in other Buddhist
narrative traditions, the Manimékalai envisions a Buddhist landscape, a community, that
is accessible to all beings, from the chief of the cannibalistic Nagas converted by Catuvan
to the king of the island of Cavakam. Here, Manimékalai’s asceticism, the impending
renunciation of a would-be courtesan, provides a powerful vehicle for constructing this
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revisionist landscape. As Richard Valantasis argues, the ascetic “rejects precisely to
embrace another existence . . . construct|ling] an alternative to the cultural givens.”” In
literary terms, it might be said that the Manimékalai, featuring the female child-ascetic,
is “subversive,”” withdrawing from, to overturn, the conventions of the Cankam-era
Tamil literary tradition,” imagining a new landscape of openness and limitless possi-
bilities (with such limitless possibilities including the future rebirth of the title character
as the chief disciple of the Buddha). Particularly if the Manimékalai is read as a response
of sorts to the Cilappatikdram, Manimékalai, an ascetic in the making, serves as the
perfect figure to reject the world envisioned by the latter and construct the new: she is
identified with Kannaki as one of mature spiritual powers (tapas) and great womanly
virtue (karpu) yet relegates deification to something less than renunciation, Her travels
from Pukar to Vafici and Kaficipuram realign and re-establish the landscape described
in the Cilappatikdram as distinctly Buddhist. Her eventual rejection of the courtesan
life in favor of compassionate service through Amutacurapi carries with it an implicit
rejection of the Cilappatikdram’s moral sense of karmic relief and Kannaki's rage in
the face of karma (as Glvinai). In short, Manimeékalai's impending ascetic renuncia-
tion implies liberation to withdraw from one view of the Tamil-speaking landscape to
construct another, more open one. The ascetic figure of mature spiritual powers who
“wields arrows made of curses” (v.16) contains within herself the power of change.
The narrative of the daughter of a courtesan who renounces the world is ripe with
possibility.

Yet however sweeping, however far-reaching those possibilities might be, in the present-
tense Manimékalai narrative Buddhism remains part of a diverse and, at times, hostile
landscape, simply one of many religious communities existing side by side. Its aims in
the presenttense narrative are primarily ethical or moral: to convince the Naga chief
tain, at the very least, to refrain from killing living beings (xvi.112-117); to persuade
the Bhagavata king” to convert the royal prison into a dwelling place for ascetics (xix.157-
162); and to compel Aputtiran, as King Punniyarican, to return to his kingdom and
“provide food, shelter, and clothing to all human beings” (xxv.229~231). Neither the
Bhagavata king of Pukir nor King Punniyaracan of Cavakam builds a Buddhist shrine
in the manner of the Cilappatikdram’s emphasis, in its third and final book, on the
construction of a temple to Pattini. A primary goal of the Manimekalai would appear to
amount to inculcating proper moral concerns; the king can remain a Bhigavata so long
as he rules compassionately, wisely, and generously, whereas the Nigas can continue to
live their Naga lifestyle as long as they refrain from killing. The doctrinal expositions of
chapter 27 aside, the non-Buddhist characters of the narrative—Jains, brahmins, and
Nagas—are criticized not for any doctrinal position but for being uncaring, hypocritical,
and hurtful.”™ The Manimékalai, at least in its presenttense narrative, would seem to
articulate an expansive vision of Buddhist community that is ultimately based on an
ethic of caring and compassion for others.

In its emphasis on the power of karma in the context of interdependent origination
and the aesthetic evocation of compassion, the Manimékalai transforms the worldview
of the Cilappatikdram, the landscape envisioned by the text, and reimagines the Tamil
landscape to include a powerful community of devoted and caring Buddhists. For an
audience of connoisseurs familiar with the literary culture that also produced the Cankam
poetic anthologies, the Cilappatikaram, and the Tirukkural, the figure of Manimékalai,
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the pubescent girl about to renounce ordinary human existence and undertake severe
austerities, provides a powerful character through which to imagine a new world, a new
community. Yet the Manimékalai is also careful, at every turn, to make that newly envi-
sioned Buddhist landscape a distinctly local one, tied to regional traditions, stories,
images, and vocabulary. It is to the issue of language, to the fact that the Manimékalai
is written in a regional language rather than in the Pali of Buddhadatta or the San-
skrit of Mahendravarman I, that the discussion now turns.

Localizaton and the Transmission of Tradition

The Manimékalai, selfconsciously responding to its sister narrative, the Cilappatikdram,
imagines a place for Buddhism in the religiously diverse and competitive world of early
medieval South India; the text is equally concerned with making that Buddhism thor-
oughly local or Tamil. If one considers the reading community of the Manimékalai, a
community of literary connoisseurs for whom the intertextual allusions and references
discussed previously were both obvious and significant, this Buddhist poetic narrative
composed in Tamil provides the only historical evidence available for the transmission
of Buddhist tradition (images, doctrines, values) throughout the Tamil-speaking region
of southern India in the early medieval period. Given the array of literary languages
actively in use in sixth-century South India (at the very least, Tamil, Sanskrit, and Pali),
that the Manimékalai is composed in Tamil represents a conscious choice on the patt of
the author, both real and model, to render a transregional, multilingual religious tradi-
tion into the local or regional language.” Literary language choice, “in a multilingual
space,” notes Pollock, “is [itself] part of a larger cultural strategy for establishing or dis-
continuing associations, addressing more important, or larger, or different audiences,
and creating new identities.”” By translating or rendering into Tamil various narra-
tives, terms, and concepts associated with a translocal Buddhist tradition, the Manimékalai
transforms Anderson’s “immense community” of a world religion made possible through
transregional languages such as Sanskrit and Pali?” into a local, regional one. Buddhist
tradition becomes part of Tamil literary tradition, part of the imagined community “in
the good world [where] Tamil is spoken, between northern Vénkatam and southern
Kumari,”

Although the Manimekalai is the earliest extant Tamil text to make obvious and
substantial use of material from non-Tamil sources, similar texts soon follow. The
Manimékalai, in fact, marks the beginning of an era of considerable literary output in
Tamil, much of it Buddhist and Jain, and much of it drawing on material found in
Sanskrit, Pali, and Prakrit sources. The lost Kuntalakéci was almost certainly a Tamil
retelling of the story of Bhadda Kundalakesi found in the commentaries on the
Dhammapada and Therigathd, for example,” whereas the (also no longer extant)
Pimpicarakatai®® likely “translated” or retold the story of the famed king of Magadha
and patron of the Buddha, Bimbisara.?! The ninth-century Jain poetic narrative men-
tioned previously, the Civakacintamani, tells the story of Jivaka or Jivandhara found in
a number of Sanskrit and Prikrit works, including Gunabhadra’s Uttarapurana and
Puspadanta’s Mahdpurana, but was perhaps based on a Prikrit original now unknown.8?
The early medieval Perunkatai retells the story of Udayana (Tamil Utayanan) found in
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various Sanskrit and Prakrit versions of the Brhatkatha,?? and a portion of the Jain
Mahapurana is retold in the tenth<century Citlamani.3* Even the early Saiva devotional
poets, celebrated in South Indian religious tradition and secondary scholarship alike
for their “Tamilness” (a theme to be discussed later), arguably translate into Tamil a
number of Saiva myths and images found in the Mahdbharata and the Sanskrit mytho-
logical narratives (purana).s>

Although the story of Kévalan and Kannaki and the basic plot concerning Manimékalai,
the would-be courtesan, are unique to the Cilappatikaram and the Manimékalai and would
appear to be indigenous to South India, the Manimékalai, quite in contrast to its earlier
counterpart, contains numerous examples of phrases, images, characters, and stories
obviously drawn from other languages and literary cultures and translated into Tamil.
Translation here implies a process of cultural transmission that extends beyond the simple
exchange of a word or phrase in one language for another. As Pollock notes, the prac-
tice of translation from one language to another has long been a ubiquitous one in
South Asia, yet there exists “no Sanskrit or other Indian discourse on translation; in
fact, there exist [sic] no common word for translation in any premodern Indic language,”8
Although the Manimekalai quite obviously does, in fact, substitute Tamil words, or sim-
ply Tamil transliterations, for a host of technical philosophical terms in Sanskrit and
Prakrit (see later), it also reworks and reinterprets the images and stories found in the
“sacred language[s]” of the Buddhist world’s “great sacral culture.”8” As recent transla-
tion theorists have noted, translation creates new possibilities and “should, where ap-
propriate, reveal and accentuate difference.”8 The rendering of the foreign into the local
or the familiar has the power to form and shape identity,%’ to “domesticate” the foreign
or remote.”® As Rita Copeland argues in her study of medieval European strategies of
translation from Latin into regional vernaculars, translation offers a means of challeng-
ing, undermining, and eventually appropriating the ideologies and values of the domi-
nant, transregional discourse (in her case, Latin); translation, in other words, is “a ve-
hicle for expressing or playing out large questions of cultural difference.”® Pollock’s
discussion of six “regimes” of translation is helpful here, particularly that of “incorpo-
ration” (surreptitiously adapting the ideas, images, and values of another text or textual
language) and “retelling,” wherein a transregional literary paradigm is creatively adapted
to the local literary culture.?? In the late medieval translations of the Mahabhdrata dis-
cussed by Velcheru Narayana Rao, for example, the Sanskrit epic is not simply retold in
the regional language; the text “is transformed into a regional story of medieval south
India,” freely reinterpreting the Sanskrit narrative and “creatling] an elevated and re-
gional discourse and values.”? Whether or not specific sources for the Manimeékalai’s
various stories and ideas can be pinpointed—whether or not searching for particular
sources for the text's notions of compassion or interdependent origination, for example,
is even relevant—through the writing and reading of the Manimékalai as a Tamil Bud-
dhist narrative poem, the immense community and tradition of transregional Buddhism
are gathered in, refocused through the local language and literary culture. Buddhist tra-
dition becomes local tradition, a part of the local literary culture.

Among the most readily apparent direct translations (or often simply transliterations)
are the numerous philosophical terms employed throughout the text but particularly in
the twenty-ninth and thirtieth chapters dealing with inferential reasoning and interde-
pendent origination: for “agreement,” Tamil annuvayam for Sanskrit anvayam; for “dif
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ference,” Tamil vetirekam for Sanskrit vyatireka; the names of the individual elements in
the cycle of interdependent origination; and, of course, &tu and étunikalcci, used through-
out the narrative to refer to the arising of the beneficial root conditions that lead to
renunciation and ultimate liberation.?* Tanmam (from Pili or Prakrit dhamma) is used
for the first time in Tamil in the Maniméekalai as a synonym for the Tamil word for
virtue (aram),®’ and kanmam (from Pali or Prakrit kamma) is similarly used for the first
time in Tamil as an equivalent term for karma (vinai).%

Yet for all of the technical phrases translated or transliterated into Tamil in the chap-
ters on logic and interdependent origination, the Manimékalai surprisingly lacks trans-
lations of those Pali and Sanskrit terms specifically used to describe enlightenment,
salvation, renunciation, and the various Buddhist paths leading to liberation. Although
the principal characters of the text are clearly anything but ordinary human beings,
nowhere in the text do the words for “stream-winner” (sotipanna), “worthy one” (arahant),
“Buddha-to-be” (bodhisatta), or any Tamil equivalents thereof appear. Manimékalai
exhibits several of the eight characteristics of a Buddha-in-the-making—human birth (sig-
naled by, among other things, her &unikaleci), birth as a male (in the future), seeing a
teacher (again, to be accomplished in a future birth)—yet consistently she is referred to
only as a “young creeper” (ilankoti) or, at most, as “she who has realized her past births”
(pona pirappin pukuntatai unartol; xxx.2). The many references to the coming of the fu-
ture Buddha—in many ways a central focus of the text, discussed further in chapter 3—
never once mention him by name (Pili Metteyya, Sanskrit Maitreya). The Manimékalai
dwells at length on the power of karma and its lasting effects both good and bad, yet the
text never once employs the expected term “merit” (puiifia) to describe the virtue culti-
vated by Manimékalai’s offerings to Catucakkaran (x.40-41) or by her feeding of the
poor through the power of Amutacurapi. Although the ultimate goal of liberation is
variously described as “the greatest bliss” (perum pér inpam; ii.65) or “the great boon”
(perum peru; xxiv.109, xxx.49), a clearly transliterated or translated Tamil term for en-
lightenment (Pili nibbana) is never used. The reasons for this curious gap are not
entirely clear. Perhaps this aspect of the Manimékalai suggests that terms such as merit
(punifia) or enlightenment (nibbana) were actually quite narrowly defined, used only in
particular contexts and circumstances, whereas the ways to liberation and the goal
itself were more broadly conceived. The possible paths to liberation, at least from the
Manimékalai’s point of view, are multiple, amorphous, extending far beyond the possi-
bilities reflected in one or two specific terms of scholastic or monastic origin. A text
such as the Manimekalai is simply far more concerned with human situations and ap-
propriate models of human response—in short, with moral or ethical inquiry—than with
establishing the specifics of a salvific vocabulary.

To return to the Manimekalai as a translated text, also quite obvious as borrowings
from other, non-Tamil sources in the Manimékalai are images such as “the sun, with its
full rays, swallowed in cool mist” (xii.63) cited previously and the many descriptions of
and epithets directed toward the Buddha. The great sage, Canikataruman, for example,
refers directly to the previous lives of the Buddha (v.72-73), and Manimékalai, after
receiving Amutacurapi from Komuki Lake, addresses the Buddha with a succession of
phrases that refer directly to specific episodes in the Buddha’s life or past lives (xi.61-
72): “you of steadfast mind who conquered Mara”;%7 “you who donated your eyes to
another”;”® and “you who annihilated the suffering of the Nagas.”* In similar fashion,
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Aravanan’s list of the wondrous happenings that will accompany the birth of the future
Buddha (xii.83-98), from plentiful rains to the disappearance of all human suffering,
closely parallels the catalogue of miracles found in the Nidanakatha in conjunction with
the Buddha’s conception and birth.!®

In addition to such words, phrases, and images that would appear to originate in
non-Tamil literary sources, the Manimékalai, whenever it leaves behind the core
Cilappatikaram story of Kovalan, Kannaki, Matavi, and Manimékalai, often incorpo-
rates narratives that are also found in Buddhist literature composed in Sanskrit or Pali.!1o!
Yet nowhere does the Manimékalai simply translate verbatim from the Pali or Sanskrit
per se; rather, the text offers a Tamil version of stories found in non-Tamil sources,
many of them composed much earlier than the Manimékalai. The story of Kétamai and
her son, Carnkalan, for example, as discussed in chapter 1, offers a new version of the
Pali story of KisagotamT and the mustard seed that pays particular attention not only to
the facts of death and impermanence but also to ignorance (pétaimai) and karma or
volition (ceykai) as their ultimate cause. The tale of the warring Nigas who covet the
Buddha’s pedestal, told first at viii.54~61 and referred to briefly at ix.58-60, presents a
condensed version of a similar story found in the Mahavarsa (as discussed in the pre-
vious chapter). To cite but a few more examples, the narrative of the virtuous woman,
Vicikai, who is wronged by the son of King Kakantan (xxii.82-158), explicitly empha-
sizes the importance of giving (Sanskrit dana, Tamil tanam),'? closely following the
Visakha of Pali narratives, who is portrayed as a pious Buddhist householder, foremost
among laywomen who support the Buddhist community of monks and nuns (sangha).'%3
The story of Kovalan’s shipwrecked ancestor rescued from the sea by the goddess
Manimeékala (vii.33-38, xxix.14-33) closely parallels Manimekhald’s deliverance of the
Buddha-to-be found in the Jatakas.104

Perhaps the most obvious shift from the translocal to the local can be seen in the
stories concerning Manimékalai’s past and future lives. In these stories, the names and
places clearly emerge as Tamil forms of North Indian locales and Indo-Aryan words:
Kantiram for Gandhara (ix.12), llakkumi for Laksm (ix.41), Irakulan for Rahula (ix.46),
Tarai for Tara and Virai for Vira (x.50-51), and Karikai for Ganga (x.56). Manimeékalai’s
future, as well as that of her parents, Kovalan and Kannaki, is also clearly tied to nonlocal
places associated with the Buddha: the land of Makatam (Magadha; xxi.175) and the
city of Kapilaiyam (Kapilavastu; xxvi.44). Whether or not the Manimékalai simply in-
vents the entire story of its central characters is unclear. Perhaps the possible connec-
tion between the narratives of Manimékalai/Manimékala and the female ascetic
Uppalavannia noted in the previous chapter!® suggests a Pali source for the Manimékalai
text, particularly for the stories regarding the past lives of the protagonists (as Ilakkumi
and Irakulan) who have been together through many lifetimes. As Tuvatikan informs
Manimeékalai (xxi.29-32):

He was born as husband to you,
and you were born as wife to the one who warms your heart,
many times in many births,
not just in [those] births that you have seen [revealed to you on Manipallavam].

The Apadana explicitly ties Rahula (the son of the Buddha) to Uppalavanna, stating
that both were born of the same parents'® and have similar inclinations or tendencies
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(samanacchandamanasa).'%? This perhaps suggests a (now lost) series of narratives con-
cerning the two characters from which the Tamil text draws its inspiration.

Whatever the sources for the stories found in the Manimékalai, the overall effects of
such translation as the vehicle for the transmission or localization of Buddhist tradition
are several. The Manimékalai might be said to domesticate its vision of Buddhism and
Buddhist tradition in a number of ways. In quoting the Tirukkural, for example, a text
that, as suggested previously, may or may not be Buddhist, the Manimékalai seeks to
align itself with Tamil literary tradition and values, to claim as its own and reinterpret
in a Buddhist context the Kural’s teachings concerning the virtue (karpu) of chaste women
and its power to command the rains. In domesticating its vision of Buddhism, the
Manimékalai transforms rather than simply copies the images, ideas, and stories it bot-
rows. Making Buddhism part of the regional cultural landscape is to envision a new set
of stories and ideas, a new sort of community and tradition.

At the level of individual words and phrases, for example, the Tamil translations of
Buddhist philosophical terms found throughout the Manimekalai setve to charge those
terms with new etymological significance not necessarily found in the Pali, Prakrit, or
Sanskrit source word, The Manimékalai, for example, is the first Tamil text to render
the cosmological term “cakravdla” into Tamil (as cakkiravdlam at vi.24); the text also
offers a full translation of the term, however, as dlittali (vi.173), translated into English
by Richman as “the urn of the sphere.”1% As Richman further explains, this term cap-
tures the Buddhist view of cosmological form to an even greater degree than the San-
skrit “wheel” (cakra), for “the urn (tali), shaped like a half-sphere, replicates the shape
of the upper half of the cosmic sphere as seen by a viewer on earth,” and “the sphere
(ali) of the cosmos is visualized here as consisting of two such jars placed mouth to
mouth.”1% In similar fashion, the Manimékalai translates the individual elements in
the causal cycle of interdependent origination as carpu (xxx.17); this Tamil term, from
the verbal root “to depend upon, take shelter in” (cartal),'' thus carries with it a con-
ceptually significant connotation of interdependence. Various elements in the causal
chain are also given etymologically significant names. Ceykai (Pali sankhara), for example,
derived from the verbal root “to do” (ceytal), thus connoting the active nature of karma,
is also called punai at xxx.171, a word derived from “to make, form” (punaital),'!! sug-
gesting the formation of action or volition. Translation, in instances such as these, implies
great specificity of meaning; in the process of localization of tradition, technical terms
themselves point with new clarity to the concepts they signify.

The terms étu and &tunikaleci, discussed at length in chapter 1, provide a more com-
plex occasion for considering the effect and function of direct translation of Buddhist
technical terms in the Manimékalai. Although Matthakundali’s “abundant beneficial
root conditions” (ussannakusalamiila) and Angulimala’s “sufficient virtue” are mentioned
only briefly in the Pili and Sinhala narratives cited previously, Manimékalai's impend-
ing étunikalcci provides the central structural framework for the entire Tamil text. The
Manimékalai’s intricate interweaving of subplots and characters offers a narrative
illustration of the processes by which such beneficial conditions arise that is more
elaborate and far more detailed than that found in any of the non-Tamil sources. In
the Manimékalai, for example, one sees the gradual unfolding of each of the beneficial
conditions as the central character turns away from her attachment to the prince, con-
verts the queen, and eventually learns formal Buddhist doctrine from Aravanan. Where
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hetu is said to mark the human birth that is the first of eight prerequisites for Buddha-
hood in the stoty of Erakapatta and in Buddhadatta’s Buddhavariisa commentary, &u in
the Manimékalai marks not simply human birth but human birth at a crucial and trans-
formative stage, birth on the threshold of renunciation leading to liberation.

Like the translation from the arising of the beneficial roots in Pili (kusalamdla) to
étunikalcci in Tamil, the Manimekalai’s rendering of various stories found in non-Tamil
sources expands and enlarges on those stories in a number of interesting ways. Among
the more obvious effects of translation or interpolation into Tamil—particularly into a
literary form meant to evoke the aesthetic experience of pity or compassion—is the im-
mediate expansion of the psychological and emotional register and the amplification,
more specifically, of scenes involving human grief, anguish, and despair.!!2 As George
Hart and Hank Heifetz characterize the particular qualities of literary Tamil, “very char-
acteristic of Tamil literature is the rapid alternation of emotions . . . a quality of intense,
rapidly rising and sometimes rapidly quenched emotion, sliding and shifting very rap-
idly.”113 The Tamil stories seem more psychologically charged than their Pili or San-
skrit counterparts, more loaded with imagery and language meant to evoke a powerful
emotional response on the part of the audience.!!* To return once again to the story of
Ko&tamai and her dead son, Carnkalan, for example, the differences between the Tamil
and the Pili versions of the KisagotamT tale extend far beyond the disparities of narra-
tive content taken up in chapter 1. Where the Pili rendering!!’ simply notes, in rather
blunt fashion, the death of Kisagotamt's unnamed child as soon as he is able to walk {so
padasd gamanakale kalam akasi),''¢ the Manimékalai (vi.105-131) dwells at length on
the macabre sights of the cremation ground witnessed by the young boy immediately
prior to his demise: the scavengers feeding upon the once-beautiful body of a dead cour-
tesan and the ghoulish dance of a female demon as she plucks and eats the eyes of the
corpse. Whereas the Pili version attributes Kisagotami's futile search for medicine to
cure her son to her general ignorance of the nature of death,!17 it is the great anguish of
losing a son that propels Kotamai in the Tamil narrative to implore the goddess,
Campapati, for help. “Clasping her son’s body to her bosom,” Kétamai cries out to
Campapati in “extreme pain” (kotuntuyar; vi.139-141). Kétamai goes on to explain what
has happened in the most pitiful of terms (vi.146-149):

I do not have anyone.
My innocent son entered this cremation ground. . ..
Look at him lying there, as though he were [merely] sleeping.

The grieving mother offers to exchange her life for that of her son, so that Carnkalan
might “aid and protect [her] blind husband” (vi.154-155). In sharp contrast to the anger
and pain suffered by Kotamai, to her desperate pleas to the goddess to restore her son
to life, Kisagotami's exchange with the Buddha is a rather straightforward and emotion-
less one. The mother is sent by the Buddha to collect a pinch of mustard seed from any
house in which no one has died; finding that she is not alone in facing death, Kisagotami's
heart, once tender with affection for her son, becomes hardened,!!8 and she becomes a
stream-winner on hearing the word of the Buddha. The shock and fear experienced by
the son and the profound grief of the mothet, so apparent in the Tamil rendition of the
Kisagotami story found in the Manimékalai, are virtually absent from the Pili narra-
tive.!'” The language and imagery of the Tamil version pointedly evoke the aesthetic
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experience of pathos, the heightened sense of human compassion, described in the
previous chapter.

In similar fashion, if the Uppalavanni,/Rahula connection alluded to in the Apaddna
(discussed previously) can, indeed, be taken as a source of sorts for the narratives of
Manimékalai/Ilakkumi and Utayakumaran/Irakulan, the Magimékalai might well have
been understood by its reading community fluent in both Tamil and Pali as a long and
complex consideration of those “similar tendencies” (samanacchandamainasa), as an
emotionally charged exploration of the powerful bond between two human beings across
many lifeimes. The persistent tension felt by Manimékalai between sexual attraction to
Utayakumaran and predilection for renunciation signaled by her &tunikalcci provides a
complicated and nuanced view of the road to liberation, one that is full of conflicting
emotions and powerful human bonds. Although Manimékalai's “heart goes out” to
the prince (v.89), her matured &tu propels Manimékali to bring the young gitl to
Manipallavam (vii.1 9-20); although Manimékalai employs Amutacurapi in compassionate
service to the poor, she mourns the murdered Utayakumaran as her “beloved” (xxi.22).
The Tamil rendition of the Rahula/Uppalavanni connection specifically addresses the
force and value of human connections, the nature of the powerful emotions that tie one
human being to another.

The Manimékalai's transmission of a number of stories, images, and terms from
non-Tamil sources functions in a number of ways to domesticate Buddhism, to make
Buddhist ideas and values local, to bring Buddhism into the linguistic and aesthetic
community of the text, to engage the audience in the human situations of its char-
acters. The story of the Buddha and his future rebirth on earth, the narratives con-
cerning Manimekalai, Utayakumaran, and their past births, and the terminology of logic
and interdependent origination are selfconsciously connected in the Magimékalai to
things Tamil, to regional, familiar sites and characters, to the story of Kovalan and his
virtuous wife, Kannaki, a story that would appear to be indigenous to Tamil-speaking
South India. By rendering into Tamil the story of the Buddha, by tying its Tamil char-
acters to the Buddha's future appearance on earth, by translating into Tamil key Bud-
dhist cosmological and philosophical concepts, the Manimékalai brings the “great com-
munity” of Buddhists into the Tamil literary/religious landscape.

This section began by pointing out that the fact that the Manimékalai was composed
in Tamil represents an obvious choice on the part of the author. The emergence of the
Sanskrit farcical drama in seventh-century Kaficipuram certainly suggests the existence
of a multilingual literary culture in which a text such as the Manimekalai, with all of its
biting sarcasm aimed at non-Buddhist groups, might just have easily been written in
Sanskrit. The preceding pages suggest why the story of Manimékalai was composed in
Tamil, as a means of claiming a place for Buddhism in a religiously diverse landscape
and literary culture and making that immense community envisioned also local, famil-
iar, close at hand. Even the text of the Manimékalai itself at one point appears to ac-
knowledge the place of regional or local languages in the transmission of Buddhist tra-
dition. When language is introduced as a topic in the tale of Cituvan and the Nagas, it
is said that Catuvan converts the Nigas and creates on that wild island a Buddhist lay
community of sorts because he can speak their language eloquently. “Because he had
learned thoroughly the language of the others” (marravar patai mayakkaru marapil karranan
atalin; xvi.60-61), he “became one of them by binding them with language” (pataiyil
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pinittu avan panmaiyan aki; xvi.70).120 The Nigas need not learn the Tamil Catuvan
speaks to become more “civilized”; rather, they must simply abandon their customs of
cannibalism and killing live animals for food. Language, albeit language used in sophis-
ticated and eloquent fashion, is merely a practical point, a pragmatic concern, a power-
ful medium for teaching and transmission.

Yet in the literary culture of early medieval South India, at a time roughly contempo-
raneous to the composition of the Manimékalai, language choice, particularly in rela-
tion to religious identity, became an issue of tremendous and self-conscious concern to
a variety of sectarian communities. With the appearance of the devotional poetry of the
Saiva saints in the seventh through ninth centuries, the choice to compose in the Tamil
language emerges as a critical factor in defining religious and cultural identity. These
Saiva poets attempt to write Buddhists and Jains out of the Tamil religious and literary
landscape by assailing, among other things, the linguistic and literary quality of their
Tamil. Language and language choice, in short, cease to be neutral issues of pragmatic
or domesticating concern. Tamil language emerges as a basic means of articulating reli-
gious, cultural, and political orientation,'? as a highly valued indicator of cultural and
religious identity, arguably remaining so into the modern era.!?Z That the Manimékalai,
indeed, makes no claim regarding the superiority of its language or the fact that it is
written in Tamil rather than in Sanskrit or Priakrit undetlies a potentially strong argu-
ment for an early dating of the text. Few Tamil texts, after the poetry of the Saiva and
Vaisnava poet-saints is formally anthologized in the late tenth and early eleventh centu-
ries, exhibit such neutrality on the issue of language.

That the devotional poets, particulatly the first of the Saiva saints, Tirunavukkaracar
(Appar) and Tirufianacampantar (Campantar), vehemently and persistently condemn
both the Buddhists and Jains on a number of grounds, ranging from their style of
dress and manner of eating to their lack of proper respect for Vedic sacrificial ritual,
has been well noted in several recent studies of religion in South India.!?? The reli-
gious landscape of inclusion imagined by the Manimékalai, one in which the daugh-
ter of a courtesan will serve the future Buddha as his chief disciple, is transformed by
the Hindu poets into a literary “geography of exclusion,”'?* into a rabidly sectarian
vision of the Tamil landscape that is determined on the basis of, among other things,
linguistic capabilities.!2>

Although many devotional poets, both Saiva and Vaisnava, criticize the Buddhists
and Jains, it is Campantar, the late sixth- or eatly seventh-century Saiva devotee closest
in time, perhaps, to the composition of the Manimékalai text, who most consistently
and vehemently criticizes these non-Saiva communities, particularly on the issue of lan-
guage. Although Campantar’s sarcastic comments regarding “dirty Jain monks who walk
about like rutting elephants”12¢ might bear close resemblance to the anti-Jain attitudes
expressed in the Manimekalai,'?” Campantar’s poetry clearly differs from the Buddhist
text in its condemnation of a perceived Buddhist and Jain disregard for both the Tamil
and Sanskrit languages. Where the Manimékalai would appear to be rather neutral on
the issue of language choice, Campantar is extremely selfconscious about his use of
Tamil. At least one verse, often if not always the tenth, of each of Campantar’s hymns
devotes itself entirely to ridiculing the Buddhists and/or Jains, particularly on their
perceived “foreignness” due to an inability to speak either good Tamil or good Sanskrit.
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He writes:

With Aran of Alavay by my side,

I will easily defeat those filthy Jain monks who . ..
mutilate the good Sanskrit of the Agama and mantra texts,
loudly declaiming in the corrupt Prakrit tongue.}?8

In the same hymn, he continues:

I will easily defeat those blind fools . . .

who . .. know neither good Tamil nor the Sanskrit language.!2

In the eleventh and final signature verse, Campantar then proceeds to portray himself
as the master of pure Tamil, the author of verses in sweet language that grant liberation at
the feet of the lord. He closes the hymn quoted previously, for example, by stating:

There is no misery
for those who chant these ten verses
well composed by the Tamil poet Nanacampantan.!3

In nearly every closing verse, Campantar contrasts the futile and senseless babble of the
Buddhists and Jains with the power and beauty of his own Tamil verse:

The highest world is within easy reach
for those who can sing in good Tamil modes
these words [of] Nanacampantan.!?!

Campantar’s Tamil is “pure” (centamil)!'*? and “thythmic” (cantam),!*? to be “sweetly
sung” {in nalam pdta).!>* Nampi Artrar or Cuntaramiirti (Cuntarar), following Campantar
by nearly two centuries, further develops the theme of Tamil as the language that draws
the divine being near. “The Lord . . . was moved by the sweet, melodious Tamil hymns
that Nanacampantan sang to him every day,”% and Lord Siva wanders the world “with
a desire to hear good Tamil songs.”% In the lord’s town of Ninriyir, even “parrots
know pure, grammatical Tamil.”137 The use of the Tamil language becomes central to
the religious identity articulated in the poetry of the early saints; only those who know
“pure, grammatical Tamil” can claim to see the lord, can claim to be part of the lord’s
Tamil-speaking landscape. Language and language choice become central to the con-
struction of identity, to the definition of oneself over and against a foreign other.
That a text such as the Manimékalai does not participate in this selfconscious use of
language as a marker of religious identity serves to underscore Peterson’s point that the
Saiva saints sought to invent a new kind of Tamil culture, “devot(ing] their major ener-
gies to setting up links and equations among originally unrelated elements in the Tamil
society and culture of their era, thus constructing a Saiva bhakti version of Tamilness
that is quite different from the Tamil identities of previous eras.”!38 Certainly, the Saivas’
relentless assaults on “the deluded doctrines of the base Buddhist monks” suggest an
embattled and embittered minority, struggling for recognition from the religious and
cultural fringe. Not only are Buddhists considered stupid, deluded, overfed, overdressed,
and linguistically challenged, but their teachings are thought to lead to misfortune and
ruin; one must worship only Lord Siva “if you do not wish the unfortunate fate of the
Buddhists.”13¥ Language use as a sectarian challenge no doubt found easy targets among
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Tamil-speaking Buddhists and Jains, for both communities, by the time of Appar and
Campantar, were generating a wide variety of translations and interpolations across lin-
guistic lines.™® At least four centuries separate Appar and Campantar, the earliest of
the Saiva poets and the most vehemently anti-Buddhist and anti-Jain, from the legend-
ary eleventh-century rediscovery and anthologizing of their hymns by Nampi Antir
Nampi,'# further suggesting that the early poetsaints did, indeed, denounce from the
borders, as outsiders looking in.

The Saiva poets’ jettisoning of the culture of multilingualism, their equation of Tamil
language with religious identity, remains a powerful force in Tamil literary and religious
culture, as is seen in following chapters concerning the eleventh-century Buddhist gram-
mat, the Viracoliyam. Although the Manimékalai, in comparison with the poetry of Appar,
Campantar, or Cuntarar, displays no apparent self-consciousness in its use of the Tamil
medium, language nonetheless plays an important role in shaping a vision of Buddhism
and Buddhist community that is also local, intentionally bound to texts, narratives, and
values of the regional literary landscape.!*? Far from being foreign or alien, the Buddha
and Buddhist community in the Manimekalai are made near, familiar, part of the re-
gional literary culture. The immense community of Buddhists, for the reading commu-
nity of the Manimékalai, is also close at hand. In responding to the Cilappatikaram’s
nartative, to its moral vision, to its presentation of karma, the Manimékalai evokes in its
audience an experience of karma, transience, and interconnectedness that is explicitly
tied to Buddhist images, characters, and values, thus claiming a place for Buddhism in
the local literary and religious landscape. How that local landscape and the local read-
ing community of the text are then reimagined through space and time, recast forward
and outward, redefining the immense through the local, is the subject of the following
chapter.
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The Manimeékalai’s Buddhist

Community Envisioned

From the complex web of intertextual allusion and debate discussed in the previous
chapter, one can infer a reading or listening community for the Manimékalai that is
sophisticated, multilingual, and well-versed in Buddhist doctrine and in a wide variety
of literary texts and genres. Articulating its vision of the world in response to that ex-
pressed in the Cilappatikaram, the Manimekalai claims a place for Buddhism in a literary
and religious landscape of competitive diversity. Through complex and creative processes
of translation and elaboration, and through marshaling other local texts to support its
worldview, the Manimékalai domesticates a great tradition and an immense community,
locating the lives and values of the Buddha and his followers in the local literary culture.

Yet the textual or reading community that can be inferred from the Maniméekalai and
from the literary culture in which it participates is not the only point of access to examin-
ing the historical relationship of literature to the formation and articulation of religious
identity; the text of the Manimékalai itself considers at length the nature and significance
of Buddhist community. As Le Goff notes in his study of the arts and literature of medi-
eval Europe, works of the imagination constitute “a historical reality unto themselves,”!
direct evidence of a society’s or community’s collective images or “mental structures.”?
The Manimeékalai, as a sophisticated poetic work, provides access to a Buddhist imagining
of religious community in a particular cultural context at a specific historical moment.
Even more light may be shed on the Manimékalai's articulation of community and iden-
tity if one considers these Tamil poetic “mental structures” in the wider context of Bud-
dhist literary imaginings from across Asia in the fourth through seventh centuries. Whereas
the two previous chapters focused primarily on the Manimékalai as an example of Tamil
narrative literature, interpreting the text in relation to the Tamilspeaking literary culture
that surrounded it, new insights can be gleaned from shifting the interpretive lens to
emphasize the Manimékalai as a Buddhist text that happens to be written in Tamil. This
chapter examines the notion of community envisioned by the text—and the manner in
which the text engages its reading community in that vision—paying particular attention to
the Maniméekalai's imagining of time and space in conjunction with contemporary
imaginings of the same from across the Buddhist world. Time and space, Le Goff notes,
are “the essential dimensions of history,” whether that history be of actual historical
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happenings or of the imagination. Indeed, it is in focusing on the Manimékalai’s tempo-
ral and spatial images that the text’s vision of community emerges most powerfully.

Despite the attention paid to local conceptions of landscape, narratives, and images, as
well as to stories of the past that bear in some measure on the narrative present, the
Manimékalai displays far more concern with the translocal and the future than with the here
and now. Like the medieval European exemplum described by Le Goff as a narrative whose
“ultimate aim was eschatological,”* the story of the renunciation of Manimékalai “unfold|s]
in narrative but invariably point[s] toward eternity—the eternity that [is] promised to the
listener only if he [knows] how to draw the lesson contained in the [text].”> As a Buddhist
narrative, like the Pali chronicle (varhsa) literature described by Steven Collins as a com-
bination of “linear . .. narrative . . . interw[oven] . . . with the texture of all time, past,
present, and future,”8 the Manimékalai continually shifts back and forth from the narra-
tive present and past to timeless glories yet to come. The Manimékalai vividly imagines a
community of devout disciples gathered around the future Buddha yet leaves open the
question: who will participate in that future community? Where will such a community
be located? In such a context, this chapter argues, the idea of aesthetic experience (rasa,
meyppatu) functions not merely as an aesthetic category for the literary connoisseur but as
a medium of engagement with great soteriological import for the reading community of
the text. Engagement with the text, and with its ethical concerns, is presented by the
Manimékalai as the means for gaining admission to the Buddhist community to come.

In imagining such a community and the pivotal role played therein by both the prin-
cipal characters of the narrative and, by extension, those members of the reading com-
munity who grasp the lessons of the text and heed its ethical call, the Manimékalai
envisions a Buddhist world with its own local landscape at the center. The localization
of tradition discussed in chapter 2, in the context of the community envisioned by the
text, also implies a certain centralization. As in other texts from across the Buddhist
world written in the centuries surrounding the composition of the Manimeékalai, the
centers of the Buddhist world are reimagined, redrawn to reflect the community of the
text. The foci of the Buddhist sacred landscape lie not in North India, in the places
where the Buddha was born, attained enlightenment, preached, and died, but in the
cities and landscapes of the Manimékalai: Kaficipuram, Irattinativam, and the “cool isle”
of Cavakam somewhere in Southeast Asia.

At the Feet of the Future Buddha

For all its emphasis on the maturation of karma and beneficial root conditions leading to
enlightenment, the Manimékalai is ultimately a forwardlooking text, persistendy turning
its attention to events of great soteriological import yet to come. Even the stories of the
past, comprising the bulk of the narrative, are in some manner always related to future
events, their karmic consequences projected forward. The time of the narrative shifts continu-
ally from present to past, from past to future, with all energy and anticipation focused
squarely on coming events. The Manimékalai’s central theme of the arising of those bene-
ficial root conditions necessary to renunciation and liberation, for example, is inevitably
forward-looking. Not only is the manifestation (nikalcci) of such conditions always referred
to in the future tense, as something that will but has not yet fully come to pass, but the
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ultimate result of the arising of these factors—liberation from the cycle of births and deaths—
is an event that will take place long after the narrative proper ends. Although Manimékalai’s
impending manifestation of beneficial conditions itself must be explained with constant
reference to past events and actions, to her kind feeding of the sage Catucakkaran and her
subsequent vision as she burns to death on her husband’s funeral pyre, the liberating
processes signaled by the arising of the such conditions propel the audience into a future
far beyond the narrative time of the text itself. Manimeékalai's karmic transformation is
only beginning in the present of the text; one must imagine into the future her complete
awakening and liberation. The Manimékalai focuses its attention on the coming of the
future Buddha, and in real time the narrative ends not with Manimékalai’s renunciatory
vow at xxx.263-264 but with her birth as the chief disciple of the Buddha-to-come (xxi.178~
179). Although the text is not prophetic in the sense that it does not dwell at length on
the details of the future Buddha’s life and reign, it focuses squarely on the lives and karmic
doings of those who seek to participate in the community of that future Buddha.’

In similar fashion, the Manimekalai’s vision of karma and moral responsibility con-
sistently emphasizes the ramifications of past and present actions on the future, pat-
ticularly in comparison to the narrative as told in the Cilappatikdram. Although both
texts share the core story of Kdvalan, Kannaki, and Matavi, the narrative trajectory of
the Manimékalai extends into a future far beyond that of the Cilappatikdram. As noted
in the previous chapter, the karmic fortunes of Kévalan and Kannaki are limited in
the Cilappatikdaram to present events and their past causes. In the Manimékalai, how-
ever, those personal karmic narratives are projected into the future, and compassion-
ate concern for other living beings becomes the model for all future lives. Kannaki's
karma comes to full fruition in the Cilappatikaram, for example, in her presenttense
transformation into a powerful goddess. In the Manimékalai, her good deeds, like
those of Manimékalai herself, will witness their final reward only at the feet of the
coming Buddha after many lives spent in service to others.

In addition to these broad themes or currents in the text, the Manimékalai’s con-
cern with future events can also be seen in its details, its characters, images, and lan-
guage. Aravanan, the Buddhist sage who never forgets “in each and every birth . . . to
worship the feet of the lord who is celebrated for sitting at the feet of the bodhi tree”
(xii.101-103), is the first to predict the coming of another Buddha to earth at xii.57-
100. Because the “good and excellent” teachings of the previous Buddha have not
flourished as they should (xii.57-71), the divine beings of the world will petition the
future Buddha currently residing in Tusita heaven (Tamil Tutitalokam) to descend to
earth (xii.72-74).% Amid many glorious and miraculous happenings (xii.80-100), the
Buddha will be born among human beings “in the year 1616”° (xii.77). The text’s
anticipation and excitement at the coming of the future Buddha grows increasingly
palpable throughout the narrative. At xv.23-35, for example, wondrous events that
accompany Aputtiran’s rebirth on the island of Cavakam throw various savants into
a state of agitated confusion:

“Even though it is not time for the earthly birth of the great ascetic
of the bodhi tree, auspicious signs are seen!”

[Thus] the great ascetics who lived in the temple of the cosmic place wondered
with tremendous excitement.
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All of the principal characters of the Manimékalai, the audience gradually learns, will
be reborn in the company of this future Buddha, as members of his immediate commu-
nity or retinue. Although all remember, with great reverence and devotion, the compas-
sionate acts of the previous Buddha {(consider, e.g., Manimékalai’s song of praise at
xi.61-72), all are karmically and soteriologically tied to the Buddha of the future.
Manimékalai will be reborn (as a man) as the Buddha's chief disciple (xxi.175-179).
The great sage Aravanan will be reborn again and again “until the sun that is the Bud-
dha appears . .. driving away the darkness of non-virtue (Tamil mara iru], Sanskrit
adharma), in order that [all] living beings might rejoice” (xxi.165-167). Kovalan and
Kannaki will descend from their current deified state to help suffering beings through
their spiritual powers (Tamil irutti, Sanskrit rddhi) until achieving liberation “when the
Buddha spreads the rays of his teachings everywhere in the countless cosmic worlds”
(xxvi.54-61). At the time of Kévalan’s enlightenment and release, his father, Macattuvan,
will also “hear the virtuous words” spoken by the Buddha (xxviii.141-147).1°

Not only the main characters but the principal monuments of the text—the lotus seat
found in the crystal pavilion of the Uvavanam park (iii.65-79), the Buddha pedestal on
the island of Manipallavam, and by extension, its replica erected by Manimékalai and
King Ilankilli in the southwest corner of Kaficipuram (xxviii.1 75-214)—although reveal-
ing the nature of past lives or deeds, are nonetheless all oriented primarily toward the
future. The pedestal or Buddha seat on Manipallavam, for example, was not constructed
in commemoration of the previous Buddha’s sojourn on earth but rather in anticipa-
tion of the coming of the next Buddha. Before the pedestal for a second time in the
presenttense narrative at xxv.54-65, Manimékalai remembers her conversation, in a
previous birth, with the sage Piramataruman, in which she asked why the pedestal had
been constructed “before the appearance of the Great One.” Piramataruman responds
by saying that the seat or pedestal (pitikai) creates a space for the coming Buddha, for
“other than the lord who is fully realized, the highest being, that pedestal will not bear
another.”!! The time shifts in this narrative sequence are complex, even somewhat dif
ficult to follow in the Tamil, and display quite clearly the manner in which narrative
linear time is persistently interwoven with references to an idealized, liberating time of
the future. Manimékalai, in the narrative present, remembers a conversation from a
past birth that bears directly on the future arrival of the Buddha on earth. The pedestal,
a vehicle for enlightening knowledge of the past, ultimately serves to reserve a space, a
consecrated throne, to which the Buddha might return. The empty seat contains, in its
very emptiness, the promise of the future.

Yet what, exactly, is the promise of the future? Why is the Manimékalai so concerned
with a time distant from the present of the narrative itself’ The text indicates repeatedly
that it is only in the presence of the future Buddha that human beings will attain ulti-
mate release from the cycle of deaths and rebirths. “Those who hear the good teachings
of the one born on that [future] day,” Aravanan explains to Manimékalai, “will tran-
scend the sorrowful [round of] births” (xii.99-100). “Except for those who hear his
teachings on that day [of the Buddha’s atrival on earth],” Manimékalai recalls the words
of the sage Piramataruman, “no one can escape miserable births” (xxv.47-48). For each
of the principal characters—Manimékalai, Kannaki and Kévalan, Macattuvin, and
Aravanan—austerities, compassionate service to others, and profound devotion to the
Buddha will find their ultimate reward only at the feet of the coming Buddha. Ascetic
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practice and moral action do not, in and of themselves, lead directly to liberation, the
text suggests, but gain for one the right to participate in the liberating glories of the
future, to be a part of the community that will once again gather around a living Bud-
dha. Although absent in a literal sense from the presenttense narrative, the Buddha is
nonetheless a powerful force of the future in the world of the Manimékalai. Only those
who ready themselves, karmically and morally, will see the coming Buddha.!?

Like the traditions of the coming Buddha (Sanskrit Maitreya, Pali Metteyya) found
throughout the Buddhist world, the coming Buddha in the Manimékalai serves as “a
symbol of hope, of the human aspiration for a better life,”!? acting as a “guarantor of
the future,”!# holding the promise of human enlightenment and liberation. To see Metteyya,
the living Buddha, is a common wish voiced by narrative characters, poets, and commen-
tators alike. The Jataka commentary, for example, ends with its author’s aspiration to be
born in the city (i.e., heaven) of Tusita and listen to Metteyya’s teaching.!® Buddhaghosa,
describing virtue (sila), offers as an example the elder Mahasangharakkhita who self
consciously postpones his own enlightenment so that he might see the “Blessed One
Metteyya.”16 The chance to see a living Buddha, to hear the teachings from his own
lips, to serve him as disciple, and to attain liberation at his hand all provide a powerful
impetus for human striving and hope in a wide variety of Buddhist texts and traditions.

Yet the Manimékalai's vision of the future Buddha is in several ways unique, one
not found in quite the same formulation in other parts of the Buddhist world. The
Manimekalai presents not a generic view of some vaguely utopian paradise of the future
but one filled with specifics, with details, that appear to have few if any parallels in
other Buddhist literary traditions. Nattier’s succinct categorization of Maitreya myths
based on the projected time and place of the future Buddha’s appearance, for example,1?
would need to be modified somewhat to accommodate the Manimékalai's “here and
there/not too much later” vision to be discussed in detail later. The Pali sources that
address themselves directly to the reign of the coming Metteyya!®>—nearly all of them
much later than the Manimékalai—also differ significantly in detail from the future Bud-
dha described in the Tamil text. The Cakkavattisthanddasutta of the Dighanikdya, contain-
ing the only canonical reference to Metteyya, for example, tells of the arising of the Bud-
dha Metteyya in conjunction with the world ruler Sankha after a period of dharmic decline
followed by a gradual lengthening of the human lifespan to eighty thousand years.! At
the end of the Buddhavarisa, Metteyya is simply mentioned as the fifth and final Buddha
of this cosmic era.?0 The Andgatavamsa, attributed by the Gandhavamsa to the twelfth-
century South Indian author, Kassapa,?! relates a similar story of the gradual decline in
human fortunes, followed by a return to gloriously long lifespans that culminates in the
appearance of Metteyya.?? References to Metteyya are scattered throughout the Pili chronicle
literature, beginning with the identification of the great king Dutthagimani as the chief
disciple of the future Buddha.?? The differences in detail among these texts and the
Manimékalai provide several potentially interesting clues as to the nature of the Tamil
text’s vision of the future Buddha and the community to surround him.

Perhaps the most obvious difference between the stories of the future Buddha found
in the Pali literature and in the Manimékalai is that the Buddha in the latter text is
never named but simply referred to as “the one of mature understanding” (pér arivilan;
xii.78) or “the great one who graciously [teaches] the dharma to others” (pirakku aram
arulum periyon; xxi.178), Yet the lack of proper name in no way lends a vague or generic



92 Imagining a Place for Buddhism

quality to the text’s vision of the future. On the contrary, the Manimékalai is quite spe-
cific regarding the identity of both the coming Buddha and those who will serve him
most intimately.

The future Buddha is clearly identified, for example, with the ancestor of Manimeékalai’s
father, Kévalan, who was nine generations ago rescued from the sea by the goddess
Manimékala. Indra here identifies the shipwrecked man as the Buddha-to-be, “the lord
at the foot of the bodhi tree, the first being” (xxix.23-25). Elsewhere, it is said that after
his dramatic rescue, this ancestral Kovalan distributed his wealth to the needy, erected
a shrine in honor of the previous Buddha outside the city of Vasci, and undertook a
life of austerities (xxviii.123-133).* Manimeékalai is specifically named for the goddess
who saved the Buddha-in-themaking from a watery death, and her resolve to renounce
the world is tied explicitly in the text to the scene of her ancestor’s rescue and subse-
quent renunciation (xxix.30-33). The coming Buddha is, in short, intimately associ-
ated with the principal characters of the Manimékalai narrative. In his future reign he
will be attended by those who have been his close relatives in past births: Manimékalai,
Kovalan and Kannaki, and Macittuvin (Kévalan's father and Manimékalai’s grand-
father).?> His “local” family will furthermore be transported to northern India, to the sites
of the previous Buddha’s birth and enlightenment (xxi.1 75, xxvi.42-43), thus integrating
the most sacred Buddhist centers into the landscape envisioned by the Manimekalai.

The future Buddha of the Manimékalai, then, is thoroughly tied to local characters
and stories, to the Kovalan-Kannaki and Manimékalai-Matavi story that underlies both
the Manimékalai and the Cilappatikdaram narratives. This coming Buddha is never named,
for reasons that cannot be known for certain. Yet in not tying the text’s ultimate vision
of the future to extant stories surrounding the future Buddha Metteyya, the Manimékalai
envisions a new and different future, one in which the daughter of a courtesan and a
once wayward husband play crucial roles. The community to form around the coming
Buddha will be led, the Manimékalai suggests, by characters who have waged human
struggles against lust and greed, suffering and hunger. The members of this core com-
munity envisioned by the text are also those with whom the members of the audience,
through the progression of the text itself, have become thoroughly familiar and sympa-
thetic. The Buddha of the future is made familiar by the Manimékalai, the fortunes of
his future community tied to the audience’s aesthetic appreciation of the travails of the
text's main characters. The coming Buddha is not some distant and unapproachable
Metteyya but a relative close at hand. His most trusted confidantes will be those same
characters with whom the audience has come to empathize and identify.

That Manimékalai herself will become the most trusted of these confidantes, the
Buddha's chief disciple, points to yet another unique feature of the text’s vision of the
future Buddhist community: that the illegitimate daughter of a former courtesan may
serve as the future Buddha’s most devoted follower and will perhaps eventually become
a Buddha herself. As noted previously, Tuvatikan's prediction at xxi.175-179, that
Manimekalai will be reborn as a man and will eventually “become the chief disciple of
the great one who graciously [teaches] the dharma to others,” stands outside the Bud-
dhist literary tradition that more commonly imagines a king fulfilling such a role. Be-
ginning with the Mahdvamsa passages cited previously, predicting that King Dutthagamani
will serve the future Buddha,?® a long tradition of identifying kingship with the ideal of
a Buddha-to-be can be traced through the Buddhist literatures of Sri Lanka and South-
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east Asia.r? Yet here it is Manimeékalai, the young girl torn between her attraction to
Utayakumaran and her predilection for a life of asceticism, who will lead the commu-
nity of devoted disciples. The “young creeper” whose withdrawal from the world is
mourned early in the narrative by the citizens of Pukar?® is destined, after the personal
anguish and compassionate service that comprise the bulk of the text, to be reborn at
the center of the glorious community of the future.

Yet it would also seem that Manimeékalai will serve as more than simply the human
center of the coming Buddha’s community on earth. Several clues in the text indicate
that the young girl is destined to become a Buddha herself, perhaps the Buddha to
follow the one due to arrive in 1616. As noted in each of the two previous chapters,
Manimékalai’s impending manifestation of those conditions that lead to enlightenment
(étunikalcci), if interpreted with reference to Pali commentarial literature composed in
roughly the same era as the Tamil text, clearly signals that she has attained the first of
eight prerequisites for Buddhahood: birth as a human being (manussattam). Looking to
the future predicted by the text beyond the point where the narrative proper ends, the
second prerequisite, birth as a male (lingasampatti), will be accomplished in Manimékalai’s
next birth (xxi.175). The third of the preconditions, possessing a cause or condition
(hetu), is perhaps related most directly to Manimékalai’s gradual manifestation of the
beneficial &tu that lead to enlightenment. The fourth of the requisite conditions, seeing
a teacher (sattharadassanam) will certainly be achieved when Manimékalai, in male form,
serves the coming Buddha as his chief disciple. Going forth (pabbaja) to live an ascetic
life Manimékalai accomplishes with her final vow of renunciation (xxx.263-264). Of
the final three conditions for Buddhahood—attainment of special qualities (gunasampatti),
act of merit (adhikaro), and possession of great resolve (chandata)little can be said in
regard to Manimékalai. Yet through both her impending étunikalcci and the predic-
tions of the mysterious painting on the temple pillar, Tuvatikan, Manimeékalai is clearly
marked as one capable of aspiring to Buddhahood, if not in the immediate present of
the narrative (given her current birth as a woman), then certainly in her future (male)
birth as the Buddha’s most devoted disciple.

Beyond the apparent propensity for Buddhahood signaled by the manifestation of
Manimékalai’s beneficial root conditions, various other pieces of literary evidence can
be marshaled to suggest that the Manimékalai imagines a Buddhist community of the
future with its heroine at the center, The Padipaddna-jdtaka, for example,? attests to the
literary fact that the notion of a female birth for a future Buddha lies not completely
beyond the pale of the Buddhist imagination. Here, the Buddha narrates the story of
his birth as a virtuous princess who donates a measure of sesame oil to the great elder,
Tipitakadhara. Although the text notes several times that the girl’s resolution to become
a Buddha will remain unfulfilled so long as she is born in female form,?® her aspiration
will be acknowledged, and her future Buddhahood predicted, by Tipitakadhara when
he is himself reborn as a fully enlightened Buddha.?* Although composed several cen-
turies later than the Manimékalai but perhaps in the same geographical region, the
Andgatavamsa uses an interesting simile that echoes the Tamil text's image of its central
character’s spiritual attainments. When the future Buddha (in this case Metteyya) arrives
in full splendor on earth, the Pili text predicts, “there will be a happy fruition of meri-
torious deeds for that venerable one, the best of Buddhas, whose unimaginable splen-
dor will diffuse [like the scent of?] flowers.”32 Such imagery used in reference to Metteyya
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calls to mind the Tamil phrase used to describe the power of Manimékalai’s impending
étunikalcci that marks her as a potential aspirant to Buddhahood: “The manifestation
of beneficial root conditions would {soon) blossom for Manimeékalai, like the fragrance
of a flower.”*? Such a simile is not found elsewhere in Tamil literature; in its connec-
tion to the critical term &tunikalcci, this “odorlike” mode of permeation or diffusion of
virtuous and wholesome qualities perhaps also indicates Manimékalai’s future transfor-
mation into a fully enlightened Buddha. To cite but one additional piece of evidence
that might suggest the Manimékalai to be envisioning its central character as a future
Buddha herself is the text's emphasis on interdependent origination as the final and
most important teaching to be mastered by Manimékalai before her renunciation. Al-
though the doctrine of interdependent origination obviously holds a central place in all
Buddhist traditions and is the critical understanding leading to the Buddha’s enlighten-
ment in canonical texts, the understanding of interdependent origination is, in at least
one text, the Salistamba-siitra, tied specifically to the qualifications of Metteyya/Maitreya
to become the future Buddha.*

Whether or not such disparate sources bear any direct relation to the language and
imagery of the Manimékalai itself, the Tamil text’s consistent reference to the arising of
those factors that lead to enlightenment in connection with its central character sug-
gests that Manimékalai is destined to become not only the Buddha's chief disciple but
also a Buddha herself in some even more distant birth. In the context of the future
community envisioned by the text, the Manimékalai might be understood as a Jataka
story in ornate poetic form, a narrative of a future Buddha's former life as a human
being meant to engage its audience in the human struggles and ethical dilemmas of the
fully enlightened beingin-the-making. The aspiration to Buddhahood becomes the prov-
ince of a human character with conflicting emotions and desires, not simply the virtu-
ous act of a great and wondrous being. In placing Manimékalai, the daughter of a royal
courtesan, the trusted advisor of the Cdla king and queen, and a traveler through the
Tamil capitals of Pukar, Vafici, and Kafcipuram, at the center of its imagined future,
the Manimeékalai further domesticates or localizes its vision of the Buddha's commu-
nity. The world of Manimékalai becomes absolutely central to the fortunes of the future
community of Buddhists.

A third unique feature of the Manimékalai's depiction of the coming of the future
Buddha is the specific date assigned to his arrival: “in the year 1616” (xii.77). The ref
erence point for such a date is unclear. Perhaps 1616 refers to a particular year in a long
forgotten calendrical system; perhaps it refers to some future date 1,616 years from the
present of the text (i.e., “in 1,616 years” or “1,616 years from now”). More likely, per-
haps, given the widespread use throughout the Buddhist world of the Buddha’s bodily
death (parinirvdna) as the zero point in the calculation of time, is that “1616” refers to
1,616 years after the death of the previous Buddha, a date perhaps some four or five
centuries in the future from the present of the Manimékalai narrative. Whatever the
particular referent for the number given, the Manimékalai clearly pinpoints a date for
the arrival of the future Buddha that is both far more specific and substantially smaller
than those encountered in Pali sources. Prophetic texts such as the Andgatavamsa, for
example, supply numbers that are extremely vague; the Buddha known as Metteyya will
appear only in “a hundred thousand rainy seasons” (vassakotiye).>> If one adds up the
number of years between generations in the era of increasing human life-spans found
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in the Cakkavattisthandadasutta (“the sons of these sons will come to live for eighty years;
their sons for one hundred sixty years”),3 Metteyya will not be due to appear on earth
for many hundreds of thousands of years. Indeed, as Nattier points out, “canonical
texts are unanimous in asserting that Maitreya will remain in Tusita Heaven for many
millions (if not billions) of years”3? before being born on eatth.

Throughout the Manimékalai, even beyond the specific mention of the year 1616, a
certain atmosphere of heightened expectation prevails, suggesting that the coming of
the future Buddha is, indeed, close at hand. Not only does the text fail to refer to any
intervening waiting period of thousands or millions of years, but several details in the
stories of each character’s karmic future suggest the arrival of the coming Buddha within
the foreseeable, or at least humanly conceivable, future. Kovalan’s ancestor, the Bud-
dha-to-be rescued nine generations ago, for example, has already been reborn as the
king of the gods in Tusita heaven, awaiting the divine petition that will compel him to
an earthly birth (xii.70-74). Aravanan, in the passage immediately preceding, indicates
that the status of the teachings given by the previous Buddha is in steady decline (xii.57-
62), yet nowhere does he mention any intervening period of gradual moral uplift and
increased human life-span before describing the coming of the next Buddha. The pro-
phetic painting on the pillar informs Manimékalai that the birth immediately following
her present one will transport her to Makatam (Magadha) as a man (xxi.175-176). The
passage suggests that male birth in the land of the Buddha is the only prerequisite for
Manimékalai to serve as chief disciple (xxi.177-179), and that prerequisite will be achieved
in her next birth; there is no hint of thousands of rebirths across millions of years for
Manimékalai to see the Buddha. In similar fashion, Kannaki and Kévalan are said to
perform compassionate service for the sake of others “for a long time” (anckakalam;
xxvi.60) until attaining liberation at the feet of the future Buddha, but the term used
here (ané&kakilam), literally “time which is not short or small,” carries no connotation
of the countless years found in the Pali sources. Macittuvin’s prediction of his own
liberation, in the company of his son, at the feet of the future Buddha might well be
describing an event that could happen tomorrow or the next day (xwiii.141-147). In
short, not the slightest suggestion can be found that the characters of the Manimékalai
will need to wait for billions of years for their enlightenment and liberation.

The Manimékalai, with its portrayal of the future Buddha as an intimate member of
the main characters’ family and the suggestion of his imminent arrival, would thus seem
to envision a Buddhist community of the future that is quite different than that found
elsewhere in Buddhist literature. Yet, with the exception of the brief references to a future
Buddha named Metteyya in the Digha-Nikdya and the Buddhavamsa, all of the so-called
prophetic texts composed in Pali are relatively late; the earliest, the Andagatavamsa attrib-
uted to Kassapa Cola, can, if the evidence from the Gandhavamsa cited previously is
taken as reliable, be dated to the late twelfth or early thirteenth century.?® The Pali texts
that directly address the coming of a future Buddha are, in short, all substantially later
than the Manimékalai.

In fact, if one looks beyond, or more appropriately before, the Pali literature that
obviously concerns itself with the future Buddha, scattered bits of evidence can be found
to suggest that the Manimékalai was not alone in the sixth century in imagining the
arrival of a living Buddha within centuries rather than biilions of years. In the various
renditions of the life of Buddhaghosa, for example, it is reported that the monks of the
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Mahavihara greeted the composition of the Visuddhimagga by crying out to its author,
“Without doubt he is Metteyya!” (nissarsayam sa metteyo).® Although such a statement
might easily be interpreted, on the one hand, as hyperbolic praise, likening only rhe-
torically the genius of Buddhaghosa to the wisdom of the future Buddha, on the other
hand, such an identification might well depend on the expectation, like that of the as-
cetics confused by the miraculous events accompanying Aputtiran’s rebirth in the
Manimékalai (xv.23-35), that Metteyya's arrival on earth can happen at any moment.
Such scattered phrases are certainly difficult to evaluate. Much more interesting and
potentially useful for the consideration of the Manimékalai's vision of the future, given
the central place of the wondrous almsbowl, Amutacurapi, in the text, is a story told by
the fifth-century Chinese pilgrim to India and Sri Lanka, Faxian (Fa-hsien), concerning
the begging bowl of the Buddha and the coming of Metteyya/Maitreya to earth.°

In the thirtyninth chapter of his account of his travels," Faxian records that while
visiting the Mahavihara in Sri Lanka, he listened to an Indian monk describe the move-
ment of the Buddha’s begging bowl throughout the Buddhist world: originally preserved
in the city of Vaisali, the bowl is moved from location to location every “few hundred
years”# until it returns to “Central India” and then to Tuista heaven. There, Maitreya
will recognize it as the bowl of Sakyamuni Buddha, and it will return to earth to be
protected under the sea by a dragon king until Maitreya takes earthly birth. When Maitreya
is about to attain enlightenment, “the bowl will break up into four pieces and return to
its place of origin on Mt. Vinataka,”® Faxian then notes that “the one thousand Bud-
dhas of the Age of the Wise will all use the same bowl.”* The eventual disappearance
of the bowl signals the decline of virtue in the world, and the usual description of the
gradual return of righteousness and long lives, as found in Pili texts from the Cakkavat-
tisthanddasutta to the Andgatavamsa, follows. When human beings have succeeded in
cultivating a lifespan of eighty thousand years, Maitreya will come to earth to turn “the
first wheel of dharma,” bringing salvation to those who are deserving.®®

What is interesting about the connection of the bowl to the coming of Maitreya in
Faxian’s account is the suggestion of a calculated number for the date of the bowl’s
ascension to Tusita heaven and the subsequent resolve of Maitreya to come to earth.
Although the details that follow in the Chinese text—concerning the decline and sub-
sequent rise of virtue until human beings live for eighty thousand years—are not men-
tioned in the Tamil, Faxian provides, albeit in a second-hand manner, the only other
early medieval Indian account of the coming of the future Buddha that assigns his arrival
a specific date.* Faxian unfortunately forgets the precise number of years between each
movement of the bowl (perhaps suggesting an uneven or difficult number to remem-
ber), but it is obviously not very large, one that he approximates as “a few hundred
years.” Given the various cities cited by the Indian monk of Faxian’s account as future
homes of the relic, the bowl will ascend to Tusita heaven in something like twelve or
thirteen hundred years from the present recorded by Faxian, initiating a long series of
events that will eventually culminate in Maitreya’s earthly birth. Like the 1616 of the
Manimeékalai, a number that would seem to be the result of some specific mathematical
computation, Faxian’s Indian monk suggests a date initiating dramatic transformations
in human affairs that is both precise and relatively close at hand.

Faxian’s story of the Buddha’s almsbowl and its intimate connection to the coming
of Maitreya provides a potentially enlightening parallel to the narrative of the bowl and
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the coming Buddha found in the Manimékalai. Such a parallel, especially given the relative
proximity to the time and place of the Manimékalai’s composition of Faxian and the
Indian monk who tells the story at the Sri Lankan Mahavihara, may help to illumine
the Tamil text’s vision of the future and the community to form around the coming
Buddha. The almsbow! of the Buddha is one of the most important of the Buddha's
relics, and much evidence exists to suggest that the Buddha's bowl relic was worshipped
“from the Mauryan period onwards.”4” The story of the bowl’s ascension to Tusita heaven,
for example, is depicted in visual detail in a second-century CE stone relief from Amaravati,
described as: “cross-bar with a number of gods and goddesses clustering round a bowl
in a tray carried aloft and adorned with great reverence. Nagas, garudas, and other demi-
gods dance while dwarf yakshas make soft music with conch and drum and divine damsels
soar above with hands joinds [sicl in adoration.”#® Kuwayana Shoshin argues persua-
sively that a physical object known as the Buddha’s begging bowl existed as an impot-
tant focus of ritual worship in Gandhara.** On a more literaty note, royal struggles to
possess the Buddha’s bowl relic, in addition to the tooth relic, constitute a major theme
in the Pali chronicle literature. The connection of the bowl to the coming of Metteyya/
Maitreya supplies an interesting lens through which to view the Manimékalai's empha-
sis on both the future Buddha and the almsbowl, Amutacurapi.

As indicated by the story recounted in Faxian’s text, a Buddhist narrative tradition
imagining the position of the bowl relic as intimately tied to the future Buddha—a tra-
dition in which the relic, like the Buddha-pedestal of the Manimékalai discussed previ-
ously, might be understood as anticipatory rather than commemorative or nostalgic—
appeats to have been in circulation in Sri Lanka by the fifth century c.E. (although Faxian
is quick to point out that the monk who tells the tale is from India). Certainly, the
position of the bowl relic in the Buddhist world constitutes a significant literary theme
in a variety of texts dating from the same historical period as the Manimékalai and be-
yond.? Faxian himself claims to have seen the bowl relic enshrined at “Folau-sha” or
“Purusapura”;’! some two centuries later, the Chinese pilgrim Xuanzang (Hsuan-tsang)
reports that the bowl rests in the palace of the king of “Pola-sse” or Persia.’? A variety
of Chinese monastic authors claim to have seen the bowl relic in Gandhira, from
Fotudeng in the third century to Huilan in the fifth.>? In the Pali chronicle literature,
particularly in the Mahdwvarsa, possession of the bowl relic is portrayed as an important
point of contention between rival Tamil and Sri Lankan kings. Brought to Sri Lanka by
Sumana,”* along with the tooth and right collar-bone relics, for example, the bowl in
the Mahdvamsa is kept by King Devanarhpiyatissa in his palace while the other relics
are ensconced in their own shrines (thiipa).”> Under King Vattagimani, the bowl is
captured by a Damila (Tamil) invader and taken away to the “further shore.”%¢ Although
the importance of the bowl relic seems to diminish somewhat throughout the course of
the Calavamsa, with the bowl mentioned, in neatly every instance, in tandem with the
tooth relic,5” the medieval Italian traveler, Marco Polo, notes that in the late thirteenth
century, the “Great Kaan” of China sent a company of ambassadors to procure from
“Seilan” the tooth, hair, and bowl relics.®

Yet is the Manimekalai’s bowl, Amutacurapi—its name meaning literally “that which
generates (curapi) the nectar of immortality (Tamil amuta, Sanskrit amrta)’—really to be
understood as the bowl relic of the Buddha?®® Several clues in the text of the Manimékalai
itself suggest that that is precisely how the model author imagines this wondrous
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almsbowl. Like the Buddha’s bowl that appears in the Chinese travel accounts and the
Pali chronicle literature, Amutacurapi in the Tamil text is venerated very much like a
relic. Manimeékalai, for example, places the bowl on the lotus pedestal built in Kancipuram
as a replica of the monument on Manipallavam (xxviii.216~219), just as Xuanzang depicts
the “precious tower” that once held the Buddha’s dish (patra) in Gandhara,® and Kings
Parakkamabihu II and Parakkamabihu IV each place the caskets containing the bowl
and tooth relics on ornate, bejeweled seats.®! Just as Parakkamabahu IV is said in the
Calavarisa to celebrate an elaborate festival in honor of the relics,®? so, too, does King
Killi of Kancipuram proclaim a festival in honor of the bowl after temples dedicated to
Manimékald and Tivatilakai are constructed next to the pedestal (xxviii.210-215). The
Manimékalai, at least to the extent that it places great emphasis on the almsbowl
Amutacurapi, reads very much like a chronicle (varsa) focusing on a particular relic.
Such texts, like the Dhatuvamsa or the Chakesadhdtuvamsa cited previously, are said by
Collins “usually [to] end with [the relic] being enshrined in a particular place”® and,
very much like the Manimékalai, to “recount a linear historical narrative” while simul-
taneously “interweaving . . . timeless nirvanized Buddhahood with the texture of all time,
past, present, and future.”® Amutacurapi both recalls the compassion of the former
Buddha and points to the liberating glories of the Buddhist community yet to come.

Amutacurapi, like the bowl relic depicted in a variety of other Buddhist texts, wields
extraordinary powers and requires special powers of those who seek to possess it. Remi-
niscent of the four great treasures (mahanidhi, mahanidhdna) said in various Sanskrit
and Pali sources to reappear when Maitreya/Metteyya comes to earth,% Amutacurapi
emerges from the Komuki Lake every year on the anniversary of the Buddha’s birth and
enlightenment (xi.40-45). That almsbowl, “worthy of adoration since ancient times”
(toluntakai marapin; xi.58), enters into the world of human beings only “if there appears
a protector of precious life who follows the teachings of the Buddha” (xiv.93-94), just
as the bowl relic depicted by Faxian can only be possessed by someone who is karmically
prepared to do so. In recounting his travels to the country of Purusapura where he
claims to have seen the actual bowl relic, for example, Faxian tells the story of the
king of “Yueh-she,” who unsuccessfully tried to remove the bowl from the spot where
it was enshrined. Unable to move the relic even with a battalion of powerful elephants,
the king, Faxian notes, “knew that the time for an association between himself and
the bowl had not yet arrived.”® Faxian further records that although poor people
can easily fill with flowers that relic at Purusapura, rich men “are unable to fill it up,
though they offer a hundred, or a thousand, or ten thousand bushels”®? of flowers.
Manimékalai’s bowl also requires people of virtue both to activate and use it; the bowl’s
generative powers are summoned only when Atirai, the virtuous and longsuffering
wife of the seafaring Catuvan, places the first morsel of food into the bowl at xvi.132-
135. The bowl itself, in other words, recognizes the virtue of Atirai and produces
bountiful food in accordance with that virtue. In a similar vein, the biography of the
early fifth-century Chinese traveler, Zhimeng, indicates that devout Buddhists often
lifted the bowl relic in worship: “the bowl changed its weight depending on the depth
of the worshiper’s faith.”%8

Like Amutacurapi’s ability to generate an unending supply of food, the Buddha’s
bowl relic in the Pali chronicle literature is said to possess “ten powers” (dasabalassa).®
Indeed, it is the power to feed the poor and hungry in particular, Amutacurapi’s most
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prized quality in the Manimékalai, that is also most commonly associated with the
almsbowl of the Buddha. The Calavamsa (xxxvii.189-198), for example, describes how
King Upatissa 11, in a time of great drought and famine, fashioned a golden image of
the Buddha, filled the bowl relic with water, placed both upon a chariot, and paraded
them around the royal city, with monks sprinkling the water and chanting to summon
a great rain cloud.” The thirteenth-century travel narrative of Marco Polo, perhaps drawing
a modest parallel to the Gospel story of the loaves and fishes, records that the “Great
Kaan” desired the almsbowl of the Buddha because his ministers “find it written in
their Scriptures that the virtue of that dish is such that if food for one man be put therein
it shall become enough for five men.””

If the Manimékalai, then, can be understood to imagine the almsbowl Amutacurapi
as a relic of the Buddha, then it is a relic with two significant characteristics. First, al-
though relics are often interpreted as symbols of nostalgia for an absent Buddha, as
media for creating a sense of presence in the face of physical absence,”” Amutacurapi, if
understood in light of Faxian’s story, is less a symbol or relic of the past than an
emblem of hope for the future. The movement of the bowl throughout South India
(from Maturai to Manipallavam) and its eventual enshrinement in Kaficipuram are
intimately tied to the karmic fortunes of Manimeékalai, the young gitl meant to be
reborn as the Buddha's chief disciple at a precisely calculated future date. Second,
although the Manimékalai never directly states that Amutacurapi is the almsbowl of
the Buddha, the text does explicitly establish the vessel as the embodiment of what it
perceives to be the Buddha’s single most compelling moral quality: his ability to cure,
to heal, to alleviate human suffering. The Buddha, for example, is repeatedly portrayed
as “the great physician who cures the disease of rebirths” (piravip pini maruttuvan; ix.61);
Amutacurapi is likewise described as “the medicine for precious life” (ar uyir maruntdy;
xxviii.228), and Manimékalai, feeding the hungry with Amutacurapi in her hands, is
the “woman who cures the disease known as hunger” (pacip pini tirtta pavai; xxviii.234).

In the world imagined by the Manimékalai, the Buddha is coming, and he is coming
relatively soon. Who will participate in the glorious reign of the future Buddha, when
“the virtue that is beyond measure will enter into human lives wholeheartedly” (xi.81-82)
and “human beings will not know deformity” or any other form of suffering (xi.97-98)!
The almsbowl Amutacurapi serves to remind the audience of both the future Buddha’s
imminent arrival and the ethical action—compassionate setvice to others—that will admit
one to the future community of disciples. The aesthetic experience of pathos or compas-
sion ceases, in this context, to serve merely as heightened emotional awareness for the
literary connoisseur and becomes rather an experience of soteriological significance. The
aesthetic experience of empathy or compassion provides the emotional basis for the moral
action that will lead one to future liberation at the feet of the coming Buddha. As a relic
of the former Buddha that also signals the coming of the next, Amutacurapi as presented
in the Manimékalai embodies the moral force of the Buddha, his compassionate care of
and service to others that will win for Manimékalai herself a birth as the future Buddha’s
chief disciple. Those who engage the text in the manner of the literary connoisseur—expe-
riencing a heightened perception of compassion—and heed its ethical call will, by exten-
sion, also earn the right to participate in the liberating glories of the future.

The Manimekalai thus imagines this glorious community of disciples gathered around
the Buddha of the future in a number of ways: through its anticipation of events yet to
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come; its vision of the coming, if unnamed, Buddha; the pride of place afforded the
illegitimate daughter of a courtesan in that future vision; and its use of the almsbowl
Amutacurapi to signal both the coming of the future Buddha at a specific date relatively
close at hand and the compassionate service to others necessary to see that coming
Buddha. The enshrining of the bowl in the Manipallavam replica outside Kafncipuram
marks that city as an important site in the Buddhist world. As Shinohara notes, images
of Buddha relics, and the bowl relic in patticular, have long been strategically used to
mark sacred landscapes far from the North Indian sites associated with Sakyamuni
Buddha's life.” The bowl, in connection with the specific date 1616 and the story told
by Faxian, further marks an important regional Buddhist tradition in the early medi-
eval period that envisioned the coming of the future Buddha as a very real possibility
demanding urgent attention.”™ Although the Manimékalai imagines a community of
Buddhists who, to cite Strong, “can best be thought of as living devotionally in between
two Buddhas, trying to recollect, on the one hand, the glories of Sakyamuni, and look-
ing forward, on the other, to the coming of Maitreya,”” the reign of the future Buddha
is not some vague and indefinite hope. Preparation for participation in the future Buddha’s
imminent community through compassionate understanding and care of others is crucial,
in the world of the Manimekalai, to nurture the hope of liberation at the Buddha’s feet,
critical to being Buddhist. Unlike Pali prophetic texts such as the Cakkavattisthanadasutta
and the Andgatavarisa, the focus of the Manimékalai lies not in the details of the future
Buddha’s appearance on earth but on the eminently human struggle of its many char-
acters to see him, to gain the right to be near him and attain final liberation. Through
its engagement with questions of human suffering and its engagement with its audience
through the very human emotion of pathos or compassion, the Manimékalai's vision of
liberation, as Collins so aptly puts it in his study of narrative and Buddhist enlighten-
ment, “form|[s] part of the religious lives of ordinary thinking and feeling human beings.”7

Recentering the Buddhist World

In both the Manimékalai and the story told by Faxian, the Buddha’s bowl relic signals
the coming of the future Buddha. In the Manimekalai, as argued previously, Amutacurapi
further embodies that moral quality, compassionate concern for others, that earns one
the right to participate in the glorious community to come. Yet more than simply point-
ing toward soteriologically significant events of the future, the bowl relic, in both the
Chinese and Tamil texts, also serves to mark the boundaries of that community, to
map out the central locations of the Buddhist world envisioned by each narrative. Al
though Faxian is careful to distance himself from the source of his story of the Buddha’s
bowl,” for example, the lands to be visited by the bowl relic mirror, perhaps not coin-
cidentally, the Chinese monk’s own travels throughout the Buddhist world: Vaisali;
Gandhira;™ the “Western Yu-chi”; Khoten; Koutche; “the land of the Han”;7 “the land
of the Lions”;%° and “mid India.”® In the Manimékalai, the bowl Amutacurapi is simi-
larly connected, either directly or indirectly, with each of the major sites depicted in the
narrative: Maturai (where Aputtiran is first given the bowl), Manipallavam (where the
bowl emerges from Komuki Lake), Pukir (where Manimékalai first uses the bowl effica-
ciously), Kaficipuram (where the relic is eventually enshrined), and Cavakam (where
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the bowl’s previous owner, Aputtiran, is reborn). The bowl, then, not only embodies a
vision of the future and a compelling moral attitude but hints at a landscape, a geo-
graphically bounded community, as well. The Manimékalai’s envisioning of a Buddhist
community involves a particular territory, a distinct terrain. Amutacurapi serves not simply
as a symbol of the propagation of Buddhism or the legitimation of dynastic rule®? but,
as Shinohara demonstrates so persuasively in his examination of the role of the begging
bowl in the revelatory sermon of the seventh-century Chinese monk, Daoxuan,® as a
medium for reimagining the contours of the Buddhist world. The Manimékalai is not
simply forward-looking but also outward-looking, imagining and defining a Buddhist
community through space and time. The boundaries of that reimagined space extend
not only to the borders of Tamil-speaking southern India but also to the distant shores
of Southeast Asia. The nature of this ambitious project of spatial imagination becomes
more distinct when one considers the Manimékalai in the wider context of other Bud-
dhist literary cultures engaged in similar processes of community formation and articu-
lation in the fourth through seventh centuries.

The poetic anthologies of classical Cankam Tamil and the Cilappatikaram imagine
a South Indian landscape dominated by the capitals of three powerful dynasties:
Kavirippimpattinam or Pukar, the Cola capital; Maturai, the seat of the Pantiyan kings;
and Varici, home of the Céran royal family.?* Although the Manimékalai also envisions
a landscape that includes this trio of royal cities, the cities themselves are transformed
by the text into Buddhist sites, their general importance eclipsed in several ways by images
of other, more significant lands. The Manimékalai, in short, reimagines the classical
Tamil literary world, imbuing a new landscape with powerful Buddhist images and events,
turning the classical literary landscape into an eminently Buddhist one. The terrain of
the Cankam corpus is here rendered in religious terms and extended to a Buddhist
world far beyond the royal walled cities of Pukir, Maturai, and Vafici.

The Manimékalai's revisioning of the Buddhist world begins close to home with these
literary capitals of the Cankam royal dynasties. Kaviripptimpattinam, celebrated in the
Cankam work known as Pattinappalai®® and known as the birthplace of the great god-
dess-in-the-making in the Cilappatikaram, for example, is depicted in the Manimékalai
as (1) the birthplace of a Buddhato-be, Manimékalai; (2) the site of both a beautiful
park associated with the Buddha (the Uvavanam)® and a temple depicting the Bud-
dhist cosmos where a mysterious deity predicts the future; (3) a place visited by the
compassionate Buddhist sage, Cankataruman, “who possesses a face like the cool moon
[even] when the sun’s rays are scorching” (v.60); (4) the home of a learned Buddhist
teacher, Aravanan; and (5) a city of compassion where “wealthy people . . . help those
who are helpless” (xvii.63-64). Although not central to the flow of events in the present
of the narrative, the city of Maturai is similarly transformed by the Manimékalai. Cel-
ebrated in the Maturaikkasici as a metropolis of wealth and contentment®” and in the
Cilappatikaram as the site of Kannaki's terrible revenge, the Manimekalai depicts Maturai
as a refuge for the compassionate whose good intentions are scorned®® and as a resting
place for the Buddha’s bowl relic.?? The Cankam poetic work, Cirupandrruppatai, pot-
trays Vafici as a fertle kingdom ruled by a chieftain who once conquered northern lands;*
the Cilappatikaram elaborates at length on this theme of vanquishing northern armies,
as King Cenkuttuvan defeats various enemies to secure a Himalayan stone for the im-
age of the deified Kannaki.”! Although Vafici in the Manimékalai remains home to the
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temple of Kannaki (xxvi.1-6) and a variety of non-Buddhist teachers, Kannaki is trans-
formed in the Buddhist text into a compassionate follower of the Buddha's teachings,
and the Vaidikas, Ajivikas, Jains, and materialists are made to look ridiculous. Not only
is Vafici now home to Manimeékalai's grandfather, Micattuvin, who has undertaken
the life of a Buddhist ascetic in the wake of his son’s tragic death (xxviii.93-100), but
it is also the spot where the Buddha-to-be himself, Kévalan’s ancestor of nine genera-
tions ago, resolved to give up his wealth, erect a grand shrine, and practice asceticism
(xxwiii.119-132). Pukar, Maturai, and Vadci, in short, become cities of Buddhist sig-
nificance in the religious landscape envisioned by the Manimékalai.

Yet as the three royal cities are being reimagined as primarily Buddhist sites, their
importance is at the same time eclipsed by other, more significant, locations. Pukar, for
example, succumbs to a tidal wave, Manimékalai ultimately leaves her grandfather behind
in Vafici, and the bowl Amutacurapi eventually makes its way from Maturai to Kaficipuram.
It is Kaficipuram, in fact, that assumes central importance in the text’s imagined world
after the destruction of Pukar. Not only does Kafci figure prominently in the story of
Manimékalai’s spiritual maturation—as the place where all the beneficial root conditions
crucial to her liberation become manifest (§tunikalcci yavum, as at xii.104-107 and
xxi.155-158) and she learns both logic and the doctrine of interdependent origination—
but the city emerges as a new center for Buddhist worship and relic veneration: the almsbowl
Amutacurapi is enshrined on a replica of the wondrous pedestal on Manipallavam, the
Komuki Lake is recreated, and temples to the goddesses Manimékald and Tivatilakai
are constructed (xxviii,201-219). By the close of the text, Kaicipuram has replaced a
flooded Pukir as the central Buddhist location in the Tamil literary landscape envisioned
by the Manimékalai.?

The Manimékalai, however, also imagines a landscape reaching far beyond the Cartkam
poetic tradition of the “good world [where] Tamil is spoken,” between northern Vénkatam
and southern Kumari.?? Included, for example, albeit briefly and only in reference to
former or future lives, are several important Buddhist sites of northern India. Matavi
and Cutamati, in their former lives as Manimékalai’s sisters Tarai and Virai, earned
their present birth through circumambulating the imprint of the Buddha’s foot on Mount
Patapankayamalai, situated on the banks of the river Kankai (Sanskrit Gangd; x.61-74).
Aravanan also worships “the feet of the First Lord on the hill known as Pataparikayamalai,
[the feet] that wash away karma” (xii.35-38). Manimékalai remembers the former life of
the sage, Piramataruman, who saved the lives of many by accurately predicting an earth-
quake in the land of Kantiram (Gandhara; ix.9-37). Most important of the North In-
dian sites, however, is the city of Kapilaiyvam (Kapilavastu), likened to a beauty mark
(tilakam) on the “forehead” of the fertile land of Makatam (Sanskrit Magadha; xxvi.42-
43), birthplace of the future Buddha (xxvi.46), with Manimékalai as his chief disciple
(xxi.175-179) and Kovalan and Kannaki as his devoted followers (xxviii.141-144).

As mentioned previously, however, the Buddhist sites of North India are named
only in passing, in relation to the events of past lives or the future arrival of the Bud-
dha. In the presenttense narrative, the South Indian locations come to the fore. Tarai,
Virai, [lakkumi, and Irakulan are all reborn in Pukar, for example, and Aravanan re-
sides first in Pukdr and then in Kafcipuram rather than dwelling on the side of Mount
Pataparikayamalai. Beyond even the sites of South India properly revisioned as central
locations in the Buddhist world, however, the Manimékalai includes in its landscape a
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variety of islands and island kingdoms, from the fabulous and wholly imaginative land-
scape of Manipallavam to the far-off and more “realistically” depicted kingdom of
Cavakam.

The contours of this extended Buddhist world are both terrestrial and fantastic, alter-
nately portrayed with realism or in vividly creative strokes of imagination. Manipallavam,
some several hundred miles (in Tamil, thirty yécanai, Sanskrit yojana) to the south of
Pukar (vi.211-212),% for example, is squarely located, for any reader with the slightest
geographical sense, near no known island or tract of land and serves as home to two
important and otherworldly sites: the bejeweled lotus seat of the Buddha that grants
knowledge of former births (viii.43-53) and Komuki Lake, which harbors the Buddha’s
bowl relic until Manimékalai appears to claim it (xi.37-50). The island of naked canni-
bals converted by Catuvan seems more a standard Buddhist caricature of a non-Buddhist
culture” than any identifiable locale. Although Catuvan’s efforts there can hardly be
said to create a cultured center of Buddhist thought and practice, “the island of the
Nigas” perhaps represents a counterpoint to the cultured sophistication of the text's
Tamil cities, a literary paradigm for the role that Buddhism might play in “uncivilized”
lands.%

The Manimékalai moves closer to identifiable geography in its depiction of Irattinativam
(Sanskrit Ratnadvipa), “Jewel Island,” a name used in a variety of Buddhist sources to
refer to Sri Lanka.®” That the Manimékalai should mention the island of Sri Lanka and
its famous mountain is not surprising, given the numerous literary testimonies of inter-
action between South India and Sri Lanka in the early medieval period. In addition to
the commentarial remarks of Buddhadatta and Dhammapila, for example, that attest to
allegiance to the Mahavihira while residing in South India, the Mahdavamsa also in-
cludes South India along with Sri Lanka in its vision of the Buddhist world. Yet refer-
ences to Jewel Island are scant in the Manimékalai, perhaps because the text anticipates
a South Indian audience fully aware of the Buddhist significance of the island that lies
so close to the east. Like Makatam, Kapilaiyam, and Mount Patapanikayamalai, Jewel
Island is briefly but significantly mentioned in the Manimékalai as the site where the
great sage, Catucakkaran, “turned the wheel of the Buddha’s teachings and abandoned
all mental confusion” (x.25-26) and where the footprints of the Buddha are enshrined
on the mountain known as Camantam or Camanoli (now more popularly known as
Adam’s Peak). The footprints, like “a ship of virtue to cross the great ocean that is [our)
births” (xi.24-25), are presented as what they remain to this day, an important pilgrim-
age site, worshipped reverently by Tivatilakai, the guardian of the Buddha’s bowl (xi.26),
and by the sages who instruct the Céran king on the occasion of the manifestation of
conditions leading to his enlightenment (&tunikalcci; xxviii.107-112).

The most interesting of the island kingdoms and the one that clearly takes center
stage in the Buddhist world imagined by the Manimékalai is that of “cool Cavakam”?®
with its “great mountains of camphor” (xv.3).% The Tamil text takes significant care to
establish the island as a less fantastic or imaginary place than Manipallavam; Cavakam
is ruled by a king (Aputtiran reborn as King Punniyarican) plagued by an all-too-hu-
man ennui,'® whose minister reminisces at xxv.12-20 about his former ambassadorial
trip to Pukar to “establish good relations with [King] Killivalavan.” Aputtiran’s story
provides a direct link with the landscape of southern India, for he was, in a former
lifetime, born and abandoned by his mother ten miles from the South Indian city of
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Korkai (xiii.84-85) and cast out by his adopted brahmin community, only to be reborn
from the womb of a virtuous cow and adopted by the childless king, Pamicantiran
(Bhamicandra), on the island of Cavakam (xv.45). Aputtiran’s greatness in his birth as
King Punniyaracan is foretold by the sage of Cavakam, Manmukan (xv.9-14); the miracles
that surround Aputtiran’s birth on Cavakam mirror those of the Buddha’s birth and
confuse the sages of the temple of the cosmic place back in Pukir, who realize that “it
is not the time for the earthly bitth of the great ascetic of the bodhi tree” (xv.29-30). As
Aravanan earlier describes the auspicious events to accompany the future Buddha’s arrival
on earth (xii.87-98), Aputtiran’s reign over Cavakam is said to usher in an era of un-
failing rains and prosperity (xxv.100-109). Cavakam is imagined in the Manimékalai as
the home of a wise and compassionate follower of the Buddha who attains enlightening
knowledge of former births before the great lotus seat on Manipallavam (xxv.134-137).

Indeed, the more easily identifiable sites in the Manimékalai text (leaving aside
Manipallavam) are bound together by a series of strong, narratively derived connections.
A wise Buddhist king, a great “universal conqueror” or “world-ruler” (Pali cakkavattin),
in other words, is born far from the North Indian cities and towns associated with the
life of Sakyamuni Buddha. Pukir is thus bound to Cavakam through two extraordinary
births. Patapankaya Mountain on the banks of the Ganga is tied to Sri Lanka through
footprints of saving power. Kaficipuram, as the site of a newly constructed and impor-
tant Buddhist shrine to the bowl relic, is bound to the mythical Manipallavam through
monuments enshrining a relic and granting enlightenment. Pukar, Kaficipuram,
[rattinativam and Cavakam mark the boundaries of the Buddhist world, setting the stage
for the religious community of the future envisioned by the Manimékalai.

The inclusion of such distant locales in the Manimékalai’s vision of religious land-
scape and community marks a significant departure from the literary landscapes envi-
sioned in the classical Tamil poetic anthologies. Although historians have long recog-
nized the complex maritime networks of trade, immigration, and cultural exchange that
have connected the Indian subcontinent, and South India in particular, with Southeast
Asia since at least the beginning of the common era,'” the Manimékalai is the only
extant Tamil text of the medieval period to incorporate the contours of the historians’
economic or political world into a literary vision of religious community. Place names
not associated with the landscape of southern India, for the first time in the Manimékalai,
represent not simply the names of trading posts or important commercial ports but
significant sites in a world defined by Buddhist events and values.

Both the Cartkam work known as Pattinappdlai and the Cilappatikdram, for example,
mention cities whose names have been identified by a number of historians with im-
portant trading centers of Southeast Asia. In describing the merchandise available in
the city of Pukir, the Pattinappalai includes kalakattu dkkam, glossed by the fourteenth-
century commentator, Naccinarkkiniyar, as “goods produced in Kataram”;1%? the eighth-
century Tamil Jain lexicon, Tivakaram, similarly identifies kalakam with Kataram,'%3 lead-
ing Nilakanta Sastri to conclude that “Kadaram is clearly Kedah on the west coast of the
Malay peninsula.”!% In somewhat similar fashion, the Cilappatikaram at xiv.106-110
refers to incense, silk, sandalwood, perfume, and camphor brought in ships to Maturai
as a tribute from “the people of Tonti.”1%5 On the basis of both the nature of the prod-
ucts offered and the mention of the “east wind” (kontal), Nilakanta Sastri concludes
that Tonti must refer to some location in Southeast Asia “as yet unidentified.”!% What-
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ever the precise location of Kalakam or Tonti might be, clearly neither text fully incor-
porates such sources of trade and manufactured goods into its literary world. The people
of Tonti (tontiyér) are mentioned only in passing in the Cilappatikaram; the religious
world of the text is marked by the cities of Kévalan and Kannaki and not the far-flung
outposts of those paying tribute to the king. The Manimékalai, in shortt, expands the
landscape of classical Tamil literature in unprecedented ways. That landscape is further
defined in religious terms by events, sites, and phenomena that mark the contours of a
world made fundamentally Buddhist.

Even more striking, perhaps, is the extent to which the Manimékalai’s inclusion of
Pukar as the home of a Buddha-in-the-making and Cavakam as a place where a great
Buddhist world ruler can be born signals a departure from earlier literary visions of the
Buddhist landscape beyond the Tamil. Although the Milinda-paiiha,'®? for example,
mentions trading voyages to the lands known as Cina,!® Kolapattana (perhaps a ref
erence to Kavirippampattinam), and Suvannabhtmi,!?® the world of the text clearly
centers on those North Indian sites associated with the life of Sikyamuni Buddha.!10
Suvannabhiimi similarly figures in a number of Jitaka tales, each time simply as a far-
off land of riches for which the Buddha-to-be sets sail, his quest for replenished wealth
invariably thwarted by shipwreck.!!! The religious landscape of the Jataka collection—its
vision of the Buddhist world—remains thoroughly rooted, however, in “Majjhimadesa”
or the “Middle Country,” the area of north-central India encompassing the kingdoms,
cities, monasteries, and parks associated with the birth and life of the Buddha from whose
mouth the stories are said to issue forth.!'? The canonical commentary, Mahdniddesa,
likewise mentions a number of Southeast Asian lands, including Suvannabhtimi and
“Javam,”13 yet simply lists each as a farflung outpost to which travel is exceedingly
difficult. In relating the lives of the twenty-five Buddhas in a highly stylized and repeti-
tive fashion, the Buddhavamsa (“Chronicle of the Buddhas”)!1* clearly imagines a dis-
crete and single landscape as home to all Buddhas in all times, a landscape restricted to
the ancient literary capital cities of northern India, from Rammavatf and Uttara to Khema
and Kapilavatthu.!’5 According to Buddhadatta’s fifth-century commentary on the text,
all Buddhas in particular must have a dwelling place at Jetavana, perform the “Miracle
of the Double” (yamakapatihariya)!'¢ at the gates of the city of Savatthi, and descend to
earth at the city of Sankassa after teaching Buddhist doctrine to the heavenly beings.!?

Although the Manimékalai obviously does not abandon completely the literary land-
scape associated with the life of the Buddha in these Pili texts, its vision of Buddhist
community clearly pushes to the periphery the northern sites of Kast, Magadha, and
the Gangd and makes central the cities of Pukar, Kafcipuram, and Nakapuram (the
capital of Cavakam). Whether or not Manimékalai’s &tunikalcci renders her a Buddha-
inthe-making and whether or not the miraculous signs that accompany Aputtiran’s rebirth
paint him a great universal monarch or yet another Buddha-to-be, those narrative ele-
ments central to the Manimékalai’s imagining of community—the almsbowl Amutacurapi
as a relic signaling the coming Buddha and the ethos of compassion embodied by the
bowl and engaged through the aesthetic experience of compassion—are at play in a world
recentered in southern India and some portion of Southeast Asia. Through the enshrining
of the bowl relic, the establishment of the site teplicating the Buddha's lotus seat on
Manipallavam, the final instructions and renunciatory vows of its central character, and
the enlightenment of King Punniyarican before the Buddha pedestal on Manipallavam,
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the Tamil text places the South Indian city of Kaficipuram and the island kingdom of
Cavakam at the very center of its vision of the present Buddhist world.

In this shifting of the sacred centers of the Buddhist world southward and eastward,
away from the North Indian sites associated with the earthly life of the Buddha, the
Manimékalai participates in a wider pattern of Buddhist imaginative literary develop-
ment in the sixth century. A wide range of literary texts roughly contemporaneous with
the Manimékalai underscores the importance of literary geography to the imagining and
articulation of religious community. Throughout the Buddhist world of the premedieval
and early medieval period, in a variety of literary cultures and languages, the Buddhist
landscape is reimagined through narrative literature to forge a link of continuity not
only between Kapilaiyam/Kapilavastu and Kaficipuram but also between Magadha and
Anuridhapura, between Rajagrha and the “kingdom of the Han.”!!8 In such a literary
context, the Manimékalai is unique not in redrawing the Buddhist world per se but in
reimagining a Buddhist landscape with southern India and maritime Southeast Asia at
its center, in redefining the literary landscape of classical Tamil literature in fundamen-
tally religious terms and extending the boundaries of that landscape far beyond the reaches
of South India proper. Like contemporary narrative literature in Pali and Chinese, the
Manimékalai reimagines a Buddhist community and Buddhist world with its own re-
gional or local landscape at its center.

The Pili chronicle literature, for example, suggests that by the sixth century cg,!'°
Theravida authors writing in Pali began to reimagine a Buddhist world not focused on
the South Indian Pallava capital of KaficTpuram but with the Mahavihara of Anuradhapura
at its center. The Mahdvamsa, for example, compiled in an artful manner “for the emo-
tion and equanimity of good people”!2® and possessing “many claims to be regarded as
a kavya,”12! does nothing less than reorient the Buddhist landscape around Sri Lanka
and its monastic institutions, while paying due reverence to the major Buddhist sites of
North India. The visit of the Tathigata himself serves to consecrate the island as part of
the Buddha’s own landscape (i), as do the visit of Asoka’s son, Mahinda (xiii), and the
arrival of the Buddha's relics, including the almsbowl relic (xvii) and the great bodhi
tree (xviii-xix). In the manner of the Manimékalai envisioning a young girl of Pukar as
the chief disciple of the future Buddha, as discussed previously, the Mahdvamsa imag-
ines King Dutthagamani and his family as the future servants of Metteyya. The Mahdvarisa
refashions a Buddhist world that includes Magadha, as well as Suvannabhtimi, Kasmira,
and Gandhara,'?? but places “the lovely island of Lanka” (lankadipa manuinia)'?? squarely
at its center, Such a narrative reimagining of the Buddhist world is also echoed in the
Pali commentarial literature of the period, as in Buddhaghosa’s fifth-century commen-
tary on the Anguttaranikdya, the Manorathapirani. There Buddhaghosa extends the lands
of Majjhimadesa or “Middle India,” as the home of all Buddhas, to include all of
Jambudvipa (sakalo pi hi jambudipo majjhimadeso nama); he further adds that on the
island of Sti Lanka or “Tambapanni,” the city of Anuridhapura serves as the “middle
country” (tambapannidipe anuradhapurarh majjhimadeso nama).'%*

Although obviously departing substantially from the forms and styles of South Asian
literary cultures, Chinese narrative texts from roughly the fourth through eighth centu-
ries CE reveal similar patterns of imagining a Buddhist landscape with ties to North
India but fundamentally centered elsewhere. The Chinese pilgrims to India of this period,
Faxian (fifth century), Xuanzang (seventh century), and Yijing (I-tsing; seventh century),
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all devote substantial portions of their narrative journeys to the sites associated with the
Buddha and with stories of his former births. Certainly, these narratives of pilgrimage
represent a very different kind of text than the Manimékalai, yet each imagines a Bud-
dhist world that extends far beyond those North Indian sites. Each pilgrim’s text re-
veals a Buddhist landscape envisioned from northern India to Sri Lanka, from South
India to Southeast Asia, with various important centers in each of these regions. Faxian’s
story of the bowl, for example, discussed at length previously, maps out a Buddhist
world that includes not only “mid-India” but China and Sri Lanka as well. Faxian re-
mains in the latter country for two years, collecting various texts as yet unknown in
China!? and portrays the island as a pious center of the Buddhist world, a place visited
by the Buddha himself and graced by his footprints!?6 and home to the very bodhi tree
of the Buddha’s enlightenment'?? and to his tooth relic.128

Some two centuries after Faxian, the pilgrim Xuanzang envisions South India, and
Kaficipuram in particular, as a land once visited by the Buddha himself.1?® He describes
a mountain, farther south, called Pota-la-ka and known as the abode of the Buddha-to-
be, Avalokite$vara.!’®* Among the Chinese pilgrim monks, it is Yijing who, in portray-
ing his efforts to bring to his homeland the proper observance of monastic discipline
and thus “build a second Rajagriha City in the Divine Land of China,”3! most cleatly
imagines a Buddhist world that includes both India and the island kingdoms of South-
east Asia. Although consistently noting the differences in the Buddhist practices of Indian
and Southeast Asian monks and laypersons, for example,!3? Yijing repeatedly casts
Buddhist India and the South Sea islands as united by more correct observance of the
monastic rules of conduct (in contrast to China). The land of “Sribhoja” in particular,
interpreted by several scholars as referring to Java or Srivijaya,'® is noted by Yijing to
be a center of Buddhist scholarship; there he stays for six months to study Sanskrit
grammar ($abdavidyad),'?* and he later cites the same region as the home of a renowned
scholar, one Sakyakirti, “who traveled all through the five countries of India in order to
learn.”13% In the era of the Chinese pilgrims, the Buddhist world and the world of
Buddhist literature and learning in particular reaches far beyond the monastic centers
that are the principal foci of pilgrimage. By the time of Yijing, Stibhoja, marking a ter-
ritory perhaps not unrelated to the Manimékalai's Cavakam, is envisioned as a center of
Buddhist scholarship and practice midway between India and China.

Other medieval Chinese texts point to a world enlarged and recentered. The “Lives
of the Nuns” (Pich’iuni chuan), compiled by Shih Paoch’ang in the early sixth century
CE,13¢ for example, conceives of the Chinese female monastic tradition as a bastion of
dharma in a world marked by the decline of the virtue brought by the Buddha’s teach-
ings.137 Throughout the stories of the sixty-five exemplary Chinese Buddhist nuns, it
soon becomes apparent that the text conceives of Sri Lanka as a similarly pure and vir-
tuous monastic center for women.!?® The sixth-century Chinese work known as the
Scripture of the Monk Shouluo,!*® in the manner of the early medieval Chinese apocalyp-
tic literature that envisions the future Buddha Maitreya’s impending arrival in China,
imagines the birth and benevolent rule in China of the Buddhato-be, Candraprabha.

Given the substantial number of texts in a variety of literary languages that reimagine
the contours of the Buddhist world in the early medieval period, the Manimékalai, al-
though obviously departing significantly from the landscape envisioned by earlier Tamil
poetic literature, would seem to be less unique as an instance of Buddhist narrative. In
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imagining a world and a Buddhist community extending from Pukar and Kancipuram
to Cavakam, the Manimékalai participates in a pattern of Buddhist literary imagining
that appears at roughly the same time across the literary cultures of the Asian Buddhist
world. Yet why this particular vision of the Buddhist world in the Manimekalai, why
this specific region stretching from South India to at least one corner of maritime Southeast
Asia? Are these boundaries randomly drawn, the creative act of a vivid literary imagina-
tion? Beyond simply serving as a piece of evidence in the history of the Buddhist imagi-
nation in a specific literary culture bound by time and place, does the Manimékalai’s
vision of Buddhist landscape allow one to infer anything of the reading community of
the text! For what sort of reading community would the imagined Buddhist world of
the Manimékalai provide meaningful mental territory, a compelling vision of religious
space or landscape! Just as obviously as the Manimekalai anticipates a model audience
sophisticated in its knowledge of both classical Tamil literature and Buddhist values, as
discussed in preceding chapters, so, too, does the text expect an audience for whom a
literary landscape stretching from South India to Sri Lanka and Southeast Asia would
suggest at least the possibility of a coherent region, of an identifiable territory or world.
At what level, however, might such an envisioned region actually be coherent? What
might the connection between Pukir and Cavakam mean for the reading community of
the Manimékalai!

The World of the Manimékalai beyond South India

As Le Goff argues in the introduction to his study of medieval European imaginings of
space and time, the literary world includes “geographical as well as imaginary realities,”
forests, fields, and gardens both as “places [where] work was done and social practices
enacted” and as “powerful symbols, objects of fear and desire and subjects of dream
and legend.”!® The real and the imagined, in other words, are intertwined, often
inextricably, in the literary world. Le Goff's study of the documents from the thir-
teenth-century Council of Lyons, for example, reveals the imagining of a new sort of
Christendom, one thoroughly centered in Europe after the loss of the Holy Land in the
post-Crusade era.1*! Following Le Goff, one might point, in the case of the Manimékalai,
to the substantial body of historical evidence cited previously that connects South India
to Southeast Asia through the twelfth century via ties both economic and political. That
a Buddhist text written in Tamil and claiming as its imagined center the cities of
Kaficipuram and Pukar should also envision a Buddhist world that includes the islands
of Southeast Asia and Cavakam in particular is certainly not beyond the pale of histori-
cal possibility. A longstanding relationship among various monastic establishments
in the Tamil port city of Nakapattinam, roughly twenty miles from the Buddhist ruins
unearthed at present-day Kavirippampattinam, or Pukar, and the Sailendra kings of
Java and Sumatra can be traced to at least the early eleventh-century reign of the Cola
king, Rajarija I. One of the so-called Larger Leiden Plates commissioned by Rajaraja
I records grants to the “surpassingly beautiful Cillamanivarma-vihira” at “Nagipattana”
that had been built by “the glorious Maravijaysttutigavarman” of the “Sailendra fam-
ily” of “Sti Vishaya.”!#2 More than three hundred bronze images of the Buddha and
various Buddhas-to-be have been recovered from Nakapattinam.!#> The name of the
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royal dynasty, Sailendra, literally “Indra of the mountain,” perhaps provides some point of
reference for the rather enigmatic statement found in the Manimékalai (xxiv.164-165) that
Nakapuram, the city in Cavakam ruled over by Aputtiran-reborn-as-KingPunniyaracan, is
“the great city of the nephew of Indra.”!** Nakapattinam was also home to another Bud-
dhist monastic establishment patronized by “foreigners”: the so-called Chinese pagoda
sketched by Elliot in the nineteenth century before the structure was torn down by
Europeans to build a Jesuit college.!*® The fifteenth-century Kalyani inscriptions of Burma
relate the story of several monks who travel to Nagapattana to visit a monastic institu-
tion known as Padarikarima and to worship the image of the Buddha in a temple con-
structed by the king of “Cinadesa.”!*¢ The Manimékalai itself, as noted previously,
imagines a diplomatic connection of sorts between King Punniyarican of Cavakam and
the Cola king of Kavirippiimpattinam (xxv.13-18), and Punniyardcan, as Aputtiran re-
born, amounts to a Cavanese ruler hailing originally from southern India. From the
eatliest inscription found at Vo-canh in presentday Cambodial4’ to the medieval flow-
ering of Old Javanese narrative poetic works on the Sanskrit model, it is clear that San-
skrit as a literary language provided at least one basis for a transregional literary cul-
ture—described by Pollock as a “supralocal . . . symbolic network . . . makling] similar
kinds of claims about the nature and aesthetics of polity” and dubbed the “Sanskrit
cosmopolis”*—that extended from India to Cambodia, the Malaysian archipelago, and
Java and endured for more than a millennium.

Yet the Manimékalai's vision of territory is a distinctly religious one, its boundaries
marked by the activities of a Buddha-in-the-making and a Buddhist monarch. The kinds
of regions or landscapes imagined and/or enacted through trade, diplomatic missions,
or “claims about . . . kingly virtue and learning; the dharma of rule; {and] the universal-
ity of dominion”!# are not necessarily identical to imagined cultural or religious land-
scapes. Religious and political visions may but need not overlap. Any number of texts
from the historical period under consideration, for example, imagine a Buddhist land-
scape binding Sri Lanka to South India, while implicitly acknowledging a political land-
scape that clearly separates the single religious wotld into easily distinguishable political
regions. Even as Xuanzang depicts the confusion brought about by a “heretical” Cola
king ruling in Sri Lanka, for instance,!% the pilgrim’s biographer, Huili (Hwui Li),
conceives of Kaficipuram as a refuge for Sri Lankan monks fleeing the turmoil in their
homeland.'>! The colophon of the twelfth-century Pali treatise attributed to Buddhappiya,
Updsakajanalankara, describes the monastic institutions patronized by a South Indian
Pandya (Tamil Pantiyan) ruler as a safe haven for monks seeking refuge from a “great
Tamil conflagration” in Sri Lanka.!*? The fourteenth-century Nikdya-sangrahaya, in similar
fashion, portrays “the town of Kavira” in particular as home to a group of “Vaitulya”
monks expelled from Sri Lanka by the king at the request of the rival Mahavihara,!>3
As noted previously, the Manimekalai makes few but significant remarks about Sri Lanka
as the “Jewel [sland,” as if anticipating a reading audience already thoroughly familiar
with that place and the importance of its Buddhist sites and communities. South Indian
kingdoms and Sri Lanka, in other words, are quite consistently conceived in literary terms
in at least two languages as part of a single Buddhist monastic community or world, a
singularity often at odds with the political landscapes envisioned by various rulers.

Although historical evidence exists for the transmission of goods and texts in a
Buddhist world stretching from India to Java and China throughout the medieval period,
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various literary cultures envision such a world in different and unique ways. Although
southern India, for example, figures prominently in several Chinese renditions of the
Buddhist landscape as the location of Mount Potalaka, the abode of the Buddha-to-
be, Avalokitesvara, as discussed previously, China (cinam) is mentioned only in pass-
ing in relatively few Tamil texts!>* and is certainly not included as part of the reli-
gious landscape envisioned by a Buddhist narrative such as the Manimekalai. Although
numerous scholars of South Indian history and religions have pointed to the an-
cient histories of Periplus and Ptolemy as indications of trading contact between
the port city of Kavirippimpattinam (Ptolemy’s Khaberis) and the Mediterranean
world in the early centuries of the common era,!3 no evidence exists to suggest that
such a trading network to the west ever captured the imagination of South Indian
literary culture. Despite the “Indian influences” seen in the massive eighth-century
Buddhist monument of Barabudur in central Java, no Indian Buddhist text imag-
ines such a monument as part of its landscape.!’® Despite the numerous theories
of the Hinduization or colonization of Southeast Asia from India argued in the
literature cited previously, the inscriptions of both Southeast Asia and India, with
few exceptions, are remarkably silent on the topic of direct contact between the
two regions.!57

Premodern Indic literature in general takes little notice of lands beyond India proper.
In the cultural region or ecumene based on the literary practices associated with the
perceived aesthetic powers of Sanskrit'® and where Tamil may or may not have been
“an everyday Southeast Asian koiné,”'® the Manimékalai’s imagining of a Buddhist
world extending to maritime Southeast Asia and centered in the Tamil city of Kaficipuram
offers a unique counterpoint to the Sanskrit tendency to ignore “the progressive cul-
tural conquest of Sanskrit on [India’s] eastern periphery.”160
between India and Southeast Asia are enacted and perceived quite differently according
to the literary language chosen. Although Tamil might have been, as Pollock contends,
a language of the everyday in the Sanskrit cosmopolis he describes, it also serves as a
literary medium integrating South India and Southeast Asia as religious landscapes in
at least one extant Buddhist text. In the case of the Manimékalai, Tamil as a literary
language unites Pollock’s “mainland” (South India) and “periphery” (Cévakam) into a
single religious community, a single Buddhist world.

From the audience of literary connoisseurs anticipated by the model author of the
Manimeékalai, one can infer some sort of region of established cultural/literary contact
in a language other than Sanskrit. Were Tamil simply the language of the everyday, of
trade or political campaign, it would, indeed, be difficult to imagine who the model
readers of the Manimékalai might be, that they envision (in Tamil) South India and
Cavakam as part of a single religious community. The evidence for such a “literary terri-
tory” connecting South India to Southeast Asia, from the Southeast Asian side, appears
only several centuries after the composition of the Manimékalai (all of it obviously influ-
enced by Sanskritic literary forms and styles).!®! Yet, given the Manimékalai’s inclusion
of Cavakam in its literary landscape, it is interesting to note that of all the regions of
Southeast Asia, it is Java that has left behind the largest corpus of pre-Muslim litera-
ture's? and the Javanese/Sumatran kingdom of Srivijaya that is noted in a variety of
sources spanning several centuries to be a center of Sanskrit learning and culture.!63
The Buddhist literary connection between Kaficipuram and Cavakam continues in the

The cultural connections
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fourteenth-century Javanese poetic work, the Ndgarakrtagama, in which a monk known
as SrT Buddhaditya, hailing from “a place called Kaficipuri of the Six Monasteries . . .
in India,” is said to have composed “a eulogy [of] . . . countless verses” in honor of the
Javanese king.1%* In the absence of any major notice of Southeast Asia in Sanskrit litera-
ture from India and some 300 or 400 hundred years before the literary evidence (beyond
epigraphy) from Southeast Asia attests in any significant way to cultural contact between
South India and Java, the Manimékalai imagines such a connection and imbues it with
religious significance.

Although the historical record is scanty, the Manimékalai provides several hints that
this imagined connection between Kaficipuram and Cavakam does not arise from noth-
ing, that it is not a wholly created space like the magical island of Manipallavam. While
little or no direct evidence of South India-Southeast Asia as a distinct literary/cultural
territory exists in the period of the Manimékalai's composition, certain recurring themes
and images in the text itself, literary images and themes found in other parts of South
and Southeast Asia, provide some glimpse of literary and cultural connection, of a
meaningful cultural region which the Manimékalai makes explicitly Buddhist. More than
sixty years ago, for example, Sylvain Lévi first postulated a cultural or literary region of
sorts, extending from Cape Comorin (Kanyikumari) to the “merveilleux Eldorado de
I"Extréme-Orient,”165 based on the presence of the sea goddess, Manimekhals, in liter-
ary works from South India, Sri Lanka, and various regions of Southeast Asia. “While
the Tamil country, Ceylon, Burma, Siam, and Cambodia afford so many evidences of
her long notoriety there,” he writes, “nothing has come as yet to be found concerning
her beyond this zone of earth and water.”16¢ Indeed, the evidence for Manimekhala
(Tamil Manimékala) as a poetic narrative figure serving as both guardian of the sea and
faithful follower of the Buddha, if taken together, draws a map of a literary world whose
contours overlap to some degree with those of the Buddhist world envisioned by the
Tamil Manimékalai.

The goddess appears, for example, in both the Mahdjanaka and Sankha-jatakas of the
canonical collection,'®” saving the shipwrecked Buddha-to-be en route to Suvannabhimi,
just as she is said in the Manimékalai to have rescued the Buddhato-be in his birth as
Kovalan’s ancestor as he floundered in the sea.l%8 In each of the Pali narratives, she is
commanded by the gods to guard the sea, neglects her duty for a time, and only on the
seventh day rescues the Divine Being; in the latter tale, Manimekhala provides the
Buddha-to-be with a fabulously bejeweled ship for his return. Manimekhal is men-
tioned in a variety of Sinhala texts of the twelfth through fourteenth centuries, includ-
ing the Butsarana and the Saddharmalankara.1% The seventeenth-century Rajdvaliya depicts
the goddess saving a virtuous princess “destined to become the mother of the Maitri
Buddha” who has been cast adrift in the ocean by her father to appease the angry gods
of the sea.!” In the folk ballads and ritual songs collected by Barnett and Obeyesekere,
Manimekhala is known not only as a goddess of the sea but also as a deity with close
connections to Pattini (Kannaki) and Kovalan, who figure so prominently in both the
Cilappatikaram and the Manimékalai.'™ The Chakesadhatuvamsa from Burma, cited pre-
viously, ties Manimekhali to the construction of a South Indian shrine to house a hair
relic of the Buddha, and the stories of the so-called apocryphal Jatakas provide evidence
of Manimekhala as a literary character throughout Southeast Asia. In the Burmese re-
cension known as the Pasifigsajataka, for example, the goddess Manimekhala furnishes
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the Buddha-to-be with eighty-four thousand ships filled with ocean jewels;!7? guards his
jewel-laden ships;!7® rescues him after seven days of swimming in the sea, having ne-
glected her duties to attend a gathering of the gods;!™ and is identified as having been
the Buddha-to-be’s own mother seven births previously as she once again saves him
from drowning in the ocean.!”™ The scene of Manimekhala’s rescue of the future Bud-
dha from the sea in the story of Mahijanaka is frequently depicted in Southeast Asian
temple paintings and murals.}7

With similar themes of festival, ocean, jewels, and neglected duty, the goddess
Manimekhali is also found in several Southeast Asian versions of the Ramdyana story,
versions of the narrative which, as Frank Reynolds argues, present “Rima as a royal
hero who embodies Buddhist values.”!?? The relevant story in each of the recensions
runs as follows: Nang or Muni Mekhala attends a celebration of the gods and displays
a beautiful crystal in her hands. An evil demon known as Ramasun or Rimasur covets
the jewel and throws his axe at the goddess to wrest the crystal from her. The god Orajun
(Arjun) intervenes but is killed when thrown against Mount Meru. Siva gathers together
the gods to straighten out the sacred mountain, now tilted to one side, and Mekhala
and Ramasur return to their respective homes.!”® This narrative lives on in the folk
literature of Vietnam and Cambodia as a story explaining the origins of thunder
{Ramasur’s axe) and lightning {Mekhali's crystal)' ™ and in classical Khmer dance drama
performed to summon the rains.!®

What is the significance of these scattered references to Manimékald/Manimekhala
for a deeper understanding of the Tamil narrative text? From the presence of Manimékala
as a central character in the Manimeékalai and in a variety of literary forms and genres
throughout Southeast Asia, one can infer early cultural contact between South India
and Southeast Asia unrelated to or extending beyond both the “Sanskrit cosmopolis”
and mere economic or political exchange, a cultural region claimed for Buddhism by
the Tamil narrative text. Although several scholars have located evidence of specifically
Tamil influence on the Ramdyana traditions of Thailand, Cambodia, and Laos,!8!
Manimékala/Manimekhald appears in no Indian rendition of the Rimdyana story, in-
cluding the twelfth-century Tamil version, the Irdmdvatdram, attributed to Kampan. Her
relative popularity in literary cultures beyond India perhaps suggests that cultural influ-
ence did not flow merely in an easterly direction. Jaini, in fact, in his discussion of the
Pariidsajataka, simply assumes Manimekhali to be “an indigenous Southeast Asian
deity.” 82 Although the details of the transmission of the story of Manimékala, whether
from South to Southeast Asia or vice versa, will probably never be known, the presence
of the goddess as a compassionate savior of the shipwrecked future Buddha in a variety
of languages and literary forms is certainly suggestive of a discrete cultural/literary re-
gion extending from South India through mainland and maritime Southeast Asia, a
transregional motif at the very center of the Tamil Buddhist Manimékalai.

The Manimeékalai’'s imagining of a coherent cultural region extending from South
India to Southeast Asia can also be inferred from the shared story of the tragic marriage
of an Indian prince and a serpent {nagi) princess, a narrative found in both Pallava and
Cambodian inscriptions and deemed important enough to be repeated three times in
the Manimékalai (xxiv.27-61, xxv.178-204, and xxix.3-12). In the Manimékalai, it is
the Céla King Killi of Pukar who falls in love with the lovely and mysterious woman
known as Pilivalaj, the daughter of a Naga king. The woman gives birth to a son who
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is lost in a shipwreck. The distraught king forgets to celebrate the annual Indra festival
while frantically searching for his missing infant son, thus precipitating the destruction
of Pukir by a massive flood and the moving of the Tamil capital to the city of Kaficipuram.
A strikingly similar story is associated with the founding of the Southeast Asian king-
dom generally known as Funan, a narrative referred to briefly in the third-century cg
inscription of Baksei Carhkron in Champa!83 and elaborated on in various Chinese
accounts of Funan dating from the third century.’® Two ninth-century inscriptions
provide a similar genealogy for the Pallava dynasty of Kaficipuram. The first, attributed
to the Pallava monarch Skandasisya, explains the birth of the founder of the royal line,
also known as Skandasisya, as the result of the union of Asvatthima and a female ser-
pent (nagi).!%5 The second, attributed to Nandavarman 11, again cites a female serpent
as the mother of the first Pallava monarch, Skandasisya.'8 Although it is impossible to
determine historically whether or not the story in Cambodia signals direct Tamil influ-
ence in the region,'®? the presence of such similar narrative accounts of royal lineage
suggests some measure of cultural contact that spans the cultural worlds of Sanskrit
epigraphy (the Cambodian and Pallava inscriptions) and Tamil literary text (the
Manimekalai).

The Manimékalai’s articulation of a geographically transregional yet coherent Bud-
dhist community is also signaled by the presence of Akattiyan (Sanskrit Agastya), men-
tioned in Tamil for the first time in the Manimékalai and celebrated as both the source
of the Kaviri river'®8 and as “the one who practices severe penance on the very esteemed
mountain.”1® Akattiyan, as a Tamil literary figure associated both with a grammatical
school and with the Tamil medical tradition (siddha),'®° is perhaps most consistently
portrayed in Tamil narratives as a master of both Tamil and Sanskrit “whose greatness
appeats to lie in his command of both traditions.”!®! Agastya appears in a number of
Southeast Asian inscriptions,!9? but it is in Java where the story of Agastya seems to
have been most popular.!?? The Javanese legends of the cultural hero, Aji Saka, “the
reputed introducer of a new religion and social order . . . also of a script and a calen-
dar,”1% bear a sometimes striking resemblance to the Tamil and Sanskrit narratives of
Agastya/Akattiyan as the bearer of culture to South India.!%% The eleventh-century Old
Javanese work known as the Agastyaparva, a “remarkable” text relating the genealogy of
the great sages (brahmarsi) as told by the sage Agastya whose “Indian model has hith-
erto not been traced,” presents an interesting combination of philosophical reflection
and narrative reminiscent of the structure of a Tamil narrative such as the Manimékalai. 19
As a figure associated specifically with letters and literature—and in the case of both the
Maniméekalai and the Viracsliyam (discussed in the following two chapters) with Bud-
dhist literary culture expressed in Tamil—Agastya the literary character provides yet
another possible glimpse of the types of cultural contact that existed among various
regions of South and Southeast Asia, a cultural and religious world made Buddhist
by the Manimékalai.

The literary presence of the goddess Manimékali/Manimekhala, the story of the Indian
king and the serpent princess, and the occurrence of the sage Akattiyan/Agastya in the
Manimékalai and in the inscriptions and texts of various regions of Southeast Asia do
not, of course, establish any specific economic or political ties between the two regions,
nor do such shared images prove that the Manimékalai’s anticipated audience possessed
firsthand knowledge of the lands of Sri Lanka, Cambodia, or Java. What such literary
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parallels do suggest, however, is the possibility of a cultural region extending far beyond
the borders of South India proper, a region built by shared narratives, by shared liter-
ary culture, long before the appearance of the first full-fledged Old Javanese court poetry
(kakawin) in the late ninth or early tenth century.'®? Such a cultural territory or region
would seem to have existed alongside, largely if not fully independent of, the Sanskrit
cosmopolis discussed by Pollock. That the Manimékalai is the first Tamil text to men-
tion the sage Akattiyan and at the same time incorporate Cavakam into its vision of
religious community and landscape, that the Manimékalai is the only Tamil text and
one of only very few Indian texts to feature the goddess Manimékali, who constitutes
an important figure in Southeast Asian literary and performative cultures, further un-
derscores the significance of these stories and literary figures as indicators of a shared
cultural region extending from South India to Southeast Asia as early as the sixth cen-
tury. Clearly, the Manimékalai anticipates an audience capable of conceiving of South
India and Cavakam as part of a single religious world. The cultural connections glimpsed
in the text are strong enough that the Tamil narrative can claim this transregional land-
scape for Buddhism, marking its boundaries with the lives and activities of the Buddha’s
bowl relic and various Buddhist characters, all of whom evince a compassionate con-
cern for the well-being of those who share their world.

To return briefly to the issue of language and language choice raised in the previous
chapter, the fact that the Manimékalai is composed in a regional or local language vyet
envisions a transregional or translocal landscape and community, including some por-
tion of modern-day Sumatra/Java, raises an interesting question about the status of Tamil
as a literary language in the sixth century. As discussed in the final section of the pre-
vious chapter, the translation of Buddhist stories, ideas, and images into Tamil serves,
among other things, to localize Buddhist tradition, to make Buddhism part of a local
South Indian literary culture. In the context of the Buddhist world envisioned by the
Manimekalai, in which Kaficipuram is imagined as a vital center after the destruction of
Pukar and the enshrining of the bowl relic, that the vision of the world is expressed in
the regional literary language of the imagined center is perhaps not surprising. Yet what
of the inclusion of Cavakam in this world vision of Buddhist community! Does the
Manimekalai imply that Tamil was, at the very least, imagined to be a transregional lit
erary language, at least in the Southeast Asian Buddhist world?!?8 In the realm of ornate
poetic narrative, Tamil is used for the significant business of articulating and defining
religious community on a transregional scale. The Manimékalai attests to the use of Tamil
as a suitable vehicle for the imagining of a religious community that encompasses lands
far beyond the local region commonly associated with the language. A local literary lan-
guage, in other words, is used to expressed a supralocal religious vision of the world.

In imagining a Buddhist community through time and space, the Manimékalai re-
casts the literary worlds imagined by classical Tamil poetic narrative to embrace land-
scapes never envisioned by the Cankam anthologies or the Cilappatikaram at a time
when Buddhist literary cultures across Asia were engaging in similar processes of
recentering the Buddhist world. Although Buddhism is incorporated into the local lit-
erary and religious culture of Kannaki, Kévalan, Matavi, and Manimékalai in the
Manimékalai, the local is also made immense again, to borrow Anderson’s term, pro-
jected forward in time and outward in space. The almsbowl relic of the Buddha, as a
crucial character in the text, serves not only to mark the boundaries of a Buddhist world
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newly envisioned but also to signal the coming of the future Buddha, who will glorify
and liberate that world, and to embody those moral qualities of compassion and pathos
that will admit one to the great community of future disciples. In marking the contours
of the Buddhist world through the stories of Aputtiran, Manimékalai, and Amutacurapi,
the Manimékalai imagines a Buddhist community and world that includes not only
the classical centers of the Tamil literary landscape but also a new Buddhist center—
Kafcipuram—and the islands of Southeast Asia.

The most important point to take away from this discussion of the Manimékalai,
however, as a prelude to the coming examination of the one other remaining Buddhist
text composed in Tamil, is to recall where this study began: with the consummately
literary character of the text, its complexity of ideas, its multiple layers of meaning, and
its beautiful poetic style, imagery, and language. Narrative poetry in its most ornate and
intricate Tamil form!® here serves as the vehicle or medium for the articulation of a
vision of Buddhist community. For the audience anticipated by the text, the Manimékalai
imagines a place for Buddhism in a complex and multilingual literary culture, trans-
forming the local landscape of classical poetry into a vision of an immense and glorious
community of the future, extending far beyond the horizons of Tamil-speaking South
India proper. The Manimékalai reveals not only something of the literary imaginings of
a particular religious community in a particular historical time and place but also some-
thing of the status of language, the nature of literary culture, and the character of the
transmission of ideas and values in early medieval South Asia. The importance of lan-
guage and literature, in particular the use of highly stylized language in the genre of
ornate poetic narrative, to the articulation of religious community and identity is further
discussed in relation to the Buddhist treatise on grammar and poetics, the Viracoliyam,
in the following two chapters.
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The Viracoliyam

Language, Literary Theory, and Religious Community

In turning to the second of the two remaining Buddhist texts composed in Tamil, one is
immediately struck by the distance—historical, literary, and cultural—that separates the world
of the Viracaliyam from that of the Manimékalai. Written some four or five hundred years
after the composition of the Maniméekalai, the Viracaliyam belongs to the opening centuries
of what is often termed the “Golden Age of Tamil Culture,”! that roughly 400-year period
during which the Cala dynasty, centered in the Kaviti delta region, constituted a “domi-
nant cultural, artistic, religious, and political force in south India and beyond.”?> The
ViracGliyam ushers in a historical period in which texts can be dated and placed with far
greater certainty, in which Tamil authors identify themselves by name and location, often
citing their royal patrons as well. The text further marks a sharp literary transition from
Tamil Buddhist poetic narrative or ornate poetry in practice {of which the Manimékalai is
the sole temaining example) to a sophisticated analysis of the nature of language and lit
erary composition itself. As a poetic grammar self-consciously engaged in discourse about
the nature of language, text, and literature, the Viracslivam constructs a “technology” of
literary culture, a theoretical framework for literary practice in a multilingual context,
Such a technology of Tamil grammar and poetics might seem at first glance to have
little or nothing to do with the issues of religious identity and community raised in
previous chapters. Indeed, as mentioned previously, the Manimeékalai and the Viracéliyam
inhabit different literary-historical worlds, and the poetic grammar, in its very nature as
selfreflexive discourse about text and language, entails a different mode of imagining
than that encountered in the narrative Manimeékalai. Yet Martin [rvine’s comments on
the nature of early medieval European literary culture are instructive in turning to con-
sider the significance of a text such as the Viracliyam. Irvine, in defining the medieval
art of grammatica, suggests that “the art of interpreting the poets and other writers and
the principles for speaking and writing correctly”? perform “larger cultural work” be-
yond the merely literary; the discipline of grammatica in medieval Europe was, accord-
ing to Irvine, “foundational . . . [with] social, intellectual, and ideological function[s]”
to fulfill and a “broad ... social and intellectual agenda.”* Pollock’s recent work on
South Asian literary cultures argues in similar fashion that the creation of literary lan-
guages and their associated technologies—grammars, dictionaries, and treatises on liter-
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ary theory and criticism—have important social and political causes and repercussions.’
This chapter and the following argue that among the “intellectual and ideological func-
tions” of the Viracoliyam as a medieval South Asian grammatica text is a fundamentally
religious project. Both the Viracoliyam and its commentary employ the analysis of poetic
language to envision a Buddhist literary culture, a Buddhist textual community of poets
and readers. The literary and aesthetic vision of the text, in other words, entails an
imagining of human community explicitly made Buddhist.

The Text

The Viracoliyam,® as previously noted, is a treatise on Tamil grammar and poetics in
181 verses, excluding the three-verse preamble (payiram), composed in metric stanzas of
either sixteen or seventeen syllables (kattalaik kalitturai),” a verse form favored by Tamil
devotional poets from the sixth-century Saiva poetess, Karaikkalammaiyar,? to the cel-
ebrated fifteenth-century devotee of Murukan, Arunakirinatar.® The text is arranged in
five chapters (Tamil atikaram, Sanskrit adhikdra), each dealing with a specific grammati-
cal or poetic topic. Each chapter is further divided into subchapters (Tamil patalam,
Sanskrit patala), although only the second chapter has more than one subsection. The
first chapter is devoted to phonemes, literally “letters” {eluttu), although the heading of
its sole subchapter narrows the topic to the changes in initial and final letters of words
in euphonic combination (Tamil canti, Sanskrit sandhi). Morphemes, literally “words”
(col), are discussed in chapter 2 under the following six headings: (1) cases (vérrumai),
(2) the types of relationships between the noun and the action established by the verb
(Tamil upakarakam, Sanskrit upakaraka or karaka), (3) compounds (tokai), (4) nouns
derived from other nouns (Tamil tattitam, Sanskrit taddhita), (5) verbal roots (Tamil
tam, Sanskrit dhatu), and (6) finite verbs (Tamil kiriyapatam, Sanskrit kriyapada). The
third chapter with its one subsection is devoted to “meaning” or poetic content (poru]),
the fourth addresses metrics (yappu), and the fifth outlines the principles of poetic orna-
mentation or embellishment (Tamil alankaram, Sanskrit alamkara).

Even a cursory glance at the structure of the text reveals the extent to which the
Viracoliyam combines the framework and vocabulary of the earliest extant Tamil gram-
mar, the fourth- or fifth-century Tolkappiyam, with a variety of terms and categories from
Sanskrit models of grammar and literary theory. As the text states explicitly in the third
verse of the introduction, the five topics listed previously are “declared according to the
ancient rules of grammar [sanctioned by] northern texts” (vataniil marapum pukanyu konte).
In its structural insistence that the workings of language are inseparable from poetic
application, the Viracoliyam is clearly indebted to a distinctly Tamil literary tradition
exemplified by the Tolkappiyam. In other words, the Viracsliyam, like the Tolkdappiyam
and a host of later Tamil grammatical treatises, assumes phonology and morphology to
be inseparable from the treatment of poetic theory, in contrast to the Sanskrit treatment
of grammar (vydkarana) and literary criticism as separate disciplines. The Viracéliyam
similarly follows the Tolkdppiyam in its broad topical divisions of phonemes, morphemes,
and poetics. Although the Viracoliyam’s 181 verses appear to constitute an exercise in
brevity alongside the Tolkappiyam’s more than 1,500!° and more than half of the former’s

verses are devoted to the topics of poetic content, metrics, and poetic ornament,!! the
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Viracéliyam fundamentally models itself on the Tolkappiyam and applies Sanskrit rules
and usage to that Tamil paradigm. In self-consciously aligning itself with the grammar
of “northern texts” (vatantl),'? however, the Viracslivam obviously departs from the
Tolkappiyam in a number of ways, appropriating and focusing on Sanskrit terminology
and concepts not found in the earlier text.

Although a full assessment of the many ways in which the Viracoliyam works Sanskrit
vocabulary and modes of analysis into its presentation of Tamil grammar and poetic theory
lies beyond the scope of this project,!? a brief look at the contents of the text provides a
general sense of its integrative endeavor. Whereas the Tolkappiyam’s treatment of pho-
nemes ranges at length from the nature of individual vowels and consonants to the bodily
processes involved in their production and the changes undergone in the combination of
letters, for example, the Viracoliyam greatly condenses that discussion!* and employs the
Sanskrit terms “substitution” (Tamil dtécam from Sanskrit ddesa), “augmentation” (Tamil
akamam from Sanskrit dgama), and “elision” (Tamil l6pam from Sanskrit lopa) for the
Tolkappiyam's meypiritatal, mikutal, and kunral, respectively.!> In the process of integrat-
ing Sanskrit rules of euphonic combination (sandhi) with the Tamil, the Viracoliyam also
applies Sanskrit concepts of vowel incrementation (Tamil virutti from Sanskrit vyddhi, Tamil
kunam from Sanskrit guna) for the first time.16 Within such a framework, the Viracsliyam
offers several new possibilities for the combination of letters or phonemes in Tamil. To
cite but a few such examples, the Tolkdppiyam allows ¢ as an initial consonant except
when followed by the vowels -q, -ai, or -au;!7 the Viracoliyam allows ¢ (along with ki, t,
n, p, and m) as an initial consonant when followed by any of the vowels, 18 allowing for
the straightforward transliteration into Tamil of a significant number of Sanskrit words
that begin with sa, sai,, and sa- In similar fashion, the Tolkdppiyam allows initial 7i- only
when followed by 4, e, and 0, whereas the Viracsliyam enables the transliteration into
Tamil of a number of important Sanskrit words (e.g., fattuvam, “the faculty of knowl-
edge,” from Sanskrit jAatva) by allowing initial #- followed by a.2° Indeed, whereas the
Tolkappiyam provides only the broadest of rubrics for transliteration from Sanskrit into
Tamil (see the following discussion), the “Viracéliyam describes for the first time the method
of Tamilizing foreign words as summarily as possible,”?! a technical discussion that
occurs at the end of the chapter on verbal roots.?

The Viracsliyam’s discussion of morphemes (col) similarly differs from that found in
the Tolkappiyam by virtue of its focus on Sanskrit terms and grammatical models, beginning
with the very definition of word itself. Whereas the Tolkappiyam defines a word as that
which conveys serise or meaning—“all words indicate meaning” (elldc collum porul kuxit
tanavé)B—for example, the Viracélivam follows Panini’s definition of word as “that which
ends in [the functional marker] sup [for nouns] or tin [for verbs]” (suptinantam padam)*
in stating that the particle <u is added to nouns in the nominative singular and then
dropped.? Elsewhere in the discussion of morphemes, the Viracoliyam takes up the
Tolkappiyam’s treatment of compounds (tokai)?® exclusively in terms of Sanskrit categories.?
The Viracoliyam also describes the formation of the passive by the addition of -patu to the
infinitive, followed by the appropriate marker of person, gender, and number;?® whereas
the passive voice is rarely used in the classical Cankam poetic corpus and the Tolkappiyam
never directly discusses its formation, Sanskrit routinely makes use of passive constructions.

In its discussion of poetics, however, the Viracsliyam borrows most directly from the
northern textual tradition, particularly in the last chapter dealing with poetic ornamen-
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tation (alarikaram), Whereas the Tolkdppiyam treats poetic content (porul) as a single
topic, analyzing the various poetic landscapes of love (akattinai, kalavu, and karpu), heroic
narrative (purattinai), aesthetic experience (meyppatu), simile (uvamai), metrics (ceyyul),
and usage (marapu), the Viracoliyam treats separately, in three distinct chapters, the top-
ics of poetic theme (porul), metrics (yappu), and ornamentation (alankaram). The chap-
ters on thematic content and prosody both offer, in essence, condensed versions of eatlier
discussions of Tamil poetic content and meter.?® In turning to the principles of orna-
mentation, however, the author of the Viracoliyam states explicitly that he “explains [poetic
embellishment] according to the statements of Tanti [Sanskrit Dandin]” (tanti conna
karai mali nalin patiyée uraippan).®® Following closely Dandin’s Kavyadarsa,?! the text
then enumerates the ten aspects of style that constitute the “breath” (Tamil piranan,
Sanskrit prana) of sweet and noble poetry.’2 Next, the means of poetic embellishment,
from describing the object as it is (Tamil tanmai, Sanskrit svabhdvokti) and simile (Tamil
uvamai, Sanskrit upama) to the expression of extreme selfassurance or arrogance (Tamil
iikkam, Sanskrit @rjasvi) and coherence of the entire poetic work (Tamil pavikam, San-
skrit bhavika), are listed and discussed for the remainder of the text, in close accord with
the Kavyadarsa.’® Unlike Dandin, however, the Viracoliyam does not include poetic
examples of each of the “ornaments” but instead leaves the task of illustration to its
commentator. Not only does the Viracéliyam incorporate the phonetic and morphologi-
cal categories of Sanskrit grammatical theory, but Sanskrit literary theory as well is used
to describe Tamil poetics in new and innovative ways.

In thus working out a presentation of Tamil grammar and poetic theory that bor-
rows so heavily from the Sanskrit, the Viracdliyam is a text of many firsts in Tamil lit-
erary tradition. The Viracoliyam marks the beginning of a distinct trend in Tamil gram-
matical thought, one that Zvelebil describes as “Paniniyan” in contrast to the “indigenous
Tamil system” of the Tolkappiyam (although the two texts in addition to the Viracoliyam
that exemplify this trend, Cuppiramaniya’s Pirayokavivekam and Cuvaminata Técikar's
Hakkanavilakkam, do not appear until the eighteenth century).3* Certainly, in its treatment
of poetic ornamentation, the Viracliyam is the first Tamil grammatical text to cite directly
from Sanskrit sources, in particular those of Dandin or “Tantiyar,”3* an effort that antici-
pates the full Tamil rendition of the Kdvyddarsa a century or so later in the Tantiyalankdram.%
As mentioned previously, the Viracoliyam is also the first Tamil text to expand the
treatment of poetic content into three discrete topics of theme, metrics, and ornamen-
tation. Given the text’s attention to the application of Sanskrit grammatical categories
and vocabulary to Tamil, it is perhaps not surprising that the Viracaliyam is also the first
text in Tamil to provide a definition of “rubies and coral” (Tamil manippiravdlam, San-
skrit manipravdla), a style in which Sanskrit words and suffixes are conjoined with the
Tamil.*” When Sanskrit letters are interspersed with Tamil, the style is known as a “mix-
ture” (viraviyal); when Sanskrit words are mixed with Tamil, the style is known as rubies
and coral.?® Although rubies and coral becomes a standard style for Tamil Vaisnava and
Jain prose commentaries in the twelfth through fifteenth centuries, it is interesting to note
that the Viracoliyam appears to assume both mixture and rubies and coral to be poetic
forms rather than prose: in the same verse (180) that defines each term, the author adds
that there is no need to employ initial thyme (etukai) when composing in either style (etukai
natai etum illa). Finally, among the Viracoliyam’s many claims to firsts is the fact that the
text is among the earliest in Tamil to be commented on in prose.
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The historical or empirical author of the text, to borrow Eco’s terminology once more,
is identified in the first verse of the preamble as Puttamittiran (Sanskrit Buddhamitra,
“friend of the Buddha"}, the “lord of Ponparri” (ponparri man). Verse 3 declares that
the treatment of grammar and poetry to follow is offered “through the revered name of
Viracdlan” (viracslan tiruppeyaral), “whose chariot bears a white umbrella,” a symbol of
Cola royalty.?® Although a certain amount of controversy has surrounded the historical
placement of this monarch,* a general scholarly consensus exists that identifies Viracolan
with Viracéntira (Sanskrit Virarajendra) Cola, who ruled briefly from 1063/1065 to
1069/1070.4! Nilakanta Sastri identifies Puttamittiran’s domain, Ponparri, with the town
of Ponpetti in the Pattukkotai subdistrict (talug) of the Tanjore district.*? Beyond plac-
ing the text in the mid to late eleventh century, neither the name of the author nor that
of his royal patron sheds much light on the nature of the Viracaliyam itself, the circum-
stances in which it was composed, or the audience for which it was primarily intended.

Of the model author and audience, however, of the assumptions embedded in the
text itself and the readership anticipated by those assumptions, a bit more can be said.
From the treatment of phonemes and morphemes outlined previously, in which the
Viracéliyam applies Paninian grammatical categories to Tamil syllables and words, the
model author is clearly familiar with both Sanskrit and Tamil grammatical literature.
From the application of Dandin’s poetic analysis to Tamil literary forms, one can safely
assume a model author thoroughly well-versed in the forms of literary analysis in at
least two languages. The model author obviously anticipates a model audience that is
equally well-acquainted not only with the Tolkappiyam but with the Kdvyddarsa as well.
Although several scholars have speculated that the Viracaliyam was used as a Buddhist
teaching text for non-Tamil-speaking monks,*? the text presupposes such a high degree
of literacy in both Sanskrit and Tamil, such a thorough acquaintance with grammatical
and poetic theory in two languages, that one wonders if simple pedagogy could have
been foremost in the mind of the author, either model or historical. The Viracdliyam,
in short, anticipates an audience of multilingual literary connoisseurs who are not only
wellversed in literature but have a sophisticated grasp of literary theory as well. For the
first time in the extant corpus of premodern Tamil literature, the Viracsliyam formalizes
the relationship, both grammatically and poetically, between two languages that had
been in use in Tamil-speaking literary culture for at least a millennium.

Despite the significance of the Viracéliyam as the first text to integrate so self-con-
sciously the grammatical models of Sanskrit and Tamil, as the first text in Tamil to
draw explicitly on Dandin’s Kdvyddarsa, and as the first text to provide a Tamil defini-
tion of the important rubies and coral (manipravala) style—in addition to the fact that
the Viracaliyam stands more or less alone in this regard for more than five centuries—
Puttamittiran’s text has been little studied. Although the text and its commentary com-
prise fully half of the Buddhist literary remains in Tamil that have come down to us,
few studies of Buddhism in Tamil-speaking southern India have taken any significant
notice of the Viracéaliyam.* Most studies of the text by Tamil scholars have focused on
its departures from the tradition of the Tolkappiyam and have lambasted its Buddhist
author for “proceed[ing] to violently dragoon Tamil language and grammar into the
groove of Sanskrit.”4> Shanmugam Pillai, in the paper cited previously, argues against
the “dragoon” theory but continues with a grammatical/linguistic analysis in describing
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the Viracoliyam as a “contrastive-transfer grammar” that attempts to teach a second lan-
guage (in this case, Tamil) through the application and transfer of categories from the
student’s first language (in this case, Sanskrit).*® A completely different brand of lin-
guistic analysis is offered by Véluppillai, who argues for the Viracoliyam as a “descrip-
tive grammar . . . for the language of Tamil inscriptions.”#? Among this relatively small
number of studies, only Vijayavenugopal’s brief article, cited previously, considers the
place of the Viracsliyam and its commentary in a wider cultural context, particularly in
relation to the Saiva and Vaisnava devotional literature of the Cla era.

As so little study of the Viracoliyam has been undertaken that looks beyond its linguis-
tic peculiarities, before venturing to discuss the ways in which the text embodies a particu-
lar vision of Buddhist identity and community, one must consider at some length the
context of this first Tamil-Sanskrit poetic grammar, the nature of the literary culture in
which it participates. Although the Maniméekalai, several centuries earlier, obviously bor-
rows Sanskrit and Prakrit terminology for its discussion of logic and interdependent origi-
nation, why in the eleventh century does a Buddhist author conceive a grammar that so
directly draws on the Sanskrit rules and paradigms of Panini and Dandin? Where the
preface of the Manimékalai relates the composition of the text rather vaguely to a dialogue
between king and grain merchant, how does the author of the Viracéliyam come to name
his work after the reigning monarch! In what ways has the South Indian literary world
changed since the era of the Manimékalai's composition, and what significance can one
attach to the Viracaliyam’s dual-language project in a multilingual literary culture?

Coliya Monks and Language Choice

The era of Cdla dominance in the Tamil-speaking region of southern India from the mid-
ninth century through the thirteenth century was one of significant and enduring innova-
tion in all areas of Tamil cultural life, from political administration to religious thought
and literary culture. While powerful Cala monarchs such as Racéntiran I (Rajendra I,
who reigned from 1012 to 1044) waged battle as far north as the river Ganga, political
relations and trade flourished with China and Southeast Asia.*® As Burton Stein persua-
sively argues in his detailed examination of the medieval epigraphical record,* Cala kings
established unprecedented alliances with brahmin populations, while brahmins in turn
cemented new relationships with the Tamil land-owning caste, the Vellalas. Hindu com-
munities, particularly those devoted to Siva, gained royal patronage, as Cola kings em-
barked on massive campaigns of temple-building at major pilgrimage centers. In Cala
literary and artistic culture, as Shulman notes, “a profound measure of reflexivity, self
awareness, and selfconfidence became evident.”® Such “reflexivity” and “self-awareness”
are evident throughout the Buddhist wotld as well and provide an important backdrop
for understanding the cultural project of the Viracoliyam.

Pollock, in describing the eventual demise of the South and Southeast Asian San-
skrit cosmopolis, ties the tise of vernacular literatures and discursive texts about ver-
nacular literature and grammar, such as the ninth-century Kannada Kavirdjamargam, to
the emergence of new local polities (e.g., the Cola) with new regionally specific sensibili-
ties. Vernacular poetry, expressed in heavily Sanskritized idioms, is thoroughly tied to
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polity; the Kavirdjamargam, Pollock argues, “strives consciously to territorialize . . . old
Kannada literature . . . [and] emerges from within the center of the Rastrakata court.”s!
Certainly, the Viracoliyam, written a century or so after the Kannada text and embark-
ing on a similar project of interpreting the local language and poetic corpus through
Sanskrit rules and paradigms, displays some connection to the regional polity; not only
is the text, as described previously, named after a local king, but the Tamil language
under discussion is defined specifically as “the pure Tamil spoken by the Céla king,
Viraricéntiran, whose white umbrella of victory rules over the entire world” (elld ulakum
méviya ven kutaic cempiyan virardcéntivan tan ndvu iyal centamil).’? Yet, the relationship
of political formation to poetry is only one among several factors to be considered in
attempting to place the Viracéliyam in some sort of wider context. In addition to appeals
to the pure Tamil of the king, the Viracoliyam also bears witness to a literary world in
which the nature of language and language choice, the relationship of the local to the
translocal, and the role of language and literature in the articulation of religious identity
and community have been transformed in the centuries since the composition of the
Manimékalai. Although such changes in literary culture perhaps cannot be marked with
distinct events or assigned specific historical causes, what can be discerned is, as Clifford
Geertz notes in his introduction to the history of the Balinese state (negara), “historical
change as a slow but pattered alteration in which . . . it is nearly always difficult, if not
impossible, to put one’s finger exactly on the point at which things stopped being what
they were and became instead something else.”>?

Looking from the multilingual literary culture of premedieval and early medieval
southern India described earlier (in chapter 2) to that of the Cola period, among the
most readily discernible of such “patterned alterations” is the emergence of new Tamil
literary styles and genres, mature and confident in their vision of religious communities
both Saiva and Vaisnava. Gone, for example, are the high-pitched and rather vague
condemnations of the Buddhists as “deluded” and “base”** or as “demons” full of “lies
and deception”?? in the hymns of Appar, Campantar, and Cuntarar. A host of Cola-
era narrative texts instead turn the scene depicted in the twentyseventh chapter of the
Manimeékalai (in which the young girl rejects the doctrines of non-Buddhist teachers) on
its head, portraying Saiva and Vaisnava saints as calm victors in debate over well-meaning
but ignorant Buddhist monks. With confidence, Hindu devotional poets of the Céla era
proclaim themselves and their communities to stand at the very center of the Tamil liter-
ary and religious landscape. Cékkilir’s twelfth-century compendium of the lives of the sixty-
three Saiva saints, the Periyapuranam, for example, depicts Campantar as a compassion-
ate and sophisticated debater who convinces a group of Buddhist monks residing at
Potimarikai that “other than Saiva [teachings], there is nothing else” (caivam allatu marru
onrum illai).’6 The various medieval hagiographies of the Vaisnava poet-saints {(Tamil
kuruparamparai, Sanskrit guruparampard) provide vivid accounts of the exploits of
Tirumankai Alvér as he travels “to Nigapattanam, [steps| inside the Buddha temple at
the place, carrie[s] away the gold image that li]s enshrined within it and melting the
same utilise[s] the amount in building walls and other structures at the Ranganitha
temnple at Stirangam.”>” In a similar vein, Katavulamamunivar’s Tiruvdtaviirarpuranam,
a fourteenth-century hagiography of the celebrated ninth-century Saiva poet-saint,
Manikkavacakar, details the victory of its hero in debate with a group of Buddhist monks
from Sri Lanka in the Tamil temple town sacred to Siva, Citamparam. By the end of
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the narrative, even the Sri Lankan king adorns himself with sacred ash in the name of
Lotd Siva.®8 Beginning with Cékkildr's twelfth-century hagiography, in other words, Saiva
and Vaisnava poets give voice to distinct visions of religious identity and community
through denigrating Buddhists and Buddhist institutions.

Yet in South Asian languages other than Tamil, particulatly in the Pali of Theravada
monastic tradition, South India emerges as a bastion of conservative Buddhist orthop-
raxy during the Cola period. At the same time that Cékkilir imagines in literary Tamil
the humble conversion to Saivism of the last remnants of Buddhism in the Tamil-speaking
region, Buddhist monks writing in Pali increasingly identify themselves or are identi-
fied by others as “Coliya” or “Damila.” Earlier generations of commentators with some
South Indian affiliation often place themselves in particular monastic institutions or
identify themselves by city or town. Buddhadatta, for example, traditionally held to be
a contemporary of Buddhaghosa, notes in the closing verses of his Abhidhammavatara
that he writes while residing in a monastery built by Kanhadasa in Kaveripattana,® and
the redactor of the text identifies Buddhadatta as a teacher dwelling in the Tamil city of
Uragapura.® Although monks like the great eleventh-century commentator on the
Abhidhamma, Anuruddha, traditionally held to be a native of Sri Lanka,®! might con-
tinue to be placed by their compilers in the South Indian town or monastery where the
text was composed,®? in the era of the Viracaliyam’s composition, with the writings of
South Indian Buddhist monks such as Buddhappiya, Kassapa, and others, the terms of
articulating identity, an author’s place in the Buddhist world and literary culture, change
dramatically. Pali commentators and editors writing in a transregional language associ-
ate the authors of their respective texts with the Cola or Tamil country or realm (colaratthe,
damilaratthe) or simply refer to the writer as Coliya or Damila.

Kassapa, traditionally held to be the author of both the Abhidhamma commentary
known as the Mohavicchedani and the Vinaya commentary known as Vimativinodani
and generally assigned to the twelfth century,®® for example, is identified in the former
as “the great elder Kassapa of the Cola country” (colaratthe mahdakassapatthera).®* The
Sasanavarsa identifies the author of the latter text as “resident in the Damila country”
{(damilaratthavasi);® although the Sdsanavamsa is a relatively late work composed in
Burma,® the following discussion of the contents of the Vimativinodani should make
clear the author’s association with South Indian literary culture. A century later, the
scholar-monk Buddhappiya, also known as Diparikara, identifies himself as “a lamp in
the Damila country” in his Pali grammatical treatise, the Rapasiddhi.®” To Buddhappiya
is also ascribed an elaborate poem of praise to the Buddha in one hundred four stan-
zas, the Pajjamadhu, composed in a “partly Sanskritized Pali” that is somewhat “laboured
and artificial”® but which calls to mind the theoretical project of the Viracoliyam: apply-
ing the poetic styles and conventions of Sanskrit to another literary language.®® In the
twelfth century, the Sri Lankan author, Buddharakkhita, declares himself to be “one
who has received consecration at the hands of eminent scholars in the . . . Coliya [coun-
tryl.” ™ Epigraphical sources as well point to a common identification of monks as Coliya.
A twelfth-century inscription from Polonnaruva, for example, praises the elder known
as Ananda for spreading religious discipline among the Calas (colesu).”

Somewhat unclear, of course, is the precise meaning of Cola/Coliya or Damila in
the above contexts, all of which are expressed not in a regional language (Tamil or Sinhala)
but in a translocal one (Pali). Although rattha clearly refers to a geographical region, a
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kingdom or polity, does the term Coliya refer to a king/dynasty, a political unit, or a
cultural area? Does Damila imply a linguistic region, a cultural affiliation, a political
realm, or something else? Much as the historical meaning of the term Sinhala has been
hotly contested in recent Sri Lankan scholarship fueled by the current ethnic conflict,??
50, too, have many scholars of South Indian history and culture assumed Cdla to imply
some sort of uniform Tamil ethnic identity and culture, tied to a particular language
and region.” Gunawardana argues persuasively, however, that far from indicating an
ethnic or cultural identity, Sinhala initially referred primarily to the ruling dynasty at
Anuradhapura and only gradually came to encompass as a political identity other realms
of society (e.g., associations of craftsmen) in the medieval period.”# In similar fashion,
the expression colarattha might easily be taken to refer to land ruled by Céla monarchs
and, by extension, to monastic institutions situated on such lands. The term Damila,
even in conjunction with rattha, is perhaps more complex; is the land or kingdom de-
fined by language generally, the language of the ruling dynasty in particular, or some
more abstract and self-conscious conception of cultural identity?

Whatever the political, cultural, or linguistic implications of this new medieval vocabu-
lary of Buddhist identification might be, it is clear from the material indicated previ-
ously that Coliya defines, above all else, a particular monastic community (sangha) at
pains to distinguish itself from other such communities. To return to the twelfth-century
Vimativinodani of Coliya Kassapa, for example, the text refers to a dissenter or heretic
(bhinnaladdhika) named Nigasena, who inspired the composition of a work known as
Kundalakesivatthu (Tamil Kuntalakéci) written “in the form of a Tamil composition”
(damilakabbariipena). According to Kassapa, among Nagasena’s heretical views included
in the Tamil poem was the notion that drinking wine was unwholesome (akusala) for
monks only when done unknowingly (janitva’va). The great elder Buddhappiya (per-
haps the same Coliya Dipanikara who composed the Pajjamadhu and the Rapasiddhi)
succeeded in purifying (sodhitam) the doctrine, yet according to the Vimativinodani,
the wine-drinking practice has arisen again in the Vinaya commentary known as
Saratthadipani. The author of the Vimativinodani, Kassapa, thus endeavors in his own
text to show that such a wrong view must be rejected outright.” Elsewhere in the text,
Kassapa notes again that the view that only the monk who consumes liquor knowingly
commits an offense is an unacceptable and heretical one.”™ Here, the Coliya author
presents himself and his fellow Coliya monk, Buddhappiya, as more orthodox, more
correct in discipline and practice, in relation to a number of other communities or groups
represented by the monk Nigasena; the author of the Tamil poem, Kundalakesivatthu;
and the author of the Pali commentary, Saratthadipani. By criticizing in Pali the views
expressed in a Tamil poetic narrative, the Kuntalakéci, classified as one of the great ornate
poetic works of Tamil literary tradition and held in considerable esteem by the com-
mentator on the Viracoliyam (discussed in the following chapter), Kassapa seems not to
understand Coliya as implying any cultural or linguistic allegiance tied to Tamil lan-
guage use. In taking exception to the views expressed on monastic drinking by a fellow
commentator on the Vinaya, Kassapa perhaps understands Coliya to imply orthopraxy.

That Coliya as a term of Buddhist monastic identification was often related to per-
ceptions of correctness of practice on the part of a particular monastic community situ-
ated in South India is further attested to in the thirteenth-century treatise on boundary
marking, the Stmalankara of Vacissara. Vicissara, a Sri Lankan monk, presents the proper



The Viracoliyam 125

determination of a monastery boundary (sima) as a means of purifying the community
and expresses his wish that the unorthodox views of the Coliya monks of South India
be rejected to perpetuate the well-being of the order (sasana).”” Coliya here seems to
refer to a monastic community geographically situated, this time accused of being less
than orthodox. The Ciilavamsa, however, portrays the Coliya monks as far more pure
in practice than those of Sti Lanka; King Parakkamabahu 11, after sending gifts to the
“great Cola kingdom” (colamahdrattha), invites the Coliya monks to purify the island
community and thus “establish harmony between the two orders” (kardpesi samaggam
so rdjd ubhayasdsanam).?®

Identification as Coliya did not imply any profound separation from the traditions
of the Mahavihira, nor could it have entailed any significant political identification with
the Cbla royal dynasty. Although Kassapa, for example, might be critical of some of the
practices endorsed by certain Sri Lankan monks (e.g., those of Sariputta, author of
the Saratthadipani), still he claims to be following the tradition of the Mahavihara
(mahdviharavasinam kamabhatanayanugam).” As discussed previously in chapter 3,
monks from South India and Sri Lanka appeared to enjoy good relations even as war
raged between their respective monarchs. As Liyanagamage notes, “Cola mahatheras like
Dipankara and Kassapa were held in the highest esteem in Ceylon, and nowhere in the
record is the slightest insinuation that they hailed from an ‘enemy’ territory or belonged
to a different racial group.”® In the colophon of the Updsakajandlanikara, a South In-
dian monastery, Perampalli, built by a “ruler of the Pandya country, of the Vafiii tribe,
known as Colagariga,” is portrayed as a safe haven for Sri Lankan monks even as a Céla
king invades the island.8! The Culavamsa further tells of King Parakkamabahu IV’s ap-
pointment of a great elder from the Cola country (coladesiyam), wellversed in literary and
philosophical works in several languages and particularly adept at Jataka recitation, to the
office of “royal teacher” (rajaguru).82 Coliya monks may criticize the practices of Sti Lankan
monks and vice versa in the case of the proper establishment of monastic boundaries, but
such selfidentification and criticism take place within the context of allegiance to the
Mahavihira tradition. Coliya as a mark of Buddhist monastic identity would seem to operate
independently of political or ethnic associations, for Coliya monks often act at odds with
the political activities of Coliya kings in the premodern literary record.

Coliya as a way of indicating a particular monastic order, one that feels itself to stand
apart from, even to be superior to, other communities in terms of at least two areas of
praxis noted previously (drinking and establishing monastery boundaries), perhaps
provides an important clue to the nature of the Vira“céliva”m’s overall project. Although
Puttamittiran, the “lord of Ponparri,” who is also a “friend of the Buddha,” may or may
not have been a monk, he obviously identifies himself with a particular geographic re-
gion, a particular monarch (something that the Pali commentators discussed previously
never do), and embarks on a program of linguistic and poetic analysis whose aim is
quite opposite to that expressed by Buddhaghosa some five centuries earlier: to make
the “commentary. . . . composed in the language of Stharadipa” intelligible to “the monks
beyond the island.”® In the Viracéliyam, it is the local language that takes pride of place,
articulated and analyzed through the categories of transregional Sanskrit. The regional
language (Tamil) and its literary/poetic corpus are the focus, and northern textual tradi-
tions are invoked to show the translocal qualities of Tamil. Tamil thus becomes a gram-
matical and poetic standard, like Sanskrit. The Viracéliyam, although maintaining an
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allegiance to the Sanskrit grammatical and poetic tradition, ultimately assumes, in its
very nature as a Tamil poetic grammar, that Tamil language (tamilmoli) is the superior
or best of languages. Given the fact that much of Sri Lanka was under Cola rule in the
era of the Viracoliyam’s composition (roughly the mid-tenth through late-eleventh cen-
turies) and that at least one Tamil-speaking Buddhist monastery, the Rajarijaperumpalli,
is believed to have flourished in the Trincomalee District of Sri Lanka during the elev-
enth century,3 perhaps the identification of Coliya monks and Céliya grammar in this
era is tied to a closer association of two different orders—the Tamil-speaking and the
Sinhala-speaking—than ever before; close contact might have created a need to differen-
tiate, to mark boundaries between monastic associations ever more clearly. However,
the breakdown in international relations, particulatly those between South India and
Sri Lanka, near the end of the tenth century?’ perhaps also contributed to a new-found
need to associate oneself and one’s monastic lineage with one side of the conflict, even
if such political machinations did not necessarily translate into animosity among vari-
ous monastic communities, Whether or not a distinct causal relationship can be estab-
lished for the emergence of a selfconsciously Coliya/Céliya order, what is readily ap-
parent is that from the eleventh century onward, Buddhist community begins to be
imagined and expressed in new and different ways.

In addition to these new ways of articulating Buddhist identity that can be seen in
the Pili literature of the eleventh through fourteenth centuries, equally important for
understanding the historic milieu in which the Viracliyvam was first composed are
the changing relationships among literary languages, patticularly Tamil and Sanskrit,
in the multilingual literary culture of South India during this medieval era. One clear
indicator of such change, in a literary culture in which Tamil and Sanskrit had both
existed as viable language choices for nearly a millennium, is the introduction of Tamil
as an inscriptional language option. As both Pollock® and Menon®? discuss at some
length, the first South Indian dynasty to inscribe its edicts in stone and on copper
plates—the Pallavas who ruled from Kaficipuram—first wrote in a rather peculiar form
of Prakrit full of “gross irregularities.”®® Sanskrit remained a sacerdotal language, its
use both highly charged and, with a few important exceptions, largely restricted to
Vedic exegesis and interpretation, above the mundane realm of political pronounce-
ment or worldly administration. Only during the reign of Sivaskandavarman in the
mid-fourth century did Sanskrit become a suitable epigraphical language choice, with
the royal invocation (prasasti) composed in “textbook Sanskrit.”8 Tamil makes its debut
as an inscriptional medium in the mid-sixth century, but its use is initially quite re-
stricted. “For the entire 600-year duration of the Pallava dynasty,” notes Pollock, “there
exists not a single inscription in which Tamil does any work beyond recording the
everyday—to record a remission of taxes, the boundaries of a land grant, [etc]. . ..
{The] local language is not permitted to interpret the world.”*® Not until the eleventh
century, the era of the composition of the Viracoliyam and the reign of the Céla
monarchs Rajardja 1 and Rajadhirija, does Tamil assume the poetic and interpretive
functions of inscriptional Sanskrit.”! Although inscriptions constitute the most pub-
lic expression of literary culture and certainly cannot be said to represent fully the
character of the South Indian literary world, the shift in epigraphical language prefer-
ence away from Sanskrit and toward Tamil is indicative of wider patterns of linguistic
and literary change in the medieval South.
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Pollock further argues, in relation to Sanskrit as an inscriptional language of power
and politics used throughout South and Southeast Asia for more than a millennium,
that the power of Sanskrit used in this way is primarily an aesthetic one: Sanskrit embodies
the “common aesthetics of political culture, a kind of poetry of politics.”®? Tamil, for
the first time in the century of the Viracéliyam’s inception, assumes those same aes-
thetic and interpretive powers in the realm of kingly pronouncement. Elsewhere, Pol-
lock notes that “seizing the privilege of literary inscription”?? is “often accompanied by
intensive grammaticalization”%* that standardizes the literary language. The Viracdliyam
in several ways touches on these two points raised by Pollock. In an age in which Tamil
assumes functions previously allowed only to Sanskrit, in which Tamil takes on the
poetic-declarative role of royal invocation and pronouncement, the Viracoliyam presents
Tamil as a language fully compatible with the grammatical rules of Panini. As Tamil
moves from epigraphical language of business transaction to a language of the “poetry
of politics,” the Viracéliyam shows Tamil to be equal to the exptession of Dandin’s
aesthetic principles of poetic ornamentation. The Viracoliyam’s principal project, in other
words, the exposition of Tamil as a literary language in full accord with Sanskritic rules
of grammar and aesthetic principles, closely parallels the emergence of Tamil as an
inscriptional language equal to, if not surpassing, the power and aesthetic appeal of
Sanskrit.

Indeed, although he does not draw the connection to the epigraphical shift toward
Tamil outlined previously, Véluppillai argues that the Viracsliyam’s first two chapters
on phonemes and morphemes constitute “the best descriptive grammar available . . .
for the language of the Tamil inscriptions.”® Although a full treatment of the linguistic
peculiarities of the corpus of Tamil inscriptions in relation to the Viracoliyam lies be-
yond the scope of this project,® certainly Véluppillai’s analysis makes significant strides
toward explaining a number of grammatical forms described in the text that have baffled
historians of Tamil grammar and literature for several generations.”” To cite but a few
examples, Véluppillai correctly points out that the Viracoliyam is the only Tamil gram-
mar that accounts for the change of [ before another consonant.?® Such euphonic trans-
formations are not found in any literary works written before the Viracéliyam but are
found in a number of inscriptions.?® Véluppillai also painstakingly counts the number
of times that various case signs and postpositions not found in the Tolkdppiyam appear
in literary texts and inscriptions both before and after the general date assigned to the
Viracoliyam and concludes that the forms laid out in the Buddhist grammar are attested
to far more often in inscriptions than in poetic texts.!® Vijayavenugopal notices in
particular the Viracoliyam’s mention of the feminine suffix -icci, a suffix not found in
the Tolkdappiyam but used in an inscription of the tenth-century king, Sundaracola.!®!
Whether or not the Viracaliyam can best be described as a descriptive grammar of in-
scriptional Tamil, the uniqueness of certain forms attested to in the text, in conjunction
with the text’s general program of combining Sanskrit and Tamil methods of grammati-
cal and poetic analysis, would seem to indicate that the Viracoliyam formulates a new
kind of literary language, one that both departs from the language described and codi-
fied by the Tolkappiyam and preserves many of those earlier Tamil linguistic, poetic,
and aesthetic formulations.

Drawing on the writings by and about various Buddhist scholar-monks associated in
some way with South India from the eleventh century onward and on the changing
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character of inscriptions and inscriptional language in South India during that same
period, two particularly salient points emerge concerning the literary culture in which
the Viracoliyam was composed. First, new ways of expressing Buddhist identity and sense
of community come to the fore in the vocabulary of Coliya monks and Damila king-
doms. In the centuries after Buddhadatta and Dhammapala, Buddhist monks from
southernmost India cease to locate themselves solely in terms of monastery or city. Al-
though they continue to write in the name of Mahavihara tradition, commentators and
grammarians such as Buddhappiya and Kassapa are identified as part of a larger com-
munity, a Coliya order made coherent through its vision of, perhaps among other things,
praxis, a community confident enough of its own identity to criticize those outside the
Coliya community. Second, alongside this emergence of new ways of imagining Bud-
dhist identity and community, Pallava and Cola epigraphical records attest to the chang-
ing status of languages and language choice in medieval literary culture. Just as the
Viracéliyam proclaims its intent to explain Tamil language and poetic theory in accor-
dance with the rules laid down in Sanskrit texts, so, too, does Tamil take over the in-
scriptional roles of poetic declaration and royal praise hitherto allotted only to San-
skrit. The literary imagining of a Buddhist community as Coliya/Céliya and the raising
up of Tamil as a regional literary language with new public functions to perform both
suggest a literary context in which the Viracoliyam—as a selfconsciously Buddhist state-
ment on the nature of Tamil as a language on par with Sanskrit—undertakes significant
cultural work.

The Cultural Work of Grammatica

As Irvine argues in his study of European grammatica texts and practices from the fourth
through the eleventh centuries, the discipline of linguistic study and interpretation serves
a variety of social and cultural functions that extend far beyond the discipline itself.
Grammatica not only creates a “model of learning, interpretation, and knowledge that
definels] various regional textual communities”!?? but also internalizes and thus sup-
ports certain conceptions and structures of hierarchy and authority that were closely
tied, in the European case, to newly emerging regional political orders. Although Irvine’s
preoccupation with the relationship between grammatica and social/political power struc-
tures lies beyond the particular concerns of this project, Irvine’s general attempt to trace
the broader implications of the grammatica project suggests potentially useful ways of
thinking about the nature of the Viracaliyam and its relation to the formulation and
articulation of religious community. Like the grammatica texts of ninth- and tenth-cen-
tury England,!® the Viracaliyam constructs a technology for a bilingual textual culture.
In the case of the Tamil text, the ability to mediate between two very different literary and
linguistic models, to move between linguistic worlds, serves both as a sign of erudition
and authority and as a new means of envisioning and articulating religious identity.
The Viracaliyam presents a new kind of linguistic and literary mediation in the liter-
ary culture of Tamil-speaking South India that had long been multilingual. Even the
oldest of the extant Tamil poetic grammars, the Tolkappiyam, is obviously indebted to
Sanskrit literary tradition. Although the Cankam poetic corpus embodies, in many re-
spects, a uniquely Tamil tradition of literary themes (e.g., the inner love and outer heroic)
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and conventions (e.g., the five landscape motifs, various kinds of rhyme and meter), the
Tolkappiyam, in organizing and codifying the language of the Cankam poets, appropri-
ates a range of Sanskrit vocabulary and modes of analysis. Whereas the statement in
the preamble to the Tolkdppiyam, that the author of the text was “well-versed in aintiram”
(aintiram nirainta),% has given rise to a host of speculations among Tamil scholars
regarding a lost “ Aindra” school of Sanskrit grammar that rivaled that of Panini, ! several
studies have also demonstrated the extent to which the Tolkappiyam is indebted to
Paninian categories of analysis.}® The Tolkappiyam addresses directly, albeit briefly, for
example, the task of transliterating from Sanskrit into Tamil: “The words of northern
language (vata col), discarding northern letters (vata efuttu) and adopting {Tamil] letters,
become [Tamil] words.”%7 “All traditional grammars of Tamil reflect an awareness of
Sanskrit grammatical models and theories,” notes Zvelebil, “and even the earliest Tamil
poetry reflects the fact that these texts did not originate in a vacuum but within the
context of a pan-Indian . . . culture.”1%® From the Tolkappiyam to the tenth-century trea-
tise on prosody, the Yapparunkalam of Amitacakarar, Tamil grammarians, poets, and
literary theorists are acutely aware of the Sanskrit literary tradition. The commentary on
Yapparunkalam verse 5, for example, speaks of “Tamil teachers who follow the way of
northern texts” (vatanal valit tamil aciriyar).!%° Hart explores the northern elements in
the Carikam literary corpus itself,'1° and the Manimékalai, as discussed previously, ar-
guably develops in sophisticated fashion a complex and nuanced presentation of the
aesthetic experience (rasa) of pathos (karuna). Given the tradition that assigns the San-
skrit poet and literary critic, Dandin, to the seventh-century Pallava court at Kafcipuram,!t
it is perhaps not surprising to encounter glimpses of Sanskrit grammatical and aesthetic
principles at work in even the earliest regional literature of southern India.

Yet despite all the evidence for a long history of Sanskrit and Tamil intermingled in
South Indian literary culture, the Viracalivam’s bald statements that it will explain Tamil
grammar and poetic theory “according to the ancient rules of grammar [sanctioned by]
northern texts” and that the principles of poetic ornamentation in particular will be
discussed in light of “the statements of Tand,” signal an entirely new sort of Sanskrit
influence at work, a brand of selfconscious appropriation and incorporation of San-
skrit analytic terms and frameworks without precedent in Tamil. In a multilingual liter-
ary culture, the Viracoliyam represents a first selfdeclared effort at mediating between
two literary languages, at attempting to incorporate into Tamil grammatical and literary
theory a variety of Sanskrit linguistic and literary forms. The question that obviously
arises here is: why! How does the Viracoliyam’s self-conscious incorporation of Sanskrit
models signal a different sort of grammatica project, and what sort of work does such a
project attempt to accomplish? In borrowing more explicitly from Sanskrit literary theory
than any other Tamil text before it, what does the Viracéliyam seek to achievel

One possible answer lies in the fact that in its explicit appropriation of Sanskrit ter-
minology and methods of analysis, the Viracoliyam seeks to take part in a translocal
literary culture through the medium of a local or regional language. Whereas the
Tolkappiyam borrows certain aspects of the Paninian grammatical model to explain the
linguistic structure and rules governing the use of poetic Tamil, the Viracoliyam demon-
strates the ways in which the Tamil language participates in the transregional literary
culture of Sanskrit. As Rita Copeland argues in her study of medieval European prac-
tices of translation and commentary, “by taking over the textual strategies of academic
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exegesis, vernacular writing can insert itself into the privileged cultural sphere of Latin
learning.”112 Although Tamil, by the eleventh century, was certainly not simply a ver-
nacular but a mature literary language, the Viracéliyam, like the translations of classical
Latin texts into Old French and Old English discussed by Copeland, translates San-
skrit poetic and grammatical theory into Tamil. Through the exegesis of a local or re-
gional literary language, the Viracoliyam “inserts itself” into the “privileged cultural sphere”
of Sanskrit “learning.”

The Viracéliyam, for example, ties the Tamil language to the same specific geographical
region marked by the Tolkappiyam!'® and to the language sanctioned by a particular
king of that geographical region (as noted previously) but shows Tamil to possess, at
the same time, the capacities of a translocal language, Echoing the Tolkdppiyam’s con-
cern with defining the region of southern India as “the good world where Tamil is
spoken,” the Viracoliyam also overlays Dandin’s notion of the two “paths” or literary
styles (mirga)—the “Vaidarbha,” or “southern way,” and the “Gaudiya,” or “eastern way”’—
onto the linguistic and literary world envisioned by earlier Tamil literature. In a single
verse that translates Dandin’s Kdvyddarsa, i.41-42, nearly word for word, the Viracéliyam
lists the ten qualities that are central to Vaidarbha (vitarppan) style and notes that the
opposite (viparitam) qualities are characteristic of the Gaudiya (kautan) style.!!* Yet un-
like the ninth-century Kannada poetic grammar examined by Pollock, the Kavirdgjamargam,
which transfers Dandin’s stylistic distinctions onto the Kannada literary world,1!5 the
Viracéliyam offers no such application of Dandin’s geographic vision to the Tamil country.
The implication of such silence, however, is clear. In more or less directly “translating”
Dandin on this issue, the Tamil text demonstrates the Kdvyadarsa’s own marked pref-
erence for the Vaidarbha, or southern, style. The Viracaliyam, having earlier defined
itself and the Tamil language it describes with reference to the geographic region ex-
tending from “the abode of Kumari to the great Vénkatam hill"!'®—an unmistakably
southern region—identifies itself with the poetic qualities of the Vaidarbha style, provid-
ing definitions of its ten essential qualities (guna) in the following three verses.!'” Thus
aligning itself and the Tamil poetic language it analyzes with the style of the Vaidarbha
Sanskrit poets—the only style that really counts for Dandin—the Viracoliyam imagines
southern India “from Vérkatam to Kumari” not only as the land where pure or good
Tamil is spoken but as the region where good Sanskrit poetry is composed. In the
Viracoliyam, two literary languages—one regional, the other translocal but at its poetic
best in a particular regional style—are brought together, and the regional is shown to be
thoroughly compatible with the literary culture of the translocal. Through translating
Dandin and appropriating the style discussion without comment, the Viracéliyam brings
together two literary languages, Sanskrit and Tamil, and the regional Tamil is assumed
simply to be compatible with and fully able to participate in the literary culture of the
transregional. Vaidarbha, or southern style, poetry equals good poetry, whether written
in Sanskrit or Tamil.

The Viracoliyam thus imagines Tamil, as a regional literary language, to be equal in
status to, equivalent to, even an alternative to, Sanskrit as a literary language choice
with transregional application and import. The Viracaliyam, in essence, claims for liter-
ary Tamil an authority equal to that of Sanskrit and ties the best of Sanskrit poetic style
to the southern region of India where, perhaps not coincidentally, Tamil is also spoken.
Certain grammatical rules, such as the rather convoluted application of the Paninian
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nominal affix -sup to Tamil forms mentioned previously, show Tamil to be thoroughly
compatible, even interchangeable, with Sanskrit. The blending together of Tamil and
Sanskrit words defined as the style of rubies and coral (manippiravilam) at Viracoliyam
181 exemplifies in practice the ways in which grammatical forms and poetic styles can
be intermingled and exchanged between the two languages. Tamil and Sanskrit meet in
the Viracsliyam as equals, and the status of Tamil as a merely regional or local language
is raised in the process.

The reasons behind this new brand of Sanskritization in a literary culture that had
included both Sanskrit and Tamil as language options for more than a millennium are,
of course, historically obscure. Just as the Manimékalai, a regional text, anticipates an
audience of sophisticated literary connoisseurs, so, too, does the Viracslivam address
itself to explicitly literary language, to the meters, stanzas, and embellishments of ornate
poetic composition; the text represents something more than the mere application of
Sanskrit norms to a nonliterate, or vernacular, culture, Noting that the history of liter-
ary cultures in South Asia remains largely uncharted, Pollock,!!® as mentioned previ-
ously, relates the literary-cultural shift marked by works such as the Kavirdjamargam
and the Viracoliyam to changing political circumstances, to the emergence of new forms
of state and power. Speaking of the appearance of regional literatures in the eleventh-
century Deccan, he argues that “the creation of a great literature, deeply informed by the
superposed model of Sanskrit poetry . .. was part of the creation of a polity with re-
gional sensibilities newly energized.”!'? Yet the literary culture of southernmost India
had always possessed regional sensibilities, from the preface of the Tolkappiyam and the
praise of cities such as Maturai, Kafici, and Vafidi in the Cartkam corpus to the three-
city structure of the Cilappatikaram narrative. Unlike the Kannada Kavirdjamargam or
the fourteenth-century poetic grammar of Malayalam, the Lilatilakam,'* the Viracaliyam
styles itself on an earlier regional grammar (the Tolkdppivam) and applies Sanskrit gram-
matical and poetic categories to that regional theoretical construct. Why the author of
the Viracoliyam, if guided by “regional sensibilities newly energized,” would infuse an
already vibrant regional literary tradition with the grammatical endings and poetic em-
bellishments of Sanskritic literary tradition remains somewhat unclear.

One possible answer lies in the nature of earlier Tamil literary theory itself. For a]l
of the theoretical sophistication of the earlier Tolkappiyam, Dandin’s notion of poetic
ornament based on content or meaning (Tamil porulani, Sanskrit arthalamkara) does
inject something truly new and productive into Tamil literary theory. With the excep-
tion of an extended discussion of simile (uvamai) in the seventh section of its treatment
of poetic content {(porul) and a brief definition of the juxtaposition of contradictory terms
(muran),!?! the Tolkappiyam’s discussion of poetic ornamentation is largely restricted to
ornamentation based on sound (totai) rather than on meaning or content. Noting, as
does Dandin himself,'?? that the number of poetic ornaments could be endlessly di-
vided and subdivided,!?3 the Tolkappiyam enumerates and defines five methods of orna-
mentation.!?* With the exception of the juxtaposition of contradictory terms noted pre-
viously, all deal exclusively with sound, or, in the terminology of the Kavyadarsa and
the Viracolivam, with “word ornaments” {Sanskrit sabdalamkdra, Tamil collani).!?> When
the Tolkappiyam does, in fact, turn its attention to poetic content or theme, the text
seems far more descriptive of an extant poetic corpus than theoretically generative. The
section on traditional usage (marapu) represents this in the extreme, opening with a
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lengthy discussion of the appropriate terms to denote the male and female varieties of
various objects, followed by words that can be used to denote the young offspring of
various animals.!2® Bven the more theoretical of the chapters dealing with poetic con-
tent, such as the first two addressing the general themes of love and war, with their
suggestive landscape motifs, emotions, flora, and fauna, either describe or generate the
types of poetic anthologies now known as the Cantkam corpus. By the era of the
Viracoliyam, however, there existed a substantial body of poetic work in Tamil that
extended beyond these thematic boundaries of love and war. Dandin’s discussion of
poetic ornamentation based on meaning or content, rather than simply sound, repre-
sents, in other words, a far more open-ended critical device for the analysis of meaning.
The ornaments based on meaning (Tamil porulani) introduce new ways of thinking
about the content of poetry in Tamil beyond the traditional topics of love, war, and
landscape. Dandin provides a fresh lens for interpreting Tamil poetic composition and
analysis in theoretically and thematically interesting ways.

That Dandin’s work introduces a venue for new, content-driven discussions of poetry
in Tamil provides an interesting means of examining the cultural work of his Tamil
interpreter. As is discussed at length in chapter 5, the commentary on the Viracoliyam
illustrates, with an explicit emphasis on content, that Tamil literature is not only on par
with Sanskrit, illustrative of its principles of grammar, syntax, meter, and poetic orna-
mentation, but it is also Buddhist in theme. In providing poetic examples in Tamil for
each of Dandin’s categories of ornament, the commentary shows the extent to which
the local language possesses all the capacities of the dominant translocal language, San-
skrit, Those translocal capacities of Tamil poetic language are continually reinforced in
the Viracoliyam text and its commentary as both refer repeatedly to Dandin (Tanti,
Tantiyar) and northern textual tradition and language (vatanal and vatamoli).

Whatever causes or catalysts, political, literary, or otherwise, might be assigned to
the project of the Viracoliyam, clearly the text is composed at the beginning of an era
that witnessed substantial and significant changes in the literary cultures of southern-
most South Asia. From roughly the ninth through the fourteenth centuries, the poets
and literary critics of South India and Sri Lanka engaged in a regional movement of
“appropriatling] and domesticat[ing] models of language-use from superposed cultural
formations,”127 something that would not happen in the case of northern vernaculars
for several more centuries.!28 The number of and relative speed with which translations
of Dandin’s Kavyadarsa appeared—no less than the profound effect they wielded on local
literary cultures—is truly remarkable; it seems as though Dandin’s work literally swept
through the royal courts of South Asia at the turn of the last millennium. The ninth-
century Kannada Kavirajamargam cited previously, for example, closely parallels the
Viracéliyam in appropriating Dandin to present Kannada as a fully literary lan-
guage.!?® Although the Kavirdjamargam does not use the stylistic term rubies and
coral (manipravala), all four of the South Indian literary languages—Kannada, Tamil,
Malayalam, and Telugu—develop a literary style mixing regional vocabulary and San-
skrit grammatical forms. As noted previously, such a style is known in Sanskrit texts as
one peculiar to the South, and the Viracsliyam appears to describe a poetic rubies and
coral rather than the prose form found most commonly in Jain and Vaisnava commen-
taries.}?0 In the fourteenth century, the Lilatilakam defines a regional version of such a
mixed-language style based on “the speech of the Kéralas” (kéralabhdsa), a precursor to
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Malayalam.!3! As in the case of Tamil, literary Sinhala, or “Elu,” is attested to long
before the era under discussion, beginning with the “graffii” poetry found at Sigiriya;
the tenth-century Sivabaslakara, in the manner of the Viracéliyam, offers “an abridged
Sinhalese translation” of Dandin’s Kavyadarsal3? and marks the first in a long series of
poetic grammars in Sinhala based on Sanskrit, and perhaps even Tamil, models.!?? Telugu
texts that combine, in similar fashion, the grammatical and poetic categories of Sanskrit
literary culture also appear for the first time during this period, beginning with the com-
position of Nannayya’s retelling of the Mahabhdrata in the eleventh century.13

The Viracoliyam, although the first text of its kind in Tamil, is thus composed in an
era of rapidly changing attitudes toward language status and language choice in the lit-
erary cultures of South India and Sri Lanka, a time in which vernacular and regional
literary languages are rethought, reworked, and reimagined in relation to the dominant
literary language on the subcontinent, Sanskrit. As noted previously, even Pili appears
to appropriate the literary styles of ornate Sanskrit poetry during this period, as wit-
nessed by a limited number of highly ornate poetic works such as Buddhappiya's
Pajjamadhu. In the case of Tamil, such changes entail not the transformation of a lan-
guage previously devoid of its own corpus of literary works and criticism but the raising
up of a long-standing regional literary language to translocal status; Tamil is demon-
strated to be thoroughly compatible with Sanskrit, evincing its transregional qualities.
As Irvine notes in his discussion of the emergence of an English-language textual cul-
ture in ninth- and tenth-century Europe that borrowed heavily from the Latin, “the dia-
logic interplay between Latin and English traditions produced a distinctive kind of gram-
matical culture.”135 In similar fashion, the “dialogic interplay” between Tamil and Sanskrit
evidenced by the Viracéliyam ushers in a new sort of grammatical and literary culture in
the Tamil-speaking South, a culture that produces new kinds of Sanskritinfluenced poetic
and prose works, from Kampan'’s twelfth-century rendition of the story of Rama, the
Iramavataram, to numerous Tamil renderings of the Sanskrit mythological literature
(purana), the literature of the Saiva Siddhanta, and the Vaisnava commentaries of
Pillai Lokicirya and Manavilamamunikal composed in the fourteenth century. Yet
despite the widespread application of the grammatical and literary theory laid out in
the Viracoliyam, the intermingling of Sanskrit and Tamil in rubies and coral style com-
mentary, or the ornate poetic qualities of Kampan's work, this particular poetic gram-
mar in several ways makes the Tamil appropriation of the rules of Sanskrit grammar
and poetic composition a distinctly Buddhist project. The Viracéliyam claims the Tamil
language and literary culture it describes for the Buddhist community; the new gram-
matical culture envisioned by the text becomes a means for imagining a new sort of
Buddhist identity and community.

Poetic Grammar and Religious Community

Although Pollock is no doubt correct in dismissing the ofe-recited historical narrative
that attributes the rise of vernacular literatures in the age of the Viracéliyam to the rise
of Hindu devotional religion,!3¢ to ignore completely the religious elements in a text
such as the Viracaliyam in favor of new regional sensibilities fueled by newly emerging
polities is to overlook a crucial factor in the project of the text. Just as Buddhist monks
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with some affiliation with South India are increasingly identified and identify themselves
as Coliya, the Viracdliyam imagines a Buddhist community through outlining the tech-
nology of a new grammatical culture that explicitly combines both Sanskrit and Tamil.
The discourse of literary language and aesthetics rather than of nation or polity pro-
vides the means for envisioning a Buddhist identity that is at once regional and capable
of evincing transregional claims. Like Kassapa's assertion of a Coliya identity that ad-
heres to the transtegional tradition of the Mahavihira vyet criticizes other regional or-
ders, the Viracaliyam asserts the superiority of Tamil as a regional language that adheres
to the standards set by translocal Sanskritic theory. The technology of grammatica, in
other words, serves to articulate and legitimate a particular vision of religious identity.
From the earliest Buddhist adaptations of Panini, such as the Katantra or Kalapa of
Sarvavarman and the Candravyakarana of Candragomin,'¥” to Asvaghosa’s pioneering
appropriation of Sanskrit to imagine the life of the Buddha in ornate poetic style, liter-
ary culture, and discourse on grammar and poetics in particular, has provided a means
for articulating new visions of Buddhist identity.

The Viracoliyam ties its technology of literary culture to a vision of Buddhist commu-
nity in a number of complex ways. Chief among them are the two passages in the text,
the second verse of the preamble and verse 83, which closes the discussion of mor-
phemes (col), that identify the Tamil explained grammatically and poetically by the text
as the language of Avalokitan, a Tamil equivalent for the name of the Buddha-to-be,
Avalokitesvara.l3® The Viracoliyam places Avalokitan at the very center of its project,
and it is the Tamil of this Buddha-to-be in particular that is so thoroughly compatible
with the language and literary principles of Sanskrit texts. In the second introductory
verse, for example, it is said that the text:

will explain here the beautiful Tamil

that was uttered for the sake of the abundant earth
and heard by Akattiyan

at the side of Avalokitan of beautiful qualities.!?

Here, it is Akattiyan (Sanskrit Agastya), the bearer of Sanskrit and Tamil literary culture
first mentioned by name in Tamil, perhaps not coincidentally, in the preamble to the
earlier Buddhist text, Manimékalai, who hears the “beautiful Tamil” of the Buddha-to-
be. The sage “whose greatness appears to lie in his command of both traditions,”!40
Sanskrit and Tamil, here sanctions the aim of the Viracdlivam as stated in the following
verse: to explain the grammatical and poetic aspects of Tamil according to the rules of
Sanskrit tradition. Tamil here would seem to imply not only language but the five cat-
egories listed in the introductory verse and treated at length by the text: phonology,
morphology, poetic theme, prosody, and ornamentation. Agastya is explicitly made the
student of the Buddha-to-be, and his understanding of Tamil and Sanskrit literary cul-
ture is thus implicitly a Buddhist one, derived from the teachings of Avalokitan. The
Viracéliyam is, in fact, the first in a long line of texts to claim Agastya as a member of
a particular religious community, taught by a specific divine being. Any number of
medieval treatises, for example, all of which postdate the Viracoliyam, maintain that
Lord Siva himself taught Akattiyan Tamil.1*! Akattiyan, unlike the character found in
the earlier Manimékalai, is no longer linguistically neutral. The Viracoliyam associates
the bilingual literary culture of the sage with Avalokitan, with a particular religious



The Viracoliyam 135

identity, and establishes a pattern for claiming Akattiyan as the cultural center of reli-
gious community.

The connection between the Tamil poetic language explicated by the Viracoliyam and
the Buddha-to-be, Avalokitan, is made even more explicit in the final verse of the chap-
ter on morphology that refers to the “true Tamil of Avaldkitan whose glory shines in a
thousand ways” (ayiram vitattil poliyum pukal avalokitan meyt tamilé).!** Here, the “true”
Tamil, the Tamil that can be shown to be in complete accord in this particular context
with the formation of Sanskrit finite verbs and, more generally, with both Sanskrit gram-
matical and poetic usage, is the Tamil of a glorious Buddhist figure. Avalokitan’s Tamil
is the true and beautiful Tamil taught to Akattiyan, the regional language extending
from Vénkatam to Kumari that evinces all the capacities of a translocal poetic language.
Avalokitan is both source for and sponsor of the bilingual literary culture whose tech-
nology the Viracsliyam attempts to construct. Literary culture here is also Buddhist cul-
ture, literary language Buddhist language, the language of the Buddha-to-be.

In an age when monks such as Buddhappiya and Kassapa identify themselves as
Coliya, as more orthodox, more loyal to the traditions of the Mahavihara than other
monks or monastic orders, and others identify them with either the Cola or Damila
country, the Viracaliyam explicitly makes of Tamil a Buddhist language and literary cul-
ture. To be literate in Tamil, according to the Viracdliyam, is to know the true language
of the Buddha-to-be as taught to the sage Akattiyan. The technology of literary culture,
so intimately tied to the glorious Avaldkitan, is depicted as a particularly Buddhist project.
Like the Coliya monks who claim a local identity while pledging allegiance to a translocal
authority, so, too, does the Viracdliyam focus on the regional-Tamil—in terms of the
transregional. Tamil in the Viracaliyam, as not only the speech of the king and a spe-
cific region of southern India but as the speech of Aval&kitan and the language of po-
etry, acquires an almost divine status. As in the Jain-authored Yapparunkalakkarikai, a
tenth-century treatise on prosody attributed to Amitacakarar, the text is addressed to
Tamil itself, often in the form of a beautiful woman. Verses variously dedicate them-
selves to “oh lady of bright forehead” (vanutalé),'*? “oh lady of flowing hair” (talkulale),!#*
“oh lady of choice ornaments” (dyilaiye),'* “oh lady speaking sweet words” {panimoliye),146
“oh lady wearing golden bangles” (paintotiye),'*’ and “oh lady wearing bright jewels”
(vilankilaiye),'8 to cite but a few examples. Other verses end in praise to the “language”
(moli) in unanthropomorphized form: “oh divine language” (temoliye),'*® “oh pure lan-
guage” (tiimoliye),!5% and “oh true language” (vaymoliyé),!>! all glossed by the commen-
tator as “address to a woman” (makatiu munnilai).!52 Tamil, as a literary language fully
comparable to Sanskrit, assumes a life and power of its own. That power, according to
the opening verses of the Viracoliyam, stems from its origin in the very mouth of
Awvalokitan. Poetic language, as constructed by the Viracéliyam, is envisioned as the cen-
terpiece of a specifically Buddhist literary culture.

“Whatever else they may be,” notes LaCapra, “texts are events in the history of lan-
guage.”15? The Viracsliyam, as a text engaging in discourse about the nature of language
itself, lays claim to the very foundation of literary textual history as Buddhist, as a his-
tory that has as its point of origin the words of Avalokitesvara. A Buddhist identity, a
vision of Buddhist community, is thus imagined through the discourse of grammar and
poetics, tied to a particular vision of literary aesthetics and culture. The regional literary
language that can be explicated through the categories of Panini and Dandin is a Bud-



136 Imagining a Place for Buddhism

dhist one; in constructing a technology of literary culture, in analyzing the language of
Avalokitan and Akattiyan according to translocal standards, the Viracsliyam defines what
it is to be a literate Buddhist in a multilingual literary culture.

The religious elements in the Viracoliyam, then, far from being merely rhetorical,
point to the importance of language and literary aesthetic vision in the imagining of
religious identity and community. The project of the Viracoliyam—appropriating the lit-
erary culture of a translocal prestige language—is envisioned as the analysis of the lan-
guage spoken by the Buddha-to-be. True Tamil is the Tamil that corresponds entirely to
the linguistic and poetic frameworks of Panini and Dandin. Like the Coliya or Damila
monks who claim adherence to the Mahavihara but assert their own positions on doc-
trine and practice as correct, the Viracoliyam constructs a linguistic and literary technol-
ogy whereby the local completely adheres to the standards of the transregional but also
asserts itself in new and forceful ways. As a work of grammatica, the Viracoliyam imag-
ines the new literary course it envisions to be tied to the community of Agastya and
Avalokitesvara. The cultural work of imagining religious community does not stop,
however, with the beautiful Tamil of Avalokitan or praise of Tamil as “the woman wearing
bright jewels.” The commentary on the Viracsliyam, written perhaps by Puttamittiran’s
own disciple, Peruntévanar, envisions a Buddhist community through literary culture
by marshaling a community of Tamil texts to illustrate the Viracoliyam's application of
Dandin to the Tolkdappiyam. The nature of Peruntévanir’'s commentary and the many
ways in which it imagines a particular kind of Buddhist identity through the gathering
and interpreting of literary texts is the focus of the following chapter.



5

Imagining Community through Commentary

I used to quote verses | had come across in other Tamil works as occasion
arose. One of these is a lament of those who were near the Lord Buddha on
his entering the Parinirvana. It is quoted as an illustration by the commen-
tator on Viracoliyam:

Since we can never more see before us the Saint
who destroyed Darkness with Great Enlightenment
what shall we do, what shall we do?

Since we can never more hear the Dharma
expounded by Him with Compassion in saintty [sic] words
what shall we do, what shall we do?

Since we shall never more see the Prince
whose penance led him straight to the Truth
what shall we do, what shall we do?

When I read this poem I could not read on and my tongue faltered.
Rankaciriyar, too, was fully overcome by its pathos, and forgot his self [sic]
in a feeling of tender sympathy.

U. V. Caminitaiyar, The Story of My Life

As in the case of the Manimékalai, Caminataiyar's deeply felt response to the poetic
content of the Viracoliyam commentary reveals something of the depth and complexity
of the text, of its literary elegance and moving poetic qualities. Far from simply provid-
ing dry explication and illustration of Puttamittitan’s Tamil appropriation of northern
texts, the commentary on the Viracsliyam constitutes a literary work in its own right, an
anthology of verse with its own particular vision. Central to that vision in the Viracoliyam
commentary is a conception of Buddhist community rooted in the technology of literary
culture but embodied and enacted through the products of that culture. The commen-
tary on the Viracoliyam, in other words, envisions Buddhist community through the
gathering together of a significant body of Buddhist poetic literature composed in Tamil,
most of which is no longer extant. The language of Avalokitan, in which Tamil and
Sanskrit intermingle grammatically and poetically, is the language of a poetic corpus of
praise and devotion to the Buddha, of ethical reflection on the nature of compassion
and concern for the welfare of others.

137
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This chapter examines the ways in which the commentary on the Viracoliyam both
supports and expands the vision of religious community found in the grammar itself
and discussed in the preceding chapter. In an era in which other South Indian religious
communities were formally anthologizing their bodies of poetic literature, the commen-
tary substantiates the text's vision of literary culture specifically made Buddhist through
marshaling the Buddhist poetic corpus composed in Tamil to provide concrete examples
of Tamil poetic meters, thematic content, and Sanskrit poetic ornamentation in the
manner of Dandin. The Viracliyam and its commentary are, unfortunately, the sole
remaining artifacts of that Buddhist Cola-era literary culture of southern India, a literary
culture now lost except for the fragments of poetry preserved in the commentary. Indeed,
much as the work of the twelfth-century Gujarati Jain monk and literary theoretician,
Hemacandra, has been credited with making “extensive contributions to the preservation
of many passages of Indian [Sanskrit] poetry and poetics”! that would have otherwise been
completely lost, so, too, does the commentary on the Viracaliyam provide a glimpse of
what must have once been a flourishing Buddhist literary culture in Tamil.

The Text

Although the commentator on the Viracliyam never identifies himself by name, Tamil
literary tradition holds that Peruntévanar (Sanskrit Mahadeva), a student or disciple of
Puttamittiran, composed the commentary on his teacher’s poetic grammar.? Perhaps be-
cause he quotes so copiously from texts such as the Tirukkural and the eighth-century
Nalatiyar, both of which are often assumed to be Jain, Zvelebil identifies Peruntévanar as
a “Jain scholar”;? that his primary orientation is a Buddhist one, however, should become
clear from the discussion to follow. Peruntévanir’s supposed association with Puttamittiran
would place him in the late eleventh or early twelfth century. In addition to texts such as
the Tirukkural, the commentator quotes from the tenth-century Tamil work on prosody,
the Yapparunkalam attributed to Amitacikarar, and as a rule quotes “books composed
only before the 12th c[entury].”* Mention of specific events, such as the battle of Koppam
cited in the commentary on verse 138,° a battle thought to have been waged by the
Viracoliyam’s patron and namesake, Viraracéntira (Sanskrit Virardjendra) Céla, in 1061 -
1062, has led scholars such as Zvelebil to place Peruntévanir in the same general era as
Puttamittiran.®

Whether or not the Viracsliyam commentary can be assigned with any certainty to
the student of Puttamittiran, the text represents one of the earliest examples of Tamil
prose commentary.” On the first two chapters that address the topics of phonology and
morphology, the commentary adds little to the substance of the Viracoliyam verses them-
selves. Often providing a word-byword gloss on the compact syntax of the verse and a
number of examples of particular kinds of declensions or compound formations, the
commentary restricts itself largely to paraphrase and explication. It is in the final three
chapters on poetic content (porul), prosody {yippu), and ornamentation {alarikiram)
that the commentary truly embarks on its project of gathering together the pieces of a
Buddhist literary culture in Tamil, anticipating and envisioning a community of Bud-
dhist literary connoisseurs fluent in both Tamil and Sanskrit poetic and grammatical
theory. Just as the Tolkappiyam codifies or systematizes the language of the Cankam
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poetic corpus, so, too, does the Viracsliyam, argues the commentary by example, ana-
lyze the language and poetic content of a now lost corpus of Buddhist devotional and
narrative literature in Tamil. The commentary demonstrates the extent to which Tamil
literature—and Buddhist literature composed in Tamil in particular—partakes of the lit-
erary qualities of both Tamil and Sanskrit, linguistically and poetically. In providing
examples of the application of the principles of northern textual tradition to Tamil, the
commentary establishes not only that Tamil literature is compatible with the rules of
Sanskrit grammar and poetic theory but that Buddhist teachings and values as well are
best expressed through a combination of Tamil prosody and Sanskrit poetic ornamen-
tation. In anthologizing a corpus of Tamil poetry that both speaks directly to the ideals
of Buddhism and draws on a variety of passages that share the values of Buddhism,
from hymns of praise to the Buddha and the lament cited previously by Caminitaiyar
to the ethical maxims of the Tirukkura] and Nalatiyar and the stories of the Jatakas, the
Viracoliyam commentary imagines a textual community deeply suffused with the teach-
ings and values, sentiments and ideals, of the Buddha and his followers.

In verse 173, for example, the Viracslivam defines in Tamil three of Dandin’s meth-
ods of poetic ornamentation: the description of two separate things presented as one
(orunkiyal, Sanskrit sahokti), the nonliteral exchange of things or ideas (parimdrram,
Sanskrit parivrtti), and the expression of benediction (dci, Sanskrit dsis):

The ornament orunkiyal uses one statement simultaneously to describe two things,

[either] actions or nouns denoting qualities.

Following [that], the ornament parimirram exchanges meanings [or things] in an

unspoken [nonliteral] manner.

The eminent #ci ornament is the expression of the excellence [of a thing] without error.

Realize [this], oh woman of flowing tresses!®

The commentary on this verse is quite representative of the larger whole, beginning
with simple paraphrasing before moving on to illustrate each point made in Puttamittiran’s
verse with a diverse set of poetic examples. Such examples, in each case, cover a wide
variety of styles and themes, ranging from Carikam-style love stanzas that invert the clas-
sical appreciation of human love to overt praise of the Buddha’s many illustrious quali-
ties. Here, Peruntévanir begins by providing a word-for-word paraphrase of the verse
above, expanding each definition slightly and providing synonyms for the key terms:
punar nilai is a synonym for conjoint description (punar nilai eninum orunkiyal eninum
okkum), whereas nonliteral exchange also goes by the name parivarttanai.® Next, examples
(varalaru) of each of the poetic ornaments thus defined are furnished, beginning with
an (anonymous) illustration of conjoint description of action (vinai punar nilai) in which
the activity of gazing or looking is shared between two very different characters. As dis-
cussed later, such quotations, although suffused with the Carikam poetic themes of love,
invert the classical depictions to focus on human suffering and anguish:
The young girl of the hills, adorned with flowers [and her] dark eyes full of cunning,
becomes one with the hearts of many and ruins {them].
Through that gaze, what suffering [will befall} the hero who possesses eyes [but] who
does not look?!®

As an example of conjoint description of qualities (panpu punar nilai), the commenta-
tor offers yet another anonymous verse in which the lingering glow of twilight is lik-
ened to the life of a woman awaiting her lover:
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Just as the birds in the flower garden grow weary as dusk falls
{and] do not depart [but] linger, becoming desirous [to remain there],
such is the life of the solitary woman who longs for her lover to come,
emitting sighs of distress.!!

Each of these first two poetic illustrations, although betraying no particularly Buddhist
qualities or characteristics, emphasizes not the Carikam joy of lovers in union or in
eager anticipation of union but their despair. The Caritkam motif of the hill country
(kugifici), for example, highlighted in the first stanza, is most often associated with a
euphoric sexual rendezvous,!? not with the “cunning” glance of a woman who ensnares
and “ruins” men. When these Tamil stanzas are compared to Dandin’s Sanskrit illus-
trations of this style of poetic ornamentation, the thematic discrepancies are even more
pronounced. Kavyadarsa, ii.354, for example, provides a charming image of springtime
exuberance in sharp contrast to the Tamil images of women cunning and despairing in
turn. Dandin writes:

Pleasing because of the cuckoo’s song and {full of] fragrant breezes,
the days of spring are fulfilled along with the joys of the people.!?

The Tamil commentator moves in a more obviously Buddhist direction in his next
poetic example, illustrative of the nonliteral exchange of things or ideas:

The one who defeated Kaman [the god of lust] gave a place of shade

to the [river] Gangi and to the one who holds the moon in his matted locks [Sival;
[he] received lin return] a thousand forms [reflections of the Gangi and the moon],

a gift of the jewels in the hood of the large, lustrous serpent.!4

This short, anonymous stanza suggests a Buddhist poetic tradition in Tamil that posits
the Buddha as the superior of every member of the Hindu pantheon of divinities. Not
only does the Buddha as the victor over lust provide protective shade to the holiest of
rivers and the moon (both associated with Siva), but he also enjoys the “largesse” of
that mythological serpent of a thousand heads upon whom the entire world rests (Tamil
Aticetan, Sanskrit Adisesa), a serpent most often associated with Visnu; in this case,
the glorious jewels of Aticéran merely reflect the compassionate care of the Buddha.!5

The final example, illustrating the benedictory means of poetic ornamentation, leads
the reader to remember that this grammatical treatise has been named for its royal Cola
patron, the heroic king “Vira”colan, scion of a dynasty that identified itself predomi-
nantly with the Hindu god Siva. Calling to mind the Vaisnava or Bhigavata king of the
Manimékalai, who is nowhere said to “convert” to Buddhism, the commentator here
asks for Siva’s blessings to bring prosperity to the kingdom:

May the great one with matted locks [Siva}, adorned with serpents and the pale moon,
who has destroyed hatred and illusion,

protect that [royal city] Koli,'® that is like a budding flower,
[the city of] the royal horse of the incomparable [Cola king} and the tiger.!?

May the earth and sky prosper!'8

This type of eclectic or non-Buddhist quotation is typical of the Viracsliyam commen-
tary. Sandwiched between stanzas praising the Buddha, the compassion of the Buddha-
to-be, and describing the transience of love and all human life are poetic illustrations
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from a wide range of sources that illustrate the theoretical point at hand, praise the
deeds of the commentator’s patron, and construct a vision of a Tamil-speaking Bud-
dhist community living side by side with other sectarian and literary communities. Just
as the Manimékalai, in its presenttense narrative, portrays its principal character inter-
acting with non-Buddhist sages and kings, so, too, does the Viracsliyam commentary
construct a Buddhist literary corpus that explicitly acknowledges the presence of other
sectarian communities in the Tamil religious landscape.

Despite the richness and complexity of the commentarial text and the tantalizing
glimpses it provides of what must have once been a significant body of Tamil Buddhist
poetry now lost, the commentary on the Viracsliyam has largely been ignored by his-
torians of South Indian religions and literatures. Zvelebil glances through the com-
mentary for evidence of Tamil literature extant before the twelfth century,!® and
Vijayavenugopal’s brief article concerns itself primarily with the supposed influence of
Hindu devotional poetry on the fragments of Buddhist hymns cited in the commen-
tary.2% No one to date has considered the text as a whole, the work of the commentary
as both a Buddhist gloss on poetic grammar and a Buddhist literary piece unto itself
with a particular vision of literary culture and community. As indicated previously, the
complexity and literary elegance of the text suggest multiple layers of meaning, subtle
and nuanced ways of imagining and articulating a vision of Buddhist community.

The Commentarial Project

At the most straightforward level, Peruntévanir’s commentary simply underscores, rein-
forcing by’ explanation and example, the cultural work of grammatica discussed in the
previous chapter. Like the verses of the Viracaliyam themselves, the commentary raises
Tamil from the status of local to transregional literary language. In providing poetic
examples in Tamil for each of Tanti’s (Dandin’s) poetic ornaments, for example, the
commentary shows the extent to which the local language possesses all the capacities of
the dominant transregional language, Sanskrit. Those translocal qualities of Tamil
poetic language are continually reinforced as Peruntévanar refers to Tanti, Tantiyar,
northern texts (vatandl), and northern language (vatamoli) far more often than does
Puttamittiran. In gathering together poetic excerpts that exemplify the language of
Avalokitan described by Puttamittiran, the commentary shows Tamil literary culture to
be not only perfectly compatible with the Sanskrit but also perfectly compatible with the
“pure language” (tiimoli), the “divine language” (témoli), spoken by the Buddha-to-be to
the sage Akattiyan. What the Viracoliyam claims for Tamil—both in terms of its compat-
ibility with Sanskrit and its origin in the speech of the a Buddha-to-be—the commentary
substantiates by example.

Those poetic examples are, in turn, validated by their association with the language
of Avalokitan, Panini, and Dandin. As Pierre Bourdieu notes in his discussion of the
production of art and literature, discourse about art authenticates both the object of art
and the discourse itself. “Every critical affirmation contains, on the one hand, a recog-
nition of the value of the work that occasions it,” writes Bourdieu, “. .. and on the
other hand an affirmation of its own legitimacy.”?! Following Bourdieu, one might say
that by anthologizing a corpus of Buddhist poetry in Tamil and applying to it the lin-



142 Imagining a Place for Buddhism

guistic and poetic rules of both Sanskrit and Tamil, the Viracsliyvam commentary in
effect both affirms the value of that literary corpus as embodying the language of the
Buddha-to-be and the principles of poetic ornamentation of Dandin and authenticates
its own project of constructing a technology for a bilingual literary culture. The literary
works gathered together by Peruntévanar are made a legitimate collection by their inclu-
sion in the commentary, whereas the commentary in turn validates a Buddhist poetic
corpus composed in Tamil by offering each as an example of the Tamil spoken by
Avalokitan and explained through the grammatical and poetic discourse of northern
textual tradition.

Yet as Anne Blackburn suggests in her detailed study of the Sardthadipani,
Saranarnkara’s eighteenth-century Sinhala commentary on a Pili anthology of Buddhist
verses, commentary not only anthologizes and preserves particular sets of poetic and
narrative works but also “signal[s] monastic erudition . .. that ... help[s] to identify
and sustain authoritative Buddhist monastic voices in a highly competitive religious
milieu.”2? Although one cannot say with certainty whether the “lord of Ponparri” and
his commentator/student were, indeed, monastic voices, the Viracsliyam claims for
Buddhism the sophisticated intermingling of Tamil and Sanskrit that it describes. The
Viracsliyam commentator, in explicating the verses of the grammar and marshaling a
wide range of texts in support of such a literary technology, raises an erudite and au-
thoritative Buddhist voice in the multilingual literary culture and multireligious land-
scape of medieval South India. Like the Viracéliyam itself, as a text of many firsts, the
commentator displays his expertise in two literary traditions through his very selection
of genre, writing a prose commentary on grammar and poetic theory in the manner of
Kityayana, Patafijali, Bhartrhari, or Abhinavagupta. By citing a wide variety of poetic texts
dealing with devotional and ethical themes, the commentator further provides a site for
reflection on topics of concern to a specifically Buddhist community, from the nature of
the Buddha and his teachings to the moral vision of his deeds as a Buddha-in-the-making.

As much recent work on commentarial practice in the South Asian context has shown,
commentary constitutes a form of argument, a rhetorical means of reinterpreting, re-
fashioning, and relocating the text in changing historical circumstances.??> Among the
things argued for in the Viracoliyam commentaty is a particular vision of Buddhist com-
munity based not only on the intermingling of Tamil and Sanskrit as literary languages
explicated by the Viracoliyam but on the devotional and ethical themes of the poetic
corpus anthologized and legitimated through its inclusion in the commentary itself. In
the changing historical and literary circumstances outlined in chapter 4, it is interest
ing to note that the poetic corpus gathered together, explicated, and authenticated with
great erudition by Peruntévanar—and, by extension, its envisioning of community—does
not include the Manimékalai; with the composition of each text separated historically by
perhaps four or five centuries, no vision of community appears to connect these two
remnants of Buddhist literature composed in Tamil.

Community Envisioned through Commentary

Although the individual fragments of poetry cited by Peruntévanar do not, in and of
themselves, allow much space for interpretation, the entire commentary, when consid-
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ered as a textual whole, constitutes something of a literary tour de force, a Buddhist
anthology in Tamil, a sophisticated and erudite corpus of poetic thoughts and senti-
ments that in one way or another exemplify Buddhist values and ideals. The range and
breadth of the commentator’s illustrative reserve is impressive; throughout the final three
chapters on poetic theme, prosody, and ornamentation, the commentary cites literally
hundreds of stanzas in different meters, with varying thematic content and demonstrat-
ing various methods of poetic embellishment or ornamentation. The majority of the
quotations—most of them quite short and many limited to stanzas of two or four lines—
are drawn from unknown texts no longer extant; the variation in meter and style is
sufficient to suggest, however, that the commentator draws on a large number of origi-
nal sources rather than simply citing different verses from a key text or two. Displaying
mastery of the classical poetic tradition of the Tolkappiyam, as well as the literary theory
of Tantiyar (Dandin), and extensive knowledge of Tamil literary works from the Cankam
anthologies to treatises on prosody and poetic versions of the Jataka stories,?* the
Viracoliyam commentary imagines a community of readers sympathetic to Buddhist ideals
and values in several ways.

The commentator first lays claim, for example, not simply to Buddhist literary works
but to classical and medieval Tamil literary culture more generally, showing himself to
be thoroughly competent in all aspects of Tamil grammar, prosody, and poetic content.
Several times he refers to the author of the Tolkappiyam, Tolkappiyanar,?® and twice
quotes the earlier treatise on grammar and poetics directly: once while commenting on
verses 90-94, which outline the Cankam poetic scheme of the five landscapes (tinai),2
and again under verse 171, which defines the three poetic ornaments of representing
the quality of an object apart from its natural context or substratum {Tamil cirappu,
Sanskrit visesa), of representing several objects that share qualities as equals (Tamil utanilai,
Sanskrit tulyayogitd), and the expression of contradictory properties in a single object
(Tamil muran, Sanskrit vitodha).2” In his discussion of the five classical landscape motifs
(tinai), the commentator expounds at length on the nature of each?® and elsewhere cites
such classical texts as Purananiiru and Kalittokai.?® Also quoted several times are verses
from the Cankam anthology known as Kuruntokai.?® That the commentator knows thor-
oughly the traditions of Tamil grammar and poetics extending into his own era is evi-
denced by his citing of Amitacikarar by name, the author of the tenth-century work on
metrics, Yapparunkalam.3! Elsewhere, while discussing various types of poetic meter under
verse 123, Peruntévanar quotes directly from the same author’s condensation of his own
work, the Yapparunkalakkdrikai3? The commentator on the Viracaliyam thus displays
his significant erudition in all manner of Tamil poetic composition, citing both literary
classics and earlier theoretical works on grammar and poetry.

The Viracliyam commentary also locates its vision of a Tamil literary tradition inter-
mingled with Sanskrit in a particular geographical region, one somewhat different from
that envisioned by the text itself. As noted in the preceding chapter, Puttamittiran fol-
lows the Tolkappiyam in defining the Tamil-speaking region as extending from “the abode
of Kumari to the great Vénkatam hill” (viru mali venkatam kumarik kitai).?® Peruntévanir,
some three centuries before the appearance of the first grammar of Malayalam (the four-
teenth-century Lilatilakam), refines the geographical region represented by pure Tamil
{centamil) by excluding the area west of the hill country that presently forms the bound-
ary between Tamilnadu and Kerala (kutakam). The area where pure Tamil is spoken,
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according to the commentary, is matked by the following four boundaries: “the eastern
ocean, Kumari [in the south}, the western hill country, and the [northern] Vénkatam
hill” (kunakatal kumari kutakam vénkatam).* In redefining the boundaries of the Tamil
linguistic and literary region, the commentary reveals the extent to which Tamil is asso-
ciated with a particular geographic territory; the local language that possesses translocal
capacities is confined, in its purest form (centamil), to a specific area, one that no longer
includes, in the commentator’s mind, those who live west of the Kutakam Hills.

Perhaps most importantly, however, the Viracéliyam commentary envisions a com-
munity of Buddhists through the gathering together of a corpus of poetic works, rang-
ing from stories of the Buddha-to-be’s former lives to hymns of devotion to a compas-
sionate and loving Buddha. In bringing together numerous poetic examples of the literary
language spoken by Avalokitan and compatible with the Sanskritic textual traditions of
Panini and Dandin, the commentator imagines a reading ot textual community that is
also thoroughly Buddhist and conversant in the literary themes and images of non-
Buddhist traditions. Even the most mundane of the commentator’s examples have
Buddhist connotations. Under the initial discussion of metrical feet (cir) in verse 105,
for example, the line that is scanned in the commentary reads “I take refuge in the lord
of the bodhi tree” (poti véntan caranalal aran pukem).?> More often, however, the com-
mentary quotes full stanzas as examples, bringing together a body of Buddhist poetic
work in Tamil now lost.

Peruntévanir quotes from or mentions by name a number of times one of the lost
“five great ornate poetic works” (aimperunkappiyam) in Tamil, the Kuntalakéci. One
stanza is quoted for the first time under Viracaliyam, verse 107, in the context of ex-
plaining varieties of metrical feet:

He is the ancient [lord] adorned with greatness; he meditated with resoluteness and
achieved virtue.

He spoke of [good] qualities.

He thought not of his own welfare, but exerted himself for the welfare of others.

The foot of the lord is foremost among the refuges.®

That same verse is cited again under a discussion of meter in verse 121 and again under
the following verse.?” Although the two preceding citations indicate the verse as an
example of a metrical stanza known as kalitturai,® under the definition of another meter
(viruttam) in verse 127 it is said that “all ornate poetic works beginning with the
Kungalakéci are in viruttam” (kuntalakéci mutalana kappiyam ellam viruttamdam).® Both
the Kuntalakéci and a work known as the Utayanan Katai*® are noted under verse 144
both for their rigorous poetic style (vali} and for their difficult complexity. Here, the
Kuntalakéci is said to be full of the obscure words and ideas that poets of such a volu-
minous work (akalakkavi) invariably use but that were perhaps more readily understood
at the time when the text was originally composed (anriyum avai ceyta kalattu accorkalum
porulkalum wilanki irukkum). ! The Kuntalakéci, then, was perhaps a composition much
like the Manimeékalai, a long poetic Buddhist narrative in an elegant and difficult literary
style, full of complex concepts and vocabulary. Whether or not the text was fully known
to the commentator on the Viracliyam,* certainly it is presented as a paradigmatic work,
as an important ornate poetic creation and an example of an erudite poetic narrative whose
meaning may not be entirely clear but whose style and beauty are highly valued. The
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Kuntalakéci, as one of the few texts Peruntévanar cites repeatedly by name, in other words,
emerges as a centerpiece of the litetary anthology compiled by the commentator.

In addition to this repeated mention of one of the five Tamil great poetic works,
Peruntévanir also quotes from a large number of devotional hymns to the Buddha,
stanzas praising the Buddha's glorious demeanor, his many wonderful qualities, and
his compassionate concern for the suffering of all living beings. As in the excerpt se-
lected by Caminataiyar for his autobiography and cited previously, other selections fo-
cus on the human experience of the Buddha, in that case the profound grief of his
followers after his earthly death. The source of each of the many examples of such verses
remains unknown. Given the fact that Peruntévanar does cite a number of known works,
however (including the Tolkappiyam, the Yapparunkalam, and the Tirukkural), it is safe
to assume that he draws from an extant corpus of Buddhist devotional literature in Tamil
and does not simply compose his own examples. For were he to mix both direct cita-
tion and imaginative compositions of his own, Peruntévanir would violate Indic
commentarial precedent that calls either for selfauthored illustrations (Dandin) or cita-
tions drawn from readily recognized works of literature (Abhinavagupta). Throughout
the verses cited in the commentary whose original source remains lost to us, the Bud-
dha is praised variously as the “protector of precious life” (ar uyir kaval),*> “the king
who taught the flawless teachings” (kétu illd aram pakamta ... kon),** “the pure one”
(punitan),¥ “the first lord” (ati natan),* and “the light in the shade of the bodhi tree”
(pati milal coti),* to cite but a few such epithets of praise. As an example of poetic lines
composed of two metrical feet under verse 107, the commentator offers:

He became the great physician
of perfect red-lotus feet,

the great ascetic sitting properly
under the bodhi tree.*?

As an example of yet another type of metrical stanza, the commentator offers the follow-
ing hymn of praise under verse 115;

You are the one whose good qualities are innumerable.
You are the one who remembers all people.

You are the one who graciously dispenses food.

You are the one who abounds in greatness.

You are the one who knows the truth.

You are the one who rejoices in the true dharma.

You are the one who performs austerities with correctness.
You are a refuge for those who gather together,#

As an example of a variation on the meter in which the Tirukkural is composed
(kurattalicai), the commentator cites the following:

The meritorious one in the shade of the bodhi tree, he whose feet are beautiful,
is the first cause of the world.%

To cite but one more of many such examples, under verse 115 the commentator offers
yet another poetic testimony to the Buddha’s great understanding and compassion, this
time as an illustration of a meter known as curitakam:
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In order to adore that which abides in
the sage who has realized all

and who sits majestically with compassion in the holy shade of the bodhi tree,
“be singleminded,”

transcend the three evil qualities {lust, anger, and delusion] in order to overcome the
bonds of the two classes of moral action [good karma and bad karma),

grow dignified through realizing the four aims in human life,

and live long with joy,

never abandoning anyone in this world.

Such verses of praise and devotion to the Buddha appear again and again through-
out the commentary on the Viracsliyam. Whether or not Vijayavenugopal is correct in
assuming such devotional poems to bear the stamp of Hindu devotional influence,
what emerges from the commentary is a corpus of clearly devotional poetry addressed
to the Buddha, verses in various types of meter and rhyme, employing different kinds
of poetic ornamentation. Buddhist literary output in Tamil by the time of Peruntévanir
obviously included not only complex and difficult narratives on the ornate poetic model
such as the Manimékalai and the Kuntalakéci but numerous poetic compositions prais-
ing and worshipping the lord of the bodhi tree. In gathering together such verses full of
reverence, the commentator anticipates and imagines a reading community for his text
that is interested not only in the mechanics of grammar and poetic theory but in proper
adoration of the Buddha. The verses that best exemplify the Tamil intermingled with
northern language and spoken by Avalokitan are those that praise the Buddha of com-
passion, the great physician, the refuge.

Equally ubiquitous throughout the Viracsliyam commentary are poetic fragments
extolling the compassionate deeds of the Buddha-to-be in his various births. Drawn,
perhaps, from a collection of Tamil Jataka tales,> references to the Buddha’s former
lives emphasize his acts of kindness and generosity. Under verse 107, as an example of
a stanza composed in lines of three metrical feet, the commentator quotes a reference to
the Buddha-to-be’s generous giving of his own eyes to Indra:**

Without suffering any malady in that good place,

the meritorious one sitting under the bodhi tree

immediately felt love for the lord of the celestials
who needed eyes.”

This same verse is cited later, but not quoted in its entirety, as an example of an ornate
stanza composed in a specific poetic meter.’® Two different stanzas are quoted that de-
pict the story of the Buddha-to-be giving his own flesh to feed a hungry tigress;7 else-
where, his compassionate care of those who live in hell (narakar) is portrayed, as the

Buddha-to-be:

stepped into a great hell of burning flames,
as if [stepping on] a lotus flower,

in order to destroy the formless karma (aruvinai)
of a chosen few [among the hell dwellers].®

His concern for the welfare of the serpents (nigas) is reiterated several times, as the
Buddha-to-be teaches the dharma (aram) to Garuda (Karutan), enemy of the serpents,
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to ease their pain and suffering.”® Elsewhere, he relieves their suffering® and leads the
“bejeweled serpents” (manindkar) along the “path of truth” (vaymai neri).%! The glorious
and compassionate qualities of the Buddha-to-be in several births are praised in a single
verse:

He controlled his burning anger at Mara in meditation.
He removed the suffering of many serpents.

Assuming the form of a fish, he was immersed in truth.
Assuming the form of a deer, he revealed great qualities,5?

As noted previously, these poetic fragments preserved in the Viracoliyam commen-
tary are all that remain of what once must have been a considerable corpus of Buddhist
poetry composed in Tamil. In the chapter on prosody alone (yappu), over 100 verses
with obvious reference to the Buddha or to Buddhist teachings are cited. All are of
different meters and styles, in varying degrees of complexity and sophistication, suggest-
ing a wide variety of poetic genres from which Peruntévanir could draw. Many appear
to be modeled on classical meters of the Cantkam poetic corpus, such as the example of
dciriyattalicai meter quoted under verse 120:

[We] worship your two feet, [you who are] the first lord,
[you whose] light the celestial beings graciously came to worship,
[you who| banished vileness while dwelling [under] the bodhi tree.®®

One can only guess at the nature of the full corpus from which such poetry is drawn;
the sheer variety of forms and styles indicates, however, a body of poetry of consider-
able size, age, and sophistication. Beyond these relatively straightforward observations,
however, what might such poetic fragments allow one to infer regarding the character of
Tamil-speaking Buddhist literary culture during the Céla period?

The exclusive focus on the character of the Buddha-to-be and the Buddha himself in
the poetic examples cited previously and throughout the Viracaliyam commentary sug-
gests, at the very least, a redefinition of Dandin’s concept of the proper poetic subject,
namely, the hero (nd@yakam) who is a courageous royal figure.®* For Peruntévanar, the
only true hero is the Buddha himself, restricting the ideal poetic hero to the central
figure of his own particular religious community. In addition to the ethical reflection
invited by these and many other references to the former lives and deeds of the Bud-
dha, a topic discussed in detail later, these poetic fragments serve to create a sense of
time, a history of sorts that ties the Buddha and his past deeds as Buddharto-be to the
present grammatical and theoretical project of the Viracslivam and the community it
envisions. By referring so consistently to the compassionate acts of the Buddha in his
former lives, his service to the serpents, the hell dwellers, and the starving tigress, as
well as his births as fish and deer, the commentator summons up a vision of the Buddha’s
past, his lives before enlightenment under the bodhi tree. That Buddhist past, expressed
in proper Tamil-Sanskrit grammar and verse, becomes inseparably identified with the
“beautiful Tamil” uttered by Avalckitan and explicated by Puttamittiran and his com-
mentator. The community of readers envisioned in the present of the commentarial
text also has a past, a history rooted in acts of selfsacrificing kindness. The poetic cor-
pus of Jataka references gathered in Peruntévanar’s commentary, in other words, grounds
the imagined community of the text in time. The Tamil taught to Akattiyan by Avalokitan
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and shown to be compatible with Sanskrit rules of grammar and poetic theory is a lit
erary language expressing praise and adoration not only to the enlightened Buddha,
who is wise, meritorious, and the greatest of celestial beings (see previous discussion),
but to the Buddha-in-the-making, who in the past perfected his qualities of generosity
and compassion in specific narrative instances. The literary language of the Viracaliyam,
the commentary thus implies, is the language of a specifically Buddhist community with
its roots in the distant past.

Not only do such fragments of verse addressed to the gloties of the Buddha's past
lives serve to ground the commentary’s vision of community in time, but they also be-
come a means of imbuing, through example, classical Tamil literary conventions and
themes with Buddhist values. To cite but one particularly clear case of such redefini-
tion, the commentator quotes several lengthy verses under Viracoliyam, verse 102, a
verse that defines the poetic theme of the achievements of different social classes, or
castes (vakai), identified in the Tolkappiyam as the heroic, or outer (puram), equivalent
of the love, or inner (akam), motif of the desert wasteland (pilai).®? Puttamittiran’s verse
is only loosely based on the Tolkappiyam’s elaboration of this theme that emphasizes
the classification of caste duties:%

In [the poetic theme of] the achievements of the social classes in union with others

are the duties of the four castes, the three divisions of time, the destruction on the
battlefield, the sweet hillside dance,

the qualities of strength, manliness, and desire in [the one who possesses] honor,
the [four| aims [of human life],

the martial qualities of protection, renunciation, and the gift,
and others.®7

After providing brief glosses on the first seven characteristics of this poetic theme, the
commentator offers the following verse as an example of greatness or honor (ménmai),
a term that he defines as “the ability to endure great injury, to undertake a life of austeri-
ties with grace” (perum pakai ménmai atu arulotu punarnta akarciyam):

Grasping a way to save the starving newborn offspring
of a tigress who had ceased to give milk,
[the Buddha-to-be] entangled himself in the sharp-pointed claws of the
hunting tigress,
his flesh sliced off in plunder by the lethal teeth,
[and] he died for the sake of the young animals [the tigress’s offspring].
This alone is honor, in combination with great compassion,
{the honor] that assumes the protection of all life,
the great mercy that dwells [under] the green-eafed bodbi tree.%

In this reference to the well-known Jataka stories of the Buddha-to-be’s ultimate display
of compassion toward others,®® the Viracaliyam offers a unique interpretation of this
Carikam poetic theme, an extended commentary on honor that is not taken up for any
detailed discussion in the Tolkappivam. In depicting the Buddha-to-be in heroic self
sacrifice, the verse presents an interesting combination of a number of the eighteen
“situations” (turai) that are said to evoke this theme in the earlier theoretical text. Whereas
the Tolkappiyam suggests, for example, that the qualities of the valiant soldier are brought
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about by heroic fighting without attachment to the body and self-sacrifice in the fire to
make one’s enemies feel ashamed,’™ the Buddha-to-be’s act of selfsacrifice is utterly
compassionate, intended to protect all life. The martial heroics of the classical Tamil
corpus are turned toward different ends, imbued with a moral sensibility, a call to self
less action in the service of others, to act compassionately without a thought of the cost
to oneself.

This reinterpretation of Cankam heroic ideals, the reorientation of classical themes
through Buddhist example, is even more emphatic in the example the Viracéliyam com-
mentary provides for the theme of “the gif!” under verse 102:

Like the gift unbidden of the great and compassionate lord of the green-leafed
bodhi tree,
heroic giving is giving in strength to anyone,
[as in] the time when [the Buddha] gave his own nourishing blood,
having split open his own body and given the rich {blood] that poured forth
to quench the thirst of those who begged assistance but who were without love;
[as in the Buddha’s] giving of [his constructed] body,
that is to say, the powerful one’s illusory body [maya yakkail
to the dark, cunning woman of the forest.™

“The gift” is named in the Tolkappiyam as one of the fourteen “dreadful” (utkuvara)
divisions of a heroic theme describing the king as he captures enemy cattle in war (vetci).”
After a series of events that includes killing the residents of the village from whom the
cattle are to be taken (iirkolai), the king is to give generously (kotai).” The gift is glossed
by the editor of the text as “the distribution of the herd of cattle to those in need” {pakutta
niraiyai venti irapparkkuk kotuttal),’* “those in need” being the survivors of the raid and
ensuing massacre. Although the king is certainly called on here and throughout the
extant Cankam literary corpus to give generously to his subjects, the king is also one
who can seize wealth in violent battle. Generosity is merely an offshoot of power, the
Tolkappiyam'’s treatment of the gift an admonition of sorts to the literary king to remem-
ber to support those who are dependent on his largesse. In classical Tamil literary terms,
then, the gift represents the act of a beneficent lord or chieftain who distributes the
spoils of his military ventures to those within his kingdom.

Peruntévanir’s commentarial example of the gift as a poetic theme also stresses giving—
the Buddha’s action is, indeed, described here as “heroic giving in strength” (virakkotai
valappatu)—but the nature of the gift, the giver, and the recipient is utterly transformed,
the moral emphasis behind the act of giving subtly refocused. The king as hero is re-
placed by the heroic giver, identified in the first line of the poem as “the compassionate
lord of the green-leafed bodhi tree.” The gift itself is not the culmination of any royal
conquest but a “gift unbidden,” not sought out or expected by its recipients; the Bud-
dha is not a king fulfilling royal duty. Moreover, the gift represents an action far more
humane and compassionate than the distribution of stolen or pillaged property. Although
the Cankam literary king is certainly expected to be a generous benefactor to all within
his realm, here the Buddha-to-be offers his own blood to quench the thirst of a band
of ungrateful supplicants. Through example, Peruntévanar extends the Tolkappiyam’s
literary ideal to its Buddhist extreme, the logical conclusion to the Buddha's empha-
sis on compassionate concern for others. The warring chieftain, now replaced by the
Buddha as the heroic giver, gives selflessly of his own flesh and blood to feed those who
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pay him no homage, who offer him nothing in return. The hero is transformed from
warring but beneficent king to compassionate caregiver, a hero whose weapons are
turned only upon himself, a feeder of those in need regardless of their character or
merit. In quoting such a verse to illustrate the classical poetic theme of the gift, the
commentator appropriates an aspect of Tamil literary culture for Buddhism, offering
an utterly self-sacrificing vision of the hero and the heroic ethic. The critical literary
apparatus set out in the Tolkdppiyam and borrowed in the third chapter on poetic
content in the Viracolivam is reimagined by the commentator as a means of express-
ing Buddhist values.

The commentary on the Viracdliyam transforms not only the literary vision of the
classical Tamil poetic corpus as articulated in the Tolkappiyam but the principles of poetic
ornamentation laid out by Dandin as well. Although claiming, like Puttamittiran, to be
following the words of Tanti or Tantiyar through the fifth and final chapter on orna-
ment, Peruntévanir at times departs significantly from the Kdvyadarsa, adding or refin-
ing categories to lend a particularly Buddhist tone to the set of poetic embellishments.
Dandin, for example, lists “that which possesses a mood or sentiment” (rasavat) as the
eighteenth of his ornaments, and provides examples of eight different varieties, begin-
ning with “the erotic” ($rigdra).” Peruntévanar translates or transliterates each of the
eight—labeled “taste” (cuvai)—into Tamil,’® yet adds a ninth not included in the
Kawvyadarsa: “the peaceful” or “the quiescent” (Tamil cintam, Sanskrit $3nta), a category
of aesthetic experience perhaps first introduced into Sanskrit literary theory, as discussed
in chapter 1, by Buddhist and Jain authors. The commentator quotes only a single
verse from the Tirukkuyal as an example of “the peaceful”:7?

How can he whose own life has known pain
inflict pain on the lives of [other] human beings’

There is little evidence to suggest that including this ninth among the varieties of aes-
thetic experience is simply a regional or Tamil tradition. Not only does Dandin’s
Kavyadarsa not include the peaceful, but the twelfth-century Tamil rendering of Dandin’s
text as an independent treatise, the Tantiyalankdram, also lists only eight types of aes-
thetic awareness.” The inclusion of the peaceful as a ninth thus seems to constitute
an innovation on the part of the commentator.” If the peaceful can, indeed, be iden-
tified as a creation of particularly Buddhist (or Jain) critical literary analysis, then the
commentator’s vision of a literary theory imbued with Buddhist values would seem to
supersede the Viracoliyam’s explicit assertion that it “explains [the nature of poetic em-
bellishment] according to the statements of Tanti” (tanti conna karai mali nilin patiyé
uraippan).®® Like the Tolkdappiyam theme of the gift discussed previously, Dandin’s theory
of poetic ornamentation can be redefined, revised, and expanded to accommodate the
ideals and values of Buddhist literary culture. Grammatical and poetic theory become a
means of expressing Buddhist sentiments, of imagining a community of Buddhist read-
ers and listeners bound together by shared literary and ethical values.

Peruntévanir’s use of a verse from the Tirukkural to illustrate the peaceful as one of
nine types of aesthetic experience signals yet another aspect of the commentator’s imagin-
ing of Buddhist community through literature and literary culture: the ethical or moral
vision constructed through seemingly disparate poetic fragments. As discussed previously,
the commentary on the Viracoliyam gathers together a sizable collection of Tamil Bud-
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dhist verses devoted to stories of or references to the Buddha's past lives; such references
tend to emphasize the compassionate qualities of the Buddha-to-be, his selfless acts of
giving, teaching, and healing. The Buddha-to-be redefines, in the offering of his own blood
to the thirsty supplicants “who were without love,” the meaning of heroic giving in Tamil
literary culture, Yet the commentary often refers to texts not explicitly Buddhist in tone,
theme, or teaching, as in the commentary on verse 173 cited previously or in the citation
from the Tirukkural to illustrate the quiescent under verse 168. The Tirukkural, a text of
more than 1,300 “moral epigrams”8! that may or may not be explicitly Buddhist, for ex
ample (as discussed in chapter 1), is cited some seventy-two times by the commentator on
the Viracéliyam, and the Nalatiyar, a ninth-century book of “moral maxims” often assumed
to be Jain,? is quoted a number of times, as are several more obscure but similar texts
associated with religious communities other than the Buddhist. If Peruntévanir means to
imagine a literary culture and religious community explicitly made Buddhist through asso-
ciation with the language of Avalokitan, why are these texts whose specific communal
associations remain unclear cited so many times in the Viracéliyam commentary!

One possibility may be that, given the very nature of a text such as the Tirukkuyal as
moral maxim or moral epigram, the careful selection of specific verses contributes to
the commentator’s overall ethical vision. Of the seventy-two quotations from the
Tirukkural provided by Peruntévanir, for example, a substantial majority (fiftytwo)
are taken not from the portion of the Kural that deals with erotic love (kimam) but
from the first two sections of the text that address the themes of virtue (Tamil aram,
Sanskrit dharma) and wealth and power (Tamil porul, Sanskrit artha). Of the twenty
quotations drawn from the Kugal's discussion of erotic love, sixteen are employed to
illustrate Dandin’s/Peruntévanir’s theory of poetic ornament. The effect of such use of
Tirukkural verses on the nature of love is primarily twofold. First and most obviously,
the commentator’s selections highlight the pain and anguish of love—rather than its
rapturous joys—as envisioned by the Kural, particularly in the context of chaste or wed-
ded love (karpu). As an example of the ornament expressing a nonliteral exchange of
ideas or things (Tamil parimarram, Sanskrit parivrtti), for example, Peruntévanar quotes
verse 1183 from the Tirukkural section dealing with the pallor (pacalai) brought about
by the separation of husband and wife:

He took [my] beauty and shame
and gave {me] in exchange [only] sickness and pallor.8?

The anguish of separation is again the focus of the commentator’s illustration of the
expression of objection or denial (Tamil tataimoli, glossed by Peruntévanar under verse
151 as “akkepam [Sanskrit aksepa] according to Tantiyar”).8 Here, the verse quoted is
Tirukkural, 1151:

Tell me only if he is not going;
of quick return tell [only] those who can survive [such sorrow].®®

In addition to this emphasis on love as a source of human anguish, the commentator’s
examples also imbue the various ornaments with sentiments of pain and suffering that
contradict directly Dandin’s examples of the same embellishments. The Kavyidarsa, for
example, illustrates the nonliteral exchange of ideas or things (parivrtti) not with a verse
of grief but with a striking image of kingly glory in battle:
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Oh king, having struck blows with your sword,
your arm has captured the long-held and lotus-pale glory of this earth’s
princes.8

Of the more than twenty types of expressions of objection or denial (aksepa) described
by Dandin (and not elaborated on in the Viracaliyam or its commentary), the Sanskrit
examples again differ quite significantly from those found in the Tamil text. Rather than
highlighting the miseries and anguish of love, Dandin focuses on the pleasures and
amusements of erotic attraction, from:

With his five flower arrows, the god of love conquered the entire world;
this is not possible, [but] such is the wondrous power of things!®7

to:

Oh my one of soft voice, why do you place a lotus [near] your ear?
Do you think that your glance will fail to attract me?88

In choosing so selectively from the Tirukkural such radically different examples of
poetic ornamentation, in other words, the commentary on the Viracoliyam imagines
ordinary human or erotic love as a source of pain rather than joy, as a form of human
attachment that leads only to suffering rather than the coy playfulness and happiness
suggested by the Sanskrit model of poetic theory in practice. Ornamentation theory
and Tirukkural example enable the commentator to refocus the Tamil tradition
of literary love, to emphasize instead the ultimate pain caused by such worldly
attachment.

The commentary’s focus on the virtue (aram) and wealth {porul) sections of the
Tirukkural contributes even further to the moral vision of the text, The examples quoted
stress, above all else, compassionate concern for others, particularly for the poor and
suffering. Tirukkural, verse 230, quoted under Viracsliyam, verse 112, as an example
of a particular type of meter (kural venpd), for example, declares:

There is no greater pain than death,
but death is sweet if one has nothing to give [as alms to the poor].#?

As yet another example of the same type of meter, the commentator quotes Tirukkural,
verse 406, under Viracsliyam, verse 125:

The ignorant are like an infertile field.
“They are,” but [they] are without use.®®

Again, as in the case of the love verses discussed previously, the bulk of the Tirukkuyal
verses on virtue and wealth cited by the Viracgliyam commentator are found in the sec-
tion on poetic ornamentation, imbuing the poetic adornments with an ethical sense not
found in Dandin’s work. Among the several types of expression of contradictory prop-
erties in a single subject (Sanskrit virodha), Dandin cites as an example:

Who would not be stricken by a woman’s body that is of thin waist,
ample thighs, red lips, black eyes, flattened navel, and raised breasts?*!

As an example of the Tamil equivalent (muran), Peruntévanar quotes a verse (Tirukkural,
222) of strikingly different sentiment:
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Even if one is without blame, it is bad to receive;
even if there 1s no heaven, it is good to give.??

In discussing generally the nature of metaphor (Tamil uruvakam, Sanskrit riipaka) un-
der Viracaliyam, verse 150, the commentator offers as examples Tirukkural, verse 42:

The householder is protection
for the ascetics, the poor, and the dead.??

and verse 10:

Only those who clasp the feet of the lord
cross the ocean of births.*

As mentioned before, such moral imperatives to help the poor and the ascetic wan-
derer, to “clasp the feet of the lord,” stand in sharp contrast to Dandin’s many examples
of metaphor with a singularly erotic flavor, such as:

Anyone who is bewildered by your face,
its cheeks red with drink and its eyes [like] lotuses tender with affection,
is made passionate.”

Such a large number of quotations from the Tirukkural, in conjunction with verses
on similar themes drawn from the Nalatiyar® and other medieval texts of comparable
nature,”” serve to imbue the literary theoty outlined in the Viracoliyam, and particularly
the theory of poetic ornamentation, with moral sensibilities quite foreign to the examples
given by Dandin in his Kavyadarsa. In drawing on texts that may or may not be Bud-
dhist, but carefully selected parts of which are in a sense made Buddhist through their
association with the language of Avalokitan and their close proximity in the commen-
tary to verses of devotion to the Buddha, the commentator-lays claim to a larger part of
Tamil literary culture as compatible with his vision of Buddhist community. In turn,
the Viracoliyam and its commentary clearly envision a Tamil-speaking Buddhist com-
munity living alongside other sectarian communities in the South Indian religious land-
scape. The moral maxims of the Tirukkural that Peruntévaniar chooses to highlight are
thoroughly in keeping with the compassionate nature of the Buddha emphasized in the
more avowedly Buddhist quotations. The commentary, in imagining a Buddhist com-
munity through literature that includes works such as the Tirukkural and the Nalatiyar,
becomes a site to reflect on issues far wider than mere grammatical categories or poetic
theory. Peruntévanir’s gloss on the Viracoliyam considers not only the nature of the
Buddha and his miraculous deeds in his former lives but the ideal ethical or moral
orientation of the ordinary person. Peruntévanir, in short, transforms Dandin’s discus-
sion of poetic ornamentation into a meditation on the proper way to live. The technol-
ogy of literary culture becomes a medium for envisioning a community of readers with
an explicitly Buddhist devotional orientation and set of values in the context of a com-
plex sectarian and literary milieu in which Buddhists can find common cause with oth-
ers in the realm of ethics, of moral responsibility.

Peruntévanar embarks on his commentarial project of gathering together a corpus of
Buddhist poetry that best exemplifies the pure Tamil of Avaldkitan, made compatible
with northern language, in an era when other religious communities in the Tamil-
speaking region of southern India were similarly anthologizing and formalizing their
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poetic corpus. According to the fourteenth-century narrative of Umapati Civéciriyar, the
Tirumuraikantapurdanam, the “Story of the Discovery to the Tirumurai,” the songs of the
celebrated Saiva saints Appar, Campantar, and Cuntarar and others had largely been
lost by the time of the eleventh-century Cola king, Apayakulacékaran. At the insistence
of the king, a young Saiva devotee known as Nampi Antar Nampi discovers the lost
texts, half-eaten by white ants, in a sealed room in the great temple to Siva at
Citamparam, and the king oversees their arrangement into the volumes of the Saiva
canon, the Tirumurai.?® Whether or not one reads the Tirumuraikantapuranam as a
historically accurate narrative, in claiming a specific set of Saiva devotional hymns as
very ancient and as associated with the important temple at Citamparam, certainly
Umapati himself, as Karen Prentiss argues, “attempt[s] to create a canon of Tamil
devotional literature to Siva.”%® Similar processes of formalizing a poetic corpus can
be seen in the stories surrounding the Vaisnava Nalayirativyappirapantam, “The Holy
Collection of Four Thousand Verses.” According to the thirteenth-century hagiography,
the Guruparamparaprabhavam, “The Splendor of the Succession of Teachers,” the po-
ems of the Vaisnava poetsaints were rediscovered and anthologized in the tenth cen-
tury by the first teacher (dcdrya) of the community, Natamuni.!® Both the Saiva and
Vaisnava sources, by narrating stories of rediscovery of ancient texts and reincorporation
into the community, attempt to define that community through the formalization or
canonization of a particular poetic corpus. Like the commentary on the Viracoliyam, in
other words, the gathering together of a body of devotional poetry signals the imagining
of religious community through literature. Peruntévanar's commentary, like the Tirumurai
attributed to Nampi Antar Nampi and the Nalayirativyappirapantam attributed to
Nitamuni, fixes a poetic vision to be passed down from generation to generation as the
commentary is read and studied. Although the sectarian communities surrounding the
Saiva and Vaispava anthologies have survived into the modern period, the Tamil-speaking
Buddhist community has not; without a living community to read and preserve the an-
thology of poetry imagined and enacted by Peruntévanar, the poetic fragments in the
written commentary are all that remain.

Given the fact that only two Buddhist texts in Tamil have survived in manuscript
form, what is perhaps most interesting to note about the anthology of verse assembled
by the commentator on the Viracoliyam, especially given the legitimating power of age
in the stories of the Saiva and Vaisnava collections, is the complete absence of the
Manimékalai. Not counted among the rare and difficult poetic works such as the
Kuntalakéci nor even quoted as an example of the meter (akaval or aciriyam) in which
it is composed, the Manimékalai is a work unknown to or simply discounted by the
commentator on the Viracoliyam. Whatever the historical reasons for Peruntévanir’s
silence in this regard might be—whether the Manimékalai was simply a minor work of
litle importance that has assumed relatively greater significance for scholars today, whether
the text was simply lost or forgotten by the eleventh century, or whether the commen-
tator knew of the text but simply rejected it as suitable illustration for some historically
unrecoverable reason—what is clear is that the vision of Buddhist community imagined
through the technology of literary culture laid out in the Viracoliyam, and both expanded
on and substantiated by the commentary on the text, does not include the reading com-
munity of the Manimékalai. Although both texts are composed in Tamil, both are the
products of multilingual and highly sophisticated literary cultures, and both are clearly
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Buddhist, the Manimékalai and the Viracéliyam and its commentary anticipate different
audiences and imagine different Buddhist communities in different ways.

Yet despite this seemingly sharp disjuncture or discontinuity between the two texts,
both the Maniméekalai and the Viracoliyam emphasize similar themes in drawing out
their unique visions of the community of Tamil-speakers committed to the teachings
and moral example of the Buddha. Although the Manimékalai as ornate poetic narra-
tive obviously represents a wholly different genre of text than does the theoretical
Viracolivam and its commentary, both texts repeatedly emphasize devotion to the Bud-
dha, and to the eminently moral deeds of the Buddha-to-be, as the central focus of
Buddhist life. Both texts also focus intensely on the nature of the ideal human life,
drawing on even those Tamil literary texts that are not explicitly Buddhist (e.g., the
Tirukkural) but that advocate a sense of moral responsibility that can easily fit within a
Buddhist framework. In quoting such non-Buddhist Tamil literary works, both the
Manimékalai and the Viracsliyam align themselves with other sectarian communities of
similar moral commitment, imagining their respective Buddhist communities living in
a religiously diverse wotld. In the multilingual literary culture of Tamil-speaking South
India, whether in the sixth century or the eleventh, ornate and sophisticated literary
work provides a powerful medium for articulating a distinct religious identity in a com-
plex sectarian environment, for creating a space for the followers of the Buddha in that
diverse and competitive religious world.



Conclusion

Following Peruntévanar’'s commentary on the Viracoliyam, the Buddhist literary record
in Tamil falls silent. Although various Buddhist texts continue to be remembered as
illustrations of particular moral maxims,! examples of difficult and complex poetry,?
and instances of heretical religious doctrine,® no new Buddhist compositions in Tamil
appear to have been produced after the eleventh century; at least no such compositions
have survived. Buddhist characters continue to make appearances as ill-fated interlocu-
tors as late as the seventeenth and early eighteenth centuries in the “historical” manu-
scripts composed for and collected by Mackenzie. Several of these manuscripts, for ex-
ample, detail the deportation of Buddhists from the Tamil country to Burma and Sri
Lanka.# Coliva monks continue to compose in Pali,> and stray references exist in other
parts of the Buddhist world to monks who hail from Kaficipuram.® Bronze Buddhas
were produced at Nikapattinam perhaps as late as the seventeenth century.? It is quite
impossible, however, to infer from such isolated literary references and evidence of ar
tistic manufacture the existence of any true Buddhist community in the Tamil-speaking
region of southernmost India.

Yet despite this frustratingly incomplete historical record, the Manimékalai and the
Viracsliyam with its commentary have much to tell us about the communities of Tamil-
speaking Buddhists at two distinct moments in time. In the sixth-century literary cul-
ture of the Manimékalai and that of the Viracoliyam some five or six centuries later,
both formal literary expression and poetic theory provided a sophisticated arena for the
articulation, defense, and contestation of religious identities, ideals, and values. As cre-
atively erudite works of literature—the Manimékalai an ornate poetic narrative and the
Viracoliyam and its commentary theoretical discourses about the nature of literary lan-
guage—each text concerns itself with envisioning a place for Buddhism in a religiously
and linguistically diverse milieu.

As chapters 1 through 3 argue, the Manimékalai constitutes a compelling literary
whole that both reveals something of its historical audience and itself imagines a Bud-
dhist community yet to come, gathered at the feet of the future Buddha whose earthly
birth will take place in a time near at hand. Through careful consideration of the nar-
rative as a literary work produced in the context of a diverse South Indian literary cul-
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ture, one can infer a reading community for the text composed of literary connoisseurs
fluent in languages beyond Tamil, well versed in the world views and literatures of various
religious communities, and engaged in the project of articulating religious identity through
the medium of sophisticated poetry. Through its focus on the principal role played by
the central character’s begging bowl, the text’s emphasis on the coming of the future
Buddha and those moral values that will enable one to see that future Buddha clearly
emerge. Participating in wider, early medieval Asian patterns of redrawing the Buddhist
world, relocating its centers away from the cities of northern India associated with
Gautama Buddha, the Manimékalai is ultimately a forward-looking text, concerned with
evoking a vision of compassion and care that will lead its audience to participate in that
glorious community yet to come.

Chapters 4 and 5 address a very different sort of text, one that at first glance might
seem to convey precious little about the nature of Buddhist community in the Tamil-
speaking tegion. Both the Viracaliyam and its commentary construct a theoretical vi-
sion of a multilingual literary culture, and that literary culture combining Tamil and
Sanskrit grammatical and poetic theory is claimed explicitly for Buddhism. Tamil is
thus elevated from the level of local literary option to that of translocal prestige lan-
guage of learning, and the Viracaliyam claims as its source of authority the figure of the
great Buddha-to-be, Avalokitesvara. In further carving out a place for Buddhism in the
Tamil religious and literary landscape of competing sectarian communities, the com-
mentary on the Viracoliyam effectively anthologizes fragments of what once must have
been a considerable corpus of Buddhist natrative and devotional poetry composed in
Tamil. Expanding on the Viracsliyam’s project by substantiating the language of the
Buddha-to-be with Tamil literary examples, the commentary envisions a community of
readers who share a profound devotion to the Buddha and his many former lives, as
well as a moral vision of human kindness and selfsacrificing compassion for the wel-
fare of others. In drawing from texts that are not explicitly Buddhist for many of his
moral illustrations, the commentator envisions this community of Buddhists as one
among many religious groups in Tamil-speaking literary culture; in quoting so broadly,
he both locates and reworks common ethical concerns and claims a part of the literary
corpus in Tamil for Buddhism.

At one level, even these complete extant literary remains of Buddhism in the Tamil-
speaking region are fragmentary. The commentary on the Viracdliyam, by failing to cite
even once the Manimékalai, emphatically suggests that despite the historian's hope that
the two texts might speak to one another, the Manimékalai and the Viracoliyam do not
belong to a single or continuous textual community. Instead, each envisions a reading
community unique to its own historical context. Each text reveals a distinct moment in
the way Tamil-speaking Buddhist communities represented and imagined themselves
in diverse religious and linguistic landscapes.

Yet, at another level, one can also discern certain thematic threads running through
the Manimékalai, the Viracoliyam, and the Viracoliyam commentary, shared literary con-
cerns that perhaps speak to common strategies of imagining a place for Buddhism in a
diverse religious environment that was dominated by sectarian communities other than
the Buddhist. Both texts, for example, quote the celebrated Tirukkural, a text whose
precise sectarian affiliation remains unclear. Although the verses cited at Manimékalai,
xxii.59-61, extolling the powers of the virtuous woman and ascribed to “the poet with-
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out falsehood” are not among the Viracoliyam commentary’s numerous quotations from
the same text, the fact that both appeal to the moral authority of the Kural suggests that
important non-Buddhist works in Tamil could be called on in the project of imagining
a place for Buddhism in a diverse and competitive milieu. Buddhist ideals and prin-
ciples, such quotations argue, are thoroughly built on classical Tamil literary tradition,
very much in keeping with the message of the Tirukkural text (and others like it quoted
in the Viracoliyam commentary) that have long held a place of honor in Tamil-speaking
literary culture.

That the Kural is, in fact, a text obviously concerned with conveying a sense of moral
responsibility or proper ethical conduct also points to another common strategy shared
by the Manimékalai and the Viracaliyam commentary: to imagine a place for Buddhism
in the Tamil-speaking region through emphasis on care and compassion rather than
through insistence on exclusive devotion to the figure of the Buddha. Although both
texts are suffused with an ethos of devotion to the Buddha's many glorious qualities,
from the hymns of praise put in the mouths of the narrative text's main characters to
the many fragments of devotional hymns quoted in the commentary, each text envi-
sions a Buddhist community living among sectarian groups with other devotional affili-
ations. What Buddhism can offer in such a context of religious diversity, both the
Manimekalai and the Viracoliyam suggest, is a profound ethic of compassion for others
that extends beyond the maxims of the Tirukkural or the images of generous Cankam
kings. The king of Pukar in the Manimékalai, for example, can remain a follower of
Visnu; what is important is that he convert his royal prison into an abode for ascetics.
The queen can grieve for her murdered son, but she is forgiven for her attempts to kill
the heroine and is eventually led to see the virtue in showing compassion to all beings.
Likewise, the Viracéliyam commentator asks that his royal patron’s Hindu god shower
blessings upon the kingdom, but at the same time, through illustrative example, pro-
vides an image of kingship absolutely self-sacrificing in its generosity.

Given the consummately literary nature of these texts, the Manimékalai and the
Viracéliyam also suggest something of the power of the aesthetic in the shaping of their
religious visions. Close attention to each text reveals aesthetic concerns to be absolutely
central to the articulation of religious identity. The Manimekalai, for example, draws on
both the Sanskrit and Tamil theories of emotional experience to evoke a heightened
sense of pathos or empathy in its audience; that empathy for the suffering of others,
cultivated through the application of poetic/aesthetic theory and embodied in the char-
acter of the wondrous begging bowl, becomes the means for winning the right to pat-
ticipate in the liberating community of the future. In the case of the Viracsliyam and its
commentary, discourse about the nature of poetic language and its application is appro-
priated by the Buddha-to-be Avalskitan and made an explicitly Buddhist discourse;
Dandin’s theory of poetic ornamentation is transformed by Peruntévaniar’'s commen-
tary into an ethical reflection on the right way to live in the world among other human
beings. In each of these texts, literary and aesthetic theory express religious sentiments
and allegiances. To engage in the aesthetic pleasure of reading or listening to the text is
to imagine two distinctly Buddhist visions of the world, visions of Buddhist community
flourishing in a diverse landscape of languages and sectarian commitments.

Despite the lack of hard historical data concerning the audiences of the Manimékalai
or the Viracsliyam, the consideration of these complex and sophisticated products of
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literary culture as profoundly religious expressions hopefully suggests new avenues for
the pursuit of historical work in South Asian religions. From close readings of the texts,
done with eyes consciously focused on the literary culture in which each is embedded,
one can begin to infer something of the reading community of the text in a historically
responsible way. Literary works such as the Manimékalai, the Viracsliyam, and the
Viracoliyam commentary attest to specific moments in the history of the imagination
that are crucial to the articulation and enactment of religious community. Ornate poetic
narrative, even poetic theory itself, draws attention to various kinds of cultural practices
in the absence of archaeological or inscriptional evidence and offers fresh insight into
the long and complex historical processes of debate, selection, transmission, and recre-
ation that constitute religious community.
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marries a murderous thief, eventually discovers her husband’s treachery, kills him, and becomes
a female ascetic (bhikkhuni), are found in numerous places in Theravada literature, including the
Pali commentaries on the Dhammapada (A. C. Norman, The Commentary on the Dhammapada,
vol. 2 [London: Henry Frowde, for Pali Text Soxiety, 1906-1915; Reprint, London: Luzac, for
Pali Text Society, 1970], 217-227) and the Therigatha (Dhammapila, Therigatha-Atthakatha
[Paramatthadipant V1], ed. William Pruitt [Oxford: Pali Text Society, 1998], 97-106).

48. Cilappatikaram, chapter 5, intiravila @r etutta kdtai, “The Story of the Celebration of the
Indra Festival in the City,” provides a more complete description of the city’s lavish prepara-
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tions. For an English translation of this passage, see llanks Atikal The Cilappatikaram of Ilaniko
Atikal: An Epic of South India, trans. R. Parthasarathy (New York: Columbia University Press,
1993), 46-56.

49. The festival of spring (vasantotsava) was orginally celebrated on the full-moon day of the
month of Caitra (March-April) but is now said to take place on the fullmoon day of Phalguna
(February-March); see Harsa, Privadarsikd: A Sanskrit Drama by Harsha, Columbia Indo-Ira-
nian Series, no. 10, trans. G. K. Nariman, et al. (New York: Columbia University Press, 1923),
98-99. According to Cilappatikaram, i.5.64, the Indra festival was also held during the month
of cittirai (Caitra); see Ilanko Atikal, Cilappatikdaram, 140.

50. Bharata, Ndtyasdastra of Bharatamuni, with the Commentary Abhinavabhdrati by
Abhinavaguptdcdrya, Parimal Sanskrit Series, no. 4, vol. 1, ed. R. S. Nagar (Delhi: Parimal,
1981), 22-25.

51. Kalidasa, The Malavikagnimitra: A Sanskrit Play by Kalidasa, with the Commentary of
Katayavema, Bombay Sanskrit Series, no. 6, ed. Shankar Pandurang (Bombay: Government
Central Book Depot, 1889), 2-3. Here, the stage manager (stitradhara) reports that the audience
has demanded to see this work by Kalidasa at the spring festival (vasantotsava).

52. Kalidasa, The Abhijaanasakuntalam of Kalidasa, with the Commentary of Raghavabhatta,
Various Readings, Introduction, Literal Translation, Exhaustive Notes, and Appendices, ed. M. R.
Kale (Bombay: Oriental, 1902; Reprint, Delhi: Motilal Banarsidass, 1994), 204. Here, the heav-
enly nymph, Sanumati, wonders why the festival preparations have not yet commenced in the
royal palace, because the festival season (rtitsava) has already begun.

53. Harsa, The Ratnavali of Sriharshadeva, ed. Narayana Balakrisna and Kasinath Pandurang
2d ed. (Bombay: Nirnaya-Sagara, 1890), 2. Here again, the stage manager reports that various kings
assembled for the celebration of the spring festival have requested a performance of this play.

54. See Harsa, Priyadarsikd, 4-6. The circumstances of the stage manager’s announcement
of the production are identical to those found in the opening lines of the Ratnavali.

55. Harsa, Nagananda of Sriharsa, ed. and trans. Raghunath Damodar Karmarkar (Bombay:
Visvanath, 1923), 1. The stage manager here repeats more or less the same formulaic announce-
ment found in Ratndwvall and Priyadarsikd, yet the occasion this time is the Indra festival
(indrotsava).

56. The story of Matavi, Kévalan, and Kévalan's virtuous wife, Kannaki, is told in the
Cilappatikaram. The Manimékalai narrative here seems to assume audience familiarity with the
simuation of the main protagonists; it is perhaps this abrupt entree into the flow of narrative events
that first led medieval Tamil commentators, beginning with Atiyarkkunallar in the thirteenth cen-
tury, to suggest that the two texts be taken together as illustrations of the four human aims (purusartha):
wealth and power, desire, and virtue (Cilappatikaram) and liberation (Manimeékalai). For a discus-
sion of the shortcomings of such an assessment of the “twin” texts, see chapter 2, as well as Richman,
Branch Stories, Appendix A, especially 159-160.

57. Literally, “protector or upholder of the dharma (aram),” perhaps intended as a Tamil
translation of the Pali/Sanskrit name Dhammapila/Dharmapala.

58. The Akittajataka also mentions a park in the neighborhood of Kavirapattana (e.g.,
Kaviripptimpattinam or Pukar) in the Damila (Tamil) kingdom where the Buddha-to-be resided
for a time in deep meditation. See V. Fausbell, ed., The Jataka Together with its Commentary:
Being Tales of the Anterior Births of Gotama Buddha, vol. 4 (London: Trubner, 1887), 238.

59. John S. Strong, “Gandhakuti: The Perfumed Chamber of the Buddha,” History of Reli-
gions 16/4 (1977):390-406.

60. Richman, Branch Stories, 28, discusses the “intensity . . . of passion” suggested by the
literary elephant in rut.

61. Manimékala appears in a number of Jataka stories, rescuing the shipwrecked Buddha-to-
be as he swims in the sea. A sea goddess by that name is also found in a number of folktales,
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rituals, and dances from Southeast Asia. Manimékala’s appearance in Buddhist and non-Buddhist
sources from across Asia is discussed further in chapter 3.

62. Richman, Branch Stories, 53. See chapters 4 and 5 of Richman’s work, 53-100, for a
discussion of the ways in which Cattanar works the classic Tamil literary themes of desert land-
scape and love into a poetic discourse on life’s impermanence. Richman also provides a detailed
description and graphic illustration of the cosmology described in the Manimékalai text.

63. Ibid., 69-71.

64. Ibid., 24, interprets the sequence of events that follows on the island of Manipallavam
as an initiation of sorts, as “the structural equivalent of an initiation into the life of an almswoman.”

65. Mahianama, Mahdvamsa, 7-9.

66. The appearance of various treasures on the anniversary of the Buddha's birth and en-
lightenment is a theme alluded to rather enigmatically in a number of Pili and Sanskrit sources.
For a brief discussion of the four “treasure-urns” (cattdro or cattaro nidhayo) of the Buddha and
their appearance in relation to the birth of a Buddha-to-be or some similarly momentous event,
see Buddhadatta, The Clarifier of Sweet Meaning (Madhuratthavildsini): Commentary on the Chronicle
of the Buddhas (Buddhaavamsa) by Buddhadatta Thera, trans. 1. B. Horner (London: Pali Text
Soxiety, 1978), xlv-xlvii. Faxian (Fa-hsien), the fifth-century Chinese pilgrim to India and Sti
Lanka, notes a story of “miraculous appearance” that he first heard at the Mahavihira: the
Buddha’s almsbowl appears every hundred years or so at various locations and will continue to
do so until the future Buddha Maitreya appears to claim it. See Faxian [Fa-hsien], A Record of
Buddhistic Kingdoms: Being an Account of the Chinese Monk Fa-Hsien of Travels in India and Ceylon
(AD 399-414) in Search of Buddhist Books of Discipline, trans. James Legge (London: Dover, 1886;
Reprint, New Delhi: Munshitam Manoharlal, 1991), 109-110. Faxian’s story of the begging
bowl is further discussed in chapter 3.

67. Richman interprets this image of the inexhaustible begging bowl as a depiction of
“maternal nurturing,” as a means of justifying the practice of female renunciation to a society
largely repulsed by the idea. See Richman, Branch Stories, 33; Richman, “The Portrayal of a
Female Renouncer in a Tamil Buddhist Text,” in Gender and Religion: On the Complexity of
Symbols, ed. Caroline Walker Bynum et al. (Boston: Beacon, 1986), 143-165; and Richman,
“Gender and Persuasion: The Portrayal of Beauty, Anguish, and Nurturance in an Account of
a Tamil Nun,” in Buddhism, Sexuality, and Gender, ed. José Ignacio Cabezon (Albany: State
Univesity of New York Press, 1992), 111-136. Dennis Hudson, “The Courtesan and Her
Bowl: An Esoteric Reading of the Manimékalai,” in A Buddhist Woman’s Path to Enlighten-
ment: Proceedings of a Workshop on the Tamil Narrative Manimékalai, Uppsala University, May
25-29, 1995, Acta Universitatis Upsaliensis: Historica Religionum, vol. 13, ed. Peter Schalk
(Uppsala, Sweden: Uppsala University, 1997), 169-180, interprets the bowl as analogous to
the bowl of Mohini and symbolic of Buddhist Vajraydna cultic activity in Kaficipuram. Per-
haps a more straightforward way of understanding this image of Amutacurapi tirelessly reliev-
ing the pain and hunger of the suffering is to consider it within a larger framework of a gen-
eral Buddhist emphasis on healing. The notion of suffering as concrete, physical disease, and
the power of the Buddha to act as “Great Physician” in a literal sense, is a ubiquitous theme
in Buddhist cultures that has thus far been little examined. Paul Demiéville’s short study,
Buddhism and Healing: Demiéuille’s Article “Byd” from Hobogirin, trans. Mark Tatz (Lanham,
Md.: University Press of America, 1985), provides a useful overview of images of medicine
and healing in Buddhist literature, as well as Buddhist monastic theories of health, illness,
and healing.

68. The specificity of the date of the Buddha’s return is quite remarkable and is discussed
further in chapter 3. For a brief discussion of the passages in the Manimékalai that deal with
the date and time of the Buddha's appearance on earth, see Ruth Walldén, “Notes on Some
Dates of the Buddha in the Manimékalai,” in Die Datierung des historischen Buddha {The Dating
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of the Historical Buddha], Symposium zur Buddhismusforschung, vol. 4, no. 2, ed. Heinz Bechert
(Gottingen: Vandenhoeck and Ruprecht, 1992), 200-207.

69. See Richman, Branch Stories, 123-142, for an interpretation of this portion of the text
as a vehicle for Cattanar's criticism of both brahmins and their Vedic deities. Hudson, “Cour-
tesan and Her Bowl,” 185-189, analyzes the Aputtiran story as a vehicle for explaining the
manner in which Vajrayina liturgies were transmitted from South India to Java (20). Aputtiran
and his connection to Southeast Asia will be taken up in yet another light in chapter 3.

70. Cavakam perhaps represents a Tamil form of the name Java.

71. See Richman, Branch Stories, 101-121, for an interpretation of the ascetics’ stories of
Maruti and Vicikai as a discourse on the powers of disciplined women and the king’s duty to
protect female renouncers. Visakha is presented in Pali narratives as the paradigmatic lay dis-
ciple of the Buddha, renowned for her generosity to the Sargha; for a brief summary of the
various stories told about her in Pali, see G. P. Malalasekera, Dictionary of Pali Proper Names,
vol. 2 (London: John Murray, for Government of India, 1938), 899-904.

72. xxiv.105-140 is repeated verbatim, with one small exception, at xxx.48-81; the single
variation is the addition of two extra lines at xxx.60-61. Perhaps this repetition suggests that the
author is quoting another text, a versified rendition of the doctrine of interdependent origina-
tion in Tamil.

73. One of three ancient Tamil capital cities, according to the Cartkam poems, and the seat
of the Céran rulers. Nagaswamy presents a plausible argument for identifying the ancient Vafici
with modern-day Kartr in the Trichy district of Tamilnadu. See R. Nagaswamy, Roman Kariir:
A Peep into Tamils’ Past (Madras: Brahad Prakashan, 1995), For an overview of the place of
Vafici in Tamil literary sources, see C. S. Cheluva Aiyar, “Vaficimanakar, or the Great City
Called Vainici,” Journal of Oriental Research 2 (1928):113-134.

74. The text itself does not explain the manner in which the ten teachers encountered by
Manimeékalai can be reduced to five different systems.The five systems described are suggested
by Manimekhalai (The Dancer with the Magic Bowl), trans. Alain Daniélou (New York: New
Directions, 1989; Reprint, New York: Penguin, 1993), 141, and Cattanir, Manimekalai: Girdle
of Gems, trans. Guruswamy and Srinivasan, 257.

75. The bulk of the secondary scholarship on the Manimékalai has, in fact, read this chapter
as historical document. See, for example, Nellai K. Subramanian, “Sankhya Philosophy in
Manimekalai and Neelakeci,” in Proceedings of the Fifth International Confevence-Seminar of Tamil
Studies, vol. 2, ed. M. Arunachalam (Madras: International Association of Tamil Research, 1982),
12/2-12/26; S. S. Suryanarayanasastri, “The Manimekalai Account of the Sankhya,” Journal
of Indian History 8/3 (1929):322-327; Ruth Walldén, “Materialism as Expounded in the
Manimékalai, the Nilakéci, and the Civafidnacittiydr,” in Orientalia Suecana, ed. Trygrove
Kronholm (Stockholm: Almovist and Wiksell International, 1991), 246-251; and Ruth Wallden,
“The Presentation of Samkhya in the Manimékalai,” in Kalyanamitraraganam: Essays in Honour
of Nils Simonsson, ed. Eivind Kahrs (Oslo: Norwegian University Press, 1986), 303-312.

76. This story appears twice in the Jataka collection, in the Sankha-jdtaka (Fausbell, Jataka,
vol. 4, 15-22) and in the story of Mahsjanaka (Fausbell, Jataka, vol. 6, 30-68). Two addi-
tional stories are found in the Paiiidsa or “apocryphal” Jataka collection from Southeast Asia:
the Samuddaghosa-jataka and the story of Candakumira. See Padmanabh S. Jaini, ed., Padiidsa
Jataka or Zimme Panndsa (in the Burmese Recension), Pali Text Society Text Series, no. 172, vol. 1
(London: Pali Text Society, 1981), 64-82, 259-269.

77. This discussion was first sparked by the recovery of the Sanskrit Nyayapravesa text in
the early decades of the twentieth century. For an introduction to the principal players in this
debate, see Kuppuswami Sastri, “Problems of Identity”; S. Kuppuswami Sastri, “Aravanavatikal
(Acarya-Dharmapala?) Again,” Journal of Orental Research 2 (1928):79-83; Sesha Aiyar, “Date
of Manimékalai”; S. Krishnaswami Aiyangar, Manimekhalai in Its Historical Setting (London:
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Luzac, 1928), 54-107; and N. Aiyaswami Sastri, “Manimekhalai’s Contributions to Indian Logic,”
Jowrnal of Oriental Research 11/2 (1937):116-128. If the Tibetan tradition that places Dignaga
in Kaficipuram in the era of the Manimékalai’s composition can be taken seriously (see Taranitha,
Tarandtha’s History of Buddhism in India, ed. Debiprasad Chattopadhyaya, trans. Lama Chimpa
and Alaka Chattopadhyaya [Delhi: Motilal Banarsidass, 1990], 181), it would seem far more
likely that the Manimékalai and the Nydyapravesa each represent different formulatons of a system
of inferential logic current in Kafci at that time rather than either being a direct translation of
the other.

78. Hikosaka, Buddhism in Tamilnadu, 135-137.

79. See U. V. Caminataiyar, Carkat tamilum pirkalat tamilum (Madras: Mahamahopadhyaya
Dr. U. V. Swaminathaiyer Library, 1978), 137.

80. The meter, known as kattalaik kalitturai, is a difficult one widely used in the late classi-
cal/early medieval period, employed in works ranging from the Saiva Tévaram to the Jain
Civakacintamani (Zvelebil, Prosody, 75-77).

81. Discussed in chapter 17 of the text entitled, “Explanation of the Soil of Wisdom”
(panfiabhuminiddesa; Buddhaghosa, Visuddhimaggo with Paramatthamaiijasatikd, Pali Granthamala,
no. 3, vol. 3, ed. Revatadhamma [Varanasi: Varanaseya Sanskrit Vishvavidyalaya, 1969}, 1171 -
1368, and Buddhaghosa, The Path of Purification [Visuddhimaggal, trans. Bhikkhu Nanamoli
[Kandy, Sri Lanka: Buddhist Publication Society, 1991], 525-604).

82. Completely absent from chapter 30 of the Manimékalai, for example, is any indication
of the doctrine of emptiness (sinyata) applied to interdependent origination, as found in
Nigarjuna's Milamadhyamakakdrikd, trans. Kenneth K. Inada (Tokyo: Hokuseido, 1970).

83. A number of sources tell the story of Buddhaghosa and Buddhadatta meeting in midocean,
as Buddhaghosa’s ship heads for Sri Lanka and the Mahivihara to complete the work of trans-
lation and codification that Buddhadatta, en route home to India, had begun. For a traditional
account of the writing of the Visuddhimagga, see Wilhelm Geiger and C. Mabel Rickmers, trans.,
Calavamsa: Being the More Recent Part of the Mahavamsa, vol. 1 (London: Oxford University
Press, for Pali Text Society, 1929-1930; Reprint, New Delhi: Asian Educational Services, 1992),
22-26. The meeting of the two monks is described in the introductions and epilogues of a
number of their own works, as well as in the twelfth-century commentary on Buddhadatta’s
Vinayavinicchaya (quoted in A. P. Buddhadatta, “The Great Author of Summaries—Contempo-
rary of Buddhaghosa,” University of Ceylon Review 3/1 {1945]:34) and in the (fifteenth-century?)
text from Burma, the Buddhaghosuppatti (see James Gray, ed. and trans., Buddhaghosuppatti, or
the Historical Romance of the Rise and Career of Buddhaghosa, vol. 2 [London: Luzac, 1892], 17-
18). In the latrer text, it is said that Sakka, king of the gods, arranged for the two to meet without
their ships colliding; Buddhadatta then reports that he has left the work of translation unfin-
ished and hands to Buddhaghosa the iron stylus and stone that had initially been given to him
by Sakka.

84. For an assessment of Buddhadatta’s work as that of a “great poet,” see A. P. Buddhadatta,
“Great Author,” 34-40, as well as B. M. Barua’s response in “Buddhadatta and Buddhaghosa:
Their Contemporaneity and Age,” University of Ceylon Review 3/2 (1945):77-88. The commen-
tary on the thirteenth-century Saiva text, Civafidnacittiydr parapakkam, preserves a single qua-
train from the {(now lost) Buddhist text called Cittantattokai, literally “Collection of Siddhantas
or Doctrines”; tokai, in classical literary Tamil, refers specifically to a poetic anthology (e.g.,
Kuruntokai, Kalittokai), thus suggesting that this “Collection of [Buddhist] Doctrines” was a work
in verse. See Canmukacuntara Mutaliyar, ed., Civafidnacittiyair parapakkam malamum
Catuvappirakdacar uraiyum (Madras: By the editor, 1894), 117. The first two lines of the excerpt,
as well as the name Cittantattokai, also appear earlier in the text (83).

85. For the most complete discussions of this chapter to date, see Kandaswamy, Buddhism,
313-397, and Hikosaka, Buddhism in Tamilnadu, 95-118. Although Kandaswamy follows the
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Tamil text closely, Hikosaka skips over many points to dwell at length on topics, such as the
five “bundles” (paficaskandha) that receive minimal attention (two lines, xxx.189-190) in the
Manimékalai. Aravanan introduces interdependent origination as “the teaching benevolently
given by countless Buddhas in the past” (xxx.14-15), reiterated most recently by the Buddha
“who defeated Mira and became a victor” (xxx.11). After summarizing the entire doctrine in
thirtyfive short lines (xxx.16-50), Aravanan then defines each of the links in the causal chain
in turn. In his discussion of ignorance (Tamil pétaimai, Sanskrit avidyd), he notes an unusual
configuration of possible births (Tamil kati, Sanskrit gati); his list includes rebirth as a “brahman”
(Tamil piraman, Sanskrit brahma) (xx.57-58), a birth peculiar to this particular Buddhist text.
The definitions of each of the twelve links are in their own way quite unique. Volition (Tamil
ceykai, Sanskrit samskara, Pili sankhdra) is defined quite straightforwardly as good and bad karma
(oxx.55-81), and “consciousness” (Tamil unarvu, Sanskrit vijiana, Pali wiifidna) is likened to
“the awareness of a sleeping man” (xxx.82-83). The discussion of the cyclic arising and cessa-
tion of the twelve links, the four groups, and the three junctions among them closely resembles
that found in the Visuddhimagga (xvii.2); the “three categories of birth” (minru vakaip pirappu)
correspond to Buddhaghosa’s three realms (dhatu), while the grouping of the twelve elements in
the causal chain according to the three times of past, present, and future and the discussion of
the three rounds (tivattani) also follow a tradition similar to that of the Visuddhimagga (xvii.284-
287). The text then quickly defines the Four Noble Truths and five aggregates (Sanskrit skandha,
Pali khandha) in terms of the twelve causal links (oe.179-190). Having outlined the principal
classifications of the causal sequence, the text then moves to discuss the various ways in which
the elements of interdependent origination are to be investigated, analyzed, and understood.
Such methods of investigation, although common to all discussions of interdependent origina-
tion, are explained in particular ways and with specific examples not found elsewhere in Bud-
dhist discussions of the same topic. The discussion of “designation” (Tamil valakku, Pili pasisiatti)
at xxx.191-216, for example, reiterates a common formulation of designations that refer to names
of things (nama-pafinatti) found in Pali commentarial literature but differs in its presentation of
four designations of concept (attha-pafifiatti). Although the four methods (naya) outlined at
xxx.217-234 parallel Buddhaghosa’s discussion in Visuddhimagga xvii.309-313, the four ques-
tions and answers (vindvitai) are discussed in terms similar to those found in the Milindapaiiha
but with different examples chosen to illustrate the various categories.

86. Geoffrey Samuel, “The Gesar Epic of East Tibet,” in Tibetan Literature: Studies in Genre,
ed. José¢ Ignacio Cabezén and Roger R. Jackson (Ithaca, N.Y.: Snow Lion, 1996), 366.

87. Robert Chalmers, ed., The Majjhima-Nikdya, vol, 2 (London: Henry Frowde, for Pali
Text Society, 1898), 97-105, and Norman, Commentary on the Dhammapada, vol. 3, 169-
170, and vol. 4, 231-232. The story of the Buddha’s conversion of Anigulimila in a previous
existence is also told in the Mahasutasomajataka; see Fausbell, Jataka, vol. 5, 456-511. For
an English rendering of Angulimaila’s story drawn from several of these sources, see Eugene
Watson Burlingame, trans., Buddhist Legends: Translated from the Original Pali Text of the
Dhammapada Commentary, Harvard Oriental Series, no. 30 (Cambridge: Harvard University
Press, 1921), 6-14.

88. Norman, Commentary on the Dhammapada, vol. 1, 26. The tale of Matthakundali also
appears in Dhammapila, Paramatthadipani: Being the Commentary on the Vimana-Vatthu, ed. E.
Hardy (London: Henry Frowde, for Pali Text Society, 1901), 322-330.

89. Discussions of the beneficial root conditions (kusalamiila) and their unbeneficial (akusala)
counterparts of greed (lobha), ill will (dosa) and ignorance (moha), in the context of their iden-
tification with the first of the twenty-four conditional relations (hetupaccaya), can be found at
any number of places in the Pali philosophical literature, including Buddhaghosa’s Visuddhimagga,
xvii.66-70. For an introduction to the topic in English, see Nyanatiloka, Buddhist Dictionary:
Manual of Buddhist Terms and Doctrines (Kandy, Sri Lanka: Buddhist Publication Society, 1988),
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119-120, 134-140; Ledi Sayadaw, “The Patthanuddesa Dipani, or The Buddhist Philosophy of
Relations,” in The Manuals of Buddhism: The Expositions of the Buddha-dhamma, ed. Union Buddha
Sasana Council (Bangkok: Mahamakut, 1978), 61-120; and H. Saddhatissa, “The Six Root
Conditions,” One Vehicle (1984):135-138.

90. Etu/hetu might be translated into English in any number of ways, as “cause,” “prereq-
uisite,” or “condition.” The Pali literature likewise employs a number of synonyms for the term;
as Buddhaghosa points out in the Visuddhimagga at xvii.68: “The words condition, cause, rea-
son, source, originator, producer, etc., are one in meaning though different in the letter”
(Buddhaghosa, Path of Purification, 543).

91. See Anne E. Monius and Rangarajan Vijayalakshry, “Etunikalcci in the Manimékalai:
The Manifestation of Beneficial Root ‘Causes’ and Renunciation,” in A Buddhist Woman’s Path
to Enlightenment: Proceedings of a Workshop on the Tamil Narrative Manimeékalai, Uppsala Univer-
sity, May 25-29, 1995, Acta Universitatis Upsaliensis: Historica Religionum, vol. 13, ed. Peter
Schalk (Uppsala, Sweden: Uppsala University, 1997), 261-275, for a fuller examination of the
ways in which Abhidhamma and commentarial texts define the term.

92. Ledi Sayadaw, “On the Philosophy of Relations,” Journal of the Pali Text Society (1915-
1916):34.

93. In Robert Caesar Childers, A Dictionary of the Pali Language (London: Kegan Paul, Trench,
Trubner, 1909), 530. Here Childers cites the authoritative Theravadin scholar, Subhuti: “Subh.
writes to me . . . that upanissaya means bhagya (destiny, luck), and is a synonym of hetu.”

94. Buddhadatta’s commentary on Buddhavamsa, 11.59, explains, for example, “tattha
manussattan ti manussabhdve yeva thatva buddhatam patthentassa patthand samijjhati, na nagajati-
adisu thitanam. Kasmd ti ce? Ahetukabhdvato” (Madhuratthavilasini nama Buddhavamsatthakatha
of Bhadantacariya Buddhadatta Mahdthera, ed. [. B. Horner [London: Humphrey Milford, for
Pali Text Society, 1946], 91). Horner translates this passage in Buddhadatta, Clarifier of Sweet
Meaning, 132, as: “Therein human existence means: the aspiration of one who is aspiring to
Buddhahood succeeds only when he is in human status, not of those born as nigas and so
forth. And why is that? Because of the absence of the (three skilled) root causes.” This consti-
tutes Buddhadatta’s opening remark on the Buddhavamsa stanza that lists the eight prerequi-
sites for Buddhahood: human existence (manussattam); being born as a male (lagasampatti);
cause, meaning a reason for becoming an arahant or worthy one (hetu); seeing a teacher
(sattharadassanam); going forth, that is, living among ascetics (pabbaja); attainment of special
qualities (gunasampatti); an act of merit (adhikaro); and possession of great resolve (chandatd;
Buddhadatta, Madhuratthavilasini, 91-92). This list of eight is repeated in the Buddhavamsa
commentaty (Buddhadatta, Madhuratthavildsini, 271) and occurs in many other places, includ-
ing the introduction to the Jataka collection (see Fausbell, Jataka, vol. 1, 44). Note that hetu is
also tied to the atrainment of liberation through the third of the prerequisite conditions; as
Buddhadatta explains, only for a man who possesses a cause or reason (hetu) for becoming a
worthy one (arahant) does the aspiration to become a Buddha succeed and for no other (hetu ti
purisassa pi tasmim attabhave arahattappattiya hetusampannass’ eva patthand samijjhati na warassa;
Buddhadatta, Madhuratthavildsini, 91).

95. Tamil Lexicon, vol. 1, 521-522.

96. tavattitam pantu tarumam kéttup

pavattitam aruka enap pdavar norrapnal en (xxx.263-264)

[Thus] having heard the dharma and having taken to asceticism,
the young girl made a vow to eradicate the [karmic effects] of birth.

97. At xxviii.151-154, Macittuvan, Kovalan’s father and thus Manimékalai’s grandfather,
tells Manimeékalai that Aravanan has gone to Kafici because that is the place where her &tus are
to become fully manifest:
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Because the conditions for your dharma (arattirku &tu), flowering creeper,
[will become manifest] in the great city of Kacci,
|Aravanan] himself [went] there.

98. kassa nu kho aham pathamam dhammar deseyyam!? See Hermann Oldenberg, ed., The
Vinaya Pitakam: One of the Principal Buddhist Holy Scriptures in the Pali Language, vol. 1 (Lon-
don: Williams and Norgate, 1879), 7. This formulaic question is repeated throughout the
stories of past Buddhas found in the Buddhavamsa and its commentary; see, for example,
Buddhadatta, Madhuratthavildsini, 18, 133.

99. Norman, Commentary on the Dhammapada, vol. 1, 26,

100. Ibid., vol. 1, 27.

101, Malalasekera, Dictionary of Pali Proper Names, vol. 1, 23. The monks who gather to-
gether in the introduction to the Mahdsutasomajataka (Fausbell, Jataka, vol. 5, 456-457), for
example, discuss in terms of wonder and awe the peaceful conversion of Angulimila before
hearing the parallel stoty, in the Buddha's incarnation as Mahisutasoma, of his conversion of
a cannibalistic king. In the introduction to the Mahdkanhajdataka (Fausbell, Jataka, vol. 4, 180-
181), the monks wonder, in similar fashion, at the Buddha's compassionate efforts to convert
such seemingly “hard cases” as Anigulimaila. In the story of Devadatta found in the Dhammapada
commentary, a disease-ridden Devadatta begs to be taken to see the Buddha with the verse:
“Toward the murderer Devadatta, toward the thief Angulimila, and toward Dhanapila and
Rahula, [the Buddha maintained}] complete tranquility of mind” (Norman, Commentary on the
Dhammapada, vol. 1, 146).

102. Translated from the twelfth-century Sinhala text, Amavatura, by R. Spence Hardy in
his A Manual of Buddhism, in its Modern Development, Chowkhamba Sanskrit Studies, vol. 56
(London: Patridge and Oakey, 1853; Reprint, Varanasi: Chowkhamba Sanskrit Series Office,
1967), 250.

103. Norman, Commentary on the Dhammapada, vol, 3, 230-236.

104. Ibid., vol. 3, 235.

105. Ibid., vol. 3, 235-236.

106. Ibid., vol. 1, 290-297.

107. Ibid., vol. 1, 292.

108. Dhammapala, Commentary on Vimdna-Vatthu, and Dhammapila, Elucidation of the
Intrinsic Meaning So Named: The Commentary on the Vimana Stories (Paramattha-dipani ndma
Vimanavatthu-atthakathd), trans. Peter Masefield and N. A. Jayawickrama (Oxford: Pali Text
Society, 1989). In several ways these Vimanavatthwatthakathd stories, particularly those dealing
with women, might be said to provide a close narrative parallel to the Manimékalai. Most of the
stories follow a similar formula: the woman performs an act of kindness to the Buddha in one
of his many lives; as a result, she is reborn in the realm of the Thirty-Three (Tavatithsa); one of
the chief disciples of the Buddha asks her how she managed to be reborn in such a high state;
and the disciple sees that the woman is ready to hear the dharma and thus teaches her. In the
case of Manimékalai, it is her feeding of the sage, Catucakkaran (x.24-41, xxi.181-187), that
has generated the character of her present birth in which her &us mature and become manifest.
Dhammapila’s commentary on the Visalakkhivimana story (Dhammapila, Commentary on Vimana-
Vatthu, 169-172) points explicitly to the difference between the doing of a good deed and its
“ripening” in a later existence: “I was possessed of virtue, but it has thus far not ripened” (yasi
ca stlavati dsim na tam tdva vipaccati; Dhammapila, Commentary on Vimana-Vatthu, 171). The
commentary on the Pabhassaravimdna story (Dhammapala, Commentary on Vimdna-Vatthu,
178-181) tells the tale of a woman who has the opportunity to hear the dharma from
Mahiamoggallana but passes it by; this theme of the missed opportunity is also found in the
Manimékalai at x.33-34, where Manimékalai, in her former life as Ilakkumi, chides her then-
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husband, Irakulan, for not paying proper attention to the words of the sage, Catucakkaran: “By
not worshiping the flower[-like] feet of [this sage] who has descended from the heavens, your
tongue has become impoverished.” Although the content of the individual stories in the Vimdna
commentary bears little resemblance to the content of the Tamil narrative, the simple point [
make here is that the basic narrative structure revolving around the emergence of a woman’s
capacity to hear the dharma is not unique to the Manimékalai.

109. Dhammapila, Commentary on Vimdna-Vatthu, 63. The passage is translated by Masefield
and Jayawickrama (Dhammapala, Vimana Stories, 91) as follows: “Now the elder Sariputta emerged
from the cessation upon which he had been entered for the (last) seven days and, surveying (the
world) wondering towards whom he might that day act sympathetically, saw Punna entered within
the net of his cognition; surveying him wondering whether he had faith and whether he would
be able to act hospitably towards him he came to know his condition of faith, his ability to act
hospitably and his (ability) to acquire great excellence.”

110. Note that Manimékald seems only to be interested in those who are karmically ready
for her help: Kévalan's ancestor and Manimékalai of the ripened &tu. The goddess displays no
interest in rescuing King Killi’s shipwrecked infant son, and as if to underscore the child’s
unworthiness in relation to the shipwrecked Buddha-to-be, Manimékala floods the city of Pukar
while the distraught king searches in vain for his missing son (see xxix.1-35). Aravanan, in
telling the stories of the rescue of the Buddha-to-be, the death of the king’s child, and the sub-
sequent submerging of Pukir in the passage cited, weaves one narrative into the other to the
extent that all three scenes appear almost to comprise a single episode.

111. It is interesting to note, in relation to the goddess’s initiatory powers, the close paral-
lels between the story of Manimékald/Manimékalai and that of Uppalavanni, the female elder
(ther?) with whom the goddess is identified in several Jataka stories (see the stories of Sarikha
[Fausbell, Jataka, vol. 4, 22] and Mahajanaka [Fausbell, Jataka, vol. 6, 68]; in the Pafdsa-
jataka collection, see the stories of Samuddaghosa [Jaini, Pafiiidsa Jataka, vol. 1, 78] and
Candakumaira (Jaini, Pafiiidsa Jataka, vol. 1, 267]). Uppalavanna’s name is frequently mentioned
in Pili literature (see Malalasekera, Dictionary of Pali Proper Names, vol. 1, 418-421), and her
full story is found in Dhammapala’s commentary on the Therigatha (Dhammapala, Therigathd-
Atthakatha, 177-191), the Dhammapada commentary (Norman, Commentary on the Dhammapada,
vol. 2, 48-52), and Buddhaghosa's commentary on the Anguttara-Nikdya (Buddhaghosa,
Manorathapirani: Commentary on the Anguttara Nikaya, vol. 1:1, ed. Hermann Kopp et al. [Lon-
don: Luzac, for Pali Text Society, 1924}, 345-356). Like the goddess Manimékala and her
human namesake, Uppalavannai is said to be exceedingly beautiful. The Burmese recension of
her story makes a particular point of this; like Manimékalai, who disarms the god of love and
drives men to distraction (iii.20-25), of the young Uppalavannai it is said; “The brahmins, as
soon as they saw her, went mad; one put a handful of rice on top of his head, another made a
mistake and put it into a hole in the floor, and another put it inside his ear, another under his
armpit” (Captain T. Rogers, trans., Buddhaghosha’s Parables [London: Trubner, 1870}, 188-
191). Both Uppalavanna and Manimékalai are inappropriately pursued throughout their respec-
tive narratives by lustdriven men (Norman, Commentary on the Dhammapada, vol. 2, 48-52, narrates
the story of Uppalavanna’s rape); each is tied to a male character named Rahula (Tamil Irakulan)
in previous births (Mary E. Lilley, ed., Khuddaka Nikaya: Apadana, vol. 2 [London: Oxford
University Press, for Pali Text Society, 19271, 551, and Manimékalai, ix.42-47, x.20-43, and
xxi.47-62). Both beautiful girls are also told to take up the life of a Buddhist renunciant by a
concerned parent (Manimékalai, ii.55-57; Buddhaghosa, Manorathapiirani, vol. 1:1, 355-356;
and Norman, Commentary on the Dhammapada, vol, 2, 48-49). Like Manimékalai, whose ascetic
power (tapas) is mature (altarutavattal), who wields arrows made of curses (capacaratti; v.16),
and who stands equipped with the power of Manimékala's three mantras (x.80-91), Uppalavanna
is said to be chief among those who have acquired extraordinary powers (iddhi; Buddhaghosa,
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Manorathapirani, vol. 1:1, 356). Like the goddess of the Tamil narrative, Uppalavanna is
also said to have acquired the authority to initiate followers into Buddhist practice (Buddhaghosa,
Manorathapirani, 1:1, 323). Both Manimékalai and Uppalavanna serve, or will serve in the
future, as chief disciples of the Buddha (Maniméekalai, xxi.178-179; Uppalavanni is identi-
fied as the Buddha's chief female disciple throughout the Jatakas and the Buddhavamsa com-
mentary). Although it remains unclear just how far the parallel elements in these two narra-
tive cycles might be pushed, the Manimékalid/Uppalavanni connection might further elucidate
the Tamil goddess’s role as Manimékalai’s namesake, first Buddhist teacher, and guide.

112. This three-stage process of spiritual realization also resembles in structure the story of
the Buddha's three watches under the bodhi tree during the course of his enlightenment, a
story referred to many times throughout the Pili commentarial literature (e.g., Buddhadatta,
Madhuratthaulasini, 8, 190, 289). The Buddha is said first to realize the nature of his past lives
(an insight Manimékalai achieves before the Buddha's jeweled seat on Manipallavam), with that
realization giving rise in turn, in the Tamil text, to lack of attachment to those previous lives.
The second watch is marked by the so-called purified god (deva) vision, a realization of the nature
of the lives of other beings that might perhaps be construed as a parallel to Manimeékalai’s grow-
ing understanding and compassion for others (adosa). Finally, during the third watch of the
night, the Buddha is said to realize the truth of interdependent origination, just as Manimékalai’s
instruction from Aravanan closes with an exposition of that doctrine, yielding a state of knowl-
edge (amoha).

113, Parru, a synonym here for kdmam, used throughout the text as a Tamil equivalent for
attachment (lobha).

114. Cerram, a synonym here for vekuli, used throughout the text as a Tamil equivalent for
ill will {(dosa).

115. Mayakkam, used throughout the text as a Tamil equivalent for ignorance (moha).

116. Discussed at length in the literature on “conditional relations” (paccaya). See U. Narada,
trans., Condutional Relations (Patthdna), 2 vols. (London: Pali Text Society, 1969-1981; Reprint,
1992).

117. Preface, lines 95-98: “When the king, [lanks, graciously requested [so}, Cittan, the
prosperous grain merchant, made known [the story of] the renunciation of Manimékalai in thirty
songs (pittu), with the aid of eloquent Tamil.”

118. Hikosaka, Buddhism in Taminadu, 46.

119. Although the term in modern Tamil clearly means “song,” its precise connotations in
Cattanar's day are not clear. The characteristics of pattu are not explained in any detail in the
oldest extant Tamil grammar, the Tolkappiyam; it may simply have indicated a certain type of
classical verse. See Thomas, “Literary Genres,” 340.

120. The ninth-century commentary on this line, Arumpata urai, glosses this as “a poetic
work combining verse and prose” (pattum uraiyum kalantuvanta kdaviyam; llanko Atikal,
Cilappatikdram, 5).

121. Zvelebil, Companion Studies, 150-151, for example, characterizes the presence of writ-
ing in Tamil culture in the premodern era as follows:

Although writing in Tamil India must have been known and employed at least from the very
beginning of the common era, Tamil has remained until relatively very recently a civilisation
which could by and large be characterized as oral/semi-oral, with a language typical for its
diglossia (formal/standard: informal/non-standard), and its literacy, in the sense of system-
atic selfconscious use of writing, limited to a very narrow elite strata of traditional scholars,
some members of the priestly communities, some administrators and members of royal
bureaucracies, and professional scribes.
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122. Sudipta Kaviraj, “Writing, Speaking, Being: Language and the Historical Formation of
Identities in India,” in Nationalstaat und Sprachkonflikte in Siid- und Siidostasien, Beitrige zur
Siidasienforschung, no. 149, ed. Dagmar Hellmann-Rajanayagam and Dietmar Rothermund
(Stuttgart: Franz Steiner Verlag, 1992), 28.

123. Nancy K. Florida, Writing the Past, Inscribing the Future: History as Prophecy in Colonial
Java (Durham, N.C.: Duke University Press, 1995), 11.

124. Ind,, 12.

125. James N. Baker, “The Presence of the Name: Reading Scripture in an Indonesian
Village,” in The Ethnography of Reading, ed. Jonathan Boyarin (Berkeley: University of Califor-
nia Press, 1993), 98-138.

126. Caminataiyar, My Life, vol. 2, 374.

127. Tbid,, vol. 1, 83-84.

128. For an introduction to reader-response theory, see Jane P. Tompkins, ed., ReaderResponse
Chticism: From Formalism to PostStructuralism (Baltimore: Johns Hopkins University Press, 1980),
and Susan Suleiman and Inge Crosman, eds., The Reader in the Text: Essays on Audience and Inter-
pretation (Princeton, N.].: Princeton University Press, 1980). Since the publication of these semi-
nal collections, much of the work of readerresponse critics has focused on placing the once ab-
stract reader into his or her specific historic, sociopolitical context. See, for example, Peter Verdonk
and Jean Jacques Weber, eds., Twentieth-Century Fiction: From Text to Context (London: Routledge,
1995), and Andrew Bennett, ed., Readers and Reading (New York: Longman, 1995).

129. Tompkins, Reader-Response Criticism, ix.

130. Although meyppitu as a technical literary term would not seem to be entirely synony-
mous with rasa and Sanskrit rasa theory certainly later developed in ways that are not mirrored
in the Tamil application of meyppatu, the list found in the Tolkappiyam bears striking resem-
blance to the eight rasas discussed by Bharata in his Natyasdstra: the humorous (Tamil nakai,
Sanskrit hasya), the pitiable (Tamil alukai, Sanskrit karuna), the loathesome (Tamil ilivaral, Sanskrit
btbhatsa), the awesome (Tamil marutkai, Sanskrit adbhuta), the terrifying (Tamil accam, San-
skrit bhayanaka), the heroic (Tamil perumitam, Sanskrit vira), the furious (Tamil wekuli,
Sanskrit raudra), and the erotic (Tamil uvakai, Sanskrit srigdra). See Tolkappiyam: llampiranar
uraiyutan: Porulatikaram (Tinnevelly: South India Saiva Siddhanta Works Publishing Society,
1977), verse 247, 361-362, and Bharata, Natyasdstra, vol. 1, 293-336. Note that the order
given previously is that found in the Tolkdppiyam; Bharata’s order is slightly different, begin-
ning with the erotic and ending with the awesome. The extent to which the Tolkappiyam models
its presentation of heightened emotional experience on the Sansknt is unclear; the Tamil text
defines meyppitu as “the description of an object so vivid that one enjoys it with hair bristling,
by shedding tears, etc.” (Tolkappiyam: llampiaranar uraryutan: Porulatikdram, verse 505, 537; trans-
lation taken from P. S. Subrahmanya Sastri, Tolkdppiyam, the Earliest Extant Tamil Grammar:
Porul-Atikaram—Tamil Poetics [Madras: Kuppuswami Sastri Research Institute, 1956], verse 507,
vol. 3, 67.) Later commentators use the Tolkdppiyam’s verses on meyppatu to discuss the San-
skrit poetics of direct bodily experience (bhava), lasting mood (sthayibhdva), and aesthetic expe-
rience (Sanskrit rasa, Tamil cuvai). Particularly relevant is Péraciriyar’s thirteenth-century com-
mentary; see Tolkdppiyam Péraciriyar uraiyutan: Porulatikdram (Tinnevelly: South India Saiva
Siddhanta Works Publishing Society, 1966), verse 249, 1-3. For more on the relationship be-
tween the Tamil and Sanskritic notions of emotional experience generated by literature, see John
Ralston Matr, The Eight Anthologies: A Study in Early Tamil Literature (Madras: Institute of Asian
Studies, 1985), 56-64; G. Sundaramoorthy, Early Literary Theories in Tamil, in Comparison with San-
skrit Theories (Madurar: Sarvodaya Ilakkiya Pannai, 1974), 78-92; and P. Thirugnanasambandhan,
The Concept of Alamkara Sastra in Tamil (Madras: Samskrita Academy, 1977). The topic of
meyppitu has largely been ignored by scholars of Tamil literature {(e.g., Zvelebil includes only a
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fourline entry in his Lexicon of Tamil Literature, 436), often dismissed as a later addition to the
Tolkappiyam under the noxious, or at least corrupting, influence of Sanskrit. Marr, Eight An-
thologies, 56, for example, claims: “this whole iyal [chapter on meyppitu] would seem to depend
on Sanskrit dramatic theory. . .. From the point of view of Tamil it is an accretion, and may
well have been added later to Tollkdppiyam].”

131. Eco, Six Walks, 27.

132. Edwin Gerow, Indian Poetics, A History of Indian Literature, vol. 5, fascicle 3, ed. Jan
Gonda (Wiesbaden: Ono Harrassowitz, 1977), 249.

133. Ibid., 247.

134. Anandavardhana, Dhvanydalokah Srimadabhinavaguptopddaviracita Locana sahitah satipana
Prakasa Hindivyakhyopetas ca, Vidyibhavana Sarskrta Granthamild, no. 97 (Benares: Caukhambi
Vidyabhavana, 1963), 39-40: sahrdayanam iti yesam kdavyanusilanabhydsavasat visadibhite mano-
mukure varniyatanmayibhavanayogyatd te svahrdayasamvddabhdjah sahrdayah. Translation from
Anandavardhana, The Dhvanydloka of Anandavardhana with the Locana of Abhinavagupta, Harvard
Oriental Series, no, 49, trans. Daniel H. H. Ingalls, Jeffrey Moussaieff Masson, and M. V,
Patwardhan (Cambridge: Harvard University Press, 1990), 70.

135. Tolkappiyam: Hampiranar uraiyutan: Porulatikdram, verse 271, 393,

136. For a general introduction to Indian poetic theory, in addition to Gerow's Indian Poetics,
see V. K. Chari, Sanskrit Criticism (Honolulu: University of Hawaii Press, 1990); G. Vijayawardhana,
OQutlines of Sansknt Poetics, Chowkhamba Sanskrit Studies, no. 76 (Varanasi: Chowkhamba San-
skrit Series Office, 1970); and A, K, Warder, The Science of Criticism in India, Adyar Library Gen-
eral Series, no. 7 (Madras: The Adyar Library and Research Centre, 1978).

137. The discussion of heightened emotional experience in Tolkdppiyam is relatively short,
comprising only twenty-seven stanzas. Perhaps not surprisingly, given the text’s emphasis on
love themes, the bulk of the discussion focuses on the erotic.

138. George L. Hart 111, The Poems of Ancient Tamil: Their Milieu and Their Sanskrit Coun-
terparts (Berkeley: University of California Press, 1975), and Hart, The Relation Between Tamil
and Classical Sanskrit Literature, A History of Indian Literature, vol. 10, fascicle 2, ed. Jan Gonda
(Wiesbaden: Otto Harrassowitz, 1976). In both works Hart argues for a view of the Sanskrit
and Tamil literary traditions as continually engaged in processes of dialogue and exchange, going
so far as to suggest that Tamil influenced certain Sanskrit poetic ideals, based on his analysis of
shared poetic conventions (e.g., the themes of messenger and lovers separated by the monsoon),
shared poetic meters {e.g., the Arya, which Hart maintains is not native to Sanskrit), and shared
techniques of poetic suggestion.

139. Among the many studies of the Manimékalai to date, only David Shulman’s brief ar-
ticle (“Cattanar’s Dream Book,” in A Buddhist Woman's Path to Enlightenment: Proceedings of a
Workshop on the Tamil Narrative Manimeékalai, Uppsala University, May 25-29, 1995, Acta
Universitatis Upsaliensis: Historica Religionum, vol. 13, ed. Peter Schalk [Uppsala, Sweden:
Uppsala University, 1997], 241-260) has made any attempt to discuss the text’s effect on its
audience. Shulman interpets the Manimékalai as a series of interlocking dream sequences, as “a
book about the structure, the inner dynamics, and the potentialities of awareness” (245).

140. The Tolkappryam, as noted previously, discusses the various emotional/aesthetic expe-
riences (meyppitu), landscape (tinai), and poetic themes of love and war, but there exists no
theoretical discussion in classical Tamil of the particular sort of narrative/philosophical text
exemplified by the Manimékalai.

141. As at xviii.130-133:

Even if my heart loses all control and goes out to him,
even if he holds my bangle[-laden] arm,
it is not proper to deny him, he who was my husband.
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142. Buddhadatta, Madhuratthavildsini, 92-94.

143. Compare this to the portrayal of Manimekalai’s entry into the Buddhist life in the
Cilappatikaram (xxx.24-28); there, Matavi shaves off her daughter’s beautiful, long, flower-
bedecked hair.

144. David Shulman, The King and the Clown in South Indian Myth and Poetry (Princeton,
N.J.: Princeton University Press, 1985), 72.

145. In the Cilappatikdram, it is Kavunti, the Jain nun, who is said to cast a curse born of
the power of her penance (x.245: capawitai ceytu tavap perum cizappin); see Cilappatikaram, 264.

146. Eco, Six Walks, 49-73. The technique of using lengthy descriptive passages to create
“space,” to cause the audience to linger and reflect before the advent of significant events in the
narrative, is one employed several times in the text of the Manimékalai. Before Manimékalai
and her friend, Cutamati, witness the crystal pavilion and its magnificent Buddha pedestal in
the Uvavanam park, for example, the text provides a long description of the people whom they
encounter along the way, as well as the flora and fauna of the park itself (iii.86-iv.24). Manimékalai’s
encounter with her paternal grandfather, Micitruvin, and her entry into Kaficipuram and subse-
quent receiving of instruction from Aravanan, are all preceded by a sixty-threeline description of
the city of Vafici and its surrounding moat.

147. Richman, Branch Stories, 167-174, presents three different Pili versions of the story
(from the Manorathapairani, Dhammapala’s commentary on the Therigathd, and the Dhammapada-
atthakathd). When Gotami's son dies, she wanders about looking for someone who can revive
the boy. Finally, she encounters the Buddha, who asks her to collect a mustard seed from every
home in which no one has ever died. Going from house to house and eventually realizing that
not one is free of death, Gotami comprehends that all life is transient and that all beings are
destined to suffer and die. Eventually, she joins the order of Buddhist nuns.

148. For one interpretation of some of the stylistic differences between the Pili and Tamil
stories, see Richman, Branch Stories, 79-100.

149. That all must die is the basic message of the Buddha to Kisagotami. In the Dhammapada-
atthakatha version of the story, for example, the verse given is (Norman, Commentary on the

Dhammapada, vol. 2, 287):

Death seizes and bears away that man who is possessed with longing
for sons and herds of cattle,
like a great flood [overtaking] a sleeping village.

150. The audience at this point has already learned that Manimékalai’s existence comprises
three distinct periods or phases: in her past lives, actions were performed in ignorance of their
ultimate consequences; her present life constitutes a period of dawning understanding; and in
future lives, she will be reborn again and again as a man in Magadha, the Buddha’s country,
where she will eventually serve as his chief disciple {xxi.173-179).

151. Abhinavagupta’'s Abhinavabhdrati (commentary on Bharata’s Natyasastra), translated
in J. L. Masson and M. V. Patwardhan, Aesthetic Rapture: The Rasadhydya of the Natyasastra,
vol. 1 (Poona: Deccan College, 1970), 33.

152. Tolkappryam: Hamparanar wraiyutan: Porulatikaram, verse 271, 393.

153. Anandavardhana, Dhvanydloka, 50; translated by Ingalls et al., Dhvanyaloka, 81.

154. Martha C. Nussbaum, Love’s Knowledge: Essays on Philosophy and Literature (New York:
Oxford University Press, 1992), 165.

155. J. Hillis Miller, “Narrative,” in Critical Terms for Literary Study, 2d ed., ed. Frank
Lentricchia and Thomas McLaughlin (Chicago: University of Chicago Press, 1995), 66-79.

156. Robert Alter, The World of Biblical Literature (New York: Basic Books, 1992), 45.

157. Like all Tamil and Sanskrit ornate poetic works, the Manimékalai elicits any number
of moods, with a single emotion, in this case pathos, predominating.
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158. Tolkappiyam: Ilamparanar wraiyutan: Porulatikaram, verse 249, 364-365.

159. Pacalai, a technical literary term in old Tamil that refers to the pale complexion of a
woman suffering the loss of separation from her husband or lover. Index des mots de la litterature
tamoule ancienne, Publications de I'institut francais d’indologie, no. 37, vol. 3 (Pondichéry: Institut
Francais d’Indologie, 1970), 938, lists more than fifty occurrences of this term in the Cannkam
poetic anthologies.

160. See Richman, Branch Stories, 3.

161. As Shulman (King and the Clown, 72) notes in his brief remarks on Aputtiran, modern
commentators on the text have noted that the scene in which Aputtiran digs up the bones of his
former body on the island of Manipallavam is particularly “laden with pathos.”

162. See Anne E. Monius, “Literary Theory and Moral Vision in Tamil Buddhist Litera-
ture,” Journal of Indian Philosophy 28/2 (2000):195-223.

163. From antaram, “sky,” literally “she who lives in the sky.” The bards sing the praises of
such a being at Cilappatikdaram, xiii.104. Although the term, in later Tamil literature, becomes
synonymous with the goddess Durgi, it is unclear that that identification can be made here.

164. The precise meaning of this term is somewhat obscure, but perhaps it means “guard-
ian of the Vindhya hills,” from the verb “to drive off® (kati). This, combined with the use of
“she who lives in the sky” mentioned previously, perhaps constitutes a reference to the goddess
in her form as Vindhyavasini. See David Kinsley, Hindu Goddesses: Visions of the Divine Femi-
nine in the Hindu Religious Tradition (Berkeley: University of California Press, 1988), 107, and
Cynthia Ann Humes, “Vindhyavasini: Local Goddess Yet Great Goddess,” in Dewvi: Goddesses
of India, ed. John Stratton Hawley and Donna Marie Wulff (Berkeley: University of California
Press, 1996), 49-76.

165. Tolkappiyam Hampiaranar uraiyutan: Porulatikaram, verse 249, 364-365.

166. xvii.62-66:

In the Tamil land, on the island of Campu,
there is a city of virtue where ascetics dwell
and where wealthy people, whose riches are constant,
help those who are helpless.
Even though [it will take] many days [to get there] by overland travel,
[go and] enter that city!

167. See Tolkappiyam Pérdcinyar wraiyutan: Porulatikaram, 9, and U. V. Caminitaiyar, ed.,
Purandaniaru mulam (Madras: Mahamahopadhyaya Dr. U. V. Swaminathaiyer Library, 1936;
Reprint, 1993), verse 252, 133. Translation by Ramanujan, Poems of Love, 175.

168. Caminataiyar, Purananaru, verse 248, 132. Translation by Ramanujan, Poems of Love,
178.

169. R. Irakavaiyankar, Kuruntokai vilakkam (Annamalai, India: Annamalaip Palkalaik
Kalakam, 1993), verse 97, 162. Translated by Martha Ann Selby in Norman Cutler and Paula
Richman, eds., A Gift of Tamil: Translations from Tamil Literature in Honor of K. Paramasivam
(New Delhi: Manohar and American Institute of Indian Studies, 1992), 12.

170. Quoted in Tolkappiyam: Ilamparanar uraiyutan: Porulatikdram, 365; see also Caminataiyar,
Purananiiru, verse 255, 134. Translated by Ramanujan, Poems of Love, 176.

171. Richman, Branch Stories, 53-78.

172. Tolkappiyam: llampiranar uraiyutan: Porulatikdram, verse 77, 127-135,

173. Ibid., verses 53-54, 64-69. Verse 54 lists the following four situations suggestive of
improper love: (1) the lover's mounting of a palm-stem horse to proclaim his grief, (2) the old
age of one of the lovers, especially the woman, (3) the state of complete loss of sanity due to a
violent passion, and (4) forced sexual union in such a state.
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174. Paul Ricoeur, Oneself as Another, trans. Kathleen Blamey (Chicago: University of Chi-
cago Press, 1992), 115.

175. The academic study of Buddhist ethics is a rapidly growing field, as witnessed by the
success of the on-ine periodical, Journal of Buddhist Ethics (http://jbe.la.psu.edu/). For an over-
view of the field as a whole, see Frank E. Reynolds, “Buddhist Ethics: A Bibliographic Essay,”
Religious Studies Review 5/1 (1979):40-48, and a more recent update of Reynolds’ work, Charles
Hallisey, “Recent Works on Buddhist Ethics,” Religious Studies Review 18/4 (1992):276-285.
Writers such as Ricoeur address the relationship between narrative and ethics in a wholly west-
ern context; the role of narrative literature as a medium for Buddhist ethical inquiry has thus far
been little explored. See Charles Hallisey and Anne Hansen, “Narrative, Sub-Ethics, and the
Moral Life: Some Evidence from Theravida Buddhism,” Journal of Religious Ethics 24/2
(1996):305-327.

176. Martha C. Nussbaum, Poetic Justice: The Literary Imagination and Public Life (Boston:
Beacon, 1995), xvi, for example, argues for the relevance of literature in thinking about moral
choices because engagement with a literary work presupposes a capacity to reflect on and appre-
ciate the lives of others: “I defend the literary imagination precisely because it seems to me an
essential ingredient of an ethical stance that asks us to concern ourselves with the good of other
people whose lives are distant from our own.”

177. This ethical question, the problem of finding value and meaning in human action in
a world conditioned by forces beyond human control, takes precedence in the Manimékalai over
any concern with the specifics of ontology or liberation; the text is strikingly lacking, for ex-
ample, in terms so often associated with the Buddhist quest for enlightenment, terms such as
bodhisatta, nibbana, or arahant. The very structure of the overall text itself, as discussed previ-
ously—the fact that in the story of “the renunciation of Manimékalai” the renunciatory vow takes
place only in the final two lines of the narrative—suggests that the world of everyday human
affairs and interactions is the arena that most concerns the Manimékalai, not the rarefied exist-
ence of the ascetic few.

178. George L. Hart 111, “Archetypes in Classical Indian Literature and Beyond,” in Syl
lables of Sky: Studies in South Indian Civilization in Honour of Velcheru Narayana Rao, ed. David
Shulman (Delhi: Oxford University Press, 1995), 167.

179. Anandavardhana, Dheanyaloka, 368-369; translation by Ingalls et al,, Dhvanyaloka,
437.

180. Anandavardhana, Dhvanydloka, 200; translation by Ingalls et al., Dhvanydloka, 226.

181. Anandavardhana, Dhvanyaloka, 570.

182. Tbid., 570-580.

183. V. Raghavan’s study of equanimity as a ninth category of aesthetic experience, The Number
of Rasas, Adyar Library Series, vol. 21 (Madras: Adyar Library and Research Center, 1975),
notes (23-24) that “the Buddhist and Jain poets and dramatists might have been responsible for
the introduction of religious and philosophical poems and plays, for making Santa the Anigin or
Leading Rasa of the Adhikarika-tivrtta or main theme.” Raghavan quotes (23) the lines from
Asvaghosa'’s Saundarananda that claim that the great poetic work (mahikavya) was composed for
the sake of peace (upasdnti) and liberation (moksa), and mentions the same author’s Buddhacarita
as among the earliest poetic works evoking peace or equanimity ($anta; 36). J. L Masson and
M. V. Patwardhan, Santarasa and Abhinavagupta’s Philosophy of Aesthetics, Bhandarkar Oriental
Series, no. 9 (Poona: Bhandarkar Oriental Research Institute, 1969), provide a far more de-
tailed analysis of Abhinavagupta’s understanding of equanimity ($anta) as the most significant
of aesthetic experiences.

184. In similar fashion, Aputtiran, who in many ways represents a paradigm of generosity
and benevolent rule, once failed to think about the impact of his actions on others when he
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committed suicide on Manipallavam. Uncovering the bones of those who sought to rescue
Aputtiran from the island, Tivatilakai accuses the man now reborn as King Punniyarican of
Cavakam:

You took your {own] life.

You took the lives of the others who came afterward [in search of you],
pitying your life.

Are you not the murderer who has become king? (xxv.172-174)

185. See ii.68, xvi.84-85, and xxv.77-78, for example.

186. As in the stories of Kayacantikai, llakkumi’s feeding of Catucakkaran, the Nigas' con-
cern with what they will eat if they refrain from killing, the drought in Kaficipuram, Aputtiran’s
service to the poor of Maturai, the hunger in Cavakam until Aputtiran is reborn there, and the
repeated appeals to the prince and king to rule justly to ensure regular rainfall,

187. “Great Physician” is a common epithet of the Buddha throughout Buddhist litera-
ture in all languages, including the Manimekalai; at ix.61, for example, he is called “doctor”
(maruttuvan).

188. That Punniyarican hastily puts his minister in charge of the affairs of the kingdom
and goes off to Manipallavam anyway contributes to a certain moral ambiguity in his charac-
ter. As noted previously, on Manipallavam the king is also chided for the deaths of those who
came looking for him after he committed suicide in his birth as Aputtiran. Like Kancanan,
Aputtiran is a consummately human character, torn between his own despait, his gradual
awakening to spiritual interests, and his earthly duties as king. Both characters would appear
to acknowledge the inherent difficulties of acting in the intetest of others when all human
beings are drawn to act in their own self-interest. Shulman (King and Clown, 64-75) focuses
on this conflicted nature of his kingship, as the character is torn between his duty to rule and
a growing predilection for asceticism.

189. Caminataiyar, Purananiru, verse 186, 101, Translation by Ramanujan, Poems of Love,
158.

190. Here, Manimékalai refers to her previous existence as the wife of Utayakumaran/Irdkulan.

191. Upyir, meaning “life” or “breath,” in this Buddhist context is difficult to define pre-
cisely; in later Hindu literature, it comes to be mean “soul.”

192. Irankal here might also be understood as “feeling” or “pity” for others.

193, See xi.30-36. Here, Tivatilakai, the guardian of the miraculous almsbowl, explains to
Manimékalai that those fortunate enough to gain knowledge of former births before the Buddha's
seat are “rare in this world.”

194. Geoffrey Galt Harpham, “Ethics,” in Critical Terms for Literary Study, ed. Frank
Lentricchia and Thomas McLaughlin, 2d ed. (Chicago: Univetsity of Chicago Press, 1995),
404.

195. As Nussbaum, Love’s Knouledge, 15, points out in the case of classical Greek drama,
the recitation or performance of a text in a communal setting in broad daylight creates an expe-
rience quite unlike the dark and “splendid isolation” of the modern theater-goer.

196. Bharata, Natyasastra, vol. 3, 242:

jitendriyajidanavatl nandsilpavicaksand
daksinadhamahdlaksya bhitanam parisantvani
nandsastrarthasampannd gambhiryauddaryasdlini
sthairyatydgagunopetd jieyd prakytir uttamd

Translation by Masson and Patwardhan, Aesthetic Rapture, vol. 1, 41; at vol. 2, 56, note 335,
the authors suggest correcting daksinadhamahalaksya to daksind mahalaksyd.
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Chapter 2

1. Brian Stock, in his study of the impact of literacy on eleventh-century European culture
(The Implications of Literacy [Princeton, N.]J.: Princeton University Press, 1983), 522), uses the
term “textual communities” to describe “groups of people whose social activities are centered
around texts, or, more precisely, around a literate interpreter of them. . .. [Tlhe group’s mem-
bers must associate voluntarily; their interaction must take place around an agreed meaning for
the text. Above all, they must make the hermeneutic leap from what the text says to what they
think it means; the common understanding provides the foundation for changing thought and
behavior.” Stock’s phrase is particularly useful in the case of the Manimékalai, where the text is
the only source of evidence for a historical community.

2. Jacques Le Goff, The Medieval Imagination, trans. Arthur Goldhammer (Chicago: Univer-
sity of Chicago Press, 1988), 5.

3. Umberto Eco theorizes this connection between the literary and the historical in his dis-
cussion of the narrative “wood” as a public interpretive space shaped by the model author of the
text. In the narrative wood, the reader must make “reasonable” choices, interpretive decisions
grounded in the text's own narrative strategies, signals, and signs. “Since a wood is created for
everybody,” he writes, “I must not look there for facts and sentiments which concern only my-
self. Otherwise . .. I am not interpreting a text but rather using it” (Six Walks in the Fictional
Woods, Charles Eliot Norton Lectures, 1993 [Cambridge: Harvard University Press, 1994), 9-
10). In another essay, Eco discusses possible interpretations of the line in Wordsworth’s poem,
“I wander lonely as a cloud,” that reads: “A poet could not but be gay.” How can one be sure
here whether gay means “happy” or “homosexual”? “[A] sensitive and responsive reader,” writes
Eco, “ ... has the duty to take into account the state of the lexical system at the time of
Wordsworth. . . . If I want to interpret Wordsworth’s text I must respect his cultural and linguis-
tic background.” As Eco extends his argument, if the text of the poem were found in a bottle—
completely cut off from any historical context, in other wotds—the reader must consider all possible
meanings of the word in the context of what the text itself says; in that case, the reader is “not
speaking about the author’s intentions but about the text’s intention, or about the intention of
the Model Author that I am able to recognize in terms of textual strategy” (Umberto Eco, with
Richard Rorty, et al., Interpretation and Querinterpretation, ed. Stefan Collini [Cambridge: Cam-
bridge University Press, 1992], 68-69). In other words, what Eco suggests here is that interpre-
tation grounded in the rules embedded in the text itself is legitimate. All such interpretations,
whether ancient or contemporary, together constitute the history of the reception of the text.

4. Dominick LaCapra, Rethinking Intellectual History: Texts, Contexts, Language (Ithaca, N.Y.:
Cornell University Press, 1983), 44.

5. Jane P. Tompkins, “The Reader in History: The Changing Shape of Literary Response,”
in Reader-Response Criticism: From Formalism to Post-Structuralism, ed. Jane P. Tompkins (Balti-
more: Johns Hopkins University Press, 1980), 210, sums up this attitude quite succinctly: “The
first requirement of a work of art in the twentieth century is that it should do nothing.”

6. Identity is a term ubiquitous in literary criticism and modern discourses of race, gender, and
nationality but one that is seldom defined or used with precision. For the purposes of this project,
identity, specifically religious identity, can simply be taken to mean an awareness of continuity be-
tween oneself and a larger community, an identification with a larger religious tradition and the
community imagined or envisioned by that tradiion. For various definitions of the term and an
overview of the use of identity in recent decades, see Philip Gleason, “Identifying Identity: A Se-
mantic History,” Journal of American History 69/4 (1983):910-931, and Norman N. Holland, “Unity
Identity Text Self,” in Reader-Response Criticism: From Formalism to PostStructuralism, ed. Jane P.
Tompkins (Baltimore: Johns Hopkins University Press, 1980), 118-133.
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7. Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nation-
alism, 2d ed. (London: Verso, 1991), 6, employs the phrase “imagined political community” to
define the concept of nation: “It is imagined because the members of even the smallest nation
will never know most of their fellow-members, meet them, or even hear of them, yet in the
minds of each lives the image of their communion.” Anderson briefly extends the idea of the
imagined community to the realm of religion, noting that “the great sacral cultures . . . incorpo-
rated conceptions of immense communities . . . imaginable largely through the medium of sa-
cred language and written script” (12-13).

8, Whether or not this is the same Cittan to whom the Manimékalai is attributed is, of
course, uncertain. Of significance here is the fact that the prefaces of both the Manimékalai and
the Cilappatikdram tie the texts together through the appearance of the characters Cattan and
King lJanko.

9. This and all references to the Cilappatikdaram are drawn from larikd Atikal, Cilappatikaram
mitlamum Arumpata uraiyum Atiyarkkunallar wuraiyum, ed. U. V. Caminataiyar (Madras:
Mahamahopadhyaya Dr. U. V. Swaminathaiyer Library, 1978).

10. T. V. Gopal Iyer, ed., Tévaram: Hymnes Sivartes du pays Tamoul, Publications de I'institut
frangais d’indologie, no. 68, vol. I (Pondichéry: Institut Francais d'Indologie, 1984), 195. All
later references to the Tévaram are taken from this edition. Translated by Indira Viswanathan
Peterson, Poems to Siva: The Hymns of the Tamil Saints, (Princeton, N.J.: Princeton University
Press, 1989), 189.

11. From the poem “Arputattituvantiti,” translated in part by Norman Cutler, Songs of
Experience: The Poetics of Tamil Devotion (Bloomington: Indiana University Press, 1987), 119.

12. This is supported not only by commentarial tradition but also by the fact that Nilakéci’s
first opponent is a Buddhist teacher named Kuntalakéci (see A. Chakravarti, ed. and trans.,
Neelakesi: The Original Text and the Commentary of Samaya-Divakara-Vamana-Muni [Kumbakonam,
India: By the author, 1936], vol. 1, 141-145; vol. 2, 57-86).

13. This pairing is made by Umapati Civicariyar in his fourteenth-century account of the
writing of the Periyapuranam, the Tiruttontarpurana varalaru; see Chandralekha Vamadeva, The
Concept of Vannanpu ‘Violent Love’ in Tamil Saivism, with Special Reference to Periyapuranam,
Uppsala Studies in the History of Religions, no. 1 (Uppsala, Sweden: Uppsala University, 1995),
95.

14. The Buddhists’ supposed fondness for luxurious robes, tasty food (especially meat), and
fine wine receives as much, if not more, hostile attention from the Nilakeéci than the doctrine of
“no soul” (anatta).

15. Iyer, Tévaram, vol. 1, 399, translated in Peterson, Poems to Siva, 276. Peterson (270-
282) provides a brief overview of the life and poetry of Campantar, the poet-saint who devotes
the tenth stanza in each of his hymns to vitriolic attacks against Jain (and sometimes Buddhist)
monks. Peterson’s “Sramanas Against the Tamil Way: Jains as Others in Tamil Saiva Litera-
wure,” in Open Boundaries: Jain Communities and Cultures in Indian History, ed. John E. Cort
(Albany: State University of New York Press, 1998), 163-185, provides the most thoughtful
analysis of the attitudes of the earliest Saiva poets toward their (primarily Jain) opponents; this
topic is taken up for further discussion later.

16. Although the Mattavildsa is clearly attributed to Mahendravarman (or Srimahen-
dravikramavarman) in the stage manager’s opening remarks (see “The Text and Translation of
Mattavildasa Prahasanam [A Farce of Drunken Sport],” in Michael Lockwood and A. Vishnu
Bhat, ed. and trans., Metatheater and Sanskrit Drama {Madras: Tambaram Research Associ-
ates, 1994], 2), the authorship of the Bhagavadajjukam has given rise to more controversy.
Lockwood and Bhat, making use of both epigraphical and internal textual evidence, offer a
convincing argument that the play is, indeed, the work of the Pallava king (see Lockwood and
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Bhat, “The Farce of the Drunken Courtesan,” in Metatheater and Sanskrit Drama, 3-13).
Lockwood and Bhat's discussion of “metatheater” in relation to Sanskrit drama and the texts
and translations of Mahendravarman’s two satires are bound together in one volume but paged
separately. Quotations from the dramas will be cited with the play title and page number
according to the pagination for that particular text within the larger volume.

17. Lockwood and Bhat's introductions to their translations of the two plays in Metatheater
and Sanskrit Drama, as well as Michael Lockwood, Mamallapuram and the Pallavas (Madras:
Christian Literature Society, 1982), provide useful discussions of the literary talents of the Pallava
king.

18. Mahendravarman’s own religious affiliation is unclear. The Tamil Saiva tradition, based
on verses found in the Peryapurdnam, remembers him as a Jain who was converted to Saivism
by the saint, Appar, who was himself an ex-Jain. The Pallava king who subsequently persecutes
the Jains remains unnamed, however, in Cékkilar’s text. See Cekkilar, Tiruttontarpurdnam
Peryapurdnam, ed. V. Kaliyanacuntaranir and M. Pilacuppiramaniyamutaliyar (Madras: Cekkilar
Ardycci Maiyam, 1993), 482-483.

19. Lockwood and Bhat, Metatheater and Sanskrit Drama, “Bhagavadajjukam,” 30.

20. See the story of the god, Pacanta Cattan, who assumes the body of the dead child of
Mailati, in Cilappatikaram, chapter 9, “The Story of the Narration of the Nature of the Dream.”

21. One kavatam equals a distance of approximately ten miles.

22. “Bhagavadajjukam,” 20.

23. Ibid., 25; Lockwood and Bhat, Metatheater and Sanskrit Drama, “Mattavilasa,” 69.

24. “Bhagavadajjukam,” 29.

25. Ibid., 23.
26. “Mattavilasa,” 66.
27. Tbid., 67.
28. Tbid., 63
29. Tbid., 64.
30. Ibid., 64.

31. Of the more than 150 satirical dramas listed in Suram Srinivasulu, Hdsya and Prahasana:
A Critical Study (Guntur, India: Navodaya, 1989), Appendix I, the majority, and nearly all those
composed in the premodern era, are believed to have been written in southern India. The sat-
1re, as a genre of Sanskrit drama, has been littled studied; S. Ramaramam, Prahasana in Sanskrit
Literature (Mysore: Kavyalaya, 1987), provides the best overview. According to Ramaratnam’s
survey, Sanskrit satire appears to have enjoyed popularity at distinct periods separated by many
centuries. After the appearance of Mahendravarman’s two plays in the seventh century, for ex-
ample, there is no evidence that any more satirical dramas were written until the twelfth century;
the genre appears to have been favored again in the seventeenth and eighteenth centuries.

32. As Lockwood and Bhat’s observations concerning the Keralan tradition of interpreting
the satirical drama in deeply religious, allegorical terms suggest (“Bhagavadajjukam,” 9), literary
cultures change dramatically over time. Despite the obvious fun made of allegorical interpreta-
tion in the Mattavildsa passage concerning KaficT as a Vedic sacrificial altar cited previously, the
sarcasm of the texts, the web of intertextual references and allusions that sustains the puns and
parodies, would appear to have been forgotten long ago. K. K. Malathi Devi, Prahasana in San-
skrit Literature and Kerala Stage (Delhi: Nag, 1995), 160-173, discusses the performance of the
Mattavilasa and the Bhagavadajjukam in Kerala.

33. Such an emphasis is rather unusual because the Ajivikas, for example, are often singled
out 1 hostile texts for their principle of fate (Sanskrit niyati). “Fate” (4] in classical Tamil) re-
ceives only a brief mention in the Manimékalai (xxvii.164), and the bulk of the Ajivika’s dis-
course is devoted to the various types of “atoms” and their respective colors.
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34, Because of his bad karma coming into force there,

oh king whose white umbrella surpasses [the beauty and majesty of] the moon,

your son, Utayakumaran, did not leave [the public rest house].

[His bad karma] brought [Manimeékalai] there to the public rest house (ampalam),

led [your son] there in the pitch blackness of midnight,

summoned the semidivine being with the sharp sword who was Kayacantikai's
husband,

confused the mind of {that] vengeful being [into thinking that] this man here,
[Utayakumaran], had come to see the woman [who was his wife],

and cut down this man here, {your son], in the public rest house through the sword

in the [vidyadhara's] hand.

35. Titthayatana is taken to mean “the sphere or fold of a sect” in the Pali Text Society’s dic-
tionary (T. W. Rhys Davids and William Stede, The Pali Text Society’s Pali-English Dictionary [Lon-
don: Pali Text Society, 1921-1925; Reprint, 1992], 302). Kotatsu Fujita, “The Doctrinal Charac-
teristics of Karman in Early Buddhism,” in Indological and Buddhist Studies: Volume in Honour of
Professor J. W. de Jong on His Sixtieth Birthday, ed. L. A. Hercus, et al. (Canberra: Faculty of Asian
Studies, 1982), 149, translates tni titthayanani as the “three grounds of the sectarian tenets”; Shwe
Zan Aung, translator of Ledi Sayadaw, “Some Points in Buddhist Doctrine,” Jowmal of the Pali
Text Society (1913-1914):117-118, suggests the three “harbours of error.”

36. Richard Morris, ed., The Anguttara-nikdya, vol. 1 (London: Henry Frowde, for Pali Text
Society, 1885), 173. Fujita (“Karman in Early Buddhism,” 149) offers the following English
translation of the relevant passage based on F. L. Woodward, trans., The Book of Gradual Say-
ings, vol. 1 (London: Pali Text Society, 1932), 157:

There are, monks, certain recluses and brahmins who speak thus, who hold this view:
“Whatsoever pleasure (sukha), pain (dukkha) or neither-pain-nor-pleasure (adukkhamasukha)
this person experiences, all that is due to previous action (pubbekatahetu).” There are, monks,
certain recluses and brahmins who speak thus, who hold this view: “Whatsoever pleasure,
pain nor neither-pain-nor-pleasure this person experiences, all that is due to the creation of
a supreme deity (issaranimmdnahetu).” There are, monks, certain recluses and brahmins who
speak thus, who hold this view: “Whatsoever pleasure, pain or neither-pain-nor-pleasure this
person experiences, all that is without a cause, without condition (ahetwappacaya).”

The Manimékalai dispenses quickly with the last two views. The story of Carnikalan (whose name
pointedly derives from Visnu’s mighty bow, sanga) and Kétamai emphasizes the futility of look-
ing to the divine to intervene in the processes of karma; as Campipati explains to the grieving
mother, to maintain that the gods can bring back life is merely “the hypocritical [rationalization]
of cruel people who say that killing is a virtue” (vi.162-163). Indeed, the entire temple of the
cosmic place (cakkiravilak kottam) is constructed by Mayan to commemorate the gathering of
the gods to convince Kétamai of the limitations of their powers (vi.190-202). Tuvatikan, the
painting on the pillar, bluntly says that “only the ignorant (ariydr) say that god can protect {one]
from the pain of bad karma” (xxi.63-64), and Aravanan ends his discourse on interdependent
origination by reminding Manimékalai that no one can intervene in the cydle of bondage and
liberation (xxx.250-251). The last of the three wrong views, that experience is unconditioned
by any cause at all, is singled out for special ridicule in the Manimékalai. The exponent of such
a doctrine, the Patavati or Bhitavadin of xxvii.266~283, is the only one of the ten Vafici teach-
ers to appear twice in the narrative: first in the predictions of Tuvatikan at xxi.103-112, where
the painting foretells Manimékalai’s contempt for his ideas, and second, in chapter twenty-seven,
where the Bhatavadin is the only teacher with whom Manimékalai engages directly in debate
(after she laughs at him in contempt).
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37. Naryinai 216-219, in H. Venkatariman, ed., Narnnai milamum uwraiyum (Madras:
Mahamahopadhyaya Dr. U. V. Swaminathaiyer Library, 1989), 392-400.

38. U. V. Caminataiyar, ed., Purandniizu milam (Madras: Mahamahopadhyaya Dr. U. V.
Swaminathaiyer Library, 1993), poem 278, stanzas 4-5, 143.

39. This concern with spiritual or magical power in the text has been little explored in the
secondary literature, and 1 am indebted to Professor Alexander M. Dubianski of the Institute of
Asian and African Countries, Moscow State University, for several illuminating conversations on
this topic. Although the definitive interpretation of the Cilappatikaram has vet to be published, a
list of the available secondary sources, as well as the various editions and translations of the text,
can be found in Kamil V. Zvelebil, Lexicon of Tamil Literature, Handbuch der Orientalistik, Zweite
Abteilung, no. 9, ed. J. Bronkhorst (Leiden: E. J. Brill, 1992), 144-148. This work does not
mention the recent translation, Ilanko Atikal, The Cilappatikaram of Ilanks Atikal: An Epic of
South India, trans. R. Parthasarathy (New York: Columbia University Press, 1993).

40. Cilappatikdram, preface, lines 61-62.

41. Manimékalai, preface, lines 95-98.

42. Both the Manimékalai and the Cilappatikdram share a substantial amount of imagery
and vocabulary not found in other works of Tamil literature of the same or earlier historical
period. The principal characters common to both texts, for example~Kévalan and Kannaki, Martavi
and Manimékalai—appear in no other Tamil works. The same holds true for the Indra monas-
tery (Tamil intiravikaram, Pali vikara; Cilappatikdram, x.14, xxvii.92; Manimékalai, xxvi.55,
xxviii.70), the lengthy descriptions of the festival in honor of Indra (Cilappatikaram, v;
Manimékalai, i), and the detailed discussions of the many arts of the courtesan (e.g., Cilappatikaram,
iii; Maniméekalai, ii.18-32) to cite but a few examples.

43. Cilappatikaram 10-11. Atiyarkkunallir also maintains here that the Manimékala
preceeded the Cilappatikdram, an obsetvation that few subsequent scholars have taken seriously
(see Zvelebil, Lexicon of Tamil Literature, 115).

44. The epilogue, line 4, says that the story deals with virtue, wealth, and love, and lines
17-18 contend that the Cilappatikaram really ends with the story told in the Maniméekalai.

45. Richman, Women, Branch Stories, and Religious Rhetoric in a Tamil Buddhist Text, For-
eign and Comparative Studies/South Asia Series, no. 12 (Syracuse, N.Y.: Maxwell School of
Citizenship and Public Affairs, Syracuse University, 1988), 158-160.

46. The connection between the Cilappatikdram tragedy and spiritual liberation in the
Manimeékalai is made most explicit in the story of Manimékalai’s grandfather, Macattuvin
(Manimékalai, xxviii.93-100):

Listen, oh lady!

Having heard of the suffering and death [of your] father and mother
[and of] the destruction of the prosperous city [of Maturai] because
of [their] bad karma,

I became worthy of the compassionate dharma of the Buddha.

Realizing that the householder’s life is delusory,
and realizing conclusively that neither wealth nor the body are even
the least bit permanent,

I undertook great austerities.

A few lines later, at xxviii.141-147, Macattuvan reveals that he and his son, Kovalan, will achieve
liberation on the same day (in the future) at the feet of the coming Buddha.

47. Indra instructs the goddess: “End the sorrow of he who suffers in the vast sea, [he who
is] the lord at the foot of the bodhi tree, the first being.”

48. R. Vijayalakshmy, Tamilakattil Acivakarkal (Madras: International Institute of Tamil
Studies, 1988), 41-68, discusses the use of the term dl in Tamil literature. Although both 1l
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and vinai are used synonymously in modern Tamil to denote karma, such an identification of
terms occurred after the composition of the Manimeékalai; as noted previously, the Ajivika teacher
encountered by Manimékalai uses dl to distinguish fate from vinai, or karma (xxvii.164).

49. The compound wlvinai occurs infrequently in the Manimékalai and clearly is used to
mean matured or ripened karma, as at vi.152 and xx.123.

50. To return, for example, to the account of Utayakumaran’s death given at xxii.193-203
and cited previously, the prince’s bad karma (tivinai) is shown to be a force at work in creating
the many circumstances that lead to the murder; it not only compels Utayakumaran himself 1o
stay in the rest house but also propels Manimeékalai and Kaficanan into their respective roles.

51. The community or sectarian context to which the Cilappatikaram belongs is far less
clear than in the case of the Manimékalai. The Manimékalai's overtly doctrinal arguments and
biting sarcasm are largely absent from the Cilappatikaram, and the latter’s characters worship
a variety of deities, from village goddesses and the mighty Durgi to Buddha, Siva, and the
image of Visnu at Srirarikam. Kavunti, the female ascetic who accompanies Kévalan and Kannaki
on their arduous journey to Maturai, would appear to be a Jain, judging from her physical
description (x.98-99) and her fast unto death (xxvii.83); as Zydenbos notes, however, Kavunt
reveals a regard for family life and an almost wistful satisfaction for the love between husband
and wife that seems odd for a committed Jain renunciant (Robert J. Zydenbos, “The Jaina
Nun Kavunti,” Bulletin d’études indiennes 5 [1987]:387-417). Kavunti worships a sage outside
Srirarikam who praises a lord or being of omniscience, power, and love who might be claimed
by any number of religious communities (x.170-207). In short, it is difficult to affix a label
such as Jain or Buddhist to the worldview expressed in the Cilappatikaram, although given the
position of the Manimékalai vis-a-vis this text, discussed later, Buddhist would seem to be among
the least satisfactory of labels.

52. For more on the gods and goddesses of Pali canonical and commentarial literature, see
J. R. Haldar, Early Buddhist Mythology (New Delhi; Manohar, 1977), 70-128.

53. Cilappatikaram, xxvii.l.

54. As Kannaki informs Manimékalai at xxvi.36-37, time spent in heaven as a goddess will
not diminish in any way the bad karma brought about by her fiery act of vengeance on the king
and people of Maturai.

55. A minister of the king who seized an innocent gold merchant, Carikaman, and put him
to death, Cankaman's wife (now reborn as Kannaki), in utter despair, hurled herself from a
mountain peak. See Cilappatikaram, xxiii.137-176, and Manimékalai, xxvi.14-32.

56. The two characters are not given names in the Cilappatikdram text.

57. Malati visits the temple of the wishing tree of the immortals, the temple of the white
elephant, the temple of the handsome white god, the temple of the sun, the temple of the guard-
ian deity of Pukar (unnamed here but identified as Campapati in the Manimékalai), the temple
of the deity with the spear (Murukan), the temple of Indra’s thunderbolt, the temple of the
Nikkantas (Nirgranthas or Jains), and the temple of the moon (ix.11-13).

58. Identified by Parthasarathy (Cilappatikaram of Ilanks Atikal, 379) in his glossary as
“Pacantan Aiyanar, a village god learned in texts on heretical religions.”

59. David Shulman, Tamil Temple Myths: Sacrifice and Divine Marriage in the South Indian
Saiva Tradition (Princeton, N.J.: Princeton University Press, 1980), 138-144, provides an excel-
lent discussion of the relationship between female power, marriage, and womanly virtue in Tamil
literature.

60. Kamil V. Zvelebil, Tamil Literature, Handbuch Orientalistik, Zweite Abteilung: Indien,
vol. 2, no. 1, ed. Jan Gonda (Leiden: E. J. Brill, 1975), 111, note 6.

61. Manimeékalai, iii.5-6. Here, Manimékalai sheds tears at the tragedy of her “parents”; at
xxvi.2~4, the image of Kannaki is said to be that of Manimeékalai’s “mother.” Just as Cutamati
describes Manimékalai at v.13-17 as an ascetic of mature spiritual powers (tapas), so, too, is
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Kannaki identified by an oracle at Cilappatikdram, xii.48, as the “sprout” (kolum) of former aus-
terities (ceyta tavam).

62. Much like the Ramdyana story found in various renditions throughout India and South
and Southeast Asia, cutting across religious or sectarian lines; see Paula Richman, ed., Many
Ramaiyanas: The Dwersity of a Narrative Tradition in South Asia (Berkeley: University of Califor-
nia Press, 1991). The Cilappatikaram story survives in a variety of forms (Sally A. Noble, “The
Tamil Story of the Anklet: Classical and Contemporary Tellings of the Cilappatikaram” [Ph.D.
Diss., University of Chicago, 1990Q)), from the classical Tamil telling to the liturgical songs of
the Pattini cult in Sri Lanka (Gananath Obeyesekere, The Cult of the Goddess Pattni [Chicago:
University of Chicago Press, 1984; Reprint, Delhi: Motilal Banarsidass, 1987}) and the modern
oral versions studied by Beck (Brenda E. F. Beck, “The Study of a Tamil Epic: Several Versions
of the Silappadikaram Compared,” Journal of Tamil Studies 1 [September 1972]:23-38).

63. Tirukkural malamum Panimeélalakar uraryum (Tinnevelly: South India Saiva Siddhanta
Works Publishing Society, 1991), verses 54-55, 24. As noted in the previous chapter, Richman
provides a detailed discussion of the quotation as it occurs in the midst of the story of Maruti,
narrated to the king before he 1s told the tragic news of Utayakumaran’s death. Maruti, like
Manimékalai, has been wronged by a prince of the city and is told by a great semidivine being
(ma perum putam) that she has lost the power to command the rains because she has been
worshiping gods other than her husband; the guardian deity tells her that she must follow the
life of a chaste wife if she is to regain such power. See Richman, Branch Stories, 109-111.

64. See, for example, the comments of Albert Schweitzer (“There hardly exists in the litera-
ture of the world a collection of maxims in which we find so much lofty wisdom”) given in
Zvelebil, Tamil Literature, 123, note 77. Reverend G. U. Pope, who began his missionary work
in Mylapore (Madras), a spot often associated with the author of the Tirukkural, was fascinated
by possible connections between the author of the Tamil text and the Christian legends placing
Saint Thomas in the same region at roughly the same time: “The East and West have influ-
enced one another in a very real and not yet thoroughly understood way from the earliest times.
It is undoubtedly a noteworthy fact that from this Mayilipiir, on which the eyes of Christendom
have ever rested as the one sacred spot in India of Apostolic labour, comes the one Oriental
book, much of whose teaching is an echo of the ‘Sermon on the Mount’” (see G. U. Pope, ed.
and trans., The Sacred Kurral of Tiruvalluva-Nayanar with Introduction, Grammar, Translation,
Notes, Lexicon, and Concordance [London: Henry Frowde, 1886; Reprint, New Delh1: Asian Edu-
cational Services, 1990, iii).

65. For a summary of the available secondary literature on the Tirukkugal, see Zvelebil, Lexi-
con of Tamil Literature, 669-671. Not cited by Zvelebil is Norman Cutler’s valuable article on
the Kural’s commentarial tradition, “Interpreting Tirukkural: The Role of Commentary in the
Creation of a Text,” Journal of the American Oriental Society 112/4 (1992):549-566.

66. Chakravarti, Neelakesi, vol. 2, 124, 143. The first instance quotes Kural, verse 292,
that a falsehood can be taken as true if it produces an undeniably good result; the second quotes
verse 261, defining penance (tavam) as bearing one’s own pain without inflicting pain on
others.

67. Subramania Gopalan, “Dhammapada and Tirukkural: A Comparative Study,” in Pali
Buddhism, ed. Frank J. Hoffman and Mahinda Deegalle (Richmond, U.K.: Curzon, 1996), 57-
77, attempts a comparative look at the Tirukkural and the Buddhist Dhammapada.

68. See Richman’s discussion in Branch Stories, 109-111.

69. Ibid., 110.

70. Richard Valantasis, “Constructions of Power in Asceticism,” Journal of the American
Academy of Religion 63/4 (1995):799.

71. Martha C. Nussbaum, Poetic Justice: The Literary Imagination and Public Life (Boston:
Beacon, 1995), 1-2.
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72. See, for example, Richman'’s excellent discussion of the manner in which the Maniméekalai
transforms the Cankam desert landscape (palai) into “a meditation on life’s impermanence”
(Branch Stories, 58-78).

73. That the king is a Bhagavata (Vaisnava) is evident in the long passage at xix.51-114, in
which the king likens the dance of a peacock, peahen, and swan to the dancing of Krsna, his
brother, and his favorite consort (known as Nappinai; lines 61-66), and then mistakes a dark
green bamboo tree for Krsna and a katampu tree with white flowers for Krsna’s elder brother
(lines 75-77).

74. That the Manimékalai does not direct its sarcastic remarks at various characters for their
views of reality, ritual, or the divine, but rather concentrates on a perceived lack of moral integ-
rity, suggests that the points of departure among various traditions (at least from a Buddhist
perspective) were quite different in early medieval South India than in the modern study of
religion. The Manimeékalai does not set its Buddhist vision of the world over and against that of
the Jain or Bhigavata on the basis of the superiority of the Buddha over the Jina or Lord Visnu
but rather focuses on right attitude, on proper modes of living. A text such as the Manimékalai
presents a valuable opportunity for rethinking the criteria for distinguishing one religious tradi-
tion or community from another, for re-evaluating the grounds on which sectarian identities are
defined and defended in historical context.

75. Local in this case does not mean “vernacular” in the sense of regional spoken dialect.
By the time of the Manimékalai’s composition, Tamil was—whatever the form of the language
spoken in southern India might have been—a highly developed literary language, as witnessed
by the Cankam poetic cotpus, the Tolkappiyam, the Tirukkural, and works such as the
Cilappatikaram. The language choice on the part of the author is thus a choice between the
literary languages of the cultural elite, each envisioning different, and overlapping, reading
communities.

76. Sheldon Pollock, “Literary History, Region, and Nation in South Asia: Introductory Note,”
Social Scientist 23/10-12 (1995):3.

77. Anderson, Imagined Communities, 12. Although Anderson grounds his notion of the
immense religious community in the use of a translocal language (i.e., Arabic = Islam), “Tamil”
literary culture, as discussed throughout this chapter, is fundamentally multilingual. “Tamil,” as
the Tolkappiyam quote cited later indicates, encompasses a region of southern India where Tamil
is perhaps the dominant spoken language, but where, as argued previously, the choices of liter-
ary language are several.

78. Tolkappiyam: Eluttatikaram, Ilamparanar uraiyutan (Tinnevelly: South India Saiva
Siddhanta Works Publishing Society, 1955; Reprint, 1996), 10:

vata vénkatam tep kumari
ayitait
tamil kityu nallulakattu

Although Tamil may be characterized as a cosmopolitan language, in use not only in South
India but also in Stri Lanka and Southeast Asia, this earliest of Tamil grammars does not con-
sider the poetic language it describes to be transregional in scope. In the Tolkdppiyam and in the
Buddhist Viracaliyam discussed in following chapters, Tamil inhabits a particular region, a care-
fully bounded space.

79. H. C. Norman, ed., The Commentary on the Dhammapada, vol. 2 (London: Henry Frowde,
for Pali Text Society, 1906-1915; Reprint, London: Luzac, for Pali Text Society, 1970), 217~
227; Therigatha-Atthakatha (Paramatthadipant VI), ed. William Pruitt (Oxford: Pali Text Soci-
ety, 1998), 99-108.

80. As noted previously, four lines are quoted in the commentary on Nilakéci, 190; see
Chakravarti, Neelakesi, vol. 2, 71. The same four lines are also quoted in Canmukacuntara
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Mutaliyar, ed., Civaidpacittiyar parapakkam malamum Cattuvapirakdcar uraiyum (Madras: By
the editor, 1894), 125, and the text is cited as Vimpacarakatai.

81. For a summary of the Pili stories surrounding King Bimbisira, see G. P. Malalasekera,
Dictionary of Pali Proper Names, vol. 2 (London: John Murray, for Government of India, 1938),
285-289.

82. Encyclopedia of Tamil Literature, s.v., vol. 1, “Jainism and Tamil Literature,” by R.
Vijayalakshmy, 205-206.

83, Ibid., vol. 1, 202. See also R. Vijayalakshmy’s A Study of the Perunkatai: An Authentic
Version of the Story of Udayana (Madras: International Institute of Tamil Studies, 1981), and
U. V. Ciminataiyar, The Story of Udayana, trans. T. R. Rajagopala Aiyar (Madras:
Mahamahopadhyaya Dr. U. V. Swaminathaiyer Library, 1983).

84. Vijayalakshmy, “Jainism and Tamil Literature,” 210.

85. Peterson, Poems to Siva, Appendix D, 343-348.

86. Sheldon Pollock, “Philology, Literature, Translation,” in Translating, Translations, Trans-
lators: From India to the West, Harvard Oriental Series: Opera Minora, vol. 1, ed. Enrica
Garzilli (Cambridge: Department of Sanskrit and Indian Studies, Harvard University, 1996),
114.

87. Anderson, Imagined Communities, 2-13.

88. Christina Schaffner, “Editorial,” in Cultural Functions of Translation, ed. Christina
Schaffner and Helen Kelly-Holmes (Clevedon, U.K.: Multilingual Matters, 1995), 3.

89. Ibid., 3.

90. For a discussion of “foreignising” and “domesticating” as “the two main translation
strategies,” see Lawrence Venuti, “Translation and the Formation of Cultural Identities,” in
Cultural Functions of Translation, ed. Christina Schaffner and Helen Kelly-Holmes (Clevedon,
U.K.: Multilingual Matters, 1995), 9-25.

91. Rita Copeland, Rhetoric, Hermeneutics, and Translation in the Middle Ages: Academic
Traditions and Vernacular Texts (Cambridge: Cambridge Univesity Press, 1991), 222.

92. Pollock, “Philology, Literature, Translation,” 114-115, 117-118.

93. Velcheru Narayana Rao, “Coconut and Honey: Sanskrit and Telugu in Medieval Andhra,”
Social Scientist 23/10-12 (1995):27.

94. Shu Hikosaka discusses the “glossarial problems” posed by the Manimékalai's use of
both Tamil translations and transliterations of Sanskrit terms, particularly in the chapter deal-
ing with Buddhist logic, in Buddhism in Tamilnadu: A New Perspective (Madras: Institute of Asian
Studies, 1989), 135-137; see 160-164 for a discussion of the “nativization” of Buddhism “at
the linguistic level.”

95. Index des mots de la litterature tamoule ancienne, Publications de Vinstitut francois
d’indologie, no. 37, vol. 2 (Pondichéry: Institut Francais d’ indologie, 1967-1970), 729.
Tarumam (from the Sanskrit dharma) occurs more frequently as a synonym for the Tami} aram
in the Manimékalai than in any previous text (see Index des mots, vol. 2, 716).

96. Index des mots, vol. 2, 487. Note that karumam (from the Sanskrit karma) in the
Manimékalai occurs only in compound, as in “collection of karma” (karumat tokuti) used at xxx.112
as a synonym for “becoming” (bhava) in the context of interdependent origination.

97. The defeat of Mira is an episode common to many versions of the Buddha'’s life story,
including several of his previous existences. See, for example, the Niddnakathd or introduction
to the Jataka collection (V. Fausbell, ed., The Jataka Together with Its Commentary: Being the
Tales of the Anterior Births of Gotama Buddha, vol. 1 {London: Kegan Paul, Trench, Trubner,
1877-1897], 63, 71-74) and the Khadirangdra-jataka, in which the Buddha-to-be overcomes
Mira’s fiery efforts to thwart his almsgiving (Fausbell, vol. 1, 226-234).

98. From the story of the Buddha-to-be born as King Sivi, who offers his own eyes to Sakka,
disguised as a blind brahmin (Fausbell, vol. 4, 401-412).
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99. See the story of the Buddha's intervention in a Niga war (Mahinima, The Mahdvamsa,
7-9).

100. Fausbell, vol. 1, 51. As in the Manimékalai, human deformities disappear, the in-
habitants of hell suffer no more, the rains fall abundantly, and all beings live in peace and
harmony.

101. The principal exception to this, among the main branch stories, is the long tale
of Aputtiran. If the Manimékalai draws upon other sources for the basic story, the nature
of those sources is unclear. When compared to the other branch stories full of “Tamilized”
Indo-Aryan names (see later), the name Aputtiran itself presents an interesting combination
of an old Tamil word (@ for “cow”) and a Sanskrit term (puttiran for Sanskrit putra or

son”).

102. As when Vicikai exhorts her cousin, Tarumatattan (Dharmadatta), a merchant who
has amassed great wealth: “Immeasurable wealth does not last! . . . Perform generous acts (tanam)!”
(xxii.136-138).

103. For the story of Visakhi, see Norman, Commentary on the Dhammapada, vol. 1, 151-
154. In Morris, Anguttdra-nikaya (vol. 1, 26), Visakhi is referred to as “first among donors”
(dayikanam aggd). Note that whereas Visikha represents the paradigmatic lay patron of the monastic
order, Vicikai, in the Tamil version of the story, remains unmarried; only in a future birth will
she marry her beloved cousin, Tarumatattan (xxii.97-98).

104. The Sankhajataka (Fausbell, vol. 4, 15-22) and the Mahdjanakajdtaka (Fausbell, vol.
6, 30-68), as well as the apocryphal Samuddaghosa-jataka (Padmanabh S. Jaini, ed., Padfidsa
Jataka or Zimme Panndsa (in the Burmese Recension), Pali Text Society Text Series, no. 172 [Lon-
don: Pali Text Society, 1981], vol. 1, 64-82) and the Candakumarajataka (Jaini, Pasiidsa Jataka,
vol. 1, 259-269).

105. See chapter 1, note 111.

106. Note that in the Manimékalai, xxix.14-33, the story of the rescue of Kovalan's (and
thus Manimékalai’s) ancestor from the sea clearly makes Manimékalai a direct descendent of
the Buddha-to-be who was saved by Manimékald. Given this identification of Manimékalai as
a direct descendent of the Buddha-to-be and Rihula’s status as the son of the Buddha, both
Manimékalai and Irikulan/Rahula might, indeed, be taken as halfsiblings.

107. Mary E. Lilley, ed., Khuddaka Nikaya: Apaddna, vol. 2 (London: Oxford University
Press, for Pali Text Society, 1927), 551.

108. Richman, Branch Stories, 57.

109. Ibid., 95. This work (85) also provides a graphic illustration of this “urn-shaped”
universe.

110. Tamil Lexicon, vol. 3 (Madras: University of Madras, 1982), 1382.

111. Ibid., vol. 5, 2816-2817.

112. Suggesting that in the multilingual literary culture of early medieval South India, the local
literary language was viewed as the most potent for evoking the emotional awareness central to
both the ethical vision of the Manimékalai and its ornate poetic form. For reasons that remain
historically unclear, Pali remained underdeveloped as a literary language; the translocal medium
for South Asian Buddhist poetry and drama was, from the time of Asvaghosa’s Buddhacarita,
Sanskrit.

113. George L. Hart Il and Hank Heifetz, The Forest Book of the Ramayana of Kampan
(Berkeley: University of California Press, 1988), 7.

114. Although written some thousand years after the composition of the Manimékalaz,
Civvikkiyar’s seventeenth-century appreciation of the emotional force of Manikkavicakar’s ninth-
century poetry to Siva, the Tiruvdcakam, offers a succinct appraisal of the emotional power of
Tamil verse that is perhaps not entirely irrelevant to the age of the Manimékalai:
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We have not seen hearts melt
and eyes flow with tears
when people read the Vedas,
but when they read the Tiruvdcakam
even once, black stony hearts will melt
and tears will flow
as from springs in the sands.

(Quoted in A. K. Ramanujan, Hymns for the Drowning: Poems for Visnu by Nammaloar [Princeton,
N.J.: Princeton University Press, 1981]). Horton’s discussion of the persistent view of Japanese
literary culture, that the Japanese language possesses the greater power to express human feel-
ings, even after the full-scale adoption of Chinese forms of writing and written expression in the
early medieval period, perhaps suggests a certain parallel to the Tamil-Pili/Sanskrit case in southern
India (see H. Mack Horton, “Japanese Spirit and Chinese Learning: Scribes and Storytellers in
Pre-modern Japan,” in The Ethnography of Reading, ed. Jonathan Boyarin [Berkeley: University
of California Press, 1993], 156-179).

115. Taken from Norman, Commentary on the Dhammapada, vol. 2, 270-275.

116. 1bid., vol. 2, 272.

117. Ibid., vol. 2, 272, Kisagotami is described here as one who has not seen death before
(sa aditthapubbamaranataya).

118. Ibid., vol. 2, 274: Tassa evam cintayamandya puttasinehamudukam hadayam
thaddhabhdvam agamasi.

119. Or perhaps they simply remain unspoken by the author. What the emotional content
of a simple declarative sentence in Pali, such as “he died,” might have been for an audience of
readers/listeners is unclear. It is certain, however, that the Manimékalai elaborates considerably
on the human experience of grief and despair; what might have been understood in the more
terse Pali rendering of the story is spelled out in detail in the Tamil.

120. Richman, Branch Stories, 43, suggests this translation of “binding with language” (pataiyil
pinittu), that is to say, winning the Nigas over with his mastery of their language.

121. That language choice becomes overtly politicized is indicated by the fact that the first
Pallava inscriptions written in Tamuil appear only late in the sixth century; all prior inscriptions
are written in either Sanskrit or Prakrit (see T. V. Mahalingam, Kdficipuram in Early South In-
dian History [New Delhi: Asia Publishing House, 1969], 16).

122. The resurgence of interest in Tamil language and literature in the modern era and its
impact on nationalist and caste-centered political movements have been well documented by
Eugene F. Irschick, Politics and Social Conflict in South India: The Non-Brahmin Movement and
Tamil Separatism, 1916-1929 (Berkeley: University of California Press, 1969), 275-310, and
Sumathi Ramaswamy, Passions of the Tongue: Language Dewvotion in Tamil India, 1891-1970
(Berkeley: University of California Press, 1997).

123. Karen Pechilis Prentiss, The Embodiment of Bhakti (New York: Oxford University Press,
1999), 68-76; Peterson, “Sramanas Against the Tamul Way,” 163-185; Glenn E. Yocum, “Bud-
dhism Through Hindu Eyes: Saivas and Buddhists in Medieval Tamilnad,” in Traditions of Contact
and Change: Selected Proceedings of the XIVth Congress of the International Association for the History
of Religions, ed. Peter Slater and Donald Wiebe (Waterloo, Ontario: Wilfrid Laurier University
Press, 1983), 143-162; and R. Champakalakshmi, “Religious Conflict in the Tamil Country: A
Re-appraisal of Epigraphic Evidence,” Journal of the Epigraphic Soctety of India 5 (1978):69-81,

124. Although the phrase “geography of exclusion” has most commonly been used in refer-
ence to the alienating and divisive features of the western industrial city, the nature of such
features—concern with establishing boundaries, separating the pure from the defiled, and con-
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trolling “space”—is equally applicable to the literary landscape defined and defended by the Tamil
devotional poets. For more on geographies of exclusion, see David Sibley, Geographies of Exclu-
sion: Society and Difference in the West (London: Routledge, 1995).

125. Although the discussion to follow necessarily limits itself to the early Saiva poets’ presen-
tation of the Buddhists (and Jains) as linguistically inept, the poets’ full-scale frontal assault on the
“foreign heretics” over issues of lifestyle, healing, ethical views, and attitudes toward divinity and
Vedic sacrifice is a complex topic that warrants much further investigation. An equally fertile topic
for further study is the relationship among the poetic works produced by Buddhists, Jains, and
Hindu devotional poets in the early medieval period; although the poetsaints denounce their non-
Hindu counterparts as foreigners, their poetry shares much in terms of vocabulary, imagery, and
style with the literary works of those they condemn. A clearer appreciation of the ways in which
Jains, Buddhists, Saivas, and Vaisnavas draw on a shared pool of images to often strikingly similar
ends will certainly advance scholarly understandings of the manner in which religious communi-
ties define and set themselves apart, the ways in which boundaries between communities are en-
visioned and enacted. Richard Davis’ conception of the “productive encounter” between Saivas
and Jains in the Tamil-speaking context represents a thoughtful move in this ditection; see Davis,
“The Story of the Disappeating Jains: Retelling the Saiva-Jain Encounter in Medieval South In-
dia,” in Open Boundaries: Jain Communities and Cultures in Indian History, ed. John E. Cort (AL
bany: State University of New Yotk Press, 1998), 213-224.

126. Iyer, Tévdaram, hymn II1-39, verse 2, vol. 1, 318.

127. Note particularly the description of the unwashed Jain monk who lumbers along the
street “like an elephant in distress” (Manimékalai, iii.86-91).

128. Iyer, Tévdram, hymn I11-39, verse 2, vol. 1, 318. Translated by Peterson in Poems to
Siva, 278.

129. lIyer, Tévaram, hymn I11-39, verse 4, vol. 1, 318.

130. Ibid., verse 11, vol. 1, 319.

131. Ibid., hymn IT1-69, verse 11, vol. 1, 348. Translated by Peterson in Poems to Siva, 176.

132. lIyer, Tévaram, hymn I11-47, verse 11, vol. 1, 195.

133. Ibid., hymn I11-47, verse 11, vol. 1, 326.

134. Ibid., hymn II1-120, verse 11, vol. 1, 399.

135. Ibid., hymn VII-62, verse 8, vol. 2, 458. Translated by Peterson in Poems to Siva, 323-
324.

136. lyet, Tévaram, hymn VII-88, verse 8, vol. 2, 491.

137. Ibid, hymn VII-65, verse 2, vol. 2, 462.

138. Peterson, “Sramanas Against the Tamil Way,” 172-173.

139. Appar in Iyer, Tévaram, hymn V-48, verse 6, vol. 2, 159. Translated by Peterson in
Poems to Siva, 259.

140. The history of the Jains and Jain literary culture in Tamil-speaking South India, from
the earliest Brahmi inscriptions to the present day, is a long and complex one that has thus far
been little studied. For a brief introduction to Jain literature composed in Tamil, see A, Chakravarti,
Jaina Literature in Tamil, Jianapitha Muartidevi Granthamila, English Series, no. 3 (New Delhi:
Bharatiya Jiidnapitha, 1974). In the Buddhist case, the centuries immediately preceding the age
of Appar and Campantar represent an era of linguistic reform matked by Buddhist translation
of vernacular commentaries into Magadhi or Pili. Buddhadatta and Buddhaghosa, according to
legend, dedicated their monastic lives to rendering the local into the transregional, to making
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yond the island” (Buddhaghosa, Samantapasadika: Buddhaghosa’s Commentary on the Vinaya Pitaka,
vol. 2, ed. ]. Takakusu and M. Nagai [London: Oxford University Press, for Pali Text Society,
1924-1976], 2). In that same text (Samantapasadika, vol. 1, 255), Buddhaghosa also dismisses

Tamil as an example of an unrefined or tribal language (milakkhakam).
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142. That literary culture and language choice play an important role in the shaping of reli-
gious identity can be clearly charted in the literary renaissance spurred by the introduction of
Christianity to Tamil South India in the eighteenth and nineteenth centuries, a more historically
accessible test case that bears some interesting parallels to the Buddhist material under discussion.
The literary output of early Christian converts among the higher castes, such as the Velldla, is
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themes (Encyclopedia of Tamil Literature, s.v., vol. 1, “Christianity and Tamil Literature,” by G.
John Samuel and L. R. John, 391-409). Vétanayaka Castiri (Vedanayaga Sastri), the most influen-
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the “Bethlehem Kuravafici” (Pettalakérikuravasici), making use of a dramatic form (the kuravaiici)
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possible. As in the Manimékalai, where the courtesan embodies a certain definition of art and
culture (see the long list of Matavi's talents at ii.18-36) that is ultimately rejected by the text, so,
too, does Vedanayaga Sastri’s literary work condemn the culture of the female temple servants
(devadas?) in favor of a new, Christian lifestyle. His “Garland of Prayer Songs” (Jepamala), a Tamil
translation of the German Protestant hymnal, offers an interesting parallel to the Manimekalai’s
translation techniques discussed previously, adding new emotional and psychological content to
the rather staid European songs. [ thank Indira Peterson, currently working on a monograph-length
study of the kuravafici dramas, for her insights into this literary genre. Kysna Pillai borrows the
form and style of the Saiva Tevaram in his Iragcaniya Mandkaram, providing another example of a
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1. Jacques Le Goff, The Medieval Imagination, trans. Arthur Goldhamner (Chicago: Univer-
sity of Chicago Press, 1988), 3.
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sources as the center of a flourishing Asian camphor trade; see, for example, K. A. Nilakanta
Sastri, “Takua-Pa (Siam) Tamil Inscription,” Journal of Oriental Research, Madras 6/4 (1933):308-
309.

100. As discussed by David Shuiman in The King and the Clown in South Indian Myth and
Poetry (Princeton, N.].: Princeton University Press, 1985), 64-75.

101. A thorough exploration of the economic, political, and cultural ties between South and
Southeast Asia in the early medieval period lies beyond the scope of this project. Much of the
scholarship to date on the subject has focused either on the tole of India as a premodern colo-
nial power of sorts in Southeast Asia or on the continuity of local Southeast Asian cultures in
the face of “Indianization” or “Hinduization.” For a general discussion of the history of Indian
contacts with Southeast Asian cultures and kingdoms, see Nicholas Tarling, ed., The Cambridge
Hustory of Southeast Asia, Volume One: From Early Times to c¢. 1800 (Cambridge: Cambridge
University Press, 1992; Reprint, 1999); G. Coedés, The Making of South East Asia, trans. H. M.
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Wright (Berkeley: University of California Press, 1966); Paul Wheatley, The Golden Khersonese
(Kuala Lumpur: University of Malaya Press, 1961); David G. Marr and A. C. Milner, eds.,
Southeast Asia in the 9th to 14th Centuries (Singapore and Canberra: Institute of Southeast Asian
Studies, Singapore, and the Research School of Pacific Studies, Australian National University,
1990); and O. W. Wolters, History, Culture, and Region in Southeast Asian Perspective (Singapore:
Institute for Southeast Asian Studies, 1982). Ray, Winds of Change, argues for the particular role
of Buddhist monastic establishments in nurturing and sustaining trade between South and
Southeast Asian ports.

102. Caminataiyar, Pattupdttu, 550: katarattil untana nukarum porulkalum.

103. Cited in K. A. Nilakanta Sastri, History of Sri Vijaya, Sir William Meyer Lectures, 1946-
1947 (Madras: University of Madras, 1949), 26. For a brief overview of the Tivdkaram, see Zvelebil,
Lexicon of Tamil Literature, 702.

104. Nilakanta Sastri, History of Sti Vijaya, 26. Coedés raises objections to the identification
of Kalakam with Kedah; for a discussion of the controversy, see Wheatley, Golden Khersonese,
279, where Wheatley concludes that despite the validity of Coedés’s argument, “no one can
disagree with Nilakanta Sastri’s conclusion that the word Kalagam stands for the name of a
place having trade relations with Kaveripattinam.”

105. Cilappatikaram, xiv.106-112.

106. Nilakanta Sastri, History of Sri Vijaya, 26. Wheatley, Golden Khersonese, 182, although
not agreeing entirely with Nilakanta Sastri’s insistence that Tonti refers to a Malaysian locale,
does concur that “the itemized products are certainly those of the Archipelago so that, whether
ot not we accept [Nilakanta Sastri's] argument in full, the passage does reflect some Indian ac-
quaintance with the lands of South-East Asia.”

107. V. Trenckner, ed., The Milindapaiiho: Being Dialogues Between King Milinda and the
Buddhist Sage Nagasena, James G. Forlong Series, vol. 5 (London: Royal Asiatic Society, 1928),
359. As Norman, Pali Literature, 110, notes: “Nothing is known certainly about the origin of
this text.” Norman dates the Milinda-paftha to anywhere between the second century B.C.E. and
the fifth century C.E., with the upper limit based on Buddhaghosa’s direct knowledge of the text.

108. Perhaps a Pili term for China. “Cina” or “Cinarattha” is also mentioned in a list of
countries and peoples in Mary E. Lilley, ed., Khuddaka Nikaya: Apadana, vol. 2 (London: Oxford
University Press, for Pali Text Society, 1927), 359.

109. A substantial amount of ink has been spilled in the effort to identify which lands con-
stitute this “land of gold.” Suvannabhtimi has been identified by scholars with locations rang-
ing from Lower Burma (G. P. Malalasekera, Dictionary of Pali Proper Names, vol. 2 [London:
John Murray, for Government of India, 1938], 1262-1263) to Sumatra.

110. As Norman, Pali Literature, 111, notes, despite the controversies surrounding the ori-
gin of the text, its supposed “Greek connection,” and its date of composition, it is clear that “all
the geographical details [in the text] relate to North India.” For a rough map of “Milinda’s
India,” see Bhikkhu Pesala, trans., The Debate of King Milinda: An Abridgment of the Milinda
Paiiha, Buddhist Traditions, vol. 14 (Delhi: Motilal Banarsidass, 1991), viii.

111. Fausbell, Jataka, vol. 4, 15, and vol. 6, 34.

112. According to the introduction to the Pali Jatakas, Majjhimadesa extends from Kajangala,
beyond which is Mahasila, to the tiver Salalavati in the southeast, the town of Satakannika in
the southwest, the brahmin village of Thiina in the west, and the Usiraddhaja mountain in the
north (Fausbell, Jatakas, vol. 1, 49).

113. L. De la Vallée Poussain and E. J. Thomas, eds., Niddesa, Volume One: Mahaniddesa,
vol. 1 (London: Humphrey Milford, for Pali Text Society, 1916), 154-155.

114. N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka, Pali Text Society Text Series,
no. 166 (London: Pali Text Society, 1974).
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115. Buddhadatta concludes his commentary on the Buddhavamsa with an exposition of
the eight differences that exist among the twenty-five Buddhas; such differences amount to varia-
tions in life span, height, family, time spent striving for enlightenment, the extent of the rays
emanating from the Buddha, the vehicle used to depart the palace, the type of tree under which
enlightenment js attained, and the span of the legs of the Buddha as he sits in a cross-legged
position. See Buddhadatta, Madhuratthauildsini, 296-300. 1. B. Horner provides a useful dis-
cussion of the formulaic nature of each of the Buddhavamsa stories in her introduction to The
Minor Anthologies of the Pali Canon, Part I1I: Chronicle of the Buddhas (Buddhavarmsa) and Basket
of Conduct (Canyapitaka) (London: Pali Text Society, 1975), xix-lii.

116. A miracle performed by the Buddha to refute heretical teachers, in which he causes
opposite forces or phenomena to appear in tandem (e.g., fire and water).

117. Buddhadatta, Madhuratthavilasini, 298.

118. Thanks are due to Professor R. A. L. H. Gunawardana of the Department of History,
Unuversity of Peradeniya, Sri Lanka, for his insights on this topic of the early medieval reimagining
of the Buddhist world.

119. Norman, Pali Literature, 115, dates the Dipavarisa to roughly the fourth century; to
Mahanima, the supposed author of the Mahavamsa, he assigns a date later than Buddhaghosa
(118, note 98), roughly the sixth century c.E. (132).

120. Sujanappasadasamvegatthdya. This phrase is found at the end of each chapter of the
text.

121. Norman, Pali Literature, 118. See as well Wilhelm Geiger, The Dipavamsa and the
Mahavarisa and Their Historical Development in Ceylon, trans. E. M. Coomaraswamy (Colombo:
Government Printer, 1908), 16-17.

122. Mahinima, Mahdvamsa. See the twelfth chapter on “the virtue of various countries”
(ndnddesapasado), 94-99.

123. Mahianiama, Mahdavarmsa, 94.

124. Buddhaghosa, Manorathapirani: Commentary on the Anguttara Nikdya, vol. 2, ed.
Herman Kopp, et al. (London: Luzac, for Pali Text Society, 1924-1956), 36-31.

125. Faxian, Travels of Fah-Hian, 165-166.

126. Ibid., 150-151.

127. Ibid,, 152.

128. Thid,, 153.

129. Xuanzang, Buddhist Records of the Western World, vol. 2, 229.

130. Ibid., 233. Mount Potalaka consistently marks South India as an important site in the
Buddhist world for medieval Chinese authors. The tenth-century biography of the Tantric mas-
ter Vajrabodhi, for example, depicts the monk as “a native of Malaya . . . in South India, ... a
district located near Potalaka Mountain, where Avalokitesvara’s palace was situated” (Yi-Liang,
“Tantrism in China,” 272).

131. Yijing, Record of the Buddhist Religion, 215.

132. Thid., 45-47, describes the “grander” preparations for “fastday” in “the ten islands of
the Southern Sea”; to cite another example, Yijing also describes how the use of a cloth for
kneeling among the monks of the “Southern Sea islands” causes Indian monks to smile (111).

133. See, for example, G. Coedes, The Indianized States of Southeast Asia, ed. Walter F. Vella,
trans. Susan Brown Cowing (Honolulu: EastWest Center Press, 1968), 81-82.

134. Yijing, Record of the Buddhist Religion, xxx.

135. Ibid., 184.

136. Shih Paoch’ang, Lives of the Nuns: Biuographies of Chinese Buddhist Nuns from the Fourth
to Sixth Centuries, trans. Kathryn Ann Tsai (Honolulu: University of Hawai1 Press, 1994).

137. Ibid,, 15-16.
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138. Ibid., 53-54, 70, 86. A boatload of nuns from Sri Lanka is said to arrive, brought by
“a foreign boat captain named Nan-t'i.” The arrival of the foreign nuns is said to allow the
Chinese women’s monastic community (safigha) to receive full ordination for the first ime from
both the assembly of monks and the assembly of nuns.

139. Summarized by Zircher in “Prince Moonlight,” 47-59.

140. Le Goff, Medieval Imagination, 13.

141. Ibid., 60-66.

142. K. V. Subrahmanya Aiyer, “The Larger Leiden Plates (of Rajaraja 1),” Epigraphia In-
dica 22/6 (1934):241-242.

143. See T. Ramachandran, “The Nagapattinam and Other Buddhist Bronzes in the
Madras Government Museum,” Bulletin of the Madras Government Museum, 7/1 (1954):1-150.

144, The significance of the Sailendra name has been much debated in the scholarly litera-
ture; see, for example, Coedes, Indianized States, 88-89.

145. See Walter Elliot, “The Edifice Formetly Known as the Chinese or Jaina Pagoda at
Negapatam,” Indian Antiquary 7 (1878):224-227. Subramaniam identifies Elliot's Chinese pa-
goda with the temple built by “the king of South India” (Narasimha Pétavarman) for the emperor
of China in the eighth-century Chinese text, Kieou T’ang; see T. N. Subramaniam, The Pallavas of
Kanchi in South-East Asia, Suvarnabhumi and Tamilnadu, no. 1 (Madras: Swadeshimitram, 1967),
10.

146. See James Gray, ed. and trans., The Kalydni Inscriptions Erected by King Dhammaceti at
Pegu in 1476 A.p.: Text and Translation (Rangoon: Government Press, 1892), 28. For more
Buddhist soutces that mention the monasteties of Nikapattinam, see S. Paranavitana, “Negapatam
and Theravada Buddhism in South India,” Journal of the Greater India Society 11/1 (1944):23-
31.

147. Dates for this inscription, which does not itself mention any regnal year or calendrical
era, range over a number of centuries, but there appears to be a general scholatly consensus
placing it in the fourth to fifth centuries CE. For a list of the various arguments for particular
dates, see Coedes, Indianized States, 278, note 38.

148. Sheldon Pollock, “The Sanskrit Cosmopolis, 300-1300 c.k.: Transculturation,
Vernacularization, and the Question of Ideology,” in Ideology and Status of Sanskrit: Contribu-
tions to the History of the Sanskrit Language, Brill's Indological Libraty, vol. 13, ed. Jan E. M.
Houben (Leiden: E. J. Brill, 1996), 230.

149. Ibid., 230.

150. Xuanzang, Buddhist Records of the Western World, vol. 2, 249.

151. Huili (Hwui Li}, The Life of Hiuen-Tsiang by the Shaman Hun Li, trans. Samuel Beal
(London: Kegan Paul, Trench, Trubner, 1911), 139-140.

152, Buddhappiya, Upasakajanalankara: A Critical Edition and Study, ed. H. Saddhatissa
(London: Luzac, for Pali Text Society, 1965), 357-358.

153. C. M. Fernando, trans., The Nikdya-sangrahaya (Colombo: H. C. Cottle, Government
Printer, 1908), 13-14.

154. Tamil Lexicon, vol. 3 (Madras: University of Madras, 1982), 1492, indicates that cinam
appears as one of fiftysix countries (Tamil técam, Sanskrit desa) in the commentary on the thir-
teenth-century Jain grammatical treatise, Nanniil, and as a language in the lexicon, Tivakaram,
cited previously.

155. See, for example, K. A. Nilakanta Sastri, The Calas, 2d ed., Madras University Histori-
cal Series, no. 9 (Madras: University of Madras, 1955; Reprint, 1984), 21-23.

156. For a variety of scholarly efforts both to decipher specific aspects of the monument and
to interpret the edifice as a whole, see Soekmono, Chandi Borobudur: A Monument of Mankind
(Amsterdam: UNESCO, 1976); Jan J. Boeles, The Secret of Borobudur (Bangkok: By the author,



Notes to Pages 110-111 205

1985); and Luis O. Gomez and Hiram W. Woodward, Jr., eds., Barabudur: History and Signifi-
cance of a Buddhist Monument, Berkeley Buddhist Studies Series, no. 2 (Berkeley, Calif.: Asian
Humanities Press, 1981).

157. B. C. Chhabra, “Expansion of Indo-Aryan Culture During Pallava Rule, as Evidenced
by Inscriptions,” Journal of the Asiatic Society of Bengal, Letters 1 (1935):55-56: “In the very
numerous inscriptions, on copper and stone, left by the rulers of the Pallava dynasty, no refer-
ence is made to relations, friendly or hostile, with the countries overseas. . . . The epigraphical
documents of Further India and Indonesia are almost equally reticent about any connexion with
India proper.”

158. Pollock (“Sanskrit Cosmopolis”) atributes the power and attraction of Sanskrit as a
literary language throughout the Southeast Asian world to two principal factors: (1) its ability as
a language to make “translocal claims . . . not so much because of its numinous qualities . . . but
because of its aesthetic qualities, its ability somehow to make reality more real” (239) and (2) its
deeply literary qualities that enabled one “to say things . . . that were not yet sayable in any of
the other languages” (241).

159. Ibid., 235.

160. Ibid., 238.

161. For a survey of Old Javanese literature from the tenth through the fifteenth centuries,
from the Sanskrit themes of the earliest poetic works (kakawin) to the emergence of more local
themes and images, see J. Gonda, Old Javenese Literature, Handbuch der Orientalistik, Dritte
Abteilung, Dritte Band: Literaturen, no. 1 (Leiden: E. J. Brill, 1976), 187-245. C. Hooykaas, in
The OldJavanese Ramayana Kakawin, with Special Reference to the Problem of Interpolation in Kakawins,
Verhandelingen van het Koninklijk Instituut voor Taal-, Land- en Volkenkunde, deel 16 (’s-
Gravenhage, The Netherlands: Martinus Nijhoff, 1955), and The Old-Javanese Ramdyana: An
Exemplary Kakawin as to Form and Content, Verhandelingen der Koninklijke Nederlandse Akademie
van Wetenscappen, Afd. Leteerkunde, deel 65, no. 1 (Amsterdam: N. V. NoorHollandsche
Ulitgevers Maatschappij, 1958), explores the Sanskritic features of the Old Javanese Ramayana, as
well as its possible inspiration, the seventh-century Sanskrit work known as the Bhattikavya. For a
more general survey of Javanese literature in the preMuslim period, see Theodore G. T. Pigeaud,
Literature of Java, Volume I: Synopsis of Javanese Literature, 900-1900 A.D., Koninklijk Instituut
voor Taal, Land- en Volkenkunde, no. 9 (The Hague: Martinus Nijhoff, 1967).

162. Gonda, Old Javanese Literature, 187.

163. In addition to Yijing's depiction of “Sribhoja” as a place where Sanskrit grammar
($abdavidya) was taught (cited previously), Lokesh Chandra provides a general discussion of Java,
Sumatra, and Bali as the Southeast Asian centers of Sanskrit literary culture (“Sanskrit Studies
in Classical Indonesia,” Indologica Taurinensia 6 [1978]:113-123).

164. Mpu Prapafica, Desawarnana (Nagarakrtagama) by Mpu Prapafica, Verhandelingen van
het Koninklijk Instituut voor Taal-, Land- en Volkenkunde, vol. 169, trans. Stuart Robson (Leiden:
Koninklijk Instituut voor Taal-, Land- en Volkenkunde, 1995), 93. Robson also notes (148-
149, note 1d) that the character mentioned immediately after $17 Buddhaditya, one Sti Mutali
Sahrdaya, is also probably of South Indian origin, mutali being a Tamil title indicating a mem-
ber of the Vellila or land-owning caste.

165. Sylvain Lévi, Mémorial Sylvain Lévi, ed. Paul Hartmann (Paris: Rue Cujas, 1937), 382.

166. 1bid., 391. Lévi goes on to provide the tale of the shipwrecked future Buddha in the
Sanskrit Mahdvastu as a counterproof to his argument. Although the Buddha-to-be is saved from
drowning by a goddess of the sea who has been neglectful of her duties, as in the Tamil and Pali
sources, the goddess is not named in Sanskrit. Lévi concludes, therefore, that the compiler of
the Mahdvastu “is writing beyond the pale of the goddess Manimekhala” (391).

167. Fausbell, Jatakas, vol. 6, 30-68, and vol. 4, 15-22, respectively.
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168. Maniméekalai, xxix.14-31; see previous discussion above, Note also that the Manimékalai
presents this episode as central to both the naming of Manimékalai and her resolve to become
a renunciant.

169. Nandasena Mudiyanse, “Buddhist Writings in Tamil and Relevant Sinhalese Adapta-
tions,” Journal of Oriental Research, Madras 38/3 (1969):19.

170. B. Gunasékara, trans., The Rajavaliya, or a Historical Narratwe of Sinhalese Kings from
Vijaya to Vimala Dharma Sarya Il (Colombo: George J. A. Skeen, Government Printer, 1900),
23-24.

171. L. D. Barnett, Alphabetical Guide to Sinhalese Folklore from Ballad Sources (Bombay:
British India Press, 1917), 61: “Mani-mekhaliva” is said to be both sea goddess and the one
who “restored to Pattini her ring.” Gananath Obeyesekere, The Cult of the Goddess Pattini (Chi-
cago: University of Chicago Press, 1984; Reprint, Delhi: Motilal Banarsidass, 1987), records
not only songs of Manimekhald's saving of Kavéri merchants from drowning in the sea (148-
149) but also relates the story of Manimekhalai's birth as the result of a tryst between Madevi
(Matavi) and Palanga (Kovalan; 238).

172, Jaini, Padfidsa-Jataka, vol. 2, 519.

173. 1bid,, vol. 2, 528.

174. Ibid., vol. 1, 76. Note the association of Manimékala with the Indra festival of Pukar
in the Manimékalai: “At that time, the goddess, Manimékala, had come [to the city of Pukar] to
witness the tumult of the Indra festival” (v.94-96).

175. Jaini, PafifidsaJataka, vol. 1, 262.

176. Elizabeth Wray et al., Ten Lives of the Buddha: Siamese Temple Paintings and Jataka
Tales (New York: Weatherhill, 1979), plates 6 and 8.

177. Frank E. Reynolds, “Ramdyana, Rama Jataka, and Ramkien: A Comparative Study of
Hindu and Buddhist Traditions,” in Many Ramayanas: The Diversity of a Narrative Tradition in
South Asia, ed. Paula Richman (Berkeley: University of California Press, 1991), 59.

178. See Ramayana: Masterpiece of Thai Literature Retold from the Original Version Written
by King Rama I of Siam, 2d ed. (Bangkok: Mrs. Chalermkwan Jumsai Publisher, 1967), 17-18;
René Nicolas, “Le Ramayana Siamois (Analysé),” Extréme-Asie: Revue Indochinoise Ilustrée 19
(Janvier 1928):301-302; and Judith M. Jacob, trans., Reamker (Ramakerti): The Cambodian Ver-
sion of the Ramayana, Oriental Translation Fund, New Series, vol. 45 (London: Royal Asiatic
Society, 1986), 287.

179. See Nhung Hicks, trans., Cambodian Folktales in Vietnamese (Ho Chi Minh City, forth-
coming),

180. Chan Moly Sam, “Muni Mekhala: The Magic Moment in Khmer Court Dance,” in Text,
Context, and Performance in Cambodia, Laos, and Vietnam, Selected Reports in Ethnomusicology,
vol. 9, ed. Amy Catlin et al. (Los Angeles: Department of Ethnomusicology, University of
California, Los Angeles, 1992), 93-113. For a description of the dance performed in 1967 “in
answer to the wishes of the peasants of the Kingdom who are worried about the continuing
drought in some provinces,” see “At the Palace, Sacred Dances to Bring Rain (5th July),” Kambuja:
Monthly Hlustrated Review 3/29 (1967):20-23.

181. V. Raghavan, for example, in his The Ramayana in Greater India, Rao Kamalashankar
Pranshankar Trivedi Memorial Lectures, 1973 (Surat, India: South Gujarat University, 1975),
sees Tamil influence throughout the whole of the Thai Ramayana, right down to the spellings
of certain names in the text. “All the young women are called Narg,” he notes, “and this may
be the Tamil word Nangai” (65). S. Singaravelu traces similarities and divergences in various
episodes of the story of Rima as told in Sanskrit, Tamil, Thai, and Malay (A Comparative
Study of the Sanskrit, Tamil, Thai, and Malay Versions of the Story of Rima with Special Ref-
erence to the Process of Acculturation in the Southeast Asian Versions,” Journal of the Siam

Society 56/2 [1968]:137-185), and elsewhere finds evidence that the story of Maiyarab in the
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Thai Ramayana derives from an episode in Tamil folklore (“The Episode of Maiyarib in the
Thai Ramakien and Its Possible Relationship to Tamil Folklore,” Indologica Taurinensia 13 [1985-
1986):297-312).

182. Padmanabh S. Jaini, “The Apocryphal Jatakas of Southeast Asian Buddhism,” Indian
Journal of Buddhist Studies 1/1 (1989):25-26.

183. G. Coedeés, ed. and trans., Inscriptions du Cambodge, Collection du textes et documents
sur 'Indochine, vol. 3, no. 4 (Paris: E. de Brocard, 1952), 90. Here, the brahmin known as
Kaundinya, having received a bow from Asvatthima, marries Som3, the daughter of a Niga
king. According to Coedes, Indianized States, 38, the union of Kaundinya and Soma “was still
commemorated at the court of Angkor at the end of the thirteenth century in a rite mentioned
by the Chinese envoy Chou Takuan.”

184. Coedés, Indianized States, 37-38.

185. G. Coedes, “La legende de la nagi,” Bulletin de UEcole Frangaise d’Extréme-Orient 11/3~
4 (1911):391.

186. Ibid., 391. For more on the legend of the royal prince united with a serpent princess
to found a royal dynasty, see V. Golobew, “Les legendes da la Nagi et de ' Apsaras,” Bulletin de
IEcole Francaise d'Extréme-Orient 24/3-4 (1924):501-510; Jean Przyluski, “La princesse a ['odeur
de poisson et la Nagi dans les traditions de 'Asie Orientale,” in Etudes Asiatiques, vol. 2, ed.
G. Van Oest (Paris: Publications de I'Ecole Francaise d’ExtrémeOrient, 1925), 265-284; and
R. C. Majumdar, Kambuja-Desa or an Ancient Colony in Cambodia (Philadelphia: Institute for
the Study of Human Issues, 1980), 17-20.

187. As various scholars have attempted to establish. Both Filliozat and Wheatley, for example,
Jook to Tamil sources (e.g., Karaikkalammaiyar's sixth-century hymn to Siva and Manikkavacakar's
ninth-century Tiruvdcakam) to explain the Cambodian identification of Siva as “Lord of the
Mountain,” beginning with the ninth-century inscription of Jayavarman II. See Jean Filliozat,
“New Researches on the Relations Between Indian and Cambodia,” Indica 3/1 (1966):95-106,
and Paul Wheatley, “The Mount of the Immottals: A Note on Tamil Cultural Influence in
Fifth-Century Indochina,” Oriens Extremus 21/1 (1974):97-109.

188. Preface, lines 11-12: “the goddess Kaviri appeared as the water vessel of the great sage,
Alkattiyan, overturned.” For more mythological stories that trace Agastya/Akattiyan as the source
of the river Kaviri and as the husband of the goddess Kaviri, see David Shulman, Tamil Temple
Myths: Sacrifice and Divine Marriage in the South Indian Saiva Tradition (Princeton, N.J.: Princeton
University Press, 1980), 65-69, 270-272.

189. Manimékalai, i.3. Akattiyan is further portrayed as the student of Avalokitan (Avalokitesvara)
in the introduction to the eleventh-century Tamil Buddhist treatise on grammar and poetics, the
Viracoliyam, discussed in chapters 4 and 5.

190. For a general discussion of both the texts and traditions attributed to Akattiyap and
the available secondary literary, see Zvelebil, Lexicon of Tamil Literature, 13-16, and Kamil V.
Zvelebil, Companion Studies to the History of Tamil Literature. Handbuch der Orientalistik, Zweite
Abteilung: Indien, no. 5, ed. Jan Gonda (Leiden: E. J. Brill, 1992), 235-261. Also useful, if
somewhat dated, are K. N. Sivaraja Pillai, Agastya in the Tamil Land (Madras: University of
Madras, 1930; Reprint, New Delhi: Asian Educational Services, 1985), and K. A. Nilakanta
Sastri, “Agastya,” Quergedrukt uit het Tijdschrift voor Ind. Taal, Land-, en Volkenkunde 76/4
(1936):471-545.

191. Shulman, Tamil Temple Myths, 8.

192. Coedeés, Indianized States, 52, for example, notes the fifth-century inscriptions of a cer-
tain King Malavarman on a sanctuary dedicated to Agastya in present-day Borneo.

193. Chhabra, “Expansion of Indo-Aryan Culture,” 60-61, notes, for example, that Agastya
in Java “appears as a companion of Siva, but also enjoys undivided adoration, especially in the
later period.” The oldest dated inscription from East Java, the stone inscription of Kanjuraha or
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Dinaja of 760 CE, records the erection of a temple to the sage Agastya; see Himansu Bhusan
Sarkar, Corpus of the Inscriptions of Java (Corpus Inscriptionum Javanicarum) (up to 928 A.p.),
vol. 1 (Calcutta: Firma K. L. Mukhopadhyay, 1971), 25-29. More than twenty-five Javanese
images of Agastya are now housed in Dutch and Javense museums (Encyclopedia of Tamil
Literature, s.v., vol. 1, “Contact of the Tamils with the Southeast Asian Countries,” by K. D.
Swaminathan, 67).

194. ]. Gonda, The Indian Religions in Pre-Islamic Indonesia and Their Survival in Bali,
Handbuch der Orientalistik, volume 2, part 1: Religionen (Leiden: E. ]. Brill, 1975), 3.

195. Thomas Stamford Raffles provides the best summation of the various roles assumed by
Aji Saka in the Javanese stories; most “agree in attributing to him the first introduction of letters,
government, and religion” (The History of Java, vol. 2 [London: John Murray, 1830}, 72).

196. Gonda, Old javanese Literature, 207-208.

197. The first such instance of ornate court poetry is the Old Javanese Ramayana, “now
almost generally assumed to have been written in the Central Javanese period” (Gonda, Old
Javanese Literature, 225).

198. The Tivgkaram, the eighth-century Tamil lexicon noted previously, for example, in-
cludes Cavakam among the seventeen countries where the Tamil language is spoken; cited in S.
J. Gunasegaram, “Early Tamil Cultural Influences in South East Asia,” Tamil Culture 6/4
(1957):322.

199. Richman, Branch Stories, 7, quotes the seventeenth-century Saiva poet, Civappirakacar,
on the difficulties of the text: “How can one grasp the intricacy of the text about Manimékalai?”

Chapter 4
1. Vidya Dehejia, Art of the Imperial Cholas (New York: Columbia University Press, 1990),

xiv.

2. 1bid., xiii.

3. Martin Irvine, The Making of Textual Culture: ‘Grammatica’ and Literary Theory, 350~
1100, Cambridge Studies in Medieval Literature, no. 19 (Cambridge: Cambridge University
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feet, meters, and stanzas. In the latter, several Sanskrit meters are introduced, such as the tantakam
(Sanskrit dandaka) in verse 129 (Viracoliyam, 176), that are not known to the earlier Tolkappiyam.
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124), defects of poetic composition (iii.125-185), and concluding remarks (iii.186-187). In
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vol. 2, no. 1, ed. Jan Gonda (Leiden: E. ]. Brill, 1975), 236, note 12. Although, as is argued
later, the Tolkappryam by no means represents a “pure” Tamil grammatical system uninfluenced
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Abhinavagupta’s Abhinavabhdrati notes Bharata's assertation that dramatic dance (ndtya) can be
petformed in a language mixing Sanskrit and local speech, and Abhinavagupta likens this to the
rubies and coral style current in the south (daksinapatha manipravala).
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hagiography of Manikkavicakar, see Yocum, “Buddhism Through Hindu Eyes,” 143-162.

59. Buddhadatta, Buddhadatta’s Manuals or Summaries of the Abhidhamma: Abhidhammavatara
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114. Viracéliyam, verse 146, 201:

tum cilittam utdratai kanti pulan camatai
tantum camdtt poruttelivu okam cukumdratai
intum inpattotu pattu dvi enpum vitarppan kautan
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139. Viracoliyam, preamble, 1:

dayum kunattu avalokitan pakkal akattiyan kettu
eyum puvanikku yampiya tan tamil nku uraikka
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150. Ibid., verse 10, 8; verse 13, 10; verse 93, 91; verse 111, 132.
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Chapter 5

The epigraph to this chapter, from Caminataiyar’s autobiography, cites the commentary on
Viracoliyam, verse 119 (158), and is used to illustrate a particular kind of poetic meter (veli viruttam):

marul arutta perum poti mdtavaraik kantilamal en cey koydn
aru} irunta tirumoliyal aravalakkam kettilamal en cey kéyan
porul ariyum maruntavattup puravalaraik kantilamal en cey koydn
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thirteenth-century commentary on the same, and Mayilainitar’s fourteenth-century gloss on
Nannil,
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tuppdr orunkiyal tiya vinai panpu irantu porut(ku)
oppd oru collu waippa tuyar parimdrram atu
ceppdr porul marital tikal deryin ctrmai colin
tappata dcir vacanam ena unar talkulalé
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Kavyadarsa, the Tantiyalankaram (Tanti Tantiyalankaram Cuppiramaniyatécikar uraiyutan, ed. K.
Iramalinkat Tampiranavarkal [Tinnevelly: South India Saiva Siddhanta Works Publishing Soci-
ety, 1938; Reprint, 1997, verses 86-87, 178-180).

10. Viracdliyam, commentary on verse 173, 266:
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kallam niraiyum karum kannal kattu alitial
ullam niraiyotu orunku
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verse 153, 219.
11. Ibid., 266:

pankavil pul otunkum punmdlaip poltu utane
ninkata vemmaivdy nintanaval-tam katal
vaikkum tunaivar varum avati parttu dut
uykkum tamiydr wyir

12. See George L. Hart IIl's discussion in The Poems of Ancient Tamil: Their Milieu and
Their Sanskrit Counterparts (Berkeley: University of California Press, 1975) , 216-221.

13. Dandin, The Kavydadarsa of $ri Dandin, Bibliotheca Indica, vol. 40, ed. Pandita
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kokilalapasubhagah sugandhwanavayavah
yanti sardham jananandar vyddhim surabhivasarah
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14. Viracaliyam, commentary on verse 173, 266:

kamanai venran cataimatiyum kankaryum
tamam nilal onru tam kotuttu—ndmap
paru val aravin panamanikal torum
wruvu dyiram perrula

In other words, the river and the moon are reflected in the mythical jewels ensconced in the
serpent’s hood; the serpent in this case is understood by Kévintarija Mutaliyar (441) to be the
mythological thousand-headed serpent on whose hood all of creation rests (Tamil Aticétan, Sanskrit
Adisesa).

15. The ornament of nonliteral exchange is also illustrated by a verse from the Tirukkuzal
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16. Uraiytir, a capital city of the Colas. The name Kali, literally meaning “chicken,” refers to
a mythological incident in which a cock is said to have defeated an elephant (Tamil Lexicon,
vol. 2 [Madras: University of Madras, 1982}, 1200).

17. The tiger serves as an emblem of the Cola dynasty.

18. Viracoliyam, commentary on verse 173, 266:

mikai cérnta nakamum ven matiyum tammil
pakai tirnta mal cataiyén kappa—mukai malar ak
koli anupamanan koram puls vali

valiya man talattu van

The same verse is also quoted as an example of benediction in the commentary under verse
153, 219.

19. Zvelebil, Tamil Literature, 117, notes, for example, that the postclassical anthology
known as the “Eighteen Shorter Texts” is referred to as Patinenkilkkanakku in the commen-
tary on Viracoliyam, verse 145; Zvelebil also cites the commentary on Viracdliyam, verse 151,
as evidence for the existence of a now-lost poem of 900 stanzas in praise of a Tamil king
(128).

20. G. Vijayavenugopal, “Some Buddhist Poems in Tamil,” Journal of the International As-
sociation of Buddhist Studies 2/2 (1979): 95, poses the question: “Now the question is, which
was the model? Did the Buddhists and Jains follow the Hindu bhakt [devotional] movement
and compose poetry on those lines, or vice versa?”

21. Pierre Bourdieu, The Field of Cultural Production: Essays on Art and Literature, ed. Randal
Johnson (Cambridge: Polity, 1993), 35-36.

22. Anne Blackburn, “The Play of the Teaching in the Life of the Sasana: Sarathadipani in
Eighteenth-Century Sri Lanka” (Ph.D. Diss., University of Chicago, 1995), 2.

23. See, for example, Martha Ann Selby, “Desire for Meaning: Providing Contexts for Prikrit
Gathas,” Journal of Asian Studies 55/1 (1996):81-93. Selby, in this study of the MaharastrT Prakrit
collection of verses (gathd) known as the Gathdsaptasati, notes the several ways in which
Anandavardhana’s and Mammata’s use of the verses as exemplars of particular forms of sugges-
tion (dhvani) “were honestly rhetorical,” revealing the extent to which “both writers were highly
skilled in argument” (87). Laurie L. Patton, in “Making the Canon Commonplace: Rg-Vidhana
as Commentarial Practice,” Journal of Religion 77/1 (1997):1-19, shows the ways in which com-
mentary may compete with canonical text by interpreting and using images and words to very
different ends.

24. Peruntévanir departs from Dandin’s model of exposition by citing known poetic works
as examples of the various ornaments. Whereas Dandin composes his own verse examples in
the Kawvyadarsa, the Viracoliyam commentator draws on an existing body of Tamil poetry. Is it
possible that Peruntévanar follows here the Kashmiri tradition of Abhinavagupta, who cites
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Sanskrit poetic works from the Mahabharata to Kilidasa’s Kumdrasambhava in his commentary
(Locana) on the Dhvanyaloka of Anandavardhana?

25. As at Viracoliyam, 32, in the commentary on verse 34 on cases (vérrumai), and at 86
and 88, in the commentary on verse 83 dealing with finite verbal forms (kiriya).

26. 1bid., 92. The quotation is from Tolkappiyam: Ilamparanar wraiyutan: Porulatikaram
(Tinnevelly: South India Saiva Siddhanta Works Publishing Society, 1977), verse 21, 19:

ennilam marunkil pioum pullum
annilam polutotu vara ayinum
vanta nilattin payatta akum

The flower and bird of one region and season,
when not found in that region and season [ascribed to them],
[must be considered| as belonging to that [region and season] in which they appear.

Translation adapted from S. Ilakkuvanar, trans., Tholkappiyam (in English) with Critical Studies
(Madurai: ‘Kural Veri’, 1963), 155.

27. Viracéliyam, 264. The quotation is from Tolkappiyam: Iampuranar wuraiyutan:
Porulatikdram, verse 400, 462: “That which differs in word and meaning is muran” (moliyinum
porulinum muranutal murané).

28. Viracoliyam, commentary on verses 90-94, 92-98. Here, it is impossible to know whether
the long poetic explications of each of the five landscapes are the work of Peruntévanar himself
or are quotations from some source no longer extant.

29. As in the commentary on Viracoliyam, verse 176, 268-269.

30. Ibid., 137 and 153, for example.

31. See Viracoliyam, commentary on verse 123, 166, where the commentator quotes
Yapparunkalam, verse 93 (Amitacikarar, Yapparunkalam palaiya viruti uraiyutan, ed. I llankumaran
[Tinnevelly: South India Saiva Siddhanta Works Publishing Society, 1973], 363), and attributes
the text to Amutacikaranair.

32. Viracaliyam, 168. The quotation is taken from the first two lines of verse 36 of the Karikai
(Amitacakarar, The Verses on the Precious Jewel Prosody Composed by Amitacakarar with the Com-
mentary of Kunacakarar, Publications du départment d’indologie, no. 79, ed. and trans. Ulrike
Niklas [Pondichéry: Institut Frangais, 1993], 294-295).

33. Viracoliyam, verse 8, 7.

34. Commentary on Viracéliyam verse 8, 7.

35. Ibid., 123,

36. Ibid., 125. The commentator here does not cite the source of the quotation, but it is
nearly identical to a verse attributed to the Kuntalakéci in the fifteenth-century anthology,
Pugattirattu (1. llankumaran, ed., Purattivattu [Tinnevelly: South India Saiva Siddhanta Works
Publishing Society 1972], 2). The verse as it appears in the Viracoliyam commentary reads:

munrdn perumaikku aninran mutivu eytuka dru
nanré ninaintdn kuna molintan tanakku enru
onranum ullan pirarkké uruti cilntdn

anré waivan avan tal caranankal anré

37. Viracoliyam, 164-165.

38. A stanza consisting of four lines of five feet each, as well as particular patterns of rhyme
and alliteration; see Kamil V. Zvelebil, Classical Tamil Prosody: An Introduction (Madras: New
Era, 1989), 75.

39. Viracoliyam, 175. For a full explanation of viruttam, “the grand metre of classical narra-
tive poetry,” and its many subtypes, see Zvelebil, Prosody, 77-83. This discrepancy between the
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unattributed verse claimed as an example of kalitturai meter and the blanket claim that the
Kuntalakéci is composed entirely in viruttam meter is difficult to explain. Perhaps the medieval
compiler of the Purattivattu was incorrect in assigning the verse cited previously to the Kuntalakeci;
perhaps the verse comes from an introductory section praising the Buddha that was deliberately
cast in a different meter and not considered part of the poem proper by the Viracsliyam com-
mentator.

40. Literally, “The Story of Utayanan,” perhaps a reference to the tenth-century Tamil Jain
version of the story of Udayana commonly known as the Perunkatai or “Great Story.” For more
on this text, see R. Vijayalakshmy, A Study of the Perutikatai: An Authentic Version of the Story of
Udayana (Madras: International Institute of Tamil Studies, 1988).

41. Viracéliyam, 201.

42. Other than the one verse cited previously and identified by the compiler of the Purattirattu,
it is not at all clear whether any other of Peruntévanar’s many uncited quotations are drawn
from the Kuntalakéci. Kamil V. Zvelebil, Companion Studies to the History of Tamil Literature,
Handbuch der Orientalistik, Zweite Abteilung: Indien, vol. 5, ed. Jan Gonda (Leiden: E. J.
Brill, 1992), 70, assumes, for example, that the commentary must draw many stanzas from such
an obviously important Buddhist literary work.

43. Viracoliyam, 114.

44. 1bid., 127.

45. Ibid., 157.

46. Tbid., 161.

47. Ibid., 183.

48. Ibid., 124:
poruntu potiyil
irunta mdtavar
tiruntu cévati
maruntum akume

49. Ibid., 141:
enniranta kunattoy ni
ydvarkku mariyoy ni
unn irainta aruléy ni
wyar para niraittéy ni
meyp porulai arintoy ni
meyy aramin kalittoy ni
ceppariya tavattdoy ni
cérvarkkuc carvu ni

50. Ibid., 157:
poti nlalil punitan polam kalal
ati ulakin kavan

51. Ibid., 143:

arul virrirunta tirunilal poty

mujutu unar munivan nmil paravutum tolutaka
oru manam eyti iruvinaip pini vita

muppakai katantu nalvakaip porul unarnta
onku nir ulaku itai ydvarum

ninkd mpamotu nitu valka enavé
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52. Vijayavenugopal, “Some Buddhist Poems,” 96, for example, notes: “the verses quoted in
the commentary on Viracoliyam reveal the influence of Tamil bhakt poetry on Buddhist literary
activity.” His evidence for such a conclusion, however, is quite general; among the “similarities”
cited are the eulogizing of the Buddha’s qualities and references to Buddhist “mythology.”

53. K. D. Somadasa, Catalogue of the Hugh Nevill Collection of Sinhalese Manuscripts in the
British Library, vol. 4 (London: British Library, 1990), 373.

54. This episode, in which the future Buddha, born as King Sivi, offers his eyes to Saka, dis-
guised as a blind brahmin, is also referred to at Manimékalai, vi.61-72; the Pili version can be
found in V. Fausball, ed., The Jataka Together with Its Commentary: Being Tales of the Anterior
Births of Gotama Buddha, vol. 4 (London: Kegan Paul, Trench, Trubner, 1877-1897), 401-412.

55. Viracéliyam, 125:

56.
57.
58.

59.
60.
61.
62.

63.

vinnavar nayakan ventak
kann ini talitta katal
punniyan irunta poti
nal itai néy naliyavé

aruvinai cila keta oru peru naraku itai
ericutar maraimalar ena vitum atryinai

karputai maranaik kdy cipam tavirttanai
porputai ndakar tan tuyaram pokkinai
min uru aki meymmaiyil patintanai

man uru aki van kunam iyarrinai

Ibid., 165.
Ibid., 140, 142.
Ibid., 142:
Ibid., 140.
Ibid., 142.
Ibid., 144.
Ibid., 141:
Ibid., 161:

poti mévinai punmai akarnnai

coti vanavar tola eluntarulinai
at ndtap nip ati inai paravutum

64. Dandin, Kavyadarsa, begins his definition of a great poetic work (mahakavya) at i.15 by

indicating the necessity of a hero (niyakam).
65. Tolkappiyam: Ilamparanar wraiyutan: Porulatikaram, verse 73, 108-109.
66. Ibid., verse 74, 109-116.
67. Viracoliyam, verse 102, 113:

68.

Ibid., 114:

ndl kulap pakkam mukalam kalavali nal kuravai
drral vallan vétkaiyar pakkam meénmaiyarum porulé
torriya kaval turavu kotai pataiyalar pakkam
mdrriya orrumaiydtu maryum ivai vakaiyile

punirrup paci ulanta pulip pinavu tandtu
mulaimard akkulavi vanki vayppatut
tirai enak kavarntatu nokki anka
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vér ilam kulavin centu kdna

kitr ukir vayaman pulavu vegtut tutankiya
vdl eyirruk kollaiyin tankinan katuvap
pacilaip poti méviya perum takai

yar wyir kaval pinta

pér arul punarccip perumai tané

69. This story of the tigress is unknown in the Pili Jataka collection but is found in a num-
ber of Sanskrit sources, including Aryasira’s Jatakamdld; see Aryasiira, Once the Buddha Was a
Monkey: Arya Sira’s Jatakamali, trans. Peter Khoroche (Chicago: University of Chicago Press,

1989), 5-9.
70. Tolkappiyam: Ilampiranar wraiyutan: Porulatikaram, verse 75, 116:

pulla valkkai vallap pakkamum
ollar nanap periyavark kannic
colliya vakaiyin onrotu punarntut
toll uyir valankiya avip pali yanum

71. Viracoliyam, 115:

pdcataip potip pér arul vaman

varaiyd ikai pola yavirum

kotaippattu virakkotai valappatumin
mun oru murait tan ulai iranta
anpilarkkd véntalavum paruka

enpu torum kalippirran mey tirantu akkik
kurutik kolum patam kotuttatum anrik
karu cimil patta kallap puravin

mdya yakkai colliyatu darran

utampu niruttuk kotuttatum anri

72. Tolkappiyam: Ilampiaranar wraiyutan: Porulatikaram, verses 59-60, 74-75.

73. Ibid., verse 61, 75-76.

74. Ibid., 79.

75. Dandin, Kavyadarsa, ii.275, ii.280-292.

76. Viracaliyam, 256-258: the erotic (Tamil cirutkdaram, Sanskrit syigira), the heroic (Tamil
viram, Sanskrit vira), the terrible (Tamil accam, Sanskrit bhayinaka), the loathesome (Tamil ilippu,
Sanskrit bibhatsa), the awesome (Tamil viyappu, Sanskrit adbhuta), the piteous (Tamil avalam,
Sanskrit karuna), the furious (Tamil uruttiram, Sanskrit raudra), and the comic (Tamil murukiya
nakai, Sanskrit hasya). Note that Peruntévanir substitutes several new terms for the categories of
aesthetic experience listed at Tolkappivam: Ilampiranar wraiyutan: Porulatikdram, verse 247, 361:
for the loathesome, ilippu in lieu of ilivaral; for the awesome, viyappu in lieu of marutkai; for
the piteous, avalam instead of alukai; and for the furious, uruttiram instead of vekuli.

77. Viracolryam, 258. The verse quoted in number 318 of the Tirukkural:

tann wyirkku inndmai tan arivan en kolo
mann wyirkku inna ceyal

78. Tanti, Tantiyalankdram, verses 69-70, 144-150.

79. As discussed previously, Peruntévanar was perhaps quite familiar with Sanskrit literary
culture beyond the work of Dandin. Abhinavagupta, for example, argues at length in his com-
mentary on Anandavardhana’s Dhvanydloka not only for the inclusion of “the quiescent” among
the categories of aesthetic awareness but also that the ninth “is the most important of all the
rasas”; see Anandavardhana, The Dhuvanydloka of Anandavardhana with the Lacana of
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Abhinavagupta, Harvard Oriental Series, no. 49, trans. Daniel H. H. Ingalls, et al. (Cambridge:
Harvard University Press, 1990), 520-526.

80. Viracéliyam, verse 141, 198.

81. As described by G. U. Pope in the introduction to his edition and translation of the
text, The Sacred Kurral of Tiruvallava-Nayanar with Introduction, Grammar, Translation, Notes,
Lexicon, and Concordance (London: H. Frowde, 1886; Reprint, New Delhi: Asian Educational
Services, 1990), vi.

82. Zvelebil, Tamil Literature, 122-123.

83. Quoted under Viracoliyam, verse 153, 219:

cayalum ndnpum avar kontar kaimmara
noyum pacalaiyum tantu

84. Ibid., 211.
85. Ibid., 210:

cellamai untel enakku wrai marru nin
val varavu valvarkku urai

86. Dandin, Kavyadarsa, ii.356, 309:
Sastrapraharam dadatd@ bhujena tava bhibhujam

cirdrjitam hytam tesam yasah kumudapanduram

Translation adapted from Edwin Gerow, A Glossary of Indian Figures of Speech (Paris: Mouton,
1971), 203-204.
87. Dandin, Kavyadarsa, ii.121, 165:

anangah paficabhih puspair visvam vyajayatesubhih
ity asambhdvyam atha va vicitra vastusaktayah

Translation adapted from Gerow, Indian Figures of Speech, 125.
88. Dandin, Kavyadarsa, ii.123, 166:

kutah kuvalayam karne karosi kalabhdsini
kim apangam aparyaptam asmin karmani manyase

Translation adapted from Gerow, Indian Figures of Speech, 127.
89. Viracoliyam, 133:

cdtalin inndtaty illai mitw ati um
ttal iyaiyak katai

90. Ibid., 170:

ular ennum mdttiraiyar allal payavik
kalar anaiyar kallatavar

91. Dandin, Kavyadarsa, ii.336, 296:

tanumadhyam prethusroni raktaustham asiteksanam
natanabhi vapuh strindm kam na hanty unnatastanam

92. Viracoliyam, 217:

nallaru eninum kolal titu mel ulakam
ill eninum itale nanru
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93. Ibid., 208:

turantarkkum tuvvdtavarkkum irantarkkum
tlvdlvdan enpan tunai

94. Ibid., 208:

piravip perum katal nintuvar nintar
aivan ati cératar

95. Dandin, Kavyadarsa, ii.75, 143:

madapatalagandena raktanetrotpalena te
mukhena mugdhah so ‘py esa jano ragamayah krtah

96. Such as Nalatiyar, 185, quoted under Viracoliyam, verse 112 (135), as an example of a
type of venpd meter:

wrupunal tantu ulaku atti arumitattum

kal drru ul drum aré pol celvam

palarkku arrik kettu ulantak kannum cilarkkw darric
ceyvar ceyal palavai

The river pours forth a mighty stream and feeds the world;

and when it is dried up, if men dig in its bed, streams gush out!

So good men, when rich, give to many;

and, when ruined, give still at least to some, and do what should be done.

Text and translation from G. U. Pope, ed. and trans., The Naladiyar or Four Hundred Quatrains
in Tamil (Oxford: Clarendon, 1893; Reprint, New Delhi: Asian Educational Services, 1984),
118-119.

97. Such as the Nanmanikkagkai quoted by the commentator (130), described by Zvelebil
(Tamil Literature, 120) as an early medieval Vaisnava text that “vehemently preaches vegetarian-
ism and abstention from taking life.”

98. Indira Viswanathan Peterson, Poems to Siva: The Hymns of the Tamil Saints (Princeton,
N.J.: Princeton University Press, 1989), 15-16; Karen Pechilis Prentiss, The Embodiment of
Bhakti (New York: Oxford University Press, 1999), 143-144. The relevant portions of the
Tirumuratkantapurdnam are translated into English by David Shulman in “Poets and Patrons
in Tamil Literature and Literary Legend,” in The Powers of Art: Patronage in Indian Culture, ed.
Barbara Stoler Miller (Delhi: Oxford University Press, 1992), 101-102.

99. Karen Pechilis Prentiss, “A Tamil Lineage for Saiva Siddhanta Philosophy,” History of
Religions 35/3 (1996):250.

100. For a translation of the relevant portions of the text, see John Carman and Vasudha
Narayanan, The Tamil Veda: Pillan’s Interpretation of the Tiruvaymoli (Chicago: University of
Chicago Press, 1989), 5-6.

Conclusion

1. As in L Tlankumaran, ed., Purattirattu (Tinnevelly: South India Saiva Siddhanta Works
Publishing Society, 1972), where verses from the Kuntalakeéci are quoted as examples of virtue,
power, and love.

2. As in the comment made by the seventeenth-century Saiva poet, Civappirakacar, and quoted
in Paula Richman, Women, Branch Stories and Religious Rhetoric in a Tamil Buddhist Text, For-
eign and Comparative Studies/South Asia Series, no. 12 (Syracuse, N.Y.: Maxwell School of
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Citizenship and Public Affairs, Syracuse University, 1988), 7: “How can one grasp the intricacy
of the text about Manimékalai?”

3. As in the fourteenth-century Saiva work, Civaddnacittiyar parapakkam, and its commen-
tary, both of which refute the teachings of a number of Buddhist philosophical schools, includ-
ing the Sautrantika (Tamil cauttivantikan) and the Yogacira (Tamil yokdcaran). See
Canmukacuntara Mutaliyar, ed., Civadanacittiyar parapakkam milamum Cattuvappirakacar uraiyum
(Madras: By the editor, 1894).

4. T. V. Mahalingam, Mackenzie Manuscripts: Summaries of the Historical Manuscripts in the
Mackenzie Collection, Volume One (Tamil and Malayalam), 2d ed. (Madras: University of Ma-
dras, 1972), 99.

5. As in the case of Buddhappiya's Updsakajandlankara: A Critical Edition and Study, ed. H.
Saddhatissa (London: Luzac, for Pali Text Society, 1965).

6. As in the fourteenth-century Old Javanese text cited earlier, the Nagarakrtagama. See Mpu
Prapafica, Desawarnana (Ndgarakrtagama) by Mpu Prapatica, trans. Stuart Robson, Verhandelingen
van het Koniklijk Instituut voor Taal-, Land- en Volkenkunde, vol. 169 (Leiden: Koninklijk
Instituut voor Taal,, Land- en Volkenkunde, 1995). H. Dhammaratana, Buddhism in South In-
dia, Wheel Publications, vols. 124-125 (Kandy, Sri Lanka: Buddhist Publication Society, 1968),
17, provides a tantalizing but unsubstantiated reference to “an eminent poet of Java writing in
the 14th century . .. [who] mentions that at this time Buddhism and Vaishnavism had got so
mixed up that it was difficult to distinguish one from the other,” whereas Shu Hikosaka, Bud-
dhism in Tamilnadu: A New Perspective (Madras: Institute of Asian Studies, 1989), 88, mentions
a fourteenth-century inscription from Korea that “tells us of an Indian monk called Dhyénabhadra,
who visited Kaficipuram, where he listened to a discourse on the Avatamsakasitra.” Hikosaka
provides no direct evidence of this claim.

7. Vidya Dehejia, “The Persistence of Buddhism in Tamilnadu,” Marg 39/4 (1988):55.
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