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1

FOLKLORE ASSOCIATED WITH SACRED
GROVES IN TAMIL NADU, INDIA

Dr. M. Amirthalingam
C.P.R. Environmental Education Centre

Chennai.

Abstract

Sacred groves probably represent the single most important

ecological heritage of the ancient Indian cultural tradition. Folklore
plays an important role in the conservation of sacred groves.

The local people believe that their ancestors still live in the sacred

groves and that the goddess of the sacred grove appeared before
the merchants and offered consolation.  Folklore of

Thiruchitramabalam sacred grove is dedicated to Ponniamman.

Konjkuppam sacred grove is situated between Panruti and Neyveli.
There is a grove dedicated to Sri Sembiyanar.  The Indian butter

tree, banyan, mango, Indian cherry, Indian laburnum, neem,

tamarind, ironwood tree, Alexandrian laurel, yellow oleander tree,
Pala indigo (Writia tinctoria) trees are the predominant trees

of the sacred grove. Nowadays, the anthropologists and the

ecologists have identified these trees as culturally keystone
species.

Key words: Folklore, sacred groves, cultural keystone species,

taboos, beliefs

Introduction

India is known for its age old traditions and their origins go

back to time immemorial.  The ‘folklore’, preserves our nature
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and natural resources.  Many places are considered as sacred

sites in India.  These sacred sites are usually associated with

a place of specific customs, beliefs, practices and taboos.  A

sacred site seems to be very rich in cultural and biological diversity.

In India, Tamil culture in particular is sacred in many ways and

forms.  For example, hillocks, mountains, groves, trees, animals,

lakes, springs, rivers, gardens and even stones are sacred.

Traditionally, sacred groves have had as less an influence by

the local inhabitants as possible. They are the repositories of

unique and rare plant species, home for myriad insects, birds,

reptiles, animals and store houses of the country’s diverse natural

wealth.   It also helps to retain the sub-soil water level of the

area and provides life sustenance for the villagers. Sacred groves

probably represent the single most important ecological heritage

of the ancient Indian cultural tradition.

Sacred groves are valuable culturally and historically as sacred

sites. Though it is not a forest generally, but they can be considered

as biological reserves which are similar to biosphere reserves

and probably constitute the only representation of forests in near-

virgin condition in many parts of India and in Tamilnadu (Gadgil

and Vartak, 1976). They are a kind of conservation area and

as well as a spiritual retreat.

Taboos, rituals and beliefs

The taboos, rituals and beliefs associated with the sacred groves,

are supported by mystic folklore and this has been the prime

motivating factor for preserving them in pristine condition. People

believe that any damage to the sacred groves, may harm the fauna

residing in it or felling of any tree may invite the fury of the local

deity, causing diseases and failure of agricultural crops. Even

breaking a dry twig from the tree is forbidden in some communities. 
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Folklore plays an important role in the conservation of sacred

groves. Not only tribal people, but the rural people also preserved

the sacred groves by their traditional customs, rituals, ceremonies

and folk-beliefs. Several stories depict various facets of life and

culture of the people. The annual festival is celebrated in the sacred

groves of all districts accompanied by community offerings of pongal
(sweet rice porridge) and animal sacrifice. As against the animal

sacrifice, villagers believe that Aiyanar (local deity) residing in a

temple and is endowed with the offering of a coconut and pongal.
He is worshipped daily and also offered a special prayer on full

moon and new moon days. As an annual ritual, a weeklong

celebration is usually held during the post-harvest season (March-

April). In some sacred groves, the local communities celebrate an

annual festival between July and August. Every family member of

the locality comes to the temple in the grove for performing rituals

(i.e.) cooking of rice. They cook food in certain groves by growing

a fire igniting with the dead wood collected from the sacred grove.

The food preparations are first offered to the deities and other

subordinate deities and then the food is distributed to all those who

take part in the festival.

In all the sacred groves, offering pongal to the associated deity

is either by individuals or by the community. Sacrifice of fowl,

goat and sheep is done to all the deities except Aiyanar, while

pigs are sacrificed to Karuppuswami. In certain sacred groves,

people fulfil their vows by tonsuring (shaving the head to make

a ceremonial offering of hair to the god) or by presenting of

terracotta horses of various sizes which are lined up in front

of the deity within the sacred grove in the hope of a good harvest. 

During the festival, the villagers organise folk-art called terukoothu
at night. However, the villagers believe that the folklore associated

with the deity or spirits of the forest are protecting the sacred

groves.
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From time immemorial, the villagers believe that anyone damaging
these sacred groves would be punished by the deities. Women
folk, in particularly, are afraid even to go near these groves.

In Tamil Nadu, over seventy sacred groves are found on the

Coromandel coast alone and this includes Kanchipuram, Villupuram,

Cuddalore, Pudukottai, Thanjavur and Nagapattinam districts.  In

Tamil Nadu, sacred groves are locally known Kovil Kaadu, swami
thoppu or swami sholai (temple forests) and are found in every

village settlement.  Each grove is dedicated to the local folk deities

and spirits (vanadevathai) and has folklore associated with either

the deity or the grove.   The commonly found deities are Aiyanar

(the guardian deity), Sastha, Muniyappa, Karuppuswami, Veeran
(Kaaval Teivam or protective deity), Andavar (a powerful wish-

fulfilling deity) and goddesses Selliyamman, Kali, Ellaikali, Ellaipidari,

Sapta Kannis, Pechiyamman, Rakkachiyamman and Nagadevadhai

(fertility and good health).  Among these, Aiyanar is the most

worshipped deity.  These deities are generally of primitive nature.

They are often in the form of an anthropomorphic slab of stone, or

even a trident.  Irregular lumps of stone serve as the deities in

some places. Mostly, they are situated under a tree / shrub or

sometimes open to the sky, smeared with vermilion and turmeric

powder.  Often threads are tied around the trees. Miniature cradles

are hung from the branches of trees. Banyan, peepal, neem and

tamarind are considered to be the abode of spirits and these to be

propitiated by tying toy cradles when desiring a child boon. Similarly,

people tie a black cloth with salt in it to get rid of the evil eye. On

certain occasions, clothes of yellow, white or red colour along with

bangles are tied for fulfillment of vows.

 Such strict taboos have indirectly preserved these sacred groves

in their virgin form, and these must have once covered much

of peninsular India. These sacred groves are the only remnants

of the original forest maintained in many parts of Tamil Nadu.
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As such, these groves now play a vital role in the conservation

and preservation of tropical dry evergreen forest species diversity.

Folklore associated with groves and deities

Folklore plays an important role in the conservation of sacred
groves. Not only the tribal people but the rural people also have

preserved the sacred groves by their traditional customs, rituals,

ceremonies and folk-beliefs. Folklore also states rewards and
blessings for good behaviour, and punishes the non-believers of

sacred groves. Several stories have described various facets of

life and culture of the people.

According to a folklore, Bhasmasura had received a boon from

Lord Shiva that anyone he touched would burn into ash. He
wanted to test that boon with Shiva himself. To save himself,

Shiva hid inside the seed of an Ivelan kodi (Diplocyclos palmatus)
in the Ivelankaadu, presently known as Puthupattu. Vishnu in

the form of Mohini saved Shiva. During this instance, the union

of Shiva and Mohini took place and, out of this, the deity of
the grove - Aiyanar - was born in the same grove. Every Tuesday

and Friday, the local people and those from neighbouring villages

offer pongal (made with rice and jaggery) and also light lamps
made of rice flour and jaggery. It is interesting to note that

animal sacrifice does not form a part of the rituals of any of

the communities belonging to Puthupattu or the neighbouring
villages.

People of Puthupet near Pondicherry believe that a string tied
below the knee of the horse has the power to get good endeavours

or to cause harm to an adversary. The sacred Puthu (termite

mount) is situated under an ironwood tree (Memexylon
umbellatum), on which numerous cradles are tied with cloth.
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This practice is followed in order to be blessed with a child.
In all the districts of Tamil Nadu, the votive offerings of terracotta

figures are made to Aiyanar in fulfilment of a vow. The terracotta

figures are usually domestic animals like the horse or bull.
Sometimes, terracotta figures of elephants are also offered. For

other deities such as Karuppuswami, Muniyappa, Veeran,

Kaliyamman and Selliyamman, animals are sacrificed. For
Karuppuswami, a ram and young she-goats are sacrificed before

the deity, and for Kaliamman, goats are sacrificed by either

decapitation (tullumari) or impaling (kalupodudhal). The
sacrifices are particularly gory and cruel, involving live impalement,

throwing animals from heights, tearing them apart with bare hands

or biting of live animals by the devotees.

Taboos protect one of the most extensively studied sacred groves

in Tamil Nadu, for example in the Urani Sri Selliyamma temple.
Urani is a small village with 40 houses of Naidu and Vanniyar

communities in Villupuram district, located thirty-five kilometres

north of Puducherry directly off the East Coast Road that
connects Chennai and Puducherry.  The local people believe

that their ancestors still live in the sacred grove. They appease

their ancestors through special prayers and by sacrificing goats
and fowls. During Tuesdays, the local people worship the Goddess

Sri Selliyamma to get rid of evil spirits and to become prosperous.

Kilbhuvanagiri is a small village situated on the Cuddalore -

Chidambaram highway. This sacred grove is dedicated to the

deity Udaiyarappan and covers an area of 1.1 ha. But the
vegetation cover is limited to 0.12 ha. The history of this sacred

grove may be traced back to more than 200 years. This is believed

to be a memorial grove, dedicated to Udaiyarappan, a folk hero.
According to a folk tale, he came from Ariyalur to this grove

for hunting and resided permanently in this sacred grove.

Udaiyarappan is the main deity and Pavadairayan, Veeran, Petchi,
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Moochi and Saptha Kanniga are the subordinate deities of the
sacred grove. Every Friday, local people perform pooja by offering

coconut, banana, tender coconut, rose water, curd, turmeric,

sandal powder and sacrifice a goat or fowl. The annual festival
is celebrated in the month of Thai (January 15 to February 15).

During the festival, people visit the temple premises and cook

pongal (a mixture of rice, jaggery, moong dhal, ghee, cashew
nuts, dry grapes and milk) and perform special pooja. The weaving

community places bundles of yarn at the deity’s feet to get

blessings of wealth for the commencing year.

A sacred grove with an area of 1.1 hectare situated in the

Periyakumatti village in Cuddalore district of Tamilnadu is dedicated
to the goddess Kilialamman.  It is situated between Cuddalore

and Chidambaram on the state highway.  The main deity is

sheltered within a temple of brick and mortar.  A perennial pond
is situated on the foreyard of the temple where people clean

themselves before entering the precincts of the sanctum.  In

this grove, Kilialamman is the main deity and Aiyanar is the
subordinate deity. The community believes that the Kilialamman

protects them from floods, cyclone and other catastrophic events.

The priest performs spiritual healing with neem twigs.  Hunting
and gathering of wood are strictly prohibited in the sacred grove.

Fallen twigs and wood are used for temple purposes.   The

annual festival is celebrated during the month of Aadi (June- July)
every year. There is a common belief that if those who want

progeny must offer pongal to the deity, tying a cradle on the

Indian cherry tree in the grove. Oil extracted from
the punnai (Alexandrian laurel) seed is used to light the lamp.

The people believe that goddess Kili-aal-amman protects them

from catastrophic events. The priest performs spiritual healing
with neem twigs. Hunting and gathering of wood are strictly

prohibited. 
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Folklore of the Periyakumati grove says that once a merchant
was carrying a cart load of tamarind from his native place to

Cuddalore for selling.   While the merchant was crossing the

sacred grove, he heard a reverberation.  The merchant looked
on all sides.  He could not find anybody except a parrot sitting

on a banyan tree.  The merchant got afraid since the place

was desolate and he drove his cart faster.  After reaching the
market, the merchant found charcoal instead of tamarind.  The

merchant realised his mistake that to the divine reverberation

on the way.  The merchant returned to the sacred grove and
sought pardon for his act of disregard.  The goddess of the

sacred grove appeared before the merchant and offered consolation.

After this incident, the merchant visited this grove and worshipped
the Amman regularly.  Kilialiamman was satisfied with his sincere

devotion and transformed the cartload of charcoal into tamarind.

The merchant was immensely pleased and as a token of atonement,
he installed an Amman idol inside the sacred grove and started

worshipping the goddess regularly. Since then, Amman got herself

incarnated incarnated as a parrot on a banyan tree and the goddess
got the name ‘Kilialamman’ (Kili + aal + amman) and the sacred

grove is known as ‘Kilialamman thoppu’ (Praveen kumar Cyril

and Ramanujam, 1999).  The grove is also populated by
parakeets (kili) which live on the banyan tree. The birds are

excellent seed dispersers and are essential for the local agronomy. 

The story of Kili-aal-amman protects the birds and the trees
of the grove and grants them immunity from deforestation and

hunting.

Another folk belief associated with the deity and the sacred
grove is that if there are any instances of property loss,  thieves
should be punished. In such cases, the devotees submit to the
deity a seettu (petition written on a piece of paper) describing
the crime or loss, affixing the paper to the god’s weapon or
the leg of one of his horses.
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The folklore of Thiruchitramabalam sacred grove is dedicated
to Ponniamman.  The goddess normally used to stroll in the
village, usually at midnight and she would get angry and would
punish any person found outside in the night while she takes
the stroll.

The folklore is associated with the goddess “Pachaivazhi Amman”
at Vanur.  The original name of the goddess is “Patchai Valaiyal
kutchi Amman”.   Many generations back, an unmarried girl
wanted to wear green bangles. She regularly asked for bangles
and her parents refused.  So she went out of the house; her
parents and the neighbours searched for her but they could not
find her.  After sometime, a merchant who sold the bangles
heard a female voice from the forest, “asking bangles for her
hand”; without answering, he went back to his home.   Again
on an another day, while the merchant was in the same forest,
he heard the same voice which came from a termite mound.
Two bare hands suddenly appeared from the termite mound before
him and asked the merchant to put the bangles on her hand.
The merchant asked money for the bangles.  She told the
merchant to get the money from her parents and gave their
whereabouts.  The merchants went and got the money from
her parents.  Her parents went to the spot and requested her
to come out.  She told her parents that she had got a suitable
place and wanted to live within the sacred grove and told her
parents to construct a temple over it.  Accordingly, her parents
also constructed a temple for her within the sacred grove.  Hence,
the deity got the name “Patchai Valayalkutchi amman” and was
popularly known as “Patchaivazhi Amman” (Maheswari and
Kadamban, 2004).

Konjkuppam sacred grove is situated between Panruti and Neyveli.
The grove is associated with Aiyanar, the protecting deity of
the villages.   People make specific appeals to Veerabadhran,
to protect them from the enmity and subdue their opponents.
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The request is written on a paper, rolled and tied to the sword

held by him.  If one’s wish is fulfilled, they come to the sacred

grove and offer pongal and sacrifice animals such as fowl and

goat.  It is interesting to note that the village named Konjikuppam

is named after a plant Konji (Orangeberry / Glycosmis mauritiana),

which is predominant in that region.

Mudhanai is a small village situated north west of Neyveli town.

There is a grove dedicated to Sir Sembiyanar.  Illuppa, the Indian

butter tree is the predominant tree of the sacred grove.  It is

believed that every year, the first dose of ghee is supplied to

light the Karthigai deepam at Tiruvannamalai and hence the

place got the name Mudhal + Nei + Mudhanai.   In this sacred

grove, a special appeal is made by unmarried girls by offering

“Maavilakku pooja, that is a lamp made of rice flour” for

prosperous married life.

Several stories depict various facets of the life and culture of the

people. The annual festival is celebrated in the sacred groves of all

districts accompanied by community offerings of pongal (sweet

rice porridge) and animal sacrifices. In contrast to the animal

sacrifice, Aiyanar (local deity) resides in a temple and is endowed

with the offering of a coconut and pongal.  He is worshipped daily

and he is also offered special prayers on full moon and new moon

days. As an annual ritual, a weeklong celebration is usually held

during the post-harvest season (March-April). In some sacred

groves, the local communities celebrate an annual festival between

July and August. Every family member of the locality comes to the

temple in the grove for performing rituals (i.e.) cooking of rice.

They cook food in certain groves by igniting a fire with the dead

wood collected from the sacred grove. The food preparation is

first offered to the deities and other subordinate deities and then

the food is distributed to all those who take part in the festival.
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In all the sacred groves, offering pongal to the associated deity
is done either by individuals or by the community. A sacrifice

of a fowl, goat and sheep is offered to all the deities except

Aiyanar while a pig is sacrificed to Karuppuswami. In certain
sacred groves, people fulfil their vows by tonsuring (shaving the

head to make a ceremonial offering of hair to the god) or a

line of terracotta horses are presented to the deity in the hope
of a good harvest.  During the festival, the villagers organise

folk-art called terukoothu at night when Kuravanji and Harichandra

(mayana kandam), are performed. A dummy horse show (poikkal
kudhirai attam), karagattam and kummi are also performed.

However, it is believed that the deity or spirits of the forest

are protecting the sacred groves.

The name of Chendiran Killai, a village Mutlur in Chidambaram

taluk, is derived from two village names i.e  ‘Chendiran’ is one
village while ‘Killai’ is another village name.  Later, these two

villages merged together and were named “Chendiran Killai”.

The grove is associated with Muniyappa, who came from
Virudhachalam for hunting purposes and stayed for a night in

this grove. According to the priest, the deity Muniyappa came

from Oothankadu near Neyveli and stayed here with his two
bodyguards; the Agni Veeran (Agni=Fire), an incarnation of the

god Veerabatra and the other is Uthandi Veeran. At each of

the shrines, the devotees submit to the deity a seettu (petition
written on a piece of paper) describing the crime or loss, affixing

the paper to the god’s weapon that is the Trisul. The village

people believe that Agni Veeran can solve their problems within
a month by returning the missing things or punishing the thief.

The villagers also believe that Uthandi Veeran, which was set

later near Agni Veeran, controls the anger and fire of Agni Veeran.
In this site, the other gods are also associated; the god names

are Aiyanar and Ponniammaan (Sister of Muniyaappa).  There

are also the statues of two horses, which are used for hunting
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purposes by the main deity. According to the villagers, the statues
of the deity were constructed almost 150 years ago.  The people’s

testimony suggests that fear of divine wrath is a key factor

in protecting the forest. The communities are unified and the
village people still believe that the forest is god’s property and

hence they do not poach on it.  However, as people started

to view the forest as belonging not to the god, but to powerful
village factions or an outside entity, the incentive to poach

increased.

During the Taipoosam festival, which is the major festival of

Tamil Nadu, Chendiran Killai holds the Deepa festival.  The

deepa festival is conducted on Friday of the fourth week of
the Tamil month Thai (Januaryl5- Februaryl5). The villagers

celebrate the festival with 1, 00,000 oil lamps around and inside

the sacred groves. The festival provides many people the cultural
space for meeting once a year. People believe that they will

be blessed with a child if they circumambulate around the Azhinjil
(Alangium salviflorum) tree in the grove dedicated to Poomudai
Aiyanar at Siruvathur near Panruti.

An interesting ceremony is called kudirai eduthal, popular in
almost all the villages of Pudukkottai district. During the summers,

the villagers perform a function for kudirai eduthal (installation

of a sacred horse as an offering to Aiyanar). All the villagers donate
money and rice. On an auspicious day (Wednesday), the village

potter begins the process of making the horse, starting with some

clay from the old figure. The different parts of the horse like the
head, legs, and the body are made separately and put together to

form a whole. The facial features and decorations are added last.

The day the eyes are “opened” becomes a festive day for the
village, celebrated with offerings of pongal. Once the statue is

ready, the villagers take the horse in a procession to the Aiyanar

temple and the installation is performed by the local pujari, who is
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also the potter. In many villages of this district, this festival is
performed in order to get the blessings of the deity for a good

harvest and general prosperity.

Mavuthu is a tribal village near Theppampatti which is 19 km

from Aandipatti of Theni district and occupied by the Paliyars.

Here, the Velappar temple is situated on a mountain. Once when
the Paliyars were in search of tubers for eating, they located

a handsome Muruga idol. They consecrated him there itself and

started worshipping him as their Kula deivam (family deity).
There is a mango tree near the temple and below it and water

flows as a spring from time immemorial. This spring has never

dried up. This is called Mavuthu by the villagers. They believe
that all serious ailments of the skin would be cured by taking

a bath in this spring. This spring water is only used at the temple

and given to devotees. The Paliyars are priests of this temple.
There is another supplementary grove near or within the village

with temples and idols, where rituals and festivals are performed

regularly.

Culturally keystone species

 The sacred Puthu (termite mount) is situated under an ironwood

tree (Memexylon umbellatum), on which numerous cradles are

tied with cloth. There is a practice of tying a cradle on the
Indian cherry tree in the grove.  The grove is also populated

by parakeets (kili), which live on the banyan tree.  Mudhanai

is a small village situated north west of Neyveli town.    Illuppa,
the Indian butter tree is the predominant tree of the sacred grove.

People believe that they will be blessed with a child, if they

circumambulate around the Azhinjil (Alangium salviflorum) tree
in the grove dedicated to Poomudai Aiyanar at Siruvathur near

Panruti. There is a mango tree near the temple. In Tiruvothamman

grove of Azhakanandhal, people tie a wooden or cloth cradle
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on the branch of a Konrai/Indian laburnam (Cassia fistula) tree.
In Tiruvarur district, offering like twining, hung girdles, cloths

with some object and tie bangles are made on a neem tree

(Azadirachta indica). In Soimuthu Aiyanar grove at Papanasam,
people tie a Iluppai tree (Madhuca longifolia). A strip of cloth

is tied with a stone on the branch of the yellow oleander tree

(Thevitia peruviana) in order to get a male child.  The people
go to Aiyanar grove in Kallagam and tie a bell in chain to the

branches of a neem tree and in Kanappadi Thottikal Karuppuswami

grove; the bells are tied in chain to the branches of the tamarind
tree for family welfare and fertility. In Kuruvayiamman grove

at Puliyancholai, a strip of cloth is tied with a stone on the

branches of the Writia tinctoria tree. In Shobanapuram
Poonjolaiamman grove, a wooden/ cloth cradle is tied to the

neem tree.

At a village named Kanapadi in Turaiyur taluk of Tiruchirappalli

district, a small grove dedicated to Karuppuswami has coir with

twenty dried fowl hanging. According to the pujari (priest), if
anybody loses anything or has a theft in their home, they come

with a live fowl and worship the deity. The belief is that the

lost belongings one will come back home soon. If successful,
they return with a fowl, sacrifice it and make pongal as an

offering to the deity.

In Kaliamman grove at Kattipattu village, the people offer deer

to the goddess.  Before the festival, the devotees go for deer

hunting.  If they are not able to hunt deer, they postpone the
festival for three years.

Conclusion

Folklore thus plays an important role in the conservation of sacred

groves.   These groves attract increasing interest at both national
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and international level.  These beliefs also stress more on the
use of traditional practices for conservation and sustainable use

of biological diversity. These groves also contribute to the

conservation of tropical dry evergreen forest patches which are
subject to various anthropogenic pressures, cattle browsing, and

extensive plantation of eucalyptus, sand quarrying and are

encroached upon by advancing agricultural lands. To protect these
sacred groves, the local people have to be educated about their

importance and their role in the conservation of biodiversity and

should also be persuaded to stop animal sacrifices.
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India has a large number of rock art sites scattered all over
the country. The mountain regions of Vindhya, Satpura, Aravalli

and the Western Ghats and the Eastern Ghats consist of numerous

rock shelters which have the drawings of the pre-historic people.
Among these rock art sites Bhimbetka in Madhya Pradesh is

the largest.  Nearly 740 rock shelters are identified here with

paintings dated from 20,000 BP to 200 BP (Upper-Paleolithic
– Late Historical), which depict the lives and times of the people

who lived in these shelters and caves, including scenes of

childbirth, communal dancing and drinking, and religious rites and
burials, as well as the natural environment around them1.  An

ethno-archaeological approach to understand these rock paintings

will be drawn primarily with the contemporary cultural situations
in which clear historical continuities with the archaeological part

are perceived to exist2.

Most of the paintings are drawn using red and white ochre.

In some cases, they use green and yellow ochre.  The themes

of these paintings are derived by them from their day today
life. The scenes mainly depict hunting, dancing, music, horse

and elephant riders, animal fighting, honey collection, decoration

of bodies, disguises, masking, etc. Animals such as the lion, bison,
tiger, wild boar, elephants, antelopes, dogs, lizards, crocodiles etc.
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have been depicted abundantly. In some caves, popular religious
and ritual symbols are also found.

It is interesting to note that a painting resembling the story of
Gilgamesh (a Sumerian king who ruled his nation with mythical

powers) was found by early scholars like Gordon and Jagdish

Gupta at Monteroja rock-shelter at Pachmarhi, Madhya Pradesh.
This painting depicts a human standing with raised hands in

between two animals. The lion is shown on his right side and

bull on his left side (Fig.1). This painting is dated to 4000 B.P.
– 2500 B.P. (Neolithic/Chalcolithic).   Although the identification

was not proven systematically through the cultural relationship

of the cave dwellers with the Sumerians, but we can consider
it as an idea that evolved indigenously to show the supremacy

of man over nature.  Neolithic man settled down to cultivation

and domesticate animals.  This figure seems to symbolize man’s
supremacy over both nature and agriculture: the lion is the symbol

of wildlife and the bull of agriculture3.

Another painting from the same shelter depicts two big cats,

probably lions, standing back to back with a human figure in

the centre (Fig. 2).  This again is reminiscent of the painting
of lions which accompanies Aker, who was an ancient earth-

god of Egypt. He was believed to guard the gates of the dawn

from which the sun rose each morning. He was portrayed as
a double-headed lion, or as two lions sitting back-to-back. In

between them is shown the sun with the sky overhead. In this

way, they form the akhet symbol, which was a symbol of the
horizon. Occasionally they were portrayed bearing the akhet
on their backs. The two lions were called Sef and Duau, which

means “yesterday” and “today” respectively4 (Fig.3).

The above Pachmarhi painting is identified as a deity by Pandey,

but it may have been drawn by the rock dweller with the idea
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of expressing the supreme quality of the god who is stronger
than an animal or who can control two lions at the same time.

Almost reminiscent of this is at the capital of a temple at Sanchi

which belongs to the Gupta period (fourth century CE) with
lions on either side of a talipot palm where the tree may represent

a god (the Buddha). It is an example of the continuation of

indigenous thought5.

Human figures with animal heads are also frequent in rock art.

The human figures with beaked heads are identified as bird heads.
There are several other animals like the horse, antelope, bison

and other unidentified heads worn by humans, which are seen

in the rock paintings.  Many scholars have identified these as
masks worn by humans during hunting and other ceremonial

activities.

A rock painting from La MolaRemigia (c. 7000-4000 BCE) in

eastern Spain depicts a group of hunters rushing to their hunt

(Fig. 4).  In this painting, the hunting group is shown with different
attributes.  Alan Houghton Brodrick says, “All the men wear

some kind of headdress, while the chief (of the tribe or hunting

group) are so stylized that they look like caricatures of masks,
but the leader’s grim, determined profile is almost, if not quite,

human. In this, scene, infact, we have one of the very rare

prehistoric paintings of a human face”6.

According to Bharatha Iyer, “To the primitive man, the half-

human and half-animal composite figure was quite a credible
one.  He himself assumed it, believing in the magic efficacy

of such forms for ensuring success in hunting.  Prehistoric cave

paintings (Leo Trois Freres, France) depict him as a fantastic
man-cum-animal with a bearded face, having the round eyes

of an owl and the ears of a wolf, wearing the antlers of a

stag, the claws of a lion and the tail of a wolf or horse
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(Fig. 5). In all probability, this bizarre figure helped to confuse
and unnerve the animal he hunted.  The composite form, made

up of different creatures, must have appeared to the imagination

of ancient man as more powerful than its constituents, having
drawn to itself their varied qualities and thus possessing magical

virtues”7.

In India, human figures with horns and masks are found in many

of the sites.  We get these types of paintings from the upper

Paleolithic age. Northern Indian rock art sites like Bhimbetka,
Sagar, Raisen, Ladibai, Jerai, Pachmarhi, Bhopal, Jaora, Lakhajour,

Kathotia, Firengi, Urden, Nagouri, and Mahadeo hills have  different

types of human figures with animal heads and masks.  These
figures are not clearly identifiable.  They are identified only with

the related materials available in the painting in which they are

found.  They are identified as shamans, demons, ceremonial
objects, heroes, and deities.

In Tamil Nadu, nearly 30 rock art sites were identified in the
Eastern Ghats and Western Ghats.  Paintings are found on the

rock shelters, isolated rock boulders and on the inner side of

the megalithic dolmens (early Iron Age).  Animals were the
most frequent subject matter of paintings, after which come

humans, anthropomorphic images and then the symbols.  The

Indian bison, buffaloes, antelope, deer, elephants, wild boar and
horse were the frequently drawn animal figures8.

Human figures with horns, beaked heads and masks are found
at Kilvalai, Alambadi, Kiradipatti, Sirumalai and Velleri Kombai

rock art sites in Tamilnadu.  At Kilvalai four human figures

are shown standing on a boat in a row (Fig. 6), all facing to
their left and their noses are like a bird’s beak. Another painting

from the same shelter has six men standing and a few others

with outstretched hands.  The horned headgear of the men and
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their faces resemble bird’s beaks, which bear a very close
similarity to some of the Egyptian paintings of the second

millennium BCE. At the Settavarai and Alambadirock shelters

in Villupuram district, paintings depicting human figures with
masks of birds and animals might have established a link with

ritualistic belief.  Even today, masked dances are an integral

part of Indian culture in rural and tribal life. These paintings
are dated between 1000 BCE – 500 BCE. Similar types of human

figures with birds head were found at Kidaraipatti in Madurai

district. Here the human figure’s body is drawn as X type, holding
a weapon in his right hand and overall he looks like a warrior9

(Fig.7).

An interesting painting from Sirumalai in Dindugul district depicts

a human figure standing between two big cats.  The human

figure is seen holding a weapon in his right hand and the animals
are facing the human from both the sides (Fig.8). The exact

significance of the image is not known but it resembles the

Pachmarhi painting, which we have already discussed and
interpreted as a form of Gilgamesh.

Velleri Kombai in Nilgiri district has been identified as one of
the oldest rock art sites in Tamilnadu (c. 1000 – 500 BCE).

This site was first identified by Mr. Allen Zackerel, Professor

of Anthropology from the USA in 1984. Later, it was studied
by the state archaeology officials of the Nilgiris. The rock art

depictions in this site come under the category of pictographs,

meaning rock paintings. Petroglyphs are totally absent in this
rock art site10.Tribes living in this region believe that the Velleri

Kombai rock paintings belong to the ancestors of the indigenous

people of this area, probably, the Kurumbas, a tribe of hunter
gatherers and medicine men. Adding to this popular belief,

archaeologists and ethno- archaeologists maintain that the paintings

(Fig.9) are definitely prehistoric, belonging to the Neolithic period
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in particular11, probably about 3000 years old. Dhavalikar observes
that the studies of tribal populations are often assumed to be

the living “descendents of earlier primitive social groups”12.

Several attempts were made to interpret the rock paintings of

this site.  R. Poongundran, the former Registering Officer of

the State Archaeology Department, Coimbatore considered that
these depictions were done by Neolithic cattle keepers who

wandered from nearby Karnataka to the fringes of the Western

Ghats area of Tamilnadu13. M. Basavalingam, retired Professor
of English, Government Arts College, Ooty, interpreted the same

depictions as extra – terrestrial, possessing magico-religious

powers14. In his article, he made a fair attempt to compare the
so-called extra-terrestrial figures with some of the Australian

rock art depictions15. The weird appearance of the figures

certainly suggests a magico-religious role, since rock paintings
generally tend to be realistic.

The local Kurumba tribe calls this rock painting Eluthuparai
or “pictograph–rock”.  An elder shaman of the Kurumbas told

the author that these paintings are the sacred messages of their

ancestors. They used to draw these pictographs on the body
of the patients who had incurable diseases.  Apart from that,

they also draw similar paintings on the walls of their huts during

festival times.  The present Kurumba paintings have a strong
resemblance to the rock painting of Eluthuparai.

In this site, human figures and animals are painted with red
ochre (Fig.10).  The interesting features of these paintings are

different types of masks or head dresses of each figure.  Nearly

nine human figures are seen drawn not in a row, but at different
levels, some figures even overlapping the other.  The bodies

of all the figures are rectangular in shape and decorated differently

with dots and lines.  The hands and legs are not clearly drawn.
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The heads are very prominent with each having a different style
of head mask or dress.  The heads are decorated with horns

of the bison, leaves and feathers of birds.

The above factors show that early man wanted to be superhuman

with extra powers. With that aim, they decorated themselves

with the masks of the birds and animals.  Wings of birds to
make them fly high in the sky, the strength of the animals like

the lion which is strong in hunting, the strong big horns of the

bison, and defending power of the wild boar, which were all
admired by early men.  Later on, during the development of

religious cults, the same attitude continued and they were given

those special characters they saw in birds and animals.  Even
prehistoric weapons like, hand axe, mace, spear, sword, bow

and arrow, etc., are seen in the rock paintings and later transferred

to the gods.  Nanditha Krishna says that, “to summarize the
development of the cakra (Vishnu’s weapon), we may say that

the tribal weapon was given to their deity by his worshippers”16.

Pandey states that, in the Hindu mythology, fish, tortoise, boar

and Narasimha (half-man and half-lion) are supposed to be the

earliest incarnations of Vishnu.  The worship of these species
became part of the Hindu religion.  In Indian art fish, elephants,

lions, etc., are also used as decorative motifs.  It is thus clear

that the religious significance of the animals and birds was
recognized from very early times.  The Indus seals also depict

animals and birds17.

According to the above evidences we can assume that prehistoric

man believed in superhuman concepts and tried to incorporate

the nature and animal powers in their religious thoughts.  So,
we can consider that the anthropomorphic forms, animal headed

figures and masked human figures are the outcome of their

religious beliefs.  The interest in acquiring animal powers and
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the belief in God paved the way to create anthropomorphic or
mythical figures.  The rock paintings which are the archaeological

remains of ancient mankind and their environment very much

coincides with contemporary situations.  Hence a deep study
of these rock shelters and paintings with an ethno-archaeological

approach will bring out answers to the socio religious lifestyle

of the primitive people.
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Fig.1. Human figure standing in between lion and bull,
4000 B.P. – 2500 B.P., Pachmarhi, Madhya Pradesh.

Fig. 2. Lions shown standing back to back,

4000 B.P. – 2500 B.P., Pachmarhi, Madhya Pradesh.
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Fig. 3. Aker, ancient Egyptian Earth God, papyrus of Tameniu,
Egypt, c. 1500 - 1060 BCE.

Fig. 4. The Five Masked hunters, La MolaRemigia shelter,
Gazulla Gorge, E. Spain, c. 7000 - 4000 BCE.

Fig. 5. Prehistoric masked dancer, Leo Trois Freres,
15000 BP., France.
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Fig. 6. Masked human figures standing on a boat in a row,
Kilvalai, Villupuram District, Tamilnadu. India, c. 1000 - 500 BCE.

Fig. 7. Anthropomorphic figure with bird’s head, Kidaripatti,
Madurai District, Tamilnadu.c. 1000 – 500 BCE.

Fig.8. Human figure standing between two big cats, Sirumalai,
Dindugul district, Tamilnadu, c. 1000 – 500 BCE
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Fig. 9. Velleri Kombai rock art site, with stylized figures depicting
various human forms, Velleri Kombai, Nilgiri district,

Tamil Nadu, c. 1000 – 500 BCE.

Fig.10. Artist’s reproductions of the Eluthuparai rock paintings
depicts masked human figures, Velleri Kombai, Nilgiri district,

Tamil Nadu, c. 1000 – 500 BCE.
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Abstract

Education is the backbone of a civilised human community, as

it forms their personal character and public behaviour. It transforms
every individual into a respectable human being. Initially education

in ancient Tamil Nadu emerged as the learning of religious

literature. Later it included other subjects and physical activities
along with the martial arts. As time passed, education became

vast and specialised. The entry of the private sector in the field

of education is considered as a big development in education.
But like the two sides of a coin, privatisation of education also

has two faces. This article will be focusing on the history of

education in ancient Tamil Nadu and its growth and impact of
the same in the society.

Introduction

The word “education” is derived from the Latin word”educare”
(“to bring up (or) to nourish”). Education is the process of
facilitating learning or the acquisition of knowledge, skills, values,

beliefs, and habits. Educational methods included storytelling,

discussion, teaching, training, and directed research. Education
frequently takes place under the guidance of educators, but

learners may also educate themselves. Education can take place
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in formal or informal settings and any experience that has a
formative effect on the way one thinks, feels, or acts may be

considered educational.

Definition of Education

Education being an most important social activity, its meaning
have been changing through the ages due to changes in social

and the physical conditions as well as the philosophical outlook

of people towards life. Different educationists therefore, interpreted
it differently, at different times. Some of the famous definitions

are:

i. Vivekananda: “Education is the manifestation of divine
perfection, already existing in man”. According to him, “The

aim of all education, all training, should be man- making…

We want that education by which character is formed,
strength of mind is increased, the intellect is expounded and

by which one can stand on one’s own feet”. What we require

is “Life-building, man-making, character-making education”.
ii. Tagore: “Education means enabling the mind to find out the

ultimate truth which emancipates us from the bondage of

lust and gives us wealth, not of things but of inner light, not
power but of love, making this truth of its own and living

expression to it”

iii. Mahatma Gandhi: “Education is the all-round drawing out of
the best in child and man – body, mind and spirit.”

Importance to Education in Tamil Nadu

From the earliest Sangam literature, down the ages, we find

that the Tamils have attached very great importance to learning
and knowledge. The great Pandya king, Nedunchezhian, a learned

scholar, advises all his subjects to realize the importance of

learning. He says it is worth encountering any amount of
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difficulties, spending any amount of money to get the benefits
of education. The Pandya king continues to say that he would

invite educated men to become his advisors and not necessarily

the older men.

The illustrious Thiruvalluvar devotes five entire chapters to

education and learning. He says that the learned alone are said
to possess eyes, while in respect of the unlettered, the eyes

are but sores. The real eyes according to him, only the educated

have, as education alone gives insight and illumination. He goes
on to ask, why is it that people do not take to learning till they

die when they all know, that the learned are honoured not only

in their own native land but all over the world1

One of the eighteen minor works, ’Iniyavainarpadu’ or ’forty

sweet verses’, confirms this idea when it says “It is good to
learn even if you have to take to begging”. It continues to say

that there is nothing sweeter in life than to go tirelessly for

many days to other countries if you can learn the eminent works
of learned scholars.

Popularity of Education

The awareness of the importance of education in the Sangam

age indicates that education must have had a very wide popularity.
We find that parents attached great importance to the education

of their children. A poem in Puram states that it is the duty

of the father to educate his son so that he will become virtuous.
The same idea is repeated by Thiruvalluvar when he says that

the best inheritance a father can provide for his son is an education

that will fit him to take an honoured place among cultured men.
We find Thiruvalluvar advocating education for all people; says,

even the high born, if they are ignorant, sink low in the scale,

while the learned even of humble birth are exalted. That education
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must have been widely popular and that education was not a
privilege restricted to any group in Sangam age is proved by

the fact that the Sangam poets were drawn from all corners

of Tamil Nadu and from all classes of society. There were posts
belonging to different religious persuasions, different occupations

and both the sexes. Among the 192 Sangam poets, we find there

were 13 kings,29 Brahmins,57 Vellalas,36 women,17 hillmen,13
foresters,7 Vanigars,7 artisans,1 shephard,1 potter etc. From this,

we can conclude that education was open to all classes of people

but the working class was not able to take as much advantage
as the other classes2.

Vernacular Education

In the early ages, Tamil, the mother tongue, the spoken, living

language of the people, was the subject of study as well as
the medium of instruction. We do find even during the days

of Tholkapiam, there is mention of Brahmins and Vedic studies;

but this must have been a very minor percentage and with
infiltration of more and more Jains, Buddhists and Brahmins from

the north by the Pallava period in the 6th century CE there

was more of Vedic learning than of Tamil learning. Tholkappiam
refers to the three broad divisions of Tamil study namely

“Muttamil” of ‘Iyal’,’Isai’ and ‘Natakam’; i.e. prose, poetry

and drama.

Techniques of Teaching

Knowledge received through the ear was considered superior

to book learning. Thiruvalluvar stresses the value of acquiring

knowledge through listening to the wise when he says ‘Though
denied of learning, let one fill one’s ears with knowledge; it

is his support in his hour of gloom’. Oral instruction as the method

of teaching played an important part and training of memory
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was given more scope. But we also find writing was started
along with reading. Writing was done on seasoned palmyra leaves

with the aid of a pointed iron style3. The beginners started with

the tracing of letters on sand or rice and then the seasoned
banana leaves were used for children of tender age. The script

used at the early period seems to be Brahmi as confirmed by

the inscription discovered in the extreme south and later, ‘Vatteluthu’
the script which was the forerunner of the present form, What

was the relationship with the Indus script awaits research scholars

‘conclusive evidence.

Several leaves of palmyra containing material on one particular

subject were held together by a cord strung together through
holes in the left hand corner of the palmyra leaves and this

was called ‘Suvadi’ or ‘Nul’ corresponding to the modern book.

In Seevaka Chinthamani a Jain work of about the 9th century

CE we come across the fact that Jivaka’s sons started their

education at the age of five. This seems to be a long established
tradition4.

A basic rudimentary knowledge of language and arithmetic seems
to have been taught to all the children of the village from the

age of five years in the schools called ‘Pyal schools’ or

‘thinnaipalli’. The schools were conducted in the ‘kanakkayar’
or teacher’s verandah or pyal, a projection in front of the house.

Memorizing the crisp concisely expressed verses, grammar rules
and arithmetic tables were an important activity of learning. We

find that some fees was paid to the teacher for services were

rendered according to what the Pandya king Nedunchezian says
in Puram. We also hear that sometimes books, food and clothes

were given as gifts to pupils.
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It is amazing that the picture presented here is corroborated
by the findings of the enquiry made by Sir Thomas Munroe,

Governor of Madras in 1822.Wanting to find out the extent and

state of the indigenous system of education, Sir Thomas Munroe
asked his Collectors to make a survey. The consolidated picture

was as follows.

The pyal schools were single on teacher institutions, open to

male children of the village; rudimentary knowledge of reading,

writing, and arithmetic were taught ;practical arithmetic tables
of fractions useful for all vacations and daily transactions were

learnt by heart; materials of education were simple ,locally

available and inexpensive materials like sea-weeds ,banana leaves,
palmleaves, charcoal paste and white chalk; a motorial system

of pairing advanced pupils to less advanced ones was used to

enable the  teacher  handle many students of all ages and stages
in one room.  This system was introduced into England by Andrew

Bell. Usually, the teacher was a modest person, knowing little

more than what he taught; he was mostly paid in his kind;
sometimes, a nominal fee of rupees six to seven was paid to

him. It is really amazing how this system of education had

continued through so many centuries without a change; it also
proves the vitality and popularity of such a system that had

survived for so many centuries5.

Purananuru

Purananuru gives a very good picture about the knowledge
of geography among the Tamils. References to ‘porkottimayam’
literally translated into Sanskrit as ‘kanchanasringa’ which is

called ‘Kanchanjunga’ in English, and ‘panipaduneduvarai’
meaning the long range of mountains covered with snow i.e.,

the Himalayas, show us that they knew the northern boundary

of India .The reference to ‘karaiporuthodukadal’ to the Bay
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of Bengal meaning the sea which was dug and
‘kudaathuthonrumudirpouvam’ meaning the very ancient water

space to the Arabian Sea is considerably more ancient than the

Bay of Bengal. The Tamils named places according to the land
in which they were situated or according to the reasons they

were famous for. The towns near the shores and ports usually

end as Pattinam for example Kaveripoompattinam, Nagapattinam
etc.; the towns where battles had taken place were called

Thalaialanganam, Thiruporur etc.,the places of Samdi were called

Pallis like Sinapalli, Ilaventhigaipalli and holy places and
important trading centers and capitals ending in ‘Ur’ and ‘Puram’,
like Uraiyyur, Thanjavur, Kabadapura, Thiruvanchipuram etc6.

Teachers

Tirikadugam, one of the eighteen minor works compares a village
without a teacher to an assembly without scholars and a people
not given to hospitality, thus recognizing the importance of each
village,having a teacher.The teacher was usually called
‘kannakkayar’ most probably because even ‘Eluthu’ was known
as ‘nedunkanakku’ i.e., ‘longer arithmetic’. The other terms
which have been used to refer to teachers are palasiriyar,
Ilampalasiriyar, uvattiyur, asiriyar, asan and kulapathi. The
designation most probably indicates the distinction between teachers
of higher learning and others Kulapathi most probably refers
to the teacher of the royal household.

In Sirupanchamoolam, the author Kari Asan says that the beauty
of words, and suitability of expression used by teachers while
explaining book are more appealing than mere physical beauty.

Though there is some mention of some poets having disciples,
we do not come across the celebrated Gurukula system of
the north. We do not hear of any solemn ceremony like Upanayanaor,
Bramhacharyahood, the institution of begging. On the other hand,
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we hear of married scholars being separated from their wives,
called ‘Othal Pirivu’, for continuation or refreshing their education,
proving that education was a lifelong process7.

Sangam

There is ample reference in the literary tradition about the
institution called Sangam which would correspond to our modern
‘academics’, or something very similar to the ‘parishads’ we
hear of in the north Indian educational system. As regards, the
nature, chronology and number of the Sangams, there is still
some controversy. But a literary academy did exist in the Pandyan
capital in the early Christian era and that has been referred
to in Sangam literature as well as by Appar and Thirumangai
Alvar and confirmed by the Sinnamanur plates.

That the first Sangam at south Madurai with Siva himself presiding
over it flourished for 4400 years, and that the second Sangam
at Kabadapuram with Sage Agastya and Tholkapiyar existed for
3700 years as stated by the commentator Iraiyanar, are not
trustworthy especially in their details. But sea erosions and deluges
did happen from time to time and the shifting of the capital
might account for the loss of all information regarding the two
earlier Sangams. Tholkappaiam says that due to a famine of
twelve years, the scholars of the academy were sent away by
the Pandya King and after the 12 year period, many works
could not be traced.

In the early literature, this academy is referred to as ‘kudal’
meeting place of poets or ‘avai’. The Sanskrit word Sangam
most probably was introduced by the Jain scholar Vajranandi,
who founded a ‘Dramila Sangha’ in 470 CE8.

To this academy or ‘Kudal’ at Pandyan capital, learned scholars
were summoned by the ruling king to set standards for Tamil

and to give their approval to new works after examining them,
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has been established by tradition. Hence, we can conclude that
there were academies in the Pandyan capital which functioned
as an institution of higher learning, corresponding to the research
centres of our Universities scrutinizing and standardizing literary
works.

After the Sangam period i.e., after 300 CE., especially during
the Pallava rule ,Sanskrit learning was given royal patronage,
Vedic schools called Ghatikas were established, endowments
called ‘Brahma Thayam’ were set up in centres called ‘Brahma
Puris, agrahara towns for Brahmin scholars sprang up with the
patronage of the Kings, religious mutts and temple colleges began
spreading Vedic learning and Sanskrit studies and towns like
Kanchipuram, Mukkudal, Thiruvottriyur, Ennaiyiram, Tanjavur and
Kumbakkom became strongholds of Vedic learning. There is very
little mention of Tamil colleges.  But this does not mean that
Tamil education died out; most probably it continued to co-exist
in a quiet manner.  We find an impetus to Tamil learning with
the revivalist movement of Saivism and Vaishnavism, and the
bhakti cult introduced by the Nayanmars and Alvars.The
devotional, and lyrical utterances of the Saiva and Vaishnava
saints in simple language brought religion and education to the
common man.

Explanations of the ancient literature in the form of commentaries
and treatises on grammar and translation of the Sanskrit works
into Tamil came to be written during the next period; Ilampuranar,
Senavaraiyar, Parimelalagar and Nachinarkkiniyar wrote
commentaries on Tholkappiam; Parimelalagar wrote on
Thirukural, Adiyarkkunallar on Sillapadikaram. Kamban wrote
the Ramayana inspired by the Valmiki’s epic.

The number of grammatical works came to be compiled and
the Nannul written by Pavanandi Adigal is very significant to
us as it gives us a lot of information regarding education9.
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Students

Nannul describes the characteristics of good students, an average
student and what makes a bad student.

The author compares a good student to a swan or a cow. Just
as a swan separates the milk from water and drinks only milk,
the good student separates the facts from faults, truth from untruth
and acquires true knowledge. A cow, when she finds the grass,
eats to her fill and then chews it little by little at her leisure;
the same way a good student, when he comes across a learned
scholar, hears from him whatever he can and then takes his
time to reflect on what he has heard and makes it his own.

An average student is compared to the soil and a parrot. Just
as the soil gives in return, production according to the efforts
put out by the farmer, the average student is able to grasp only
what the teacher very painstakingly teaches him and is able
to repeat, word by word, parrot like. An average student is not
able to read on his own and contribute his thought.

A bad student, the author says, is like a leaking jug or a goat
or a buffalo. Just as a leaking jug does not hold any water,
the bad student forgets whatever is taught to him and so holds
nothing. As a goat goes from plant to plant for its food, the
bad student is not able to appreciate a good scholar as his teacher
but goes from teacher to teacher and learns nothing in the end.
Just as a buffalo muddles the tank water and drinks muddy
water, the bad student confuses the teacher as well himself.

According to Nannul, the students who should not be eligible
for learning are the lazy, arrogant, given to thieving, lecherous

and ones affected by ill health. Nannul continues and prescribes

rules and regulations to be followed while teaching. The study
should start in the pleasant cool hours of the morning after prayers;
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the teacher must concentrate and be clear in his own mind as
to what he is going to teach and should teach the students

according to their abilities and capabilities; while teaching, he

should control his temper10.

Military Education

The threshold functions of men, according to the Sangam classics

are, earning money, waging war and defending one’s country.

All Sangam classics refer to the fact that all youngmen, whatever
occupational group they might belong to, took up arms in times

of war as the most important duty was defending one’s land.

So, besides the general education, the young men were trained
in the arms of war; Purananuru refers to the ‘Poravai’ or the

military trading centres established all over the kingdom even

in small towns by Perunalkilli. In these centres, all young men
were given training in wrestling and the use of all weapons

like vil, vel, val i.e., bow and arrow, spear and sword. There

used to be i.e. ‘Porvizha’ i.e, military tournaments every year,
when young men used to demonstrate their skill in the military

arts. The poetess Nakkannayar refers to one such tournament

she witnessed, in the Puram songs.These celebrations have been
referred to as ‘Punthodai Vizha’ and such centers as ‘Muran
Kalari’ in Pattinappalai. Youngmen were encouraged to indulge

in recreational activities like swimming, diving, wrestling, boxing
and physical exercises to make them strong, brave, courageous,

ambitious and adventurous. The physical exercises referred to

in Eladi is comparable to any of the physical education manuals
we have today.

All the warriors were instructed to follow a code of conduct
and rules were prescribed for their behaviour. Thiruvalluvar deals

with military tactics, army and valour in his Kural. He says

bravery, military pride, tradition of chivalry and trustworthiness
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are the four qualities necessary to make a regiment of soldiers
invincible. He says that soldier’s virtue in battle is to be pitiless;

but kindness to a foe in distress will cut him to the quick. The

soldiers were required not to kill unarmed people, brahmins,
women, children, old people and people without children while

advancing into enemy territory11.

Aesthetic Education

That the Tamils had attained a notably high level of culture is
shown in the development of Isai and Natakam i.e. music, dance

and drama. Reference to Porunar and Viraliyar getting purses

of gold and ornaments from the kings and hill chieftains for
their skill and music are ample in the classics of Pathupattu
and Ettuthogai. The Panar were the revoking poets of talent

who used to compose and sing in praise of their patrons. The
porunar used to accompany the kings to the battlefield to cheer

up the kings and soldiers with their music and recitations. The

Viraliar were the women dancers who used to accompany the
Panar and depict in dance drama form the meaning of the songs.

A very large variety of instruments seems to have been used
in the Sangam age. A collection of musical instruments were

known as Palliyam. The pure tamil words designating various

musical instruments like ‘malavu’, ’ellari’, ’mattalam’,
’sakodayal’,’periyal’,’kuzhal’, thambam etc. show the

development of the indigenous style of music long before the

Aryan influence. The epic Silapadikaram is a mine of information
regarding the high classical music and scientific dancing that

had developed by that time. About 108 different patterns of

musical instruments are mentioned. It refers to the different wind
instruments and the various types of drums used as accompaniments

to drama and dances and the string instruments which formed

a class by themselves12.
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Besides, the classical music of very high order, there are many

references to folk music in Sangam and epic literature. Separate

tunes appropriate to the land they lived in, had been developed.

’Errapattu’ of the farmers while they were irrigating their lands,’

nadukaipatu’ which the women sang while transplanting the

seedlings,’ erkalapattu’ while harvesting, ‘kurathipattu’ of the

Kurunji women, the songs that girls accompanied with which

the women put their infants to sleep,’parani’, the material songs

sung by the soldiers while they marched to the battlefield are

some examples. The influence of sweet music on beasts was

recognized. A poet of Purananuru tells us how a girl was able

to tame wild beasts from her land by her music and drive away

the birds by her songs.

Ancient Rulers’ administration towards Education
Pallava Education

During the Pallava period, Hindu, Buddhist, Jain, religion based

educational institutions prospered.  Education was imparted in

temples and Mandapas. Those places were called as (Kadigai).
Kanchi was consideredas hub of education. The Kadagai’s

information was inscribed in the Kasakudi copper plates, and

Vellur pallavam copper plates. The inscriptions of Thiruvaleam

says about the Kadigai of North Arcot. Mahendravarma I started

a “kadigai” at Sholingar.  There are evidences for Sanskrit

language colleges in “paakur”. The kadigai of Kanchi was

shining as the higher education centre of Sanskrit. Various students

from all over the country came here and learnt. Learned scholars

in Sanskrit were appointed here to teach students. Here students

of Brahmana, Kshatriya and Vaisya castes were educated in

Vedas. This kadigai functioned under the direct control of the

government.
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The college at Shollingal mountain was an important place for
Naisnavaids. Three small villages were given for the functioning

for colleges by Nirubhathungan, a king. Here the four Vedas,

Puranas, Ayurveda were taught. During the Pallava period, the
temples and madams continued the educational work. They also

served as the home of traditions. Madas were situated near

the temples and provided staying facilities for the teachers and
students. Shanparar established Shankara madam which taught

Advaitha philosophy and this was important during those times13.

Buddhists Educational Institutions

Buddha madalayas also spread education during the Pallava
period. Yuan Tsuang, a Chinese traveller mentioned that there

were 100 Buddha madalayas in Kanchipuram. Dajavihasam was

a Bhuddhist madalaya which taught Sanskrit, Buddhist philosophy,
medicine, surgery, space, astrology, and handicrafts.

Jain Educational Institutions

Jain institutions too spread education during the Pallava period.
“Jain Madas” were established at Pataliputra, Chitanavasal and
may other places. The Jain education centres in Kanchipuram
were supported by Mahendravarman I and Simha Vishnu. Nearly
500 students studied at the Jainmadam situated at Vedal, in
north Arcot. Subjects were taught in Tamil, Sanskrit and other
languages.

Education during Cholas Period

The inscriptions and copper plates of the Chola period indicate
that the people had enough education. They had general knowledge.
Even though the Chola kings did not insist on compulsory
education, they imparted education. Primary schools were started
in villages and the classes were held under trees and in temples.
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The teacher was called as vatti. His salary was given from

the general village schemes. Also education was considered as

essential for working in government jobs.

(A)  Preaching’s: Vedas, mythologies and Epics were preached

in temples and madas. Moreover, various philosophies were

explained to the people.  Raja Raja I gave prizes to the preachers

of Sama and Atharva Vedas.

(B) Professional Education: There was no effort taken to

provide professional education but the techniques of work were

taught by father to his son and from one family to the other.

The school at Thiripuvani had 250 students and 12 teachers.

It also taught mam sastra, Mahabaratha, Ramayana in addition

to the subjects taught in Ennairram school.

All the above schools were mostly residential in nature. Here

students and teachers stayed together. The relationship between

teachers and students were strong. Learned scholars were

respected in the society. Student had high disciplinary qualities14.

Education during Muslim invasion in Tamil Nadu

The Muslim rulers too supported learned scholars and those

scholars had high respect in the society. Women’s education

was prohibited during this period. Educational institutions and

book centres were established at various places in the country.

Poets, writers and philosophers were present in the royal durbar
of the king. Since there were no publishing houses at that time,

separate persons were appointed only for writing. Religious

education was given prime importance in educational institutions.

The Arabic language was compulsorily taught to students15.
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Education during the Vijayanagar rule

Education was given prime importance during the Vijayanagar

rule. The kings supported scholars and tutors to a great extent.
Traditional educational system was found in the villages.” Vattigal”
were the teachers, who provided basic education to students.

Temples, private buildings and public halls were used as places

for education. Salary to the teachers were in cash and grains.

Residential type of schools were found very scarcely. Oral

education was found in general. Students were taught about

religious literature.  The government gave special allowances

for those who taught certain subjects.  The government also

showed interest in imparting  space science, astrology and

medicine. But, generally, most of the people were uneducated.

Schools which taught the Vedas was run by learned Brahmanas.

These schools were given separate donations. Madura shone

as the best educational centre. Thus, education flourished during

the Vijayanagar rule.

Education under the Nayaks

The Madurai Nayaks mostly did not care about the people’s

education. They did not develop the Tamil language. The government

did not run schools in general and did not support the existing

schools financially. Only “Tinnai schools” were there in every

village. Parents supported teachers by giving them money and

goods. Students were taught writing, reading and basic arithemetic.

Students wrote in sand. Teachers had a good respect in the

society. Religious workers of Christianity established schools and

imparted education. The education to “Parpana” students were

different from the education of other students. They were taught

about the Vedas, and sastras by educated pundits. These schools
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were run by private persons. The Nayaks supported “Parpanas”

for learning Vedas. The aim of the Nayaks was to provide religious

education to students.   Thirumalai Nayaka supported the learning

of Telegu literature16.

Conclusion

An attempt has been made to give an account of the different

aspects of education in Tamil Nadu from the Sangam age till
the medieval period. The literature we have surveyed as sources

of the educational systems are the products of the then educational

system.. Summarizing the main features, we can conclude that
in some aspects, the then educational system was modern.

1. The value and importance of education was realized very
well and great importance was attached to knowledge.

Knowledge did not mean mere book learning but the power

of discrimination. So, education was considered as a training
of the mind, to acquire knowledge. The highest knowledge

was self-realization which would lead to attainment of

liberation.
2. Education was considered as life and therefore lifelong

education was prescribed. Education as life, very naturally

included education as a process of preparation for life; so
we find a combination of general and vocational education

being prescribed for all children.

3. Listening to wise men, ‘Kalvi’ was considered as a very
effective method of instruction; understanding and reflecting

on what is heard and read would lead to true knowledge.

Writing was equally important and inexpensive, and locally
available materials were used for writing.

Comparing this system with the educational systems of north
India, we find that there were quite a few similarities as well
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as differences. In both systems, religion was inseparable from
life and therefore ideals and values for education were provided
by religion. The aims and objectives of life, and therefore of
education were formation of character, training of the mind to
acquire discrimination and wisdom, development of personality
for social efficiency and instilling piety and religiousness among
the people.  Their system realized the importance of learning,
paid great respect to the teachers and stressed the oral traditions
of learning.

In Tamil Nadu, the subject of study and the medium of instruction
had been the language, Tamil, which had a tradition of creative
writing for a very long time. Education was not free as such
in ancient Tamil Nadu.The pupils were required to either pay
fees or offer their services to the teachers. The institution of
the Gurukula system is absent in the Tamil system. In the Tamil
system, we find equal importance being given to writing and
writing was started simultaneously with reading since the age
of five.
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The Arunachaleswarar temple seems to have grown around a spot
where a divine power was felt in the hoary past but particularly by

the 7th century CE. It is situated at a equi-distance to the west of

Gingee, south of Takkolam, east of Sengam and north of Polur.
This place occupies a position favourable to a continuous urban

development. The very location of this place between the hill and

plain was considered conducive for the later day military operations
at least from the 15th century upto the end of the Mysore wars.

The present day temple of Arunachaleswara had its origin in a
small shrine, obviously the earliest part of the temple. A number of

inscriptions found around the basement of this shrine confirm that

it is the oldest structure in the temple. After some ten centuries of
construction and enlargement, the temple today forms a large

rectangle, 465 metre long and 225 metre wide. The 100 – and

more inscriptions found in the temple attest to the fact that it was
patronized by the Pandyas, Cholas, the later Pallavas, Banas and

the Rastrakuta rulers. However, the role played by the Cholas in

the reconstruction and renovation of the temple is largely known
from most of the inscriptions.

The earliest Chola inscription is found on the west wall of the central
shrine of the Arunachaleswarar temple. It belongs to the Chola

ruler Parantaka I datable to CE 9221. Following this, another
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inscription of Krishna III, a Rashtrakuta ruler is found on the south
Wall of the same shrine. It indicates their short sway over this

area. However, both these inscriptions throw light on the donation

of sheep and cows respectively to the temple, for its maintenance.
In the south wall of first prakara (enclosure) of the temple, one

could see an inscription of King Rajendra I dated CE 10302. Another

inscription of the same ruler dated 1031 CE is found on the same
place and records a gift of land, gold and 336 sheep for the purpose

of lamps to be burnt around the Srivimana at night3. These two

inscriptions bring to light the completion of the first prakara and
vimana of the temple by CE 1031 under the rule of Rajendra I.

The present second prakara was built in two parts: the most ancient
is the western portion, where there are numerous inscriptions are

etched beginning from CE 1030 – CE 1040. A second partial

enclosure wall was then added on its eastern side certainly before
the end of 12th century. In its courtyard, several structures were

added during the 12th and 13th centuries. The south wall of the

fourth prakara might have been built during the period of
Kulothunga III in 1181 CE, whose period witnessed the enlargement

of the temple by adding a Gopura of the temple (4). The part of

the fourth and fifth enclosure must have been designed under the
rule of Ballala III (1291 – 1342 CE), who attached his name to the

eastern gateway of the fourth enclosure. The fifth huge enclosure

and its great gateways, the 1000 pillared hall were constructed and
renovated under the Nattukkottai Chettiars in the beginning of the

20th century.

The simple temple structure in the beginning became a complex

structure due to the additions made by the different dynasties such

as the Pallavas, Pandyas, Cholas, Rashtrakutas and Banas.
However, the Cholas overwhelmingly contributed to the enlargement

and development of the temple. Even among the Chola rulers, the

inscriptions of Parantaka I (CE 922), Aditya II (CE 968),
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Rajendra I (CE 1031), Rajadhiraja I (CE 1050), Vikrama Chola
(CE 1128), Kulothunga I (CE 1136), Rajaraja II (CE 1159),

Rajadhiraja II (CE 1167), Kulothunga III (CE 1180), Rajaraja III

(CE 1221) and Rajendra III (CE 1251) are found in the temple.

The existence of territorial divisions such as Nenmali – nadu,

Tiruvanna – nadu, Chirranpiluyur – nadu, Adaiyur – nadu under
Madhurantaka – Valanadu, Tiruvalundur – nadu under Uyyakandar

– Valanadu, and Arunolideva – Valanadu are found in the inscriptions

of Rajendra I. His successors Rajadhiraja I and Rajadhiraja II had
created similar divisions under their rule. Tiruvuraiyur – nadu, a

sub division of Kshatriyasigamani – Valanadu and Vesalippadi –

nadu were formed under Rajadhiraja I and Rajadhiraja II
respectively. The king Kulothunga III, whose rule lasted for more

than two decades left an unperishable imprint on the development

of the temple. Under his rule, a number of sub - divisions were
created, which included Palkunrakkottam, Puramalai – nadu, Tagada

– nadu, Pangala – nadu, Perumur – nadu, Muraisur – nadu, Sengunra

– nadu, Eyil – nadu and Senalur – nadu. King Rajaraja III created
Meykunra – nadu in CE 1233 and Tiruvennainallur – nadu in

CE 1237. The above divisions find expression in their inscriptions.

In addition to the general administration of the empire, the Chola

rulers focussed their attention on the administration of the temples

as well. As socio-economic and religious activities were intertwined
with each other, the ruler’s attention in this regard became inevitable.

In this connection, it is relevant to point out that shepherds

(manradis) and the weavers (kaikkolas) held responsible positions
in the service of the temple. The sheep frequently donated and

referred to in the inscriptions were immediately handed over to

shepherds for their upkeep and regular supply of milk and ghee for
the daily pujas in the temple. An inscription of Aditya II

(968 – 9 CE) registers a gift of 96 sheep by a merchant of Kudal

for burning a lamp in the temple of Tiruvannamalai Andar. The
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sheep were taken charge by the shepherds of Tiruvannamalai5.

Another inscription of Aditya records a gift of 20 kalanju of gold

for the upkeep of the tank (eri) at Puliyur – nadu

Chaturvedimangalan6. The people of Adaiyur, Choriyur,

Maichcharrur, Mattur and Kulakkudi sold their lands for 40 kalanju
of gold and donated them for feeding in the Rajendracholan – salai
attached to the Tiruvannamalai temple7. For bathing the deity with

1000 pots full of water, the seven members of nagarattar entered

into an agreement to render 32 kalanju of gold to the temple8.

Under the rule of Rajadhiraja I in CE 1058, an inscription registers

an agreement reached with the headman to supply the sandal paste,

out of the two kalanju of gold received from one Arangan, the

servant of the king9. An inscription of Kulottunga III dated

CE 1183 throws light on the supply of cloth for the flag

(tirukkodipudavai) by one Danmavaniyar on all the festival days

of the temple10. The gifts of gold ornaments are also mentioned in

his inscriptions dated CE 1192. The above donations clearly indicate

that the various religious functions of the temple were being

supported by the general public through which the economy of the

temple was strengthened.

Some of the inscriptions throw light on the role played by women in

the religious functions of the temple. When the tank belonging to

Narpattenayira Pillai and Mangaiyarkarasi breached and

subsequently the lands became fallow, one Tondaima – Nachiyar,

daughter of Kangaiyar repaired the bund and provided the sluice to

the tank at Srimahesvaranallur and brought the lands under

cultivation11. Similarly, a gift of 600 kuli (a land measure) of land

was registered to the temple in the name of one Nilammai for her

merit and welfare12. To provide a lamp in the temple, one

Komaluvalli, daughter of Kulathulan, an officer in the service of

the temple, gifted 120 sheeps13. Another inscription of Kulottunga

III has highlighted the donation of 10 kalanju (weight measurement
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of gold) of gold, one veli of land and a pedestal brass lamp by

Devu, a dancing girl of the temple for the merit of her mother,

named Vembin14. However, the inscription also records a royal order

addressed to the trustees (tanattar) of the temple asking them to

register the remission of the taxes and to make an entry in the

appropriate registers, so that the benefits accorded to the

devaradiyars should remain as such without any change in future.

The temples employed devaradiyars to sing and dance in front of

the deity whenever it was required and specifically during the festival

times. They were honoured with titles and donations by the rulers.

Most of the inscriptions have highlighted either the imposition of

taxes or remission of taxes. The major revenue of the empire seems

to be from the land. The rate of land tax was fixed depending upon
the nature of land. In this connection, an inscription of Rajaraja III

is found relevant. It registers an agreement between temple officers

and the accountant in respect of some lands and its 1/3 of produce
as offerings to the temple. However, it stipulated that the taxes

levied on the lands were to be at the rate of a nali (liquid measure)

per kuli (land measurement) along with the padikkaval (dues paid
for Police duties) for the first year of cultivation since reclamation

at one fourth of the full rate for the next year and from the third

year at three eights of the full rate and padikkaval yielding 80
kalam (a grain measure equal to 13 marakkal used all over the

Chola empire) per veli15 (land measurement).

In addition to the tax on land and agriculture, there were a number

of taxes levied on people practicing different vocations. An

inscription of Kulottunga III (CE 1198) refers to taxes such as
padikkaval, tariyirai (tax on looms), tattarpattam (tax on

goldsmith), alamanji (compulsory labour for the maintenance of

irrigation tanks), kurrattendam (punishment for crime),
pattittendam (fine imposed by cattle boundaries) and echchoru16

(meals offered to people who involved in public works during day
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time). However, Rajendra IIIrds (CE 1251) inscritptions throw light
on taxes such as vetti (free labour for public works), taniyal,
eriminpattam (income from the sale of fish in the tank), ponvari
(tax on gold), mavadai and maravadai (enjoyment of fruit bearing
trees) which are different from that of Kulottunga III17.

The successful implementation of the temple functions definitely
depends upon the efficiency of the officers of the temple. In this

connection the danattar (charity giver), devakanmi (one of the

major brahmin group members associated with the temple
administration), koyilkanakkar (temple accountant), kankani
(superintendent) and danapadi (chief charity giver) constitute the

authorities of the temple administration.

Swayed and immensely impacted by the Bhakthi movement which

ruled the spiritual and religious domain from the 6th century to 14th

century CE in the Tamil country, there was a significant increase in

temple building activities in the region. The imperial Chola epoch,

having been compelled to promote ritual polity that perpetuated
religious rituals as well as part of their sustainable activity, had

built, patronized and encouraged temple building efforts on a large

scale with a well-structured temple administration. The
Arunachaleswarar temple at Tiruvannamalai is one such endeavour

of the Chola kings during their period. This temple is a marvellous

treasure of art, architecture and sculpture built in unique style.
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Abstract

The Western Ghats of India, one of the bio-diversity hotspots

in the world, is home to numerous aboriginal hunter-gather tribes
and is unique in terms of its endemic flora, fauna as well as

for their subsistence on nature from the pre-historic period

onwards. The antiquity of the region as a ‘lived environment’
led to a complex process of interaction between tribes and nature,

and to harmonization of diverse centres of production and

exchange. This ‘substantive economy’ in the tribal settlements
of Malainadu/Malabar, especially Kollam has a physical and

ecological dimension. Since the physical existence of the tribal

economy was subject to the vicissitudes of nature, there evolved
interdependence upon nature and his fellows. The synchronization

in turn was sustained through a network of tribal based exchange

of forest products with the ‘external’ world and also by the
crisscrossing routes of pilgrimage and trade. Kollam formerly

known as Desinganad emerged as the maritime hub of Peninsular

India, after the decline of Muziris in the early medieval period
mainly due to its proximity with the rich spices and other forest

products of the Western Ghats through the indigenous network

of trade which interlinked Malabar and the Coromandel coast;
manned by tribes through the inaccessible Pothiyalmala/Agasthya1

Mountain.
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 “Climbing on bamboo ladders on the tall mountains where
even male monkeys are unable to climb, forest dwellers

gather honey collected by bees from huge honeycombs, and
celebrate happily since they have destroyed forts.”

(Porunar Atruppadai, 214-217)2

Forest is the life-line of every single living being on earth.  It
is fundamental for the sustenance of life and furthermore for

the support of the natural, ecological and ethnographical balance.

The forest has a unique place in the socio-economic and cultural
life of the people of a region. Man and forest have been having

a cosy relationship since time immemorial. The inquest for original

inhabitants or ‘sons-of-the-soil’ have always had a central place
in ethnographic debates of subaltern history of the world. The

Indian epics, Ramayana, Mahabharata and the Puranas, the

purported ‘consecrated books’ and so forth contain numerous
references of intrigues and interactions between the indomitable

tribes and the migrated people. They allude to the indigenous

people as Adivasis, Rakshasas (evil spirits), Vanaras (monkeys),
Jambuvan (boar men), Kirata, Nishada,3 etc. Those who

surrendered/oppressed were named Dasa (slave) and those who

refused to acknowledge their subjugation were named Dasyu
(an antagonistic burglar)4.  The oppressed people have been

consigned to a low status and secluded, rather than either being

eliminated or absorbed.

The original inhabitants of South India, specifically Kerala, have

modified to a varying extent by the admixture of various racial
elements. The term ‘Dravidian’ is used as a convenient label

which must not be assumed that the speakers of these languages

are aborigines. In South India as in the north, the same general
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distinction exist between the more primitive tribes of the hills
and jungles and civilized inhabitants of the fertile tracts5.  The
tribals are known as ‘Adivasi’ (Sanskrit, from adi initial + vasi
occupant) or unique occupants, living in the subcontinent from
unrecorded time and conceivably crashed into the woods. Majumdar
(1961) defines the clan as “an accumulation of families or normal
gathering bearing a typical name, the individuals from which
possess a similar domain, talk a similar dialect and watch certain
taboos, with respect to marriage, callings and have built up an
all-around guaranteed arrangement of correspondence and
commonality of commitments”6.  Vidyarthi (1981) characterized
the tribal as a social gathering with an unequivocal region, regular
name, basic region, basic culture, and conduct of an endogamous
gathering, regular taboos, and presence of unmistakable social
and political framework, full confidence in pioneers and
independence in their unmistakable economy7.

Political Geography of Kerala

Kerala, located in the south western part of Peninsular India,
is a narrow strip of land sandwiched between the Sahydris and
Agasthyarkoodam (southern part of the Western Ghats) in the
east and the Arabian Sea on the west. Kerala is styled as a
“microcosm for India” in the sense that it is an ethnological
museum. The Negrito element, the earliest racial strain in the
population of Kerala was first noticed by anthropologists like
Preuss8, Baddon, Sergi9, Walchmidt, Cipriami, Eickstedt, Ruggles,
Gates, Eileen Macfarlane, Mandelbaum and Emeneau in the
Kadars10, the Kanikkars, the Malampandarams, the Ulladars, the
Uralis, the Paniyas, etc. The labours of Lapicque noticed the
existence of Une race Negri primitive among them. Hutton
observed: “in the Kadars and the Uralys, of the extreme south
occasional individuals with frizzly hair are very suggestive of
the Negrito race”11. Considerable studies were conducted by

Hutton, Guha and L.A.Krishna Iyer. They unanimously remark
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that the west coast of India was subjected to small infiltration
of people of African origin and that is the main cause for the

Negroid characteristics observed12.  The Western Ghats of India,

one of the bio-diversity hotspots in the world, is abode to numerous
aboriginal hunter-gather tribes and is unique in terms of its endemic

flora, fauna as well as for their subsistence on nature from the

pre-historic period onwards.

Fig 1: Agasthyarkoodam/Agasthya Mountain; originating region of
rivers13

Agasthyarkoodam, the south-western end of the Western Ghats

with a natural unit of mountain system and the largest tract

of evergreen forests, has been home to several indigenous
prehistoric people. Representing a pristine paleotropic region with

rich biodiversity, it is an important biosphere reserve in the world

where the indigenous people, their cultural, commercial and
religious life coexist and supervene through generations of shared

history.

Kerala, located at the southern extremity of the Indian subcontinent,

is noted for its eminent contribution to the country’s intellectual

and cultural landscape. In the poetic language of Mahakavi
Vallathol Narayana Menon, Mother Kerala “sleeps with her head

on the lap of the Sahyadri clad in green” and “ her feet pillowed

on the crystal ocean sand, Kumari at one end and the Lord
of Gokarna on the other”14.  This palm-fringed paradise, is ‘a

mystery inside a riddle inside an enigma’ to many15.  It is a
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land where nature still holds her own diverse cultural influx and
assimilation which have been successful in forging a common

ethos and finds a common identity and cascades delicately down

the hills to the golden coasts and is lined by lush green coconut
groves. The sea which gave birth to Kerala also helped in

formulating her history. The maritime tradition of Kerala can

be traced to the hoary days of antiquity. The ancient Greeks,
Romans, Kautilya’s Arthasastra16, Girnar Rock Edit II of Asoka

in 257 B.C.17,  Pliny’s Celobotras18, Ptolemy’s Kerabotros,19

Cherapath of Taittiriya Aranyaka20, the Seri of Buddhist
Jatakas21,  the works of Kalidasa, etc refer thriving maritime

trade of the land of Keralaputras. Peaceful interaction with

far-flung lands through trade had built up a tradition of more
than two millennia before the incursions from modern Europe

symbolized by the landing of Vasco Da Gama at Calicut in 1498,

changed the temper of the contact, “…loaded it with conflicts
and inflicted a turbulent phase of history which ended only with

independence”22.

Crisscrossed by 44 waterways, countless backwaters, and tidal

ponds, streams, the inhospitable Western Ghats and the intermittent

dispersing of midland, highland and swamps ultimately made the
political unification of Kerala an inaccessible dream. Keralolpathy
divided Parasurama Kshetram in to four Khandams or provinces,

i.e. Tuluva, Mushika, Kerala and Kupaka23.  Tuluva comprised
of the territory between Gokarnam and Perumpuzha or the

Chandragiri river; Mushika lay between Perumpuzha and

Puthuppattanam; Kerala between Puthuppattanam and Kannetti,
a few miles north of Quilon and Kupaka between Kannetti and

Cape Comorin24.

Kollam, formerly known as Desinganad, emerged as the maritime

hub of peninsular India, after the decline of Muziris in the early

medieval period mainly due to its proximity with the rich spices
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and other forest products of the Western Ghats through the
indigenous network of trade manned by tribes through the

inaccessible Agasthya mountain. Diverse foreign and indigenous

literature in the ancient and medieval period substantiate the long
distance trade of Malabar coast with the external world. Kanikkar,

Malapandaram, Urali (Uraly), Ulladar, Malavedan, Malakkuravan

and Malayarayar were the major tribes of Kollam who played
a crucial role in the indigenous trade network. But with the

arrival of the Europeans, the peace and tranquility of the Indian

seas gave away to the policy of annihilating the aboriginal tribes
and indigenous trade network, European trade monopoly and to

colonial subjugation. The present paper brings to light the ‘substantive

economy’ of the forest tribes of Kollam and their role in facilitating
the inland trade network of early medieval Kerala.

Hill Tribes: the indigenous people of Kerala

As Alexander Pope writes, “the proper study of mankind is
man”25, the study of the original inhabitants of the land is the

appropriate approach to cogitate on the ethno-history of Kerala

also. Kerala known for its biodiversity reserve and cultural
heterogeneity is home to 35 ethnic communities scattered through-

out such as Adiyan, Kaadar, Muduvan, Paniyar, Malapandaram,

Chola Naikkar, Kattu Naikkar, Kaani, Kurumba, etc26.  The
indigenous people of Kerala, mostly live in the hill ranges, mainly

on the Western Ghats, bordering Karnataka and Tamil Nadu.

As a natural border, the mountainous Western Ghats constrains
Kerala and acclimitises its peculiar climate and vegetation distinct

from Tamil Nadu and Karnataka. The major tribes of Kerala

are27 Adiyan, Cholanaikan, Malappulayan, Irular, Kadar, Kammara,
Kanikkar, Kattunaikan, Kurichchan, Kurumbar, Malaiyarar, Malai

Pandaram, Malavedan, Malakkuravan, Mannan, Mauthuvan,

Paniyan, Paanan, Urali(Uraly), Ulladar, etc28. The major
scheduled castes of Kerala are: Chandala, Cheraman, Cheruman,
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Chakkiliyan, Peruvannan, Malayan, Nayadi, Parayan, Pathiyan,
Pulayan, Pulluvan, Reneyar, Kanakkan, Kakkalan, Karimpalan,

Kuravan, Kudumban, Thandan, Vannan, Valluvan, Vedan, Vettuvan,

etc29.

Fig.2: Forests & Rivers are the lifelines of tribal existence30

The geographic distribution of the scheduled tribes and castes
like Kanikkar, Malapandaram, Urali, Ulladar, Malavedan,

Malakkuravan, Malayarayar, Mannan, etc in the spice producing

mountainous terrain of southern Kerala, especially Kollam and
its suburbs played a crucial part in facilitating the indigenous

trade network of the Malabar coast.

Kanikkar

Commonly known as Kanis, they inhabited the mountainous tract
of the Western Ghats of South Travancore. They are a homogenous

community without a sub-tropical groupings. The primeval stubby,

dark-complexion and platyrrhinian type, though persisting, has
changed metamorphically over time31.  They have their own

traditional system of perceiving nature, forests and minor elements

of their environment.  They are geographically distributed in
Kulathupuzha and Chitharal of Kollam, and Nedumangad,

Neyyattinkara, of Thiruvananthapuram and the adjoining Kalakad,

Kallidakurichi in Tirunelveli and Kanyakumari districts of Tamil
Nadu32. Characterized by a high standard of honour, frank, truthful

and are good hunters and fond of sport, cleared the forest path
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and in facilitating a route through
the inhospitable jungle trade

networks of Agasthiyarkoodam

of the Western Ghats. They
consider Agasthyamala as their

sacred mountain and the abode

of their supreme God
Agasthyamuni33.  Their major

settlements in Kollam and its

suburbs are: Bhayankaramuzhy,
Chippankuzhy, Cherukara, Edathara, Edappana, Kadamankodu,

Kallupacha, Kocharippa, Kochukkarikam, Kuzhaviyodu,

Maruthimoodu, Mokka, Vanchiyodu, etc.  They had three important
chieftains of Viranellikotta, Chennallurkotta and Alantharakotta.

Kanikaran means a hereditary proprietor of land.  Annually they

visit the king of Travancore with forest fruits, a parcel of
Muttucheri hill rice, bamboo joints containing different varieties

of honey, etc. The Maharaja gives them cloth, salt and tobacco.

Illams were the sub-divisions of Kanikars which are named after

regions (e.g., Palamala, Talamala), places (e.g., Vellanad), and

so forth. The Kanikars who live south of the Kodayar waterway

cannot wed those living north of it, the stream framing a conjugal

limit34.  The Kanikars inhabit in little groups led by Muttakani,

who employs significant influence, and appreciates different

perquisites. He directs inborn committee gatherings, at which

every single social inquiry are talked about and settled, and settles

the ideal opportunity for clearing the wilderness, sowing the seed,

revering the divine beings, and so forth. Fines which are dispensed

are spent in satisfying divine beings. The language of the Kanikars

is an admixture of Malayalam and Tamil, which they call

Malambhashai or language of the hills. They follow the patrilineal

tradition or Makkathayam35.
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The chief deity was Sasthan,36 a forest god, and other deities
include, Amman, Poothathan, Vetikad Pootham, Vadamala

Poothathan, and Amcala. They periodically assembled in “certain

spots, trees or rocks, where their relations or friends have met
with some unusual good luck or calamity, where they generally

offer their prayers”. By and large in February, a celebration

called Kodai is held, where at the Kanikars gather. Goats and
fowls are sacrificed, and the pujari offers boiled rice and meat

to the sylvan gods in a sanctified place37.

Malapandaram

Malapandaram is a nomadic gathering tribes38.  Their geographical
distribution are in Punalur, Kudamurutty, Achenkovil, Pathanapuram,

Naduvathumoozhy and Mannarappara forest ranges in the

Pathanamthitta, Kollam and in Kottayam and Achankoil,
Kudamurutty, Attathodu, Mampazhathara, Vellemthetty, etc39.

Their main settlements are in Kollam and its suburbs.  Hunting

in the forest provides the basis of their economy, which is
supplemented by trading forest products with the farming villagers

in the plains.  Natural shelters, namely caverns, overhanging

rocks, holes in the ground, and hollow trunks may have been
their abode. The Malapandarams make the simplest of dwellings.

They live together in rock-shelters or under break-winds made

of jungle wood posts and thatched with plantain leaves, which
accommodate two persons40.  Malapandaram is the only tribe

in South Kerala, still in hunter stage.  “The barks of trees are

their clothing, and rocks, caves, and hollows of trees, their
homes”41. The Malapantarams are the least modified survival

of the aboriginal population of Travancore.

They have no clan system, but there are two groups among

them consisting of three or four families having no distinct names.

Each group is exogamous. A man marries the daughter of his
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maternal uncle or of his father’s sister42. Thus second cousin
cousin marriage is practiced. Marriage by exchange of sisters
is found among the Uralis, Ullatans, Vishavans, and the
Malapandarams. No man can have a wife unless he has a sister
whom he can give in exchange43.

Urali (Uraly)

Uralis were hill dwellers inhabited in the Cardamom hills, chiefly
in Manakkayam, Kunnanad, Velampan, Kurakkanad, Mannukad,
Kalanad, and Periyur, under respective leader called Kanikkaran44.
Tradition reveals them as theservants of the rulers of Madura,
and that their responsibility was to carry umbrellas in times of
state processions. Earlier Todupuzha was included in the kingdom
of Madura and its ruler entrusted the Uralis to administer the
Neriamangalam regioni.e those who rule (ali) that locally (ur).
Uralis do not fear elephants45.

Tradition reveals that they belong to the Mutturaja Kuttam46,
who were split into seven Nadus, which are in effect endogamous
subdivisions47.  The Uralis of Periyar and Vandamet are divided
into eight exogamous clans,48 while the Uralis of Thodupuzha49

and Neriamangalam are each grouped into four clans50.  There
is an interesting story of the origin of these clans. The man
who went trudging in the Kanam (high forest) belonged to
Kanakuttom; those who went clearing the way belonged to
Vettikuttom; those who went easing themselves on the way
belonged to Thuriyakuttom; those who swept away the refuse
belonged to Periyilakuttom; those who numbered the cut stumps
on the way belonged to Enniyarikuttom, and lastly, those who
attended a feast on Onam day belonged to Onakuttom.   They
maintained a high sense of solidarity among themselves51. The
Uralis practice leisure hunting.  Katti is a kind of chopping knife,
without it, they never go to distant places. They are good forest
guides.
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Fig. 4: The traditional huts of tribes of Kerala52

The majority of the tribe earn a modest livelihood by collecting
minor forest produce, such as myrabolams, wax and honey, etc53.

Tribal disputes are settled by a headman, called Yejamana,

appointed hereditary from the exogamous sept Sambe. He is
assisted by Kalkatti, Kolkara and Kurinangas, whose traditional

names are Pattagara, Gouda and Kolkara, are appointed. The

Uralis believe that the soul travels from the grave54.  When
someone dies, the Uralis say that he became Sathyavan meaning

personification of truth or righteousness55.  Thai-nombu,

(December-January) and Vyasi (March-April) are two yearly
festivities56 .

Ulladar

Geographically distributed in the hill tracts and coastal regions

of Kollam, Alappuzha, Idukki and Thrissur, the Ulladar are
believed to originate from the inside woods. Ullu means inside

parts and Ulladar people of the interior. The Ulladar57 survive

by cutting trees, collecting fire wood in the forest areas and
in the coastal area engage in making country boats and its

maintenance. Tradition traces their origin in Ponthanplavu in the

Ranni reserve forest.  In the remote past, they migrated to
Kottathatti, settled at Talpurakkotta near Sabarimala and even

today they revere this place as sacred. The major settlements
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of the Ulladans in Kollam and suburbs are: Kakkudkka,
Mannadisala, Paruva, Kurumbanmoozhy, Velamplavu, Kottachira,

Kodumudi, Laha, Pambini, Chippankuzhi, etc.  The Ulladans are

grouped into four exogamous illoms(clans); Karancheri illom,
Kavattu illom, Madapilli illom and Perakala illom58.  In the plain

regions, the offerings to the deities of Ulladans were performed

by the Valans, so the Ulladans are known as Kochchuvalans59.
The headman, known as Muppan, settle all disputes and his

assistant is known as Ponamban. Religiously, they followed

animism and Kappiri, Thikutti and Chathan are worshipped60.

The Ulladans in the plain region are skillful in boat making using

wood from the forest. They collect honey and other forest
products and sell it to the intermediaries of the low land and

they bring these to the markets61.  They hunt sambhar, wild

boar, porcupine, jungle squirrel, and wild fowl. They highly
venerate certain forest animals like the tiger62.  They cultivated

paddy, gram, ragi, tapioca, beans, sweet potato, etc. and in the

nattuchantha (weekly market), they sell their produce and
purchase salt, chillies, betel nut, tobacco, and other necessaries.

They also practice all allied agricultural activities such as ploughing,

sowing, transplanting, reaping, etc.  They have their own dialect
and terminology63.  The Ulladans were very adroit in spearing

fish swimming near the surface. They were mindful of forest

routes and their expertise as trackers is utilized by traders,
travellers, hunters and social status of the Ulladans is equal to

that of the Chandalas in the plains.

Malavedan

Malavedans are geographically distributed in Kadimeenchira,
Narayanamuzhy, Kumarapuram, Katachira, Olikkal, Thenmala,
Achankoil, and so forth. Their traditional occupation is hunting
and they used to wear Maraviri (bark of bushes) and for this
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reason had been called Tolvedans. They are of medium height
with dolichocephalic heads, receding foreheads, curly hair, black
eyes and shade ranging from darkish to brown64.  Both sexes
amongst them put on jewelry, ear earrings and bangles. The
Malavedans are grouped into five endogamous gatherings:
Cheruvedan, Chingannivedan, Elichathivedan, Tolvedan and
Valiavedan. The Cheruvedans are also called Vettuvans, found
in the Kumaraperur Reserve of Ranni Range and are grouped
into four exogamous families65.  The Karadi Panchamritham
was a very delicious preparation brought by these Malavedans
to the village markets in the season66.

The Vedars of Travancore are summed up by the Rev. S. Mateer
as “living in wilderness clearings or working in the rice fields,
and some time ago sold and purchased as slaves”67. They need
to wander about in periods of shortage looking for wild yams,

which they boil and eat on the spot.

Malakkuravan

They are found in Chittar, Kattachira, Rajampara, Nottakkal,

Kunnathur, Chirayinkeezh, Kottarakkara and on the banks of

the Pamba waterway68.  Kurumbas are the early clans of South
India. They are one of the sixteen hill-tribes mentioned in

Keralolpathi. They are grouped into four: Kunta Kuravan, Pum

Kuravan, Kakka Kuravan and Pandi Kuravan. The majority of
the Kuravas of Kerala belong to the first category. The Pum

Kuravans in course become a different caste, known as Velan

and the Kakka Kuravan have crystallised into Kakkalan. Pandi
Kuravas who speak Tamil, belong to a line of Kurava kings

of Nanchinad of southern Travancore, being called Nanchi

Kuravas.  They assert their lineage from the Kurus or Kauravas,
who having been crushed by the Pandavas in the epic  Kurukshetra

war were compelled to migrate to the Western Ghats of Kerala.



77

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

They have several clans, follow the patrilineal system of inheritance;
huts are built out of bamboos, they practice hunting, agriculture
and collection of hill produce. They worship Hindu Goddesses,
as well as the soul of their predecessors and have unshakeable
faith in enchantment, divination and superstition. Their headman
settles all debate in a meeting. They live in covered rooftops,
eat meat, drink toddy, and arrack. Notwithstanding Hindu gods,
they adore the spirits of the dead and Ayiravalli, Chattan, Pakavati,
Matan, Murti, Taivam, Pakavan, Appuppan, Maruta, etc69.  They
consider Onam in the period of Chingam of awesome religious
significance. The headmen of the Kuravas are called Urali and
Panikkan and the priest is known as Kaikkaran. The type of
legacy is Marumakkathayam. The dead are buried, and
contamination is watched for twelve days. They view themselves
as higher in the social scale than the Pulaiyas and Paraiyans.

Malayarayar

The Malayarayans are divided into six clans: Vala-illom, Enna-
illom, Mundillom, Puthani illom, Korangani illom and Panthirayira
illom70. The primary two clans claim superiority over the others.
The last two clans are the bottom in rank. A Malayarayan is
prohibited to wed a girl from the same clan. Children belong
to their mother’s kin. Clanship creates a way of common
obligations and customary responsibilities. Irrespective of clan
they observe death pollution for sixteen days71.

Mannan

Geologically seen in the hilly scopes of Pathanamthitta taluk,
the Mannans are of medium height with the shading fluctuating
from dim to dark coloured72.   Both men and women wear
rings. They are non-vegetarians.  They consume liquor, but avoid
cow’s milk. They by and large do not eat coconuts, due to a
superstition that its consumption would welcome assaults by tigers
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and elephants. Matrilineal arrangement of their legacy is practiced73.
Notwithstanding development, they additionally gather nectar and
other timberland items and carry it into the town to sell. The
Mannans adore hill divine beings, who they accept are the souls
of their ancestors. Often, they assemble in a specific town under
their king for their yearly festival, set apart with a few cultural
festivities74.

Fig. 05: Present Raja Ramam Mannan with his council of

ministers75

Tribal Economy & Accommodating Tribes in the Indigenous
Trade Exchange Network

There exists a complicated reciprocal relationship among these

cultures who solely depend upon the forest and its resources

for their livelihood and preserve their epistemologies that are
responsible for biodiversity conservation. The linkages among

these indigenous people safeguarding the resources of the

inhospitable dense forests for generations and with those who
live in the midland and coastal regions. Tribal songs and folklore

traditions contain reference of conflicts and interactions between

prominent tribal groups. However, there exist peaceful economic
exchanges and networks based on the barter system. After
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consuming their due share, each clan used to handover the excess
produce to the neighbouring tribes.

The Sangam works frequently refer to the mutual exchange
among the tribes. Akananuru (verses 60, 61, 126, 140, 245,

296, 390)76 Natrinai (verse183), Kurunthokai (verse 221, 269)

Ainkurunuru (verse 47), Porunaratruppadai (verse 214-217),
Pattinappalai (verse 28-30), and Pathuppattu Malaipadukadam
(verse 413-414) contain information of inter-regional transactions

in unabating degree. Pathuppattu narrates the exchange of forest
products as,.. In Ainkurunuru, the heroine whispered to the

hero and his bard

“O man from a town where a housewife gives large quantities of

green lentils to the bard’s daughter with sharp teeth, in exchange

for keliru fish that she brings in her large bowl!”
 (Orampokiyar, Ainkurunuru, 47)

“When you reach the prosperous small village of the forest
dwellers  with vegetables, who carry honey,tubers and flesh of

small-eyed pigs  with unwanted partsremoved, using as carrying

poles tusks of elephants that died, you  and your large clan of
relatives willreceive abundant food..”

– (Porunar, Atruppadai,254-257)

Even though the aintinai geographical classification of the

Sangam age is generally followed throughout South India, it cannot

be applied to Kerala as such, due to its geographic peculiarities.
Aintinai classification was related to the existing production

process of Tamil Nadu at that time77. But the products of Kerala

reveal its comparative relation to the geography of the region.
Geographically, Aintinais were not five distinct regions in Kerala.

They intermingled so inextricably and were closely associated

in various production processes78.  Only Kurinji remained a
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sizeable geographical entity. Products were mutually exchanged
among them. Products from kurinji were brought to naithal.
But it was difficult to carry the naithal products to the kurinji
region. Even then, there were exchanges of essential commodities
like salt. These were exchanged utilizing both numerous inland

waterways and land routes on cattle and bullock carts, etc.

Blessed with an extensive network of rivers, lagoons and
backwaters, and lakes like Vembanad, Ashtamudi provided

interminable water transportation throughout the length and breadth

of Kollam.

Towards the end of the eighteenth century, the traditional agrarian

system of Kerala underwent significant transformations which
was the outcome of the age-old subjugation of the original

inhabitants of the land. The imperative dynamics of these purging

process were the drastic changes in the agrarian system, subsequent
economic incentives and initiatives of new intermediary commercial

classes, increasing investment of capital in spice cultivation and

maritime trade by the monied classes, religious insurgence of
Jains, Buddhists Jews, Christians, Muslims etc in long distance

trade network, political ambitions of the Cholas and Pandyas

who were eager to establish their suzerainty over the thriving
ports of Kerala especially Vizhinjam, Kollam, etc. Regional ballads

and folklores reveals that though agriculture was the backbone

of the economy, trade was at a highly developed stage during
the period. The emergence of different artisan communities began

to settle in groups and the peculiar street settlement called

‘theruvu’, ‘chantha’ and trade centers known as ‘anghadies’
emerged. Kalavanibha theruvu (streets of potters), Chaliya

theruvu (streets of weavers, Pallichantha, Puthanchantha etc

indicate the shifting focus of trade and commercial dynamics79.

Literary and archeological sources substantiate the prospering

oceanic exchange of Kollam with distant regions. Here emerges
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the main enquiry, who congregated with diverse cultural traits,
commercial ventures, traders, labourers, intermediaries, in to a

single platform at Kollam.   Other questions like who built the

time tested trade network, who were the instigators of these
well manned merchant guilds, which stretched to West Asian

trade and made it Kollam centered, and this led to the decline

of Muziris.

Sources well enunciate that the earliest rulers of Kollam were

tribals. Elamkulam observes that in the early stages of the Sangam
Age, through occupational shifts one could change his social

status also80. The inhabitants of the Kurinji region were Kuravar,

when they shift to the Mullai  region, they became Edayar and
so on. Occupational status was not a constraint to obtain high

education, because the women of Kurava and Vedas were highly

educated. The Ay kings of Vizhinjam and Venad rulers belonged
to Edayar81. Elamkulam assumes that the Chera rulers were

Villavar (Ezhavar). But K.P.Padmanabha Menon states that the

Cheras were Cherumar82. Another opinion is that two thousand

Fig. 06: Early Rock cut Cave temple at Vizhinjam, the capital of
Aydynasty
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years ago, the Kuravas were powerful feudatories in Nanchinad,
i.e Nanchi-Kurava, and Kollam was under Kurava ascendency83.

Elaveyini, Vellikkayathi, Kurumakalkuri, Eythi, Vachaththikavkanni

etc were prominent Kurava poetries of the Sangam Age84.
Numerous places in Southern Kerala are even now named after

them like, Kuravankonam, Kuravankara, Kurathinadu,

Kuravanpalam, etc85.  But P.T. Srinivasa Iyer observes that the
Cheras were Kuravar86. He says that they were also called

Poraiyyan. If the opinion of Srinivasa Iyengar is correct, Ilanko

Adikal, the greatest poet of Tamizhakam belong to Kuravas.
Kottravai was the clan deity of the Kuravas.  The Cheras also

considered Kottravai as their clan deity.

Conclusion

The maritime exchange of Kollam was characterized by the free
participation of many stakeholders without trespassing to the

domains of the others. Kanikkar, Malapandaram, Urali(Uraly),

Ulladar, Malavedan, Malakkuravan, Malayarayar were the major
tribes of Kollam who played a crucial part in the indigenous

trade network. The antiquity of the region as a ‘lived environment’

led to a complex process of interaction between tribes and nature,
and to harmonization of diverse centers of production and

exchange. This ‘substantive economy’ in the tribal settlements

of Kollam has a physical and ecological dimension. Since the
physical existence of the tribal economy was subject to the

vicissitudes of nature, there evolved an interdependence upon

nature.  The synchronization in turn was sustained through a
network of tribal based exchange of forest products with the

‘external’ world and also by the crisscrossing routes of pilgrimage

and trade.  The hill tribes, once leaders of the land, and now
most of them worse than slaves are the occupants who compelled

to escape for their lives when more migrations and exploitations

occurred in the land.  But with the penetration of caste ridden
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social hierarchy and the arrival of the Europeans, the peace
and tranquility of the region gave way to the policy of annihilating

the aboriginal tribes and indigenous trade network, eventually

paving the way for European trade monopoly and to the colonization
of the Malabar region, subsequently leading to subjugation of

the indigenous traditional or institutional framework.
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A HISTORICAL STUDY ON ARANTHANGI
ARASU: AS GLEANED FROM

INSCRIPTIONS (1400 CE - 1750 CE)
G. Pauldurai

Research Scholar
Department of History, Pondicherry University

Introduction

The only Princely State (Samasthanam) in the colonial Tamil

country is the Pudukkottai Samasthanam. It was ruled by the
Tondaimans of Pudukkottai, popularly known as the Pudukkottai

Rajahs (kings) from 1686 CE to 1948 CE. It is not very clear

that when they attained the title Tondaiman. Two centuries earlier
to the emergence of the Pudukkottai state, local chiefs who

ruled Aranthangi (a small town in modern Pudukkottai district)

down to Pudukkottai area assumed the title ‘Tondaimans’. They
called themselves Aranthangi Arasus1 meaning the chiefs of

Aranthangi and historically known as the Tondaimans of Aranthangi.

Numerous historical and ethnographical works have been carried
out on the Tondaimans of Pudukkottai (Radakrishnan 1916;

Venkatarama Ayyar 1940; Siranjeevi 1981; Nicolas Dirks 1989;

Raja Mohamad 2004). However, a few scholars have briefly
mentioned the origin and emergence of the Tondaimans of

Aranthangi in their works (Venkatarama Ayyar 1940, p.720;

Sadasiva Pandaratthar 1998, pp.48-52; Subbarayalu 2001, pp.245-
246; Rajavelu 2003, p.132). Pulavar Rasu attempted to provide

a limited history of the Aranthangi Tondaimans based on freshly

collected copper plates and inscriptions (Rasu 2008). The non-
availability of sufficient details about the relationship between

the Aranthangi Tondaimans and the Pudukkottai Tondaimans led
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the scholars to record their origin and relationship sparingly in
their writings. According Nicholas Dirks, the Tondaimans of

Pudukkottai claimed that they were the descendants of Suraikkudi

Arasu that held responsible for the emergence of the Tondaimans
of Pudukkottai. However, the title Tondaimans was first observed

in Aranthangi Arasu and later on the Pudukkottai Rajahs assumed

the title, as both were descendants of the same clan.

The present paper attempts to reconstruct the history of the

Aranthangi Tondaimans/Arasus based on the further explorations
conducted in the region. Since there is an absence of literary

evidences in the region, the paper has intensively used the

inscriptional sources to analyse the political and social conditions
of the Aranthangi region.  The paper also discusses that how

the chiefs of Aranthangi were able to acquire their chieftaincy

in an instable political situation which existed between fifteenth
and eighteenth century. There are 56 stone inscriptions and 17

copper plates published in Inscriptions of Pudukkottai State (IPS),

South Indian Inscriptions volumes (SII), Annual Report on Indian
Epigraphy (ARE), Avanam, Journal of Tamil Nadu Archaeological

Society, Tondaiman Copper Plates2 (TCP) (Rasu 2004) and the

inscriptions published in the book titled Thirupperundurai-t-
thalavaralaru (Thirupperundurai Thalavaralaru 1991) exclusively

speaks on the Tondaimans of Aranthangi. The direct and indirect

information culled of these primary sources helped to reconstruct
the history of the Aranthangi Arasu.

Historical Background of Tondaimans and Araiyars

The emergence of the title Tondaimans and Araiyars had a long

history and one could trace the title from the times of the medieval
Cholas. The Chola period had 28 feudatories most of whom

had their title ended with the suffix araiya (Noboru Karashima,

Subbarayalu, Toru Matsui 1978, p. Appendix 3-III-IV). Among
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them, Tondaiman was one of the prominent feudatory titles that
became popular in the medieval Tamil country after the regime

of the Cholas and Pandyas. Other prominent feudatory titles

like Kalingarayan Malavaraiyan, Pallavaraiyan, Vilupparaiyan and
Munayatharaiyan were bestowed by the Cholas and Pandyas

to their royal officials. For instance, Varantharuvan Edutthakai

Alagiyar (ego name) alias Pallavaraiyar (title) (SII XXIV:196),
Thirucchirrambalamudaiyan Udayanayakan alias Viluppatharayan

(SII V:437-439), Devapiran Alagiyaperumal alias Sundara Pandya

Kalingarayar (SII XXIV:206), Uyyavandan Tirunok-alagiyan alias
Tondaiman (ARE 1961-62:153-156) and Monnai Piran

Virathamudittha Perumal alias Munaiyatharaiyar (Sridar 2010,

pp.1-2) could be cited as an example. The kings made their
grants to their officials for their happiness and welfare (Subbarayalu

2001a, p.115).

The successors of the local chiefs had certain feudatory titles,

which might have been adopted independently without the

concurrence of the king during the decline of mighty power
(Noboru Karashima, Subbarayalu, Toru Matsui 1978, p. Appendix

3-IV). One of the important titles was araiyars who received

the ownership of lands and rights as remuneration for their duty
padikkaval, which means watchman-ship. Sometimes they used

to get a few acres of land as remuneration from the village

assembly for an extraordinary performance in compelling
circumstances during the fifteenth century (Subbarayalu 2001,

p.240).  In course of time, the araiyars had grown-up as big

landlords and began to control their area politically as well as
administratively.  They started to call themselves as the local

chiefs of the area, particularly after the decline of the later

Pandyas in the fourteenth century. The chiefs like araiyars
holding the official position in the buffer zone between the Pandyas

and Cholas emerged as local chiefs and assumed the title like

Tondaimans.
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The Emergence of Arasus/Chiefs in the Pudukkottai Area

During the late fourteenth and the fifteenth centuries, the northern

Tamil country came under the direct control of the Vijayanagara
kingdom. For administrative convenience, the kings created new

comparatively bigger territorial divisions in the Tamil country

namely rajya(s) or usavadi(s). The comparatively lesser portions
(district) and villages were called as sirmai and parru respectively.
Though, the Vijayanagar kings extended their political dominance

towards the south up-to the Kaveri river. However, Pudukkottai
was hardly placed under the direct control of the Vijayanagar

kings. Moreover, the nayakkatthanam or nayakka which was

a system introduced by the kings later in the sixteenth and
seventeenth century did not include Pudukkottai and it remained

an independent area even during the Nayaka3 period. Thus, there

was a rise of local chiefs with a title Arasu in the Pudukkottai
area during this time. It appears that the chief had a subordinate

relationship with the Vijayanagara kings. There were six prominent

Arasus in the area4 (Subbarayalu 2001, pp.235-250). Among them,
Aranthangi Arasu was one of the prominent local chiefs of that

time.

Table-1
Name of Arasus and their Family Title

.oN.lS emaNusarA eltiTylimaF ecnerefeR

1 malagnam-navahtneS rayaramnahT 228,754,654,704:SPI

2 ignahtnarA namiadnoT
ERA;328,057,478,487:SPI

.6,5,4,3:2PCT;921:6191

3 idukkiaruS ravedayalayasiV 996,586,454,254:SPI

4 ruyilognureP rayiaravallaP 417,317,117,107:SPI

5 ruhttulaV rayiaravallaP 829,668,257,627:SPI

6 rubmareP - 007,596,896,786:SPI
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The Earlier Chiefs of Aranthangi Arasu

According to Rasu, Uyyavanthan Tirunokkalagiyan Tondaiman

might be a forerunner of the Aranthangi Tondaimans whose origin

has been mentioned in the beginning of the fourteenth century

(Rasu 2008, pp.28-29). On the other hand, the later Pandya

record refers that Uyyavanthan Tirunokkalagiyan Tondaiman

served as royal officer in the regime of two later Pandya kings,

namely Jadavarman Sundara Pandya-I and Maravarman

Kulasekara-I. The Chidambaram record of Jadavarman Sundara

Pandya-I (1258 CE) refers to the creation of a Brahamana

settlement (akrahara), a new mutt (matham) and a flower garden

(nanthavanam) (ARE 1961-62:153-156) by one Uyyavandan

Tirunokk-alagiyan alias Tondaiman of Manjakkudi in Milalai-k-

kurram. The same official also established a nantavanam at

Poikaikkaraippatti near Alagarkoyil in Madurai district (Sridar

2003, p.210). His fragment six lines stone record found at

Avudaiyar Koyil says that during the period of the Pandya king

Kulasekara, the Uyyavanthan of Manjakkudi made a land grant

to a temple located at Tirupperundurai in the village of Vira-

mangalam (Tirupperundurai Thalavaralaru 1991, p.162).

Another copper plate dated to the fourteenth century but

palaeographically dated to the seventeenth century by the editor

carries the similar message (TCP 2:1). The editor felt that the

copper plate might be a facsimile copy of the original plate issued

by Uyyavanthan Tirunokkalagiyan Tondaiman (Rasu 2004, p.133).

However, the scrutiny of the plate reveals that there are certain

changes made while copying the original. For instance, the Vira-

mangalam mentioned in the contemporary stone inscription referred

to as Eyur-mangalam. In the same way, the Vijayanagar kings’
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administrative division sirmai, unaware during the later Pandya

period, find a place in the plate. The plate was issued in the

14th regnal year of the Pandya king Maravarman Kulasekara-

I (1282 CE), the son and successor of Jadavarman Sundara

Pandya-I and it clearly suggests that Uyyavanthan Tirunokkalagiyan

Tondaiman served as a royal officer in the regime of both kings.

Epigraphical sources and the Tiruvarangulam temple records of

the later Pandya king Jadavarman Virapandya-I dated to 1269

CE identify Kappa…Muthaliyar5 (name is fragment) as the first

chief of Aranthangi Tondaiman, The fragmentary source states

that Kappa Muthaliyar, as the chief of Aranthangi, made land

grants to the temples (IPS:378).  However, numerous royal

officials who adopted titles such as Vilupparaiyar (SII V:437-

439), Pallavaraiyar (SII XXIV:196), Munayatharaiyar (SII
XXIV:206) and Kalingatharaiyar (SII XXIV:206) equivalent to

Tondaiman belonged to the Milalai-k-kurram also mentioned in

the records. It suggests Kappa Muthaliyar emerged as the primary

official among the royal Officials.  Likewise, Tirunokkalagiyan

Tondaiman was one of the influential persons in the area and

served as a royal official during the later Pandya regime. One

could tentatively assume from the records that there are two

level of royal officials. One is the local chief appointed as a

royal official and another is the royal official directly appointed

by the king. It seems at the initial stage, the royal officials hold

better position in the power structure than the local chiefs and

in course of time, the local chiefs appointed as royal officials

got prominence due to the declining power of the kings. Aranthangi

Arasu (IPS:378) and his adjacent Senthavan-mangalam Arasu
(IPS:407, 410-411) records mention that the Arasus were the

clan based local heads or local chiefs.
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Interruption of Aranthangi Arasu

Malik Kafur and Khusru Khan, the generals of the Delhi Sultans

invaded the Pandya country in 1311 CE, (Sethuraman 1978,

pp.174-192) and 1318 CE (Krishnaswamy Aiyangar 1921, pp.155-

157) respectively. As a result, the Sultanate regime started in

Madurai after defeating the Pandyas which led to an unstable

political situation in the Pandya country as well as in the

Pudukkottai area. Besides, the local chiefs kept calm and prepared

to protect them and their areas. The near total absence of the

records of the Aranthangi Arasu in the fourteenth century

suggests that they did not issue any records during the political

turmoil and maintained silence. After the removal of the Sultanate

in Madurai around 1370 CE by Kumara Kambanan of the

Vijayanagara king (Rajasekra Thangamani 1978, p.597), the Tamil

country came under the administrative control of the Vijayanagara

rule. This political situation helped the local chiefs of the Pudukkottai

area emerge again as powerful chiefs in their areas. Aranthangi

Arasu was one among them and the records are continuously

available from the beginning of the fifteenth century onwards.

The Governing Territory of Aranthangi Arasu

Aranthangi is situated about 37 km southeast of the district capital

Pudukkottai in Tamil Nadu state. It was the capital city of the

Aranthangi chiefs whose records are available in the places such

as Alappiranthan, Avudaiyarkoyil, Ettiyatthali, Kurumpur, Palangarai,

Paramanthur, Silattur, Thanjur and Valaramanikkam situated in

and around Alangudi and Aranthangi taluks of modern Pudukkottai

district (see Map:1). The Arasu record mentions that the Milalai-

k-kurram and Palaiyur Nadu (IPS:728) as nammudaya sirmai
meaning our territory. The Milalai-k-kurram (SII XIV:145, 160-
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161; IPS: 126,233) and Palaiyur Nadu (IPS: 330,381; Karu.

Rajendran and Govindaraj 2010, pp.91-93) were the administrative

divisions in the medieval Tamil country. Another administrative

division called Vada-vellar alias Sundra Pandya-valanadu (IPS:

794,844) was also a part of Aranthangi chiefs kingdom.

Some of the divisions already existed in the area were Ten-

ko-nadu (IPS:249), Vada-ko-nadu (IPS:216) and Kil-ko-nadu

(IPS:198) meaning south, north and east ko-nadu respectively

in the Pudukkottai area. In addition to the existing territorial

divisions, a new territorial division namely Ilan-ko-nadu was

created by the Aranthangi chiefs in the fifteenth century. Ilan-

ko-nadu (means young territory of a king or new territory of

a king. ilam - young, ko - king, nadu - territory), a sub division

of Vada-vellar alias Sundra Pandya-valanadu (IPS: 844,849,850;

Chandraboss and Karu. Rajendran 2012, pp.160-161), was the

new territorial unit created by a later Pandya king.

The Arasus (Chiefs) of Aranthangi

Suriyadevar Tondaiman was the chief of Aranthangi in the

beginning of the fifteenth century. He issued a copper plate datable

to 1403 CE in the name of Maravarman Sri-pandya, one of

the unidentified Pandya kings. The plate mentions that Suriyadevar

Tondaiman granted a Pillai-vayal village as thirunamatthukkani
(a land grant made to the Siva temple) in respect of a festival

commencing from Sadayam to Tiruvathirai and to defray the

expenses of god Aludaiya Paramasvamigal of Chaturvethi-

mangalam in Thirupperundurai located in the middle part of

Milalai-k-kurram (ARE 1986-87:16; TCP 2:135-138). There are

several such records which are listed below in chronological

order along with their overlord.
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Table - 2
Date, Number, Names and Overlord of Aranthangi Arasus

elbaborP/etaD
droceRfoataD

usarA
rebmuN emaNusarA drolrevO ecnerefeR

EC9621 1 .…rayilahtuM…appaK P 873:SPI

EC3041 2 ranamiadnoTravedayiruS P
PCT;61:78-6891ERA

831-531:2

EC6241 3 ranamiadnoTrahcciP P 487:SPI

EC6241 4

sailaravedayiruS
ranamiadnoTarakesaluK

rahcciPfonoS(
)ranamiadnoT

P 487:SPI

.neCht51 5
aydnaParadnuS

ranamiadnoT
P 231:6191ERA

EC4341,0341 6
ranayaNayadulA

ranamiadnoT
N

;122:24-1491ERA
.uraKdnassobardnahC
;751.p,2102nardnejaR

732:0391ERA

EC6341 7
namurepallaNukkanI

ranamiadnoT
N

.uraKdnassobardnahC
-251.pp,2102nardnejaR

042-232:03-9291ERA,351

,3441,1441
EC5641,5441

8
-p-alavanaMayigalA
ranamiadnoTlamurep

N

ERA;222:24-1491ERA
dnassobardnahC;231:6191

,2102nardnejaR.uraK
651-551.pp

EC1441 9
lamureParninyeM

ranamiadnoT
N/P

ERA,722:24-1491ERA
421:6191

EC5441

aydnaParadnuS
forehtorB(ranamiadnoT

-p-alavanaMayigalA
)ranamiadnoTlamurep

N
.uraKdnassobardnahC

-551.pp,2102nardnejaR
651

EC5441

namiadnoTarakesaluK
ayigalAforehtorB(

lamurep-p-alavanaM
)ranamiadnoT

N
.uraKdnassobardnahC

-551.pp,2102nardnejaR
651

EC5441 01

akayanneT-anakkalI
fonos(ranamiadnoT
-p-alavanaMayigalA
ranamiadnoTlamurep

N 222:24-1491ERA

EC0741,3641 11
lamurep-p-ilevlenuriT

ranamiadnoT
N

;712-612:24-1491ERA
521:6191ERA

EC7741 21
lamurep-p-anavapnI

ranamiadnoT
N 622:2491ERA
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EC2841 31 ranamiadnoTayaraveD N 332:0391ERA

,1841,8741
,2941,8841

EC8941,7941
41 ranamiadnoTlamurep-p-akE N

;598,478:SPI;921:6191ERA
312:24-1491ERA

,6251,8151
,3351,7251

EC6351,4351
51

ahtanalapmannoP
ranamiadnoT

N/V

PCT948,448,328,057:SPI
ERA;9,6,5,4,3:2

ERA;915,515,315:5291
042:0391

EC3851,7751 61
ahtuhccAappayidnA

ranamiadnoTakkayaN
N

ERA,115:5291ERA
dnassobardnahC;232:0391

.951.p,2102nardnejaR.uraK

EC?,3061 71
ahtanugaRayadulA

ranamiadnoTidumagnanaV
N

nardnejaR.uraK;21:2PCT
.42-32.pp,6102

,6271,6171
EC1371,8271

?81
idumaknanaValahccanurA

ranamiadnoT
N 91,81,71,61:2PCT

EC9371 ?91
ranamiadnoTidumagnanaV

alahccanurAfonoS(
)ranamiadnoTidumagnanaV

MT 32:2PCT

,0471,7371
EC1471

?02
idumagnanaVuhttuM

arapmadihC(ranamiadnoT
)ranamiadnoT

MT 42,12,02:2RCT

EC?6961 ?12

idumagnanaVayaravadnA
forehtaf(ranamiadnoT

alahccanurAayalayiahciV
)ranamiadnoTidumagnanaV

N 13:64-5491ERA;51:2PCT

EC9571 ?22
alahccanurAayalayiahciV

ranamiadnoTidumagnanaV
N 13:64-5491ERA;22:2PCT

P - Pandya; V – Vijayanagara; TM - Thanjavur Maratha;

N – No dynasty mentioned

According to the table–2, 22 chiefs were identified in the lineage

of Aranthangi Arasu. The first 17 chiefs were politically and

economically powerful from the fifteenth century to the beginning

of the seventeenth century and the remaining five chiefs were

comparatively holding lesser power. The contributions of the

chiefs of Aranthangi Arasus are given below in the table as

per chronological order.
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Table - 3
Contributions of Aranthangi Arasus

.lS
.oN

epyT
.ceRfo

/etaD
elbaborP

foetaD
droceR

emaNusarA susarAfoseitivitcA ecnerefeR

.1 enotS EC9621
…appaK

…rayilahtuM
dogehtotnoitanoddnalehT

.elpmetmalugnaravurihTta
873:SPI

.2
reppoC

etalP
EC3041

ravedayiruS
namiadnoT

ehtotlayavialliPegallivfotfiG
ayiaduvAfoelpmet
talakimavsamaraP

rofiaraudnureppurihT
.lavitsefsyad-netfosesnepxe

;61:78-6891ERA
831-531:2PCT

.3 enotS
?1141

EC
lamurep-arninneM

namiadnoT

stnediserehtotdeussiredrO
mehtotgnidnetxelibmuruKfo

tadeyojnesegelivirpeht
gnisimorposladnaignahtnarA

xatrehtoynayvelotton
amrepmanap52sediseb

.yllaunna

722:24-1491ERA

.4 enotS EC6241 namiadnoTrahcciP
fognixif,redroehtdeussI

ehtotsenifdnaxat,tner
.ruyialaPfoelpoep

487:SPI

.5 enotS EC6241

sailaravedayiruS
arakesaluK

fonoS(namiadnoT
rahcciP

)namiadnoT

fognixif,redroehttnemelpmI
ehtotsenifdnaxat,tner

.ruyialaPfoelpoep

487:SPI

.6 enotS EC6241 namiadnoTrahcciP

dnik(marakasartnuocsidehT
ehtno)xattnemnrevogfo

a,nattaPayaravadaKfodnal
egallivotsgnolebnimharB

runahttuK

dna,ssobardnahC
nardnejaR.uraK

151-051.pp,1102

.7 enotS EC0341
raniyaNiaduv)ul(A

namiadnoT

otanadavedsadnalfotnarG
-ikkalagnattiSfoelpmeteht
hcihw,libmuruKtaranayaN

devargneebotdesuacsaw
raniyaN-iaduvAyb

.ranamiadnoT

122:24-1491ERA

.8 enotS EC4341
ranayaNayadulA

namiadnoT

egallivehtotnevigdnaL
ihctayinakhtiwslaudividni
.sthgir)dnalehtnosthgir(
manap01saxatdiapyehT

.dnalfoam1hcaerof

dnassobardnahC
nardnejaR.uraK

751.p,2102

.9 enotS EC6341
ukkanI

namurepallaN
namiadnoT

otanadavedsatnargdnalehT
tarayiadu-aravsimuBdog

elpmetnahtnarippalA

dnassobardnahC
nardnejaR.uraK

351-251.pp,2102
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.01 enotS
1441

EC
lamurep-p-alavanamayigalA

namiadnoT

fothgirihctayinakehtfotfigehT
gnitalupitS.egallivnisdnalniatrec
dnamehtnosexatfonoissimereht
ehtotyddapfotnemyapehtueilni

elpmet

221:6191ERA

.11 enotS
1441

EC
lamurep-p-alavanamayigalA

namiadnoT

fothgirihctayinakehtfotfigehT
gnitalupitS.egallivnisdnalniatrec
dnamehtnosexatfonoissimereht
ehtotyddapfotnemyapehtueilni

sawerehredlohehT.elpmet
.lamureP-a?ninneM

421:6191ERA

.21 enotS
2441

EC
lamurep-p-alavanamayigalA

namiadnoT

fothgirihctayinakehtfotfigehT
gnitalupits.egallivnisdnalniatrec

dnamehtnosexatfonoissimereht
otyddapfotnemyapehtfoueilni

elpmeteht

121:6191ERA

.31 enotS
2441

EC
lamurep-p-alavanamayigalA

namiadnoT

fothgirihctayinakehtfotfigehT
gnitalupits.egallivnisdnalniatrec

dnamehtnosexatfonoissimereht
otyddapfotnemyapehtfoueilni

elpmeteht

321:6191ERA

.41 enotS
2441

EC
lamurep-p-alavanamayigalA

namiadnoT

-uttaNnisdnalniatrecderedrO
otdegnolebhcihwmalagam

)ar(usihtAlamurep-a?ninneM
edamebot,ranamiadnoTamaR

eerf-xat

621:6191ERA

.51 enotS
3441

EC
lamurep-p-alavanamayigalA

namiadnoT

yddapfomalak1foemocniehT
elpmetehtotdnalfoamhcaeno

sadengissasdnalehtmorf
.nosehtoticttayinak

022:24-1491ERA

.61 enotS
3441

EC
lamurep-p-alavanamayigalA

namiadnoT

malagnam-arroKfosegallivehT
sadengissalibmuruKdna

-anakkalInossihotihccttayinak
diapohwranamiadnoTakayanneT

taht,dnalamrepyddapfomalak1
foelpmetehtotseogemocni

ranayaN-ikkalagnahttiS

222:24-1491ERA

.71 enotS
3441

EC
lamurep-p-alavanamayigalA

namiadnoT

ni,anadavedsasdnalfotfigehT
sgnireffognidivorproflayavuduP

ranayaN-ayadurUdogehtot
.libmuruKtaranayaN-ikkalagnattiS

322:24-1491ERA

.81 enotS
3441

EC
lamurep-p-alavanamayigalA

namiadnoT

fothgirihcctayinakfotfigehT
foegallivehtnisdleifniatrec

-neTanakkalInossihotidugnaM
ehtgnitalupits,ranamiadnoTakayan

nidnamehtnosexatfonoissimer
ehtotyddapfotnemyapfoueil

foelpmet
.rayiadumaravsihttagavuriT

911:6191ERA

.91 enotS
3441

EC
lamurep-p-alavanamayigalA

namiadnoT

niatrecnosexatehtdettimeR
foelpmetehtforuovafni,sdnal

.rayiadumaravsihttagavuriT
721:6191ERA
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02 enotS
4441

EC
lamurep-p-alavanamayigalA

namiadnoT

foevitanotredrodeussI
aerusaemot,malagnam-nittaN

ueilniyddapfoytitnauqdexif
nomihybeudsexatehtfo

foelpmetehtnisdnalniatrec
.raniyan-ayiadumaravsihttagA

021:6191ERA

.12 enotS
4441

EC
lamurep-p-alavanamayigalA

namiadnoT

ehtottsniagadeussiredrO
erewesohwslaudividniegalliv

.tnemnrevogotsraerraxattpek

dnassobardnahC
nardnejaR.uraK

451-351.pp,2102

.22 enotS
5441

EC
lamurep-p-alavanamayigalA

namiadnoT

sihdnafeihcybsnoitcuderxaT
02otmanap04morfsrehtorb

egallivehtotmanap
,ialinayilAfosevitatneserper

,iattok-kanhtaR,nahtnarippalA
-ayareP,iattok-rayiarahtnuruK

dnaiduk-k-akaP,rullan
rahttarakaNialinayilA

dnassobardnahC
nardnejaR.uraK

651-551.pp,2102

.32 enotS
5441

EC
namurepallaNukkanI

namiadnoT

ybenomorfxatfonoitcudeR
iattok-k-uttenihtaPehtotflah

.rattaN

dnassobardnahC
nardnejaR.uraK

651.p,2102

.42 enotS
3541

EC
lamurep-p-alavanaMayigalA

namiadnoT

malagnam-ik-k-adavureSehT
otnevigsthgirihctayinakegalliv

akkayanneTanakkelInossih
.namiadnoT

497:SPI

.52 enotS
3541

EC
lamurep-p-alavanaMayigalA

namiadnoT

tnarg,rullan-ahttuRegallivehT
akkayanneTanakkalInossihot
dnaakop,iamadak.namiadnoT

.detnuocsiderewsexatrehto

dnassobardnahC
nardnejaR.uraK

061.p,2102

.62 enotS
5541

EC
lamurep-p-alavanaMayigalA

namiadnoT

nadrocerotsmeeS.degamaD
ignahtnarAgnitpmexeforedro

ehtmorflibmuruKdna
.sexatniatrecfotnemyap

422:24-1491ERA

.72 enotS
3641

EC
lamurep-p-ilevlenuriT

namiadnoT

foelpmetehtotdnalfotfiG
ranayaN

tarayiadumarusittagavuriT
.ilahttruyittI

521:6191ERA

.82 enotS
3641

EC
lamurep-p-ilevlenuriT

namiadnoT

ma??uk-ialaliMnidnalfotfiG
foelpmetehtot

ranayaNayiadumarusittagavuriT
.ilahttruyittIta

821:6191ERA

.92 enotS
5641

EC
lamurep-p-ilevlenuriT

namiadnoT

otruhttalinneSegallivehtfotfiG
ikkalagnahttiSfoelpmeteht

ru-ilibmuruKtaranayaN
712:24-1491ERA

.03 enotS
8641

EC
lamurep-p-ilevlenuriT

namiadnoT

-k-iavaraPfoegallivehtfotfiG
foelpmetehtotiattok

taranayaN-ikkalagnahttiS
ru-ilibmuruK

612:24-1491ERA

.13 enotS
7741

EC
lamurep-panavabnI

namiadnoT

dnalfoam21fotfigsdroceR
ikkalagnahttiSfoelpmetehtot

.ru-ilibmuruKtaranayaN

622:24-1491ERA



110

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

.23 enotS
7741

EC
lamurep-p-akE

namiadnoT
nossihotdetanoddnaleerf-xaT

srehtodna

dnassobardnahC
nardnejaR.uraK

851-751.pp,2102

.33 enotS
1841

EC
lamurep-p-akE

namiadnoT

dnaravattanybdnalfotnarG
otudan-ruyialaPforahttanaht

nayiadUnahttuk-isavahT
forayaralapuhB-aragnalagalU
-p-akEfotnega,rullan-inahttA

fofeihc,namiadnoTlamurep
.ignahtnarA

028:SPI

.43 enotS
3841

EC
lamurep-p-akE

namiadnoT

evobaehtotdetaler.tnemgarF
ybtnargdnalfodrocernoitnem

-ruyialaPforahttanahtdnaravattan
nayiadUnahttukisavahTotudan

forayaralapuhB-aragnalagalU
fotnega,EC1841nirullan-inahttA
feihceht,namiadnoTlamurep-p-akE

.ignahtnarAfo

598:SPI

.53 enotS
8841

EC
lamurep-p-akE

namiadnoT
nossihotsdnalfonoitanoD

.rahtanarapmadihC
328:SPI

.63 enotS
8841

EC
lamurep-p-akE

namiadnoT

ehtrofedamnoisivorpadroceR
niihtnas-namiadnoTdellacecivres
talamureP-avaseKfoelpmeteht
.urallevadaVniruhttup-narasaraP

\215:5291ERA

.73 enotS
2941

EC
lamurep-p-akE

namiadnoT

idugnak-k-uraKsegallivehtdetnarG
inakkuhttamanuritsaidugnaveDdna

ayikalAdogehtot
.elpmetruttaliStaahtanalapmannoP

-1491ERA
312:2491

.83 enotS
7941

EC
lamurep-p-akE

namiadnoT

tolpesuohdnadnalfodroceR
-ianivarihTnossihotdetanod

.rahttriht
038:SPI

.93 enotS
8941

EC
lamurep-p-akE

namiadnoT
nossihotdetanoddnalfodroceR

.raniyan-ayiaduvA
238:SPI

.04 enotS
8941

EC
lamurep-p-akE

namiadnoT

-amureppidnaPsailalayavialliPehT
erewsexatdnasdnalegallivrullan
ayadulAfoelpmetehtotdengissa

ybiarudnureppurihTtaranaripmahT
saw,ranamiadnoTravedayiruS

ybdesahcrupdnadegagtrom
sawtitahtdnasnosreplareves
ehtotrevoedamdnadesaeler

.inakkuhtamanurihtsaelpmet

112:24-1491ERA

.14 enotS
8941

EC
lamurep-p-akE

namiadnoT

foegallivehtfonoitanod,degamaD
ehtotmattok-k-ialikkurEniittevaM

-anayaranurihTfoiallipadnAfonos
.malagnam-ihtevruhtahc

12:24-1491ERA
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.24
reppoC

etalP
6151

EC
-an-alapmannoP

namiadnoTaht

aynamavrassadetfigdnalehT
fodogelpmetehtotnoitanod

nilagimavsamaraPayiadulA
fognieb-llewrofiarudnureppuriT

.flesmih

-6891ERA
3:2PCT;65:78

.34 enotS
8151

EC
-an-alapmannoP

namiadnoTaht

,tnatnuocca-elpmetotdeussiredrO
dnalfoam6dnaesuohagnitnarg
sayliaddoofdereffofoilanadna

niatrecaotmakkalav-iakkuriht
seitudsihrofrahtaht-agnaravurihT
.elpmetehtniivlek-k-avanhsiaVsa

315:5291ERA

.44 enotS
8151

EC
-an-alapmannoP

namiadnoTaht

elpmetehtforedroehT.degamaD
snoitanodevobaehtottceffegnivig

ehtfoseiradnuobehtgninifeddna
otdetnargdnaldnaesuoh
sailarahtahT-agnaravurihT

.nayyem-allanukkanI

415:5291ERA

.54
reppoC

etalP
8151

EC
-an-alapmannoP

namiadnoTaht

marupayajiVialiKfoegallivehT
ayiadulAdogotdetnarg

iarudnureppuriTtalagimavsamaraP
noisaccoehtgnirudajupralugerrof

.manovuritratslatansihfo

4:2PCT

.64 enotS
8151

EC
-an-alapmannoP

namiadnoTaht

ylnekatsimnevigsawthgirdnalehT
otahtanalapmannoPyb

ehretfA.noss'nayaralabuP
ehtnosthgirlanigiroehtderevocsid
,eroferehT.rayara-navanneTsidnal

.rayaraehtotnruterthgirdnal

,.R,naraksaB
.C.Pdna

nasaralimaT
91-81.pp,3002

.74 enotS
9151

EC
-an-alapmannoP

namiadnoTaht

elpmetehtotnoitanoddnalamxiS
rayadumaravsihtakavurihTfo

gnitcudnocrofrujnahTtaranayaN
sihrof,ecivresgninromylraeeht

.tirem

448:SPI

.84 enotS
1251

EC
-an-alapmannoP

namiadnoTaht

elpmetehtottnargdnaL.tnemgarF
-ihtAayiadumalabmayinaMfodog

.raveDaravsednas
548:SPI

.94 enotS
5251

EC
-an-alapmannoP

namiadnoTaht

sailamalagnamariKfoegallivehT
saelpmetottnargidukadnaK

.inakkuhttamanuriht
1948:SPI

.05 enotS
6251

EC
-an-alapmannoP

namiadnoTaht

malagnam-adnakiSfoegallivehT
ehtotinakkuhttamanurihtsadetnarg

taimavsamaraPayiaduvAdog
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The available data (tables 2 and 3) facilitated the scholar to

divide the history of the Aranthangi Arasus into three phases
as described below.

Aranthangi Arasus from 1403 to 1445 CE

The first phase of Aranthangi Arasus starts from 1 to 10 of
the table 3. The chiefs Suriyadevar Tondaiman, Picchar Tondaiman,
Suriyadevar alias Kulasekara Tondaiman, Sundara Pandya
Tondaiman and Meyninra Perumal Tondaiman (numbered 2, 3,
4, 5 and 9 Arasu in the table 3) accepted the over lordship
of the Pandya king as they mention the name of the Pandya
king. But, the chiefs Aludaya Nayanar Tondaiman, Inakku
Nallaperuman Tondaiman, Alagiya Manavala-p-perumal Tondaiman
and Ilakkana-Tennayaka Tondaiman (numbered 6, 7, 8 and 10
did not mention any kings name. The brothers of the eighth
chief of the Arasus adopted the titles of the Pandya king such
as Sundara Pandya Tondaiman and Kulasekara Tondaiman
(Chandraboss and Karu. Rajendran 2012, pp. 155-156) and his
son became the chief Ilakkana-Tennayaka Tondaiman of the same
Arasus. Hence in the first phase the chiefs of Aranthangi Arasus
ruled either semi-independently or independently in the area which
was under the lordship of the later Pandyas.
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The Arasus of the first phase made land grants i.e. devadana
(a land grant made to the god) to the Aludaiya Paramasvamikal

temple at Tirupperunthurai (ARE 1986-87:16; TCP 2:135-138),

Sitthangalakki Nayanar temple at Kurumbil (ARE 1941-42:221,223)
and Bumisvara-Mudaiyar temple at Alappiranthan (Chandraboss

and Karu. Rajendran 2012, pp.152-153).  They gave the rights

on the land (kaniyatcchi) to their own sons (ARE 1941-42:220)
and occasionally to the individuals who might have been the

blood relatives of the chiefs (Chandraboss and Karu. Rajendran

2012, p.157). The chiefs also offered the revenues collected
as taxes to the Ettiyurtthali temple (ARE 1916:120,127).

The village assembly collected the taxes imposed by the chiefs.
The assembly sometimes also a paid fine to the government,

while there was a due on tax incomes (IPS:784). The main

government as well as the local chiefs imposed taxes on villages.
The villagers resisted this type of double taxes. For instances,

the chief issued an order to Kurumbil villagers regarding tax

payment.  As the people made the payment 25 panam (kind
of money) annually as tax per ma (unit of land) of land, the

villagers of Kurumbil took oath that not to pay any other tax

apart from the existing tax imposed on the villagers (ARE 1941-
42:227). It suggests that the villagers opposed the government

for imposing heavy taxes on them. Occasionally, the chiefs were

also reduced the taxes (ARE 1941-42:224) but the reason for
the reduction is not mentioned in the records.

Aranthangi Arasus from 1445 CE to 1603 CE

The second phase of the Aranthangi Arasus falls between 1445

CE and 1603 CE that covers the number from 11 to 17 in the
table 3. The land grants were made to the temples and kaniyatchi
rights were granted to their sons and other individuals as their

forerunners had done (See table-3, from 22 to 60). In this phase,
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most of the grants were made without mentioning their overlord.
A stone record found at Pillai-vayal datable to 1498 CE describes

the lands and taxes of the village Pillai-vayal alias Pandi-p-

peruma-nallur assigned to the temple, Aludaya Thampiranar at
Thirupperundurai in Milalai-k-kurram by Suriyadevar Tondaimanar

who ruled the area in 1403 CE. An interesting information is

obtained from the records of Eka-p-perumal Tondaiman who was
the 14th chief of Aranthangi Arasu. When Eka-p-perumal Tondaiman

attempted to collect revenue to pay as a tribute to Raya, the

Vijayanagara ruler who captured Madurai, came to know that
the land grants made to the temple of Tirupperundurai by

Suriyadevar Tondaiman as Thirunamathukkani were mortgaged

and purchased by several persons in the area in the course
of 90 years (ARE 1941-1942:211). He released all the encumbrances

and he caused the lands to be regained and taxed.

The Ponnampalanatha Tondaiman (15th Arasu in the table 3)

mentions the Vijayanagara king as his overlord. As far as the

entire Aranthangi chiefs are concerned, the Ponnampalanatha
Tondaiman made numerous religious donations to the temple.

The first record of the 15th arasu refers to a serious disease

of the chief. To overcome this disease, he made land grants
to the god, Ponnampalanatha-santhi after his name for the

expenses of puja after recovered from the illness. Such land

grants were made to various temples situated in the Pudukkottai
area. The beneficiary temples were located at Ponnamaravathi

(SII VIII:434), Paramanthur (ARE 1925:515), Kulavaypatti (IPS:849),

Thanjur (IPS:844) and Maniyambalam (IPS:845). In addition, he
issued five copper plate grants to the Tirupperundurai temple

datable to the years between 1516 and 1526 CE.  One among

them mentions that his overlord was Krishnadevarayar, the
Vijayanagara king (TCP 2:4).  A stone inscription found with

Emperor, Acchutharayar as overlord (IPS:750) reveals the relation

between the Aranthangi chiefs and the Vijayanagara kingdom.
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The Andiyappa Acchuthanayaka Tondaiman (16th Arasu) and
Ragunatha-vanangamudi Tondaiman (17th Arasu) survived in the

political scene for nearly 40 years after the Ponnampalanatha

Tondaiman whose last record was datable to 1537 CE. The reason
for the survival is due to the emergence of three Nayakas such

as Madurai, Gingee and Thanjavur during the middle of the

sixteenth century in the Tamil country. The area of Aranthangi
Arasu might have brought under the Nayaka of Thanjavur after

the decline of Vijayanagara in the second half of the sixteenth

century. Because, the names of the 16th chief Andiyappa
Acchuthanayaka Tondaiman and the 17th chief Ragunatha-

vanangamudi Tondaiman (Tiruperundurai Thalavaralaru 1991,

pp.147,153) reflected after the Thanjavur Nayaka rulers such
as Acchuthanayaka and Ragunatha Nayaka. The record of the

Aranthangi Arasu shows the religious grants made to the god

of Tirupperundurai temple.  One of the interesting records of
the 16th chief says that his sons made an agreement in which

they took an oath not to fight each other in the boundary of

Tirupperundurai area (Tiruperundurai Thalavaralaru 1991, p.147).
It implies that there was a power struggle earlier between these

brothers. However, after Ponnampalanatha Tondaiman, the

prosperous second phase of the Aranthangi chiefs came to an
end. The records are totally reduced in number. The Thanjavur

Nayaka who came to power might have suppressed the local

chiefs of Aranthangi whose last record is datable to 1603 CE.

Aranthangi Arasus descendant from 1603 to 1759 CE

The Aranthangi Arasus started losing their power politically in

the area at the end of the sixteenth and in the beginning of

the seventeenth century. The Aranthangi area served as a buffer
zone between the Thanjavur and Madurai Nayakas. Later, the

area came under the control of the Sethupathis, the rulers of

Ramanathapuram, a subordinate of Madurai Nayaka in the
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seventeenth century (TCP 2:13; IPS:871,878). The records are
absent for another 90 years.  However, a descendant of Aranthangi

Arasus’ appeared in Thirumalai Sethupathi’s record datable to

1654 CE as a landowner of sold lands and he was given revenue
for the land.  From the record, it is clear that the chiefs of

the Aranthangi area were treated or reduced to the status of

landowner (TCP 2:13). The chiefs almost lost their power under
the dominance of the Sethupathis. Meanwhile, the Tondaimans

of Pudukkottai emerged as important chiefs in the modern

Pudukkottai area with the help of the Sethupathis in the second
half of the seventeenth century. However, one could not get

any record of the relations between the Aranthangi Arasus and

the Pudukkottai Tondaimans. According to Nicholas B Dirks,
the Suraikkudi Arasu played an instrumental role in the establishment

of the Tondaimans of Pudukkottai. Therefore, the title adopted

by two Tondaimans may have come from the different family
of the same clan.

The Maratthas who captured Thanjavur from the Nayaka ruler
brought the Aranthangi area under their control. The area soon

became a battlefield of three powers such as the Marathas of

Thanjavur, Sethupathis of Ramanathapuram and Tondaiman of
Pudukkottai during the end of the seventeenth and the beginning

of the eighteenth centuries.

The third phase of Aranthangi Arasus are referred to as the

descendant of the Aranthangi Tondaimans. The Arunacchala

Vanankamudi Tondaiman (18th Arasu) and Vanangamudi
Tondaiman (19th Arasu) records mentioned that the overlord were

the Thanjavur Maratthas (TCP 2:23,24). However, the records

of the Arunacchala Vanankamudi Tondaiman to Vichaiyalaya
Arunacchala Vanangamudi Tondaimanar (22nd Arasu) talk mostly

about village grants made to the religious activities.  The Pontiff

of Tiruvatudurai Mutt (ARE 1986-87:43), Dharumapuram Mutt
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(TCP 2:18), Tiruvarur temple (TCP 2:16) and brahmins (TCP
2:17,23-24) were the beneficiaries.  There was an absence of

political and economical moves in this period.   Even though,

they did not use the term Arasu in their records which shows
that they completely lost their political power in the region but

survived as small landlords of a particular area. The last record

of the Aranthangi Arasu dateable to 1759 CE confirms the sale
of Pannaivayal and Puvanam villages for an amount 2000

madirai-c-chakkarampon (value of money) to Antonimutthu

Devar, son of Rayappa Devar of Kalan-gathan-kottai (TCP 2:22)
which symbolically proves that the descendant of Aranthangi

Arasus were reduced to the state of selling their villages for

survival.

Summary

The Aranthangi Arasu having Tondaiman as their title emerged

in the second half of the thirteenth century under the overlordship

of the later Pandyas. As per the epigraphical sources, there
were 22 chiefs. Of them, 17 chiefs ruled actively the area with

considerable amount of power and the remaining five chiefs were

mere successors. From the beginning of the fifteenth to the end
of the sixteenth century, they ruled the Aranthangi area either

semi-independently or independently. The records belonging to

the first and second phase of the chiefs suggest that they made
donation to the temples and land grants to their sons. The chiefs

of the third phase made village grants to the religious centres,

Brahmins and individuals. The beginning of the fifteenth century
to the end of the sixteenth century period, nearly two hundred

years, was considered as the peak period of the Aranthangi

chiefs. In the course of their rule, they served as subordinates
to the later Pandyas, the Vijayanagara rulers, the Thanjavur

Nayakas, Sethupathi of Ramanathapuram and Thanjavur Marathas.

The pressure of the power from the Sethupathis and the Thanjavur
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Marathas reduced their power to the extent that they were
compelled to sell their own villages for survival.  Thus, the

emergence and decline of local chiefs like Aranthangi Arasu
was one of the important political history phase in the medieval
Tamil country.
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A Mughal Mystique

Few people who read history in school remember Dara Shukoh,

the philosopher-prince of Mughal India. He is a fleeting figure
even if an enlightened one. The spotlight is always on Aurangzeb.

In a world looking for convenience, even if inaccurate, Dara

Shukoh is reduced by our own historians to just being a favourite
son of Shah Jahan and Aurangzeb, a fratricidal ruler who did

not hesitate to put to the sword his own. For most, Aurangzeb

was a convenient villain, a stubborn, vengeful and vindictive person
and Dara Shukoh the easy but fallible hero1. Dara believed in

the co-existence and plurality of truths. There is a road in Delhi

named after every Mughal emperor, including Aurangzeb, but
none after Dara Shukoh. This is because history remembers

the winners and easily forgets the vanquished. The author chooses

to spell him Shukoh, explaining beautifully that shikoh in Persian
means ‘terror’ while shukoh stands for ‘glory’, ‘grandeur’ or

splendour’. We should stay focused on the under currents of the

thoughts of the man who translated the Upanishads into Persian.

Muhammad Dara Shukoh (20 March 1615 – 30 August 1659)

His name in Persian means ‘as magnificent as Dara’, a diminutive

of Darius2. He was born at Taragarh fort at Ajmer in 1615.
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His siblings included his elder sister Jahanara Begum and their
younger siblings Shah Shuja, Roshanara Begum, Aurangzeb,

Murad Baksh and Gauhara Begum. He was favoured as a

successor of his father, Shah Jahan and his elder sister Princess
Jahanara Begum, but was defeated and later killed by his younger

brother Prince Muhiuddin (later named as Aurangzeb) in a struggle

for the imperial home. The most significant event in Mughal
history was the battle of succession among the sons of Shah

Jahan. It was not only the battle for the throne, but for the

very soul of India. Because Dara was an eclectic, he was a
person who believed in all faiths.

On 7 March 1657, Shah Jahan completed three decades of his
reign and began the thirty-first year. The ‘wealth of Ind’ under

this Great Mughal dazzled the eyes of foreign visitors and on

festive days, ambassadors from Bukhara and Persia, Turkey and
Arabia, as well as travellers from France and Italy, gazed with

wonder at the Peacock throne and the Kohinoor and other jewels.

The nobles of the Empire eclipsed the kings of other lands in
wealth and pomp. The bounds of the ‘protected empire’ had

been stretched farther than any preceding reign. A kind and

yet wise master, Shah Jahan had gathered around himself a
band of very able officers and made his court the centre of

the ‘wit and wisdom’ of  the land. And, as the great ministers

and generals passed away, the Emperor found no worthy successors
to them among the new faces and younger men around him.

All of Shah Jahan’s sons were past their youth and had gained

experience as governors of provinces and commanders of armies.
But there was no brotherly love among them. The ill-feeling

between Dara and Aurangzeb in particular was so bitter and

had continued to grow bitter for so many years, that it was
the talk of the whole empire and peace had been maintained

between them only by keeping Aurangzeb away from the Court3.

Shah Jahan wished to give the crown to Dara Shukoh. In order
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to train him in administration of the empire and to conduct the
smooth transfer of the supreme authority to Dara, the Emperor

kept him by his side for many years and allowed him to govern

his viceroyalties.

When Dara was nineteen, he had recovered from a serious illness

after having visited Mian Mir, a famous saint who lived at Lahore.
From that time on, his faith in the power of saints and his interest

in religion were firmly established4.  In 1640, he became a disciple

of Mullah Shah, one of Mian Mir’s successors. In the meanwhile,
he had already completed a book containing biographies of Sufi

saints. A biography of Mian Mir and his principal disciples followed

two years later. He also wrote brief Sufi pamphlets, one of
which was a reply to those who criticized Dara for his heterodox

statements. In order to justify himself, he collected a number

of utterances and statements similar to those attributed to him
by celebrated Sufis5.

During the Battle of Deorai (near Ajmer, 1659), Dara’s harem
and treasure had been left on the banks of the Anasagar lake

(at Ajmer), on elephants, camels and mules, in the charge of

the faithful ennuch Khwajah Maqbul and an escort of troops,
ready to fight. They fled from the place and joined Dara. But

Aurangzeb had already detached a strong force in pursuit of

them and therefore Dara could not rest anywhere but had to
resume his march post-haste. Covering thirty miles a day, they

underwent extreme misery from heat and dust and want of tents

and transport animals. His last hope was gone when his messenger
returned from Ahmadabad with the dismal news that he would

be resisted if he tried to enter the city. Only one path of escape

remained open - Dara turned to the north-west, crossed the
Indus intending to flee to Persia through Kandahar6. His beloved

wife, Nadira Banu was seriously ill and journeying through the

passes and inhospitable region would have killed her.  Dara



126

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

therefore changed his mind and looked for a chieftain7 in that

area who would give him a safe shelter and the services of

his clansmen. But Malik Jiwan treacherously arrested Dara

Shukoh and his youngest son and two daughters and delivered

them to Bahadur Khan. Dara was seated on an uncovered

howdah on the back of a small female elephant covered with

dirt. The heir to the richest throne in the world was now clad

in a travel-tainted dress of the coarsest cloth, with a dark dingy-

coloured turban on his head and no necklace or jewels adorning

him. His feet were chained, though his hands were free. In

the bitterness of disgrace, he did not raise his head nor cast

his glance on any side, but sat like a ‘crushed twig’8. The 30th

August 1659, saw the end of Dara. By Aurangzebs’s order, the

corpse was placed on an elephant, paraded through the streets

of the city a second time, and then buried in a vault under

the dome of the tomb of Humayun9.

Military Service

Dara Shukoh, except for Aurangzeb, was the best-known of

Shah Jahan’s four sons. That he was not the paragon of virtue

his partisans would have him is indicated by the statement of

the French traveller Francois Bernier that he had poisoned

Saadullah Khan, Shah Jahan’s able Prime Minister.  His interference

with Aurangzeb’s efforts to extend the empire in the south shows

his inability to rise above personal enmity. But as a figure in

the religious history of India, he holds a unique place, and it

is for this that he is remembered.

As was common for all Mughal sons, Dara Shukoh was appointed

as military commander at an early age, receiving an appointment

as commander of 12,000 foot and 6000 horse in 1633 (equivalent

to Major General)10. He received successive promotions.
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His father’s excessive love did him a distinct harm. He was

always kept at court and never (except at the third siege of

Kandahar) sent to conduct campaigns or administer provinces11.

Thus, he never acquired experience in the art of war and

governance; he never learnt to judge men by crucial test of

danger and difficulty; and he lost touch with the army. Hence,

he was rendered unfit for the ‘war of succession’ which among

the Mughals served as a practical test for the survival of the

fittest. Dara Shukoh was a loving husband, a devoted father

and son; but as a ruler of men in troubled times, he proved

a failure.

On 19 September 1642, Shah Jahan formally confirmed Dara

Shukoh as his heir, granting him the title of Shahzada-e-Buland
Iqbal (Prince of High Fortune) and promoted him to command

20,000 foot and 20,000 horse. In 1645, he was appointed as

Subahdar (governor) of Allahabad. Dara was promoted to a

command of 30,000 foot and 20,000 horses on 18 April 1648,

and was appointed governor of the province of Gujarat on 3

July. As his father’s health began to decline, Dara Shukoh received

a series of increasingly prominent commands. He was appointed

Governor of Multan and Kabul on 16 August 1652 and was

raised to the title of Shah-e-Buland Iqbal (King of High Fortune)

on 15 February 1655.

On 6 September 1657, the illness of Emperor Shah Jahan triggered

a desperate struggle for power among the four Mughal princes,

though realistically only Dara Shukoh and Aurangzeb had a chance

of emerging victorious. Long continued prosperity had unnerved

his character and made him incapable of planning wisely, boldly

and achieve strenuously, or of wrestling victory from the jaws

of defeat by desperate effort or heroic endurance. Military

organization and tactical combination were beyond his power.
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Intellectual Pursuits

Dara Shukoh is widely renowned as an enlightened paragon of

the harmonious co-existence of the heterodox traditions on the
Indian sub-continent. The prince was in search of a Sufi master

to help him on his mystical journey into the world of tassawuf
(Sufi mysticism). He finally found one in Mian Mir (1550-1635),
the Qadriya saint, someone who had impressed his grandfather

Emperor Jahangir. The young prince, Dara came in touch with

Mian Mir, but before he could become his disciple, the saint
passed away.

In 1639, the young prince set off on a journey to Kashmir, where
Mian Mir’s successor Shah Muhammad, popularly known as

Mullah Shah Badakshi or Akhund Shah, lived. Mullah Shah was

known for his secular approach and that must have influenced
Dara12. Though Mulah Shah only spent summers in Kashmir

but after Mian Mir’s death, he settled in Srinagar, staying in

a small cell in a mountain famous as Hari Parbat or Koh-
e- Maran.  It was there that Dara visited him one night. Dara

requested Mullah Shah that ‘they want to come to his halqa
(circle), and they helped him in all ways and built a khanqah
and a house for him. His sister Princess Jahanara Begum, who

was following him, also became Mullah Shah’s disciple. Thus

Dara Shukoh built a mosque known today as Akhund Shah’s
masjid on a scarp in Hari Parbat13. The mosque is a simple

and elegant building of grey granite slabs over brickwork, much

of it is now exposed. But in its time it, must have been beautiful
with two fountains – Chashma-e-Shahiyah and Chashma-i-

Sahibiyah14.

Dara Shukoh had just reached forty-two years of age. In his

thirst for pantheistic philosophy, he had studied the Talmud and

the New Testament, the writings of the Muslim Sufis and the
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Hindu Vedanta. His aim was to find a meeting-point for Hinduism
and Islam in those universal truths which form the common basis

of all true religions and which fanatics are too apt to ignore

in their zeal for the mere externals of faith15. He only displayed
the eclecticism of the Sufis, a recognized school of Islamic

believers. He carried out a thorough assessment of Vedic literature

and made a comparison between Islamic and Christian scriptures.

He was an erudite champion of mystical religious speculation

and a poetic diviner of syncretic cultural interaction among people
of all faiths16. This made him a heretic in the eyes of his orthodox

younger brother and a suspect eccentric in the view of many

of the worldly power brokers swarming around the Mughal throne.

He had immense interest in religious matters from an early age

and he was an admirer of the famous Qadri mystic Miyan Mir
and a disciple of Miyan Mir’s spiritual successor (Khalifa) Mulla

Shah Badakshi17. The saintly Jahanara also speaks of Dara as

her spiritual preceptor.

Dara Shukoh devoted much effort towards finding a common

mystical language between Islam and Hinduism. Towards this
goal, he completed the translation of 52 Upanishads from their

original Sanskrit into Persian in 1657, so that they could be studied

by Muslim scholars. His translation is often called Sirr-e-Akbar
(The Greatest Mystery)18.   He was so carried away by the

Upanishads that he asserted that these were ‘the hidden book’

spoken in the Quran. None of his books are without interest,
but his translation of the Upanishads, which he made with the

help of Sanskrit scholars, had a particularly interesting history.

It was completed in 1657, just before his disastrous struggle
for the throne. A French traveller, Anquetil Duperron, translated

Dara Shukoh’s Persian version of the Upanishads into Latin19.

His enthusiasm for the new world of speculation profoundly
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influenced many others, including Emerson and other
transcendentalists in the United States.

His most famous work, Majma-ul-Bahrain (The Confluence
of Two Seas) was also devoted to a revelation of the mystical
and pluralistic affinities between Sufi and Vedantic speculation.
The book was authored as a short treatise in Persian in 1654-
5520. In the Introduction, he says that after a deep and prolonged
study of Islamic Sufism and Hindu Vedantism, he had come
to the conclusion that ‘there were not many differences, except
verbal in the ways in which Hindu monotheists and Muslim Sufis
sought and comprehended truth’. Here, he sounded a note that
was to become the hallmark of many Hindu thinkers in the
nineteenth and twentieth centuries.

In the tract called Majma-ul-Bahrain, he gave an exposition
of the Vedantic view of Universe and Truth, giving Sanskrit terms
and explanations of their meetings. To him the Muslim mystics
as well as Hindu saints were haqshanas’ (or) discerners of
the truth. Though Dara Shukoh had a considerable familiarity
with Sanskrit, he must have derived help from Sanskrit pundits.
The modern interest in the Upanishads in a sense goes back
to Dara Shukoh, because it was his Persian translation of these
philosophical texts, which first introduced them to the outside
world. Dara Shukoh was in touch with the bhakts as well. There
are records of the conversations of Dara Shukoh with Baba
Lal, a Vaishnavite saint, who seemed to have some links with
the Kabir Panth. The conversation took place in 1653 and relates
to sundry questions on Hindu religious and philosophical concepts21.

Dara found no harm in image worship. Under every image (but),

he said ‘faith (iman) lies hidden’. He also constructed a stone
railing at the temple of Keshav Rai at Mathura. He pursued

his cause unmindful of the deprecations of the orthodox. He

showed his own scorn for the orthodox verses like :
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Heaven is a place where there is no Mulla,
Where there is no noise and disturbance (ghugha)

from the Mulla !

Shah Jahan’s reign saw a considerable flowering of the tolerant
spirit, for which the Mughal state, by its refusal to be censorious
of such thought, if not by more positive support (which too came
from Dara Shukoh, the crown prince) could reasonably claim
credit.

Indeed, Dara Shukoh seems to have been a centre of an entire
literary, spiritual and intellectual movement, but with his defeat
by Aurangzeb, the liberal group also lost its cohesion and potency.

Manzil-e-Nigambodh

Though Sirr-e-Akbar had survived, Manzil-e-Nigambodh22,
mentioned in the book’s preface according to K.R. Qanungo,
has been lost and all that exists is a building known as Dara
Shikoh’s library on Delhi’s Lothian Road inside the Ambedkar
University. This place was given to Dara as a land of his choice.
He built this mansion at the cost of Rs. 4,00,000 between 1639
and 1643. Unfortunately, only some parts of the original structure
are present at the back. Since Dara Shukoh himself was disgraced
and killed by his brother Aurangzeb, his possessions too would
have been downgraded. After Dara’s death, Prince Muazzam,
Aurangzeb’s son, lived in this mansion. Later, since it was
damaged in 1739 during Nadir Shah’s raid on Delhi, it was
probably divided into two23. In 1743, Safdarjung, son of Sadat
Khan, got the palace from Mohammed Shah Rangila in exchange
for an offering made by him. Between 1803 and 1842, the British
residents used it as a ‘Residency’.  From 1842 till 1858, it housed
the classrooms of the Delhi College and the residence of the
Principal. After 1858, a district school was established here whose
Principal was Ram Chander. The confusion leading to it being



132

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

called a library rises from a marble plaque put up in the school
in or after 1904, which said this building was Dara Shukoh’s
library made in 1637. Its present falling ceiling and peeling paint24

are sad reminders of the tragic life of the intellectual prince
to whom India owes a big debt for encouraging debates on religion
and getting many of the Hindu sacred texts translated into Persian.

Pari Mahal

Dara Shukoh was not content with the mosque complex (Akhund
Shah’s Masjid at Kashmir) for his spiritual master alone and
constructed a beautiful six-level building dedicated to Mullah Shah,
on the ruins of a Buddhist monastery high up on the Zabarwan
hills in Kashmir. It was named Koh-i-Tilwan, but became famous
as Pari Mahal, after Dara’s wife25. While some call it a madarsa
and khanqah, many others feel it was a school devoted to the
study of astronomy. Unlike the Mughal Gardens, the garden here
did not have running water streams and cascades of bubbling
water and spouting chutes. Instead, the tanks in it were fed
by underground water pipes, perhaps to signify inner resourcefulness
and outward calm so necessary for a man with spiritual inclinations.

Religious Issue in the War of Succession (1658-59)

It has been held that the War of Succession was a struggle
between two opposite policies – Dara stood for religious tolerance
and Aurangzeb for Muslim orthodoxy26.   Maulana Shibli argues
in favour of this interpretation and says: ‘the Hindus, benefiting
from the policy of tolerance of Akbar, were getting out of hand
and even persecuting the Muslims’. Dara Shukoh was a traitor
within the Islamic political community who sought to open the
gates fully to the Hindus.

Dara Shukoh had a tragic end in the War of Succession as
he was killed by the orders of Aurangzeb in August 1659.
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Aurangzeb’s official history accuses him of practicing heresy
in the name of mysticism; of seeking the company of Brahmans,
jogis and sanyasis; of considering the Vedas (read Upanishads)
to be divine scriptures; of wearing a ring with Prabhu inscribed
on it, and so on. But these all look as the best certificate that
Dara could ever hope to have obtained to win him credit and
good name in the eyes of right-thinking people.

Dara had a very liberal and upright contemporary in Muhibullah
Ilahabadi, a scholar of great erudition. There were many supporters
of Aurangzeb, Dara and Murad Baksh before the battle of
Samugarh (near Agra, 1658). There were 87 nobles holding the
ranks of 1000 zat and above, who were known to have supported
Dara Shukoh in the war of succession- out of these 23 were
Iranis, 16 Turanis, 23 Muslims, 22 Rajputs and 2 Marathas27.
This shows that all religious and racial sections in the nobility
were divided in their loyalties and it was quite clear in the case
of both Dara and Aurangzeb that they had among their supporters,
members of all important sections. If Aurangzeb had made any
statement or committed any action hostile to any community,
this would have been disastrous for his cause.  But later,
Aurangzeb’s policy changed.

If Dara Shukoh had won the battle of Samugarh, he would have
succeeded Shah Jahan as the Mughal emperor, inheriting an
empire that was already beginning to show signs of further
expansion.   He would have been universally adored and would
possibly have stopped the Mughals’ expensive expansion into
the Deccan. He was a great patron of art and is widely considered
to represent the pinnacle of Indo-Islamic cultural assimilation.
He would have continued the tradition of monument-building and
religious tolerance inaugurated by his great-grandfather Emperor
Akbar. But there was a sea of difference between the two.
Dara was all for plurality but not for reason and rationality like
Akbar28. Religious strife would have reduced – he was as much
of a Hindu as he was a Muslim.
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Introduction

When the exotic commodities of the East had fetched a great
demand in the European markets, the European commercial
powers came to the shores of India particularly, the Coromandel
Coast. The attempts made by the European powers were aimed
at having direct contact with the producers and eliminating the
intermediaries, who amassed huge wealth at the expense of both
the consumers and the producers. But a variety of factors that
were prevailing in India at that time compelled them to employ
local interpreters, brokers and merchants. There were a number
of middlemen on the Eastern coast of India, who were considered
indispensable for the English East India Company’s commercial
activities. A number of functions were performed by these
middlemen, who accumulated huge wealth blossoming into
“merchant capitalists”. The details of the interaction between
the English East India Company and the indigenous merchants
have been discussed in this study.

Acquisition of English Trading Posts on the Coromandel
Coast

The capture of Constantinople by Muhammad II of Turkey in
1453 CE disrupted the trade relations between India and the
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West. So, there arose a necessity of finding a new sea route
to India. The Portuguese who were the pioneers in navigation
reached India through the Cape of Good Hope in the later part
of the fifteenth century and started direct commercial activity
with India. The lucrative trade of the Portuguese with India
inspired the Dutch and the English to get a share of the profit
of Eastern trade

1
.  As a result, the English Company opened

its first factory at Surat on the Western Coast in 1608 CE to
get spices directly from India

2
.  But the Portuguese being dominant

on the Western Coast and influential in the Mughal court, spoiled
all the attempts of the English in their initial stages

3
.

The successful business of spices by the Dutch East India
Company in the South East Asian region from the Eastern Coast
of India encouraged the English to change their area of operation

4
.

Further, to escape from the difficult and troubled commercial
atmosphere of the West Coast dominated by the Portuguese,
the English Company initiated its untroubled commercial enterprise
on the Eastern Coast of India known as the Coromandel Coast,
which extends from the Godavari delta to Cape Comorin

5
.

The English East India Company utilized the cotton textiles of
the Coast to barter for spices in the South East Asian markets
for their domestic consumption. In the initial stages the English
Company exported indigo and saltpeter from the Coast to England.
When there was a great demand for cotton fabrics of Coromandel
Coast in England and Europe, they were taken in considerable
quantity. As a result of this change, the Coromandel Coast attained
a great importance in the trading activities of the English Company.

The English East India Company established its trading settlements
on the EasternCoast of India, first at Masulipatnam (1611).

6
  The

second factory was established at Pulicat (1621)
7
.  Later, the

English Company expanded its commercial activities to
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Chennapattinam in 1639 by acquiring a strip of land from the

Nayak of Poonamallee, a feudatory of the Raja of Chandragiri,

the descendants of the Vijayanagar rulers on 22 August, 1639

CE and Fort St. George was constructed in that place in 1640
8
.

Later, in 1652 CE Fort St. George superseded Bantam as the

seat of the Eastern Presidency
9
.  The settlement which grew

up around the fort came to be called as “White Town”
10 

.

Role of the Indigenous Merchants

The arrival of the European trading companies on the Coromandel

Coast in the early part of the seventeenth century made the

native products and commerce integrated with the country’s

international trade. Both Indian and foreign merchants realized

the inevitability of having a well organized group of merchants

or middlemen to procure commodities from the producers
11

.  This

gave rise to a new group of urban based traders open to western

influence. Like the Portuguese and the Dutch, the English

merchants carried their business through these local merchants

as they were unaware of the local market system and language
12

.

The majority of merchants engaged by the English Company

were Hindus of the Vaishya caste, generally called banias by

foreigners
13

.  On the Coromandel Coast, they were referred

as Chettis in the company records
14

.  The term Vanikan or

Chetti in Tamil denotes a merchant. In the commercial world

of Coromandel, the Hindu merchants specialized in wholesale

trade, retailing, brokerage, banking, etc. Among the Hindus, the

Telugu speaking Komati Chettis were dominant. They performed

varied functions for the European companies and in the process,

they accumulated enormous wealth in the seventeenth century

and wielded power socially and economically.
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Merchants as Interpreters

In the beginning, a corrupt, broken pidgin Portuguese served
as a lingua franca between the Europeans and the natives
and in due course many Indian merchants seem to have acquired
some working knowledge of one or two European languages

15
.

This language skill enabled many native merchants to work with
the Europeans in commercial transactions and earn good profit
through business.

At the time of the arrival of the English traders, the market
system prevalent in India was strange to them. They were really
hampered by the complexities of the monetary system and the
varying systems of weights and measures in use at that time

16
.

The lack of knowledge of the market operations in this country
led them to seek the support of indigenous merchants, who
procured goods for the European companies because the factors
were quite confused with the different ranges of measurements

17
.

Since the English were quite new to this land, they also faced
the language problem while dealing with the local producers.
They were not able to get along without the help of indigenous
merchants familiar with the local market system and also with
knowledge of the local language. As a result, there arose the
necessity to form a group of natives to act as middlemen in
between the producer and the English merchants. In fact, most
of these middlemen were chiefly drawn from the mercantile
community, who helped to overcome the language barrier to a
great extent. For example, Ganga Chetti, a native merchant, who
had worked for the English at Pulicat was paid a salary of
six pagodas per annum

18 
.

Under the English Company in Chennapattinam, the Telugu
speaking Komatti Chettis were predominant merchants

19
.  Other
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important groups among the Telugu speaking mercantile
communities were Beri Chettis and Balijiwaru Chettis

20
.  Beri

Timmanna, a negotiator for Francis Day, the Founder of Madras,
was instrumental in the establishment of the first “Black Town”
by bringing settlers from many parts of the nearby places
especially from his native Nellore21.  As and when European
traders reached Indian soil for commercial activities, members
of the indigenous mercantile groups were the first people to
come into contact with them

22
.  In the initial stages, they acted

as interpreters for the European traders in procuring supplies
from the local producers. As the business activities of the
Companies increased in volume, the indigenous merchants directly
involved themselves in supplying the needs of the foreign merchants.

Merchants as Intermediaries

The need for establishing contacts with the production centers
was felt both by the native and foreign merchants. This in turn
gave birth to the emergence of a well organized group of
merchants known as brokers

23
.  This group of intermediary

middlemen enabled the foreign merchants to free themselves
from the problem of timely procurement of commodities in
required quantities.

The primary job of a merchant engaged by the Company was
to procure cloth and other goods from the widespread weaver’s
settlements through their servants at cheaper rates for the
Company and in turn to dispose of the Company’s goods at
favourable prices

24
.  Through this function, they acted as a link

between the primary producers and the Company. They received
commissions for the services thus rendered to the Company.

The production centers of different commodities were widely
scattered all over India in the distant hinterland. This necessitated
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the English Company to engage some indigenous merchants, who
were familiar with the local mode of production to arrange for
the supply of required items and to act as a link between the
producer and the company

25
.  Production capacity of these

centres to meet the demand for a single commodity was very
low. Under these circumstances to procure the goods by moving
far and wide, the help of the local merchants was found quite
indispensable for the Company and in turn the Indian merchants
became the link for carrying out their procurement operations.

Certain specialized production centers engaged in the manufacture
of commodities also forced the company to have recourse to
indigenous merchants. Pulicat was a famous center for Chintz
production. A glance at the textile industry, however, shows that
there was not a single centre capable of meeting the entire
demands of a company for all sorts of textiles

26
.  Moreover,

there were a number of competing buyers like the Dutch in
the market for procuring the same type of goods. This situation
created a demand for the services of a number of local merchants
to contact manufacturers directly and to acquire the commodities
for the company from different production centers. As a result,
a good number of indigenous merchants were engaged
simultaneously for the expansion of trade and commerce.

Merchants as Procurement Agents/Commission Agents

As mentioned above, the native merchants procured different
sorts of commodities for the European companies according to
the demand. There were two types of procurements, namely,
spot purchase and purchase through the system of advance
payments to the weavers of the locality for the supply of textiles

27
.

The spot purchases were mostly done either at the major emporia
or at any one of the smaller urban markets. The English factors
with the help of their agents or brokers, procured a part of
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their supplies through spot purchases directly from the producers
28

.
The most usual and important method followed to procure textiles
was the system of money advances termed as dadani29

.  It
was the common practice among the Indian merchants and was
followed by the European companies too. Money advances were
necessary to ensure the timely supply of commodities because,
i) The artisans were dependant on the financial support of the

merchants to carry on their profession,

ii) Without advances,  there would not be any guarantee of
supply;

iii) Resources of producers were very meagre to cope up with
the expanding demand and it was necessary to avert
competition from other buyers, to bind up the producer,
stabilize the price during lean time and to maintain regular
supply

30
.

Such money advances were made with a view to expand and
regularize the production process, since there was a time gap
between supply and demands

31
.

The advances to the weavers for the supply of textiles by the
merchants were made in cash

32
.  At the time of advance payment,

they clearly spelt out the price, varieties, and measurements on
the basis of musters

33
.  The broker or middleman came into

the picture when the advances to the local secondary producers
were paid by the English traders through them

34
.  They stood

guarantee for the money paid as advance and promised proper
and timely supply of the textiles

35
.  Under the dadani system,

merchants usually came to terms with weavers on procurement
prices before hand and the weavers were expected to sell their
products only to that particular merchant. Thus, the weavers
became economically “dependent” producers instead of an
“independent” one

36
.
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With the establishment of English trade on the Coromandel Coast
and the increasing demand for commodities, the English traders
signed contracts only with the leading merchants to avoid any
risk by giving advances to petty merchants, who were constrained
by poor resources. Because the English as outsiders, found it
difficult to deal with a large number of small scale merchants
to supply the commodities. Instead, it was found easier to deal
with one or two selected individuals for carrying out the local
business of the company

37
.    In due course of time, the English

merchants came to rely only on a few merchants having substantial
means for the supply of commodities. Thus, the change in the
method of approach of the English Company brought groups
of small scale merchants, who functioned as brokers or middlemen.
With the expansion of trade and commerce, the rich and influential
persons among the local merchants were designated as “Chief
Merchant” of a region or town and supplied goods to the
Company38

.

Chief Merchants

For each region, there was one or two such Chief Merchants.
For example, at Pulicat on the Coromandel Coast, there was
one Malaya alias Astrappa Chetti, a good friend of the English.
He was the first mentioned Indian merchant on theCoast in the
English factory records. He supplied painted calicoes to the
English

39
.  In addition to the English, he supplied calicoes to

the Dutch too
40

.  Malaya died in 1634 CE, and the business
was continued by his younger brother, Chinnanna, who succeeded
him as head of the firm

41
.

With the establishment of Fort St. George at Madras, Seshadra,
another brother of Malaya Chetti, left Pulicat, his ancestral place
and settled permanently in Madras

42
.  Since 1640 CE, Seshadra

and Konery Chetti were the most important among the native
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merchants at Madras who supplied commodities to the English
Company

43
.  The development of the Company’s trading enterprises

induced most of the native merchants to leave their ancestral
places and migrating permanently to the Company’s settlements.
There were many reasons for this change. They got employment
within the English factories and so they were allowed to stay
and pursue their commercial activities. Further, they were given
additional incentives, if they fulfilled the contract by properly
supplying the requirements. Some of the important and honest
merchants were honoured by the English Company on festive
occasions. The presents given on the eve of occasion was known
as “holigift”44

.
   

Seshadra was the first merchant of prominence
in Madras, who had occupied a position of leadership among
the mercantile groups

45
.

At Fort St. George, Seshadra was succeeded by Beri Timmanna
in 1648 CE. He was a major supplier of textiles to the English
Company and also purchased a greater part of their imports

46
.

In his time, the office of Chief Merchant was institutionalized
as stated earlier

47
.
 
Because of his pivotal position in the mercantile

activities as the supplier of goods to the English Company at
Fort St. George, he was allowed concessions on Madras customs
for his trade, paying only half of what the Europeans paid

48
.

Timmanna was designated as the “Captain of Madras”
49

. It shows
the influence and power he exercised socially and among the
mercantile community as the Chief Merchant of the English
company. He trained Kasi Viranna, when he was his subordinate
and later Viranna became a well-known and powerful merchant
in due course.

After Timmanna’s death in 1669 CE, Kasi Viranna became Chief
Merchant and exercised virtual monopoly over the Madras
trade

50
.  He was a merchant, property owner, leader of the

Hindus and tax farmer operating from Madras. He established
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the first Indian owned Joint Stock Company known as “Cassa
Verona and Co”, teamed with several merchants for the supply
of textiles to the English Company and procured from different
places

51
.  He was the last of the business tycoons among the

natives on the Coromandel Coast. He died in 1680 CE and he
was given a 30 gun salute at his funeral by the order of the
Madras Council as a tribute to the stature and influence that
Viranna exercised during his life time, and recognition of the
immense benefits that Viranna’s able stewardship brought to the
English

52 
.

The indigenous merchants performed a wide variety of functions
on behalf of the company. In the first instance, the English
company concluded some contract or entered into an agreement
with the Chief Merchant or broker to supply the required items

53
.

These agreements involved a number of things. The price of
the commodity was fixed by the two parties depending on its
quality

54
.
   

The merchant was responsible to maintain the quality
and quantity of the goods according to the terms of the contract.
In some cases, if a merchant failed to supply the stipulated quality
as per the agreement, it resulted in price reduction of the
commodities.

After the conclusion of the agreement, the merchant received
an advance in the form of bullion or coined money as well as
the European goods. Generally, a merchant received fifty percent
of the agreed amount as advance from the Company

55
.  The

merchants were ultimately responsible for this amount until they
delivered the manufactured goods

56
.
   

Then the Chief Merchant
gave sub-contracts for textiles to lesser merchants on terms
favourable to him

57
.  For example, Timmanna and Viranna, the

Company’s Chief Merchants at Madras gave sub-contracts to
sixteen junior merchants in 1656 CE

58
.  In 1675 CE, Viranna

gave sub-contact to 38 merchants for the supply of textiles
59

.
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They travelled into the interior and collected the finished goods

directly from the weavers
60

.

The agreement between the Chief Merchant and the company

was renewed annually. In this contract, the Chief Merchants

were made responsible for the fulfillment of the obligations

assumed by ordinary merchants
61

.  Further, the contract specified

the obligations of the merchant, such as the date by which the

stipulated goods were to be delivered, and the indemnity, if they

failed in their supplies
62

.  At the time of delivery of goods, some

well experienced officials were appointed by the company and

they sorted the pieces according to the samples agreed earlier
63

.

If any deviation from the muster was noticed, it resulted in either

rejection of piece or reduction of its price. Only after the fulfillment

of contract, the merchant could claim the balance of the agreed

amount. In the beginning, those who were engaged for supplying

commodities to the company were directly dealt with by the

President of the factory. Raghava Chetti, a native of Pulicat

supplied chintz or painted textiles to the company on the Coromandel

Coast. He directly dealt with the Agent at Pulicat and helped

the English traders to conduct their commercial operations
64 

.

Commer Bampa was the Indian merchant who supplied

commodities to the English company at Ventapollam
65

.
 
 Mir Kamal-

Ud-din was another merchant, who helped the English merchants

to carry out their commercial activities at Masulipatnam
66

.
   

For

the services rendered to the company, the merchants received

commissions based on the value and variety of goods supplied.

Usually they received one and a half percent from the buyer

and one percent from the seller as commission
67

.  With the

increased importance of trade, the Chief Merchant became the

principal negotiator who worked out the terms of the contract

with the English company and in turn, he sub-contracted to other

merchants for supplies.
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Among the merchants one with multi-faceted influence emerged
as Chief Merchant, with whom the English company signed
contracts for the supply of commodities. As they grew up, they
brought the small scale merchants under their control. The
business system witnessed the growth of office of the principal
Indian intermediary or Chief Merchant to the English company.
This position was held by some powerful personalities, who made
large commercial fortunes and exercised a commanding position
in the socio-economic life of Madras and its vicinity. Such authority
gradually evolved from the 1650’s onwards, with the tacit
acquiescence of the Madras Council. The company’s principal
merchants enjoyed a phenomenal socio-economic clout in the
‘Black Town’. The high point in this hegemony was reached
in the 1670’s and during this phase Kasi Viranna occupied the
position of Chief Merchant and exercised unparalleled sway over
the commercial and civic affairs of Madras. As community leader
amongst the Indians, he exercised influence which equaled that
of the English Governor at Madras. It was the ability of merchant
magnets like Viranna who established an elaborate system of
organizational and credit control over innumerable primary producers
in the dispersed hinterland that enabled the company’s commercial
system to function effectively. It is illustrative of the varied roles
performed by the native merchants. When the importance of
merchants increased on account of the business activities of
the English company, they accumulated a lot of money by
rendering various services to the English and “blossomed into
merchant capitalists”. Once they became financially sound, their
social status was also enhanced and they came to be widely
recognized and respected in the society. When they accumulated
more and more money, they engaged themselves in religious
activities. For example, Beri Timmanna, when he was the Chief
Merchant of the English Company and adigari of the “Black
Town”,  endowed a donation for the maintenance and renovation
of the Chennakesava temple in 1648 CE

68
.  Later, Kasi Viranna
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also enjoyed the same status and privileges in Madras. As long

as Kasi Viranna was alive, the English company did not find

it possible to make any modifications in the established business

system, which was quite favourable to the indigenous merchants.

After that, inspired by the Dutch, under the agency of Streynsham

Master (1678-1681), it decided to make a ‘joint stock company’

of the Indian merchants, pooling their capital resources to serve

the interests of the English mercantilism
69

.  Accordingly, there

were seven or more principal merchants appointed to manage

the trade and adjust their accounts.  Every year,  they had to

ensure about the ‘joint stock company’ for the regular supply

of goods. In due course, unfortunately, some of them became

bankrupt and could not pay the company’s debt
70 

.
    

As a result,

the merchants became subservient to the English company’s

commercial control. Kasi Viranna was the last of the Indian

business tycoons on the Coromandel Coast.

Merchants as Supervisors

In the case of primary producers, the broker or middleman stood

guarantee to ensure the quality and quantity of the commodities

in accordance with the advance paid. Moreover, it was the

broker’s responsibility to check the supply of textiles as per the

musters. They supervised the weavers during the production

process in order to maintain the standard of goods according

to musters and ensured perfect adherence to the pattern so as

to minimize the Company’s risks
71

.
 
The supervisory function was

thus very much needed to maintain quality free from any

adulteration and to ensure correct measurements according to

the European markets
72 

.  If there were any defects in the supplies

and deviation from the sample agreed upon, a discount was made

on the price agreed
73

.  The merchants received some remuneration

for their supervisory role on behalf of the company.
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Merchants as Money Lenders/Bankers/Exchange Dealers

When the English came to India, they found that the native
merchants were prosperous and financially sound through their
hereditary commercial enterprises. Since the English company
had to face financial difficulties in the early stages, the members
of the Company thought that they could get monetary support
from the local merchants to continue their operations without
hindrance. Later, the English factors freely borrowed money at
a high rate of interest from the Indian merchants and bankers
to procure commodities to load the ships

74 
.
  
This fact is explicitly

acknowledged in the letters of the English company. For example,
Malaya from Pulicat not only supplied commodities to the Company,
but also acted as financier lending money

75
.  The same practice

was followed by other merchants of the company on the
Coromandel Coast, like Seshadra Chetti, Timmanna, Konery
Chetti, Kasi Viranna and others. On some occasions the indigenous
merchants lent money free of interest

76
.
 
 There are references

to the fact that sometimes they advanced money to the wavers
through their subordinates on behalf of the company for future
supplies

77
.
    

A letter from Pulicat sent to Batavia written on 26
July, 1622 CE praised the behavior of the native merchants,
thus, “who have not only fulfilled their engagements with exactitude
but have given credit and even advanced money to them”

78
.

The English company directly borrowed money from the indigenous
merchants as commercial credit through the use of hundis or
bills of exchange

79
. 

  
It meant issuing a promissory note stating

about the repayment of money within a specified period of time.
This was the method in vogue during this period to borrow money.
In many ways, it was helpful for the company to transact its
commercial operations without any hindrance. The hundi system
thus provided an opportunity to the local merchants for investing
their money in productive ways. They operated through a group
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of their own agents posted in market centres all over the Coast.
The money market was thus yet another source of income for
the shroffs and the rich merchants

80
.

In addition to direct borrowings, the indigenous merchants helped
the English factors raise short-term commercial loans through
bills of exchange

81
.
 
 The professional money-changers took certain

amount of gold and silver from the English merchants and in
return supplied hard currency or coined money for easy
transactions

82
.  For this too, they received a commission. Sometimes,

with the help and influence of these local merchants, the English
factors got their imported bullion minted into coins in the local
mints, because in the early stages, the English were not given
minting rights. For example, Timmanna was not only the financier
and supplier of commodities to the English but he was also the
manager of the local mint

83
.  He was, therefore, very helpful

to the English to get their bullion minted into coins which enjoyed
wide circulation in the territory along the Coast. Similarly, later
all the Chief Merchants performed these functions for the English
company on the Coromandel Coast. In fact, all the local commercial
operations in India during the seventeenth century were in the
hands of indigenous merchants

84
.

Other Miscellaneous Services

The native merchants carried out several other functions as well
on behalf of the European Companies in the field of trade and
commerce. They looked after loading and unloading of ships,
transportation of goods from posts to other places and vice versa,
cleared the cargo through customs and arranged pack-animals
for caravans into the interior parts of the country. Thus, they
became indispensable to the English to carry on their commercial
activities in India. At the same time, they also made use of
the opportunity of their contacts with the European traders for
their personal gains

85
.
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Other than commercial activities, the native merchants performed
a number of other functions on behalf of the companies. Through
their access to the kings, nobles or governors, they were able
to defuse any political tension that came up in the relations
between the English and the local powers in matters relating
to transit duties and customs duties

86
.
 
 The best means adopted

by them to clear any such misunderstanding was to give a
peshcash or gift to the person concerned and get his acquaintance.
For this, the indigenous merchants used imported European
curiosities as gifts to patch up the differences

87
.   For example,

Viranna in his capacity as Chief Merchant to the English company
acted as a mediator in regulating the affairs of the company
vis-a-vis the Golconda state. In this context, Viranna’s close links
with Nawab Neknam Khan, the powerful Governor of the
Carnatic, was crucial in securing for the English Company a
decree or ‘qual’ (charter) 100 from the Golconda state in February
1672

88
.
 
 This decree conferred substantial advantages upon the

Company as it gave them a permanent lease of the town of
Madras. Further, the merchants who were friendly with the
English, were kept secretly informed of the dealings of the Dutch
as well as political conditions in the Golconda kingdom

89
.

Very often the English merchants engaged the indigenous
merchants, termed as dubash or interpreter as “go between”
the English and the local people for carrying on their private
trade. Mostly, this position was held by Brahmins, who acted
as interpreters

90
.  For example, almost simultaneously with

Seshadra’s entry into commercial activities, there were two
Brahmin brothers, Venkata and Kanappa. They were variously
described as interpreters, ambassadors to inland powers, headmen
of township, magistrate in the Choultry court, accountant in the
customs office and agents for English commodities

91
.  Venkata

accompanied Walter Littleton in 1650 CE on his mission to meet
Nawab Mir Muhammad Syed (Mir Jumla of Golconda) to get
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some concession on the payment of rent for the Masulipatnam
settlement

92
.  He stands out as the first notable example of

what may be called an interpreter-ambassador among the indigenous
merchants.

Conclusion

The English trade in India witnessed a major growth in the second
half of the seventeenth century, following the re-organization of
the English East India Company under Cromwell Charter of 1657
CE as a permanent ‘Joint Stock Company’. There was a shift
in the focus of the Company’s commerce from Western India
towards the Coromandel Coast in order to bring in new textiles
supply zones within the ambit of English commerce for European
consumption. It was this expanding English trade which gave
vast scope to the activities of the textile producers, merchants
and others in the region. In the seventeenth century, the Coromandel
economy saw a strengthening of merchant networks extending
from the port down to the distant manufacturing villages in the
interior. Madras emerged as one of the chief enclaves exclusively
catering to the commercial interests of the English Company
on the Coromandel Coast. The diverse demands and the expanding
economy in the Coromandel Coast inevitably created conditions
for socio-economic mobility amongst a segment of artisans and
merchants who took to entrepreneurship. Every year, they had
to ensure about the ‘joint stock company’ for the regular supply
of goods. In due course unfortunately some of them became
bankrupt and could not pay the company’s debt. As a result,
the merchants became subservient to the English company’s
commercial control. Kasi Viranna was the last of the Indian
business tycoons on the Coromandel Coast. By way of conclusion,
it may be said that the original idea of the English company
in employing the native merchants in their commercial activities
was to procure goods at cheaper rates. But a few indigenous
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merchants accumulated enormous wealth at the cost of both
the English company and the actual producers in the initial stages
and later, many became bankrupt due to the commercial policies
of the English company.
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LOUIS NOEL DE BOURZES, S.J.-
THE LEXICOGRAPHER

Dr. A. Arputhaselvi
Assistant Professor, Department of History

Loyola College, Chennai

Louis Noel de Bourzes, S.J., was a French Jesuit and a linguist.

He had mastered French (his mother tongue), Latin, (which he

taught in Paris), Hebrew, Greek and Tamil.  He had learnt

Portuguese and probably a little Sanskrit, though he spoke of

knowing only Tamil among Indian languages1. St. Francis Xavier

(1506-1552) was the first Jesuit to come to India.  He was

the founder of Christianity in Asia.  He served only for about

three years in India, mainly at Goa in 1542 and on the southern

coasts.  He had come to Santhome in Chennai, the place where

St. Thomas, one of the twelve disciples of Jesus-Christ, who,

after establishing seven churches in Kerala, had preached

Christianity to the Tamil population.  Leaving Henrique Henriques

S.J. (1520-1600) and Mansilhas S.J. on the coasts and instructing

Henriques to write a grammar and dictionary of Tamil for the

use of other missionaries, Francis Xavier went to the Moluccas

(Indonesia) and Japan where he founded churches.

Henriques was the first European to write a modern grammar

of Tamil and compose a Tamil-Portuguese dictionary in 15522.

Robert de Nobili and a few Portuguese missionaries like Antao

de Proenca also wrote a few bilingual Tamil-Portuguese dictionaries.

These were imperfect pioneering works3.
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Bourzes had lived in Paris at a time when modern dictionaries
in alphabetical order had started being written, printed and
distributed to students in various institutions.  He had used the
dictionary of the French Academy, those of Richelet and Furetiere.
So, as soon as he was taken to the Malabar Province in South
India, he composed a Latin-Tamil dictionary.  He had given it
to his countrymen of the Carnatic mission in Pondicherry, who
requested him to write a French-Tamil work for them.  Bourzes
obliged them and sent this dictionary to Pondicherry in 17244

and since this was in French, he wrote a Tamil-Latin Dictionary
in 1731 to help all European missionaries working in the Tamil
region.  Again to help his French colleagues in Pondicherry, he
wrote a Tamil-French dictionary in 17345. In these three dictionaries
which he wrote for others, he has added a fine preface, where
he explains how he has organized his works and why the
alphabetical order of Tamil (îI› â‡èí‚°) had to be
followed in listing Tamil words.  He was the first to do so.
The earlier lexicographers had listed Tamil words in the order
of Roman alphabets.

Given below are some articles of Bourzes in his two dictionaries
extant, which contain historical information.

French-English Dictionary

In the article on Dressmaker, Bourzes notes that Tamil women
were not engaged in tailoring. Women who belonged to the caste
of tailors (Sippian, Pa:nan) were known as Sippitchi or Pa:nitchi.
Writing on Justice, Bourzes notes that Justice was “meted out
without many formalities in this country” and lists a few expressions
connected with it.  To file a case on someone (in French “Appeler
en justice”), he translates it as /aranmanaikku ilukkiradu/ to
drag (someone) to the palace (of the king), which shows that
the king also pronounced judgements apart from the governors
and heads of villages6.
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Under Aram, Bourzes lists 31 virtuous actions performed by the
Tamils, excusing himself for not giving the last 32nd Aram as

he has put two under number 147. Fanon (Panam) is explained

in a long article. Bourzes writes of good and counterfeit currency,
/nalla panam, kalla panam/, of iron, silver and gold coins. The

panam of Madurai was known as vellaipanam, that of Tanjavur,

/sakkaram/ Ariyalur coin was styled as /kettipanam/. Under
‘money’, Bourzes writes of pagoda (=vara:gan) and seguin

(=French coin) abira:ntchi ka:su)

Unfortunately, the copy of this dictionary seen by Xavier Raj

in the 1990s under reference is untraceable now in the Oriental

Manuscripts Library in the University of Madras.  Hence, a
detailed study of this dictionary has not been possible8.

The Tamil-French Dictionary

It has already been mentioned that Bourzes wrote four bi-lingual

Tamil dictionaries.  The Tamil-French dictionary was his last
work.  He seems to have completed it in 1734, a little before

his demise (February 1735).  The manuscript of this dictionary

with his signature at the end of its preface is now preserved
in the John Rylands library at Manchester, U.K.

G.F. Xavier Raj has brought a copy of the Tamil-French Dictionary
of Bourzes from Paris.  It contains 537 pages with two columns

of Tamil words and their equivalents in French.  Our presentation

of some historical information found in this dictionary is based
on this copy9. In his preface to this dictionary, Bourzes cites

the following as the works he had consulted for composing his

pioneering work:

i) The Portuguese-Tamil dictionary of Antao de Proenca.

ii) The Thivagaram, the first poetic “dictionary” in Tamil.



161

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

iii) The Nighandu or Soodamani Nighandu.
iv) The Uritchol Nighandu and

v) The Agarathi Nighandu.

He has collected nearly 14,000 Tamil words, which he explains,

giving references to classical authors, proverbs and texts. Noting

that unlike the other Indian languages, which have 26 consonants
and alphabetical letters to denote them, Tamil has only 18 of

them.  This leads to five consonents having more than one

pronunciation:  f can be / ka / or / ga / or even / ha / (cf.
Üè™; M÷‚°, little earthern lamp, pronounced often as /

ahal vilakku /), r as /tcha / and / sa / etc. He states that he

has arranged his words in the alphabetical order of Tamil letters
(îI› â‡èí‚°) which is how dictionaries have to be made

for easy reference.  His predecessors had used the order of

the Roman alphabets to list Tamil words:  “A” had Üè‹; (agam)
“B” had ð£ù‹; (bana) “C” had è†®™; (kattil) and ê†ì‹;

(sattam) etc. Bourzes also says that he has used a small line

(hyphen) on top of consonents to distinguish them from syllables
made of consonant and vowel: g (p as in tap) and g (ðì‹;

as in padam).

In fixing the meaning of words, apart from the sources he has

indicated, Bourzes says that he had consulted knowledgeable

local people. This lexicographer has also qualified the head word
used as erudite, regionalism etc.  Bourzes distinguishes three

types of Tamil used in his days:  The ‘Granthonique’ Tamil

(manipravalam), a mixture of Tamil and Sanskrit, used by the
Brahmins and adopted by the Jesuit Robert de Nobili.  The

sen Tamil of scholars who tried to avoid sanscrit terms and

Tamilized them when necessary as mokkam for moksham etc.
The popular Tamil of the common people spoken by the majority,

especially by scholars (varthai thozhilor) who “use without fuss,

most clear terms, used everywhere, recognizing usage to be the
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first teacher of languages.  They speak so that people may

understand them.  They adopt their way of talking to the

(intellectual) level of the persons to whom they speak or for

the persons to whom they write.  They avoid any mean and

improper expressions… In our speeches, sermons or the books

we write, we should follow this types of language10…”. Bourzes

ends his preface with a long note on the order of Tamil letters,

the way compound letters are written y for /LAI/ etc. This

has been changed in the 1980s to ¬ô etc., adopting the reform

of the social revolutionary E.V.R.  Periyar to simplify the writing.

Bourzes also writes the rules for elisions and liaison. Some words

give historical information directly like Ambalam, Town Hall, Head

of a village …, Anilomakulam, belonging to a mixed caste of

parents. (Brahmin + lower caste etc), Kathavarayan, idol (god)

of low castes, Pon (velli) roobai, gold or silver rupee etc. Other

terms just indicate that some persons and actions mentioned like

lanjam, kaikodi, bribe, adimai, slave or things such as ÜèN

(agazhi), moat, existed at the time when Bourzes worked in

Tamilnadu.

Louis-Noel de Bourzes was acclaimed to be an erudite scholar

and “a jewel” by his contemporary missionaries of the Malabar

Jesuit province which catered to the Keralites, the Nemam

mission, the fishery coast and the Madurai mission founded by

the Italian Jesuit Robert de Nobili in the 17th century.  Bourzes

was in the Madurai mission from 1709 and left it in 1721 to

serve the people on the Fishery Coast till his death at Manapad,

south of Tuticorin, in 1735.

Gregory James, who has written a comprehensive book in English

on the history of Tamil dictionaries, has this to say on Bourzes:

“De Bourzes was the first lexicographer to incorporate the notion

of register in a Tamil dictionary, and also the first to incorporate
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details of collocation and illustrative references.  And, indeed,

he seems to have been the first European to use the Tamil

alphabetical order for headwords11”.

Bourzes was the first to list words in the order of Tamil alphabets,

explained 13,752 French words with Tamil equivalents, and had
given explanations in French for 24,338 Tamil words, referring

to Tamil expressions and proverbs and classical authors, who

had used the words cited12. He had written long prefaces, giving
grammatical details on the Tamil language.  Since he has

incorporated regional words (ªè£™ô¡ Kollan, blacksmith in

the south and è¼ñ£¡; Karuman in the north of Tamilnadu,
for example) the variation in words, Þ¬ô (ilai) for leaf, and

shown the etymology of many words, Tamil scholars and

lexicographers may benefit by his works in their study of the
history of the Tamil language.
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Abstract

Karaikal is a coastal town to the Southeast of Pondicherry.  It

has a fascinating history of several centuries.  Karaikal was
a part of the Thanjavur kingdom before the arrival of the

Europeans.  The French was the last maritime power to enter

the East India trade in India.  Pondicherry was headquartering
of French trade in South India.  During the time of French

Governor Dumas, Karaikal was purchased from Raja Shahuji

of Thanjavur in July 1739.  In the meantime the palace revolution
broke out in Thanjavur.  After the end of revolution, Pratap

Singh, assumed power as a new king of Thanjavur with support

of the French and he obtained financial assistance from the
French.  The king gifted eight villages to the French.  The French

influence increased in Karaikal.  During the Carnatic wars the

British captured Karaikal.  Karaikal was restored to the French
after the treaty of Paris.  Then there was no impact in the

French Revolution in Karaikal.  Gradually, the French government

introduced various administrative reforms for regional development.
During the beginning of nineteenth century colonial war broke

out in Europe and in India between the British and the French.

At the end of war the second Paris Peace Treaty was concluded
on 29th November 1815.  Karaikal was once again handed over

to the French by the British on 14th January 1817 after two
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years of the Treaty.  Then Karaikal became the integral part
of the French settlements.

Introduction

Karaikal occupies an important place in the history of Tamilnadu.

Karaikal was a part of Thanjavur kingdom.  It is bounded by
the Bay of Bengal in the east and by Thanjavur district of modern

Tamilnadu on all the other sides.  It is located 132 kilometers

south of Pondicherry.  Karaikal situated on the Cholamandalam,
has a fascinating history of several centuries.  Karaikal was

one of the integral parts of the Chola country.  The famous

Karikala Chola ruled Thanjavur district and Karaikal.  The great
women saivite devotee Karaikal Ammaiyar belonged to this place.

She was devoted to Lord Siva.  Later, this place came under

the control of the Europeans with the arrival of the French on
the Coromandel Coast in the later part of the seventeenth century

and they established the trading factory at Karaikal.  Then,

Karaikal was sold to the French by Shahuji, the Maratha ruler
of Thanjavur in July 1739.  Karaikal then became an integral

part of the French colonial possessions in India1.  The British

had fought a series of battles with the French and finally Karaikal
was restored to the French in 1817.  Karaikal is the second

enclave of the French administration and continued to be so

till its merger with the Indian Union in 1954.  Now Karaikal
is one of the regions of Union Territory of Pondicherry.  It

is the second regional headquarters of Puducherry.

Karaikal was a part of the Thanjavur kingdom before the arrival

of the Europeans.  It is a coastal town.  This place came under

the control of the Europeans.  The Dutch and the English had
already established themselves at various centres in India.  The

French were the last of the major European maritime power

to enter the East India trade.  The English (1600 CE) and the
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Dutch (1602 CE) East India Companies were having factories
on the shores of India.  The French company still did not have

a single permanent establishment in the East.  In 1667 the French

East India Company sent an expedition under the command of
Francois Caron which reached Surat in 1668, after obtaining

permission from the Mughal Emperor Aurangzeb.  The French

established the first factory in India2.  In 1669, Marcara succeeded
in establishing another French factory at Masulipatnam.  Karaikal

was a part of the Thanjavur kingdom.

Brief Political History of Thanjavur Hindu Kingdom

According to the Pattukkottai inscription which gives a brief
history of the Hindu kingdom of Thanjavur, Shahji was the King

of Pattukkottai in the year 1686-87.  He assumed the Kingship

of Thanjavur in 1688 after the death of his brother Venkaji.
He left for Thanjavr with three sons in the same year, Shahji,

Sarabhoji and Tukkoji.  The Hindu kingdom of Thanjavur was

ruled by the third son of Shahji upto 1735.  Shahji ruled between
1687 and 1711, Sarabhoji ruled from 1711 to 1727 and Tukkoji

from 1728 to 1735 respectively.

Tukkoji (1728-1735)

Tukkoji was the ruler of Thanjavur from 1728 to 1735.  He
had five sons named Bava Sahib, Saiyaji, Anna Sahib, Nana

Sahib and Pratab Singh.  Due to the sudden death of Tukkoji

in 1735, internal political conflict broke out in the Hindu kingdom
of Thanjavur.  Anna Sahib and Nana Sahib died before their

father.  The internal dissensions among the remaining three sons,

Bava Sahib, Saiyaji and Pratab Singh became severe.  The eldest
son Bava Sahib ruled the kingdom for one year.  He died in

1736 without any issue.  Sujama Bai then governed the kingdom

from 1736 to 1738 after her husband’s death.  Revolution broke
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out as a sequel.  In the meantime Savai Shahji, nephew of Tukkoji
was elevated as king of Thanjavur.  During the revolution, Tukkoji

the second son of Saiyaji was exiled at Chidambaram and met

French Governor Dumas in Pondicherry.  During the time of
Dumas, Karaikal was annexed by the French in Pondicherry.

Policy of Extension

Benoit Dumas (1735-1742) was succeeded by Lenoir on 19th

September 1735.  During his period the company’s income
increased by the payment of different tax from the inhabitants.

Then Dumas established Pondicherry’s authority over Karaikal.

He extended the French territory in India through a policy of
prudent diplomacy.  In 1738 he negotiated with Sahuji of Thanjavur.

The French supported him to recover Thanjavur.  Sahuji offered

the town of Karaikal, the Fort of Kasukkalacheri and ten villages
to Dumas.  Sahuji sent two representatives to Pondicherry to

negotiate with Dumas.  Dumas accepted the offer.  A formal

deed was signed between both authorities.  It was approved
by the ‘Supreme Council of Pondicherry’ on 18 July 1738.  The

original agreement was signed by Saiyaji.  According to the

agreement, the French Government took immediate possession
of the Karaikal territories and mutual military aid in case of

war.  In these situatios Dumas dispatched two warships under

the command of Dirois and Martin Ville with guns and artillery
to take possession of Karaikal.  These ships anchored in Karaikal

in August 1738.

Saiyaji’s Crafty Moves

Meanwhile Saiyaji was using other methods.  His powerful noble
and commander of the Maratha army Khan Sahib suddenly

occupied Karaikal.  He was a reliable military officer of Saiyaji.

The French commander sought advice from Pondicherry for the



169

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

next move.  Saiyaji succeeded without French help and established
himself as king of Thanjavur.  The French troops were withdrawn

from Karaikal to Pondicherry.  Dumas was answerable to the

Supreme Council in Pondicherry.  On 12 September, 1738 the
warships returned to Pondicherry.

Capture of Karaikal

Dumas was waiting for an opportunity to remove Saiyaji.  Chanda

Sahib, ruler of Trichirappalli, was a very close friend of Dumas.
He met Raja Saiyaji of Thanjavur to fulfil his agreement3.  Chanda

Sahib wrote a letter to Dumas and suggested a war with Saiyaji

and that he would capture Karaikal and hand over it to the
French.  Chanda Sahib dispatched four thousand horses,

commanded by Francisco Pereira to enter Karaikal on February

6, 1739.  Karaikal was captured without any opposition by Pereira
from Thanjavur ruler.  On 14 February 1739 the French national

flag was hoisted at Karaikal.  Then Golard was appointed as

first administrator of Karaikal.  Pereira turned his attention to
capture the fort of Karukkalacheri.  He attacked the fort on

the same day.  The tremendous victory news  reached Pondicherry.

Karaikal was sold to the French at one lakh of Pons by the
Raja of Thanjavur in July 1739.

The Fort of Karukkalachery was also sold to the French for
50,000 chakras.  The French were allowed to mint coins like

the Dutch in Nagapattinam on payment of tax to the ruler of

Thanjavur.  It was further agreed to help each other in times
of war.  The enemies of the Thanjavur ruler were not to be

given any protection.  The five adjoining villages of Karaikal

namely Kizhaiyur, Melaiyur, Thirumalairaiyanpattinam, Puduthurai
and Kovilpattu were to be given to the ruler of Thanjavur and

were to continue as before subsequent to this agreement.  Golard,

the French representative in Karaikal leased out all the five
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villages to Pedro from Pondicherry and Molochya from Karaikal
for a specific amount.  The entire transaction came into effect

from July 1, 1739.

Thanjavur Episode

The entire episode of Thanjavur was misled by the advice of

the Dutch at Nagapattinam.  Chanda Sahib had tried to capture

Thanjavur but Sahuji accepted a peaceful settlement on condition.

Karaikal remained in the hands of the French.  Sahuji demanded

50,000 Chakras instead of 40,000 as originally fixed.  The French

gave him an interest free loan of 1,50,000 Chakras to be repaid

in three years.

The Palace Revolution in Thanjavur

The administration of Karaikal came under the French company

rule directly.  In the meantime, Saiyaji was removed from power

by a palace revolution and his distant cousin Pratap Singh became

the new ruler in Thanjavur4.  The French began to consolidate

their position here.  The administrator, Golard, established the

French regime very well.  He brought two priests from Pondicherry

to Karaikal to spread Catholic services to the native population.

The change of king in Thanjavur had its impact on the French

in Karaikal.  The new ruler, Pratap Singh, demanded a loan

of 1,00,00 chakras from the French.  He got 40,000 chakras

as the first instalment and gave eight villages to the French

in return.  They were Codague, Arinulimangalam, Neravy,

Dharmapuram, Uzhaipathu, Mattakudi and Polagam5. In January

1740, Courtallam was exchanged for Arinulimangalam.  Again

in February, 1740, Pratap Singh sold out these eight villages to

the French permanently and in the same year Thirunallar province

was mortgaged to the French for 55,350 chakras6.   Golard was

replaced by Feirier as the new administrator of Karaikal.  During
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his tenure, Codague, Courtallam and Mattakudy were exchanged
for Kovilpathu, Vadamaraikadu, Keezhkasakudy and Thalatheru.

Pratap Singh of Thanjavur met the French Governor, Dumas,
in 1741 and gifted a few more villages to the French apart
from reconfirming the provisions of the Chidambaram Treaty.

The legendary historian, G.B. Mallesson, in his book ‘History
of the French in India’ writes that the census of Karaikal
reached a big number of 5000 inhabitants and the number of

houses swelled to 638.  The historical contribution of Karaikal

to French Pondicherry was in the unlimited supply of rice to
Pondicherry and there was not much of any other political

significance7.  From the Dumas period, Karaikal was an integral

portion of the French possessions in India.

The French Influence in Karaikal

The growing French influence in Karaikal witnessed yet another

development when the French army with the help of Chanda

Sahib was able to lay siege to Thanjavur.  Pratap Singh, the
ruler of Thanjavur, had no other option except to accept an

agreement with the French.  Pratap Singh was to give fifty

six lakhs rupees to the former and give back all the leased
amount to the French.  Further, Pratap Singh had to pay a war

indemnity of two lakhs rupees to the French.  Then the French

got eighty one revenue villages as a gift from Raja of Thanjavur8.
In 1760, the French were able to add nearly one hundred and

thirteen villages from the ruler of Thanjavur.  The French began

to fortify the settlement in Karaikal.  The French military
commander, Parade, used the space in the Kailasanathar temple

for sheltering troops.  On the northern side of river Arasalar,

they constructed a rock fort and a tank was also dug.  However,
the British demolished this fort in 1760.  During the Carnatic

wars between the British and the French for commercial supremacy,
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Karaikal was used as the bastion for the French troops.  Lally
Tollendal, the French commandant was sent to India to eliminate
the British from competition in 17589.  He was able to attack
only Saint Fort David at Devanampattinam.

The French Surrender

In order to realize this money, Lally decided to wage a war
with Thanjavur and came to Karaikal.  His indulged in atrocities
in the Darga of Nagore and plundered the temple of Velur.  The
French army also murdered six Brahmanas and there was explicit
brutal behavior of the French.  When Thanjavur was sieged
by Lally, Pratap Singh, anticipated help from the British in
Trichirapalli.  When the two British naval ships garrisoned
Karaikal, Lally withdrew in August, 175810.  The British Major
Manson captured Karaikal on 28, March, 1760 and the French
commandant surrendered on 15, April, 1760.  After the loss of
Karaikal, the French lost Pondicherry in 1761 also to the British.
The Paris Peace Treaty was signed after the Seven Year’s War
in Europe.  Lally was taken as a war-prisoner by the British
and put to death for treason in 1766.

The Paris Peace Treaty

The Seven Years War came to an end in Europe.  The Paris
Peace Treaty was signed in February, 1763. Both the England
and the France exchanged conquered territories, as a part of
this process.  The territories conquered in India by the French
were given back to them.  Law de Lauriston was appointed
as the French Governor on 18th March, 1764.  As all the residential
places of Europeans were destroyed in the war by the British,
Karaikal was forced to function as the headquarters of the French
temporarily11.  Francois Fleurin was appointed as the administrator
of Karaikal in 1770.  He was followed by Arnoce Le Comte,
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Pierre Joseph de Boistel, Hoequart and Bellegard Dumirouct.
During the period of Lauriston, the political and commercial
importance of Karaikal was recognized.

Restoration of Karaikal

The demolished forts in Karaikal could not be reconstructed due

to lack of cooperation from the home government.  After the

American War of Independence, the French attacked England

and its impact was felt in India also.  The Governor of Pondicherry

Bella Combe surrendered to the British in October, 1778.  The

French territories came under the British for six years from

1779 to 1785.  By the Treaty of Versailles signed in Septemper

in 1783, the French began to rule over their existing territories.

In March, 1783, De Bussy became the Governor.  The French

Lieutenant Suffren came to Pondicherry.  Karaikal was again

restored to the French.  It was formally returned to them on

26th February, 1785 by Ernest William Fallo.  De Boistel took

over on 23rd June as the administrator for the third time in Karaikal.

In 1785, De Boistel was succeeded by Lt. Col. De Mainville.

During his period, Karaikal was recovering from the ruins.

On 26th February, 1785, Karaikal came under the control of the

French.  Boistel was appointed as its administrator.  The whole

of Thanjavur was under the protection of the British and that

the French could not travel out of Karaikal without his permission.

After his demise, Lt. Col. De. Manville became the new

administrator12.   During his time the widespread agrarian unrest

broke out in Karaikal and in all the dependent villages.  Marguenat

became the commandant of Karaikal in June 1778 but his

administration was unpopular.  Another general uprising of farmers

took place.  The movement was suppressed by Touffreville.  After

the success of this mission he was made commandant of Karaikal
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after Marguenat.  As there was a threat of Maratha invasion,

he instituted seventy two security posts in Karaikal for the purpose

of self-defence.

The Impact of the French Revolution in Karaikal

The French revolution erupted on 14th July, 1789 in France and

established the principles of Liberty, Equality and Fraternity.  The

success of the revolutionaries and the fall of Louis-XVI and
the installation of the Directory in power, introduced phenomenal

changes in France and its colonies all over the world.  Before

the advent of the revolution, there was no representation for
the Indians in the Counseil Superieur and the General Assembly13.

The native French Indians demanded representation in the newly

created Pondicherry Municipality in 1791.  On 6 May, 1791 the
committee of Pondicherry nominated Benvoust as Mayor.  In

1791, the French Administration introduced a Colonial Assembly.

On 28 May Benvoust was also nominated the Deputy of Karaikal
for the colonial assembly of Pondicherry.  On 15 July the citizens

of Karaikal were to elect a deputy for the Colonial Assembly.

On 16 July, 1791 the Colonial Assembly decided to abolish the
municipality and establish a committee of three members.  The

revolution was over by the end of 1791.  The citizens of Karaikal

expressed their views for the general improvement of their
territory.

The Structure and Functions of the Colonial Assembly

The French Colonial Assembly consisted of twenty one members

fifteen from Pondicherry, three from Chandernagore and one
each from Mahe, Karaikal and Yanam.  In each settlement, all

the French citizens not below the age of twenty five with a

minimum of two years of residential status were to constitute
a General Assembly to elect representatives for the Colonial
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Assembly.  Election of substitute members in place of regular
members was permissible.  A time-frame was fixed for the entire

election process.  Fifty percent of the members of the Colonial

Assembly were to be re-elected every year14.  The function
of the Assembly was to exercise legislative powers sanctioned

by the decrees of the National Assembly and the Governor was

the real executive.  The impact of the French Revolution was
not dominant in Karaikal.  However, the people of Karaikal utilized

this opportunity to seek some reforms in the new administration.

In 1792, they demanded certain specific favours for the regional
development in the Colonial Assembly.

Karaikal Administrator

The Administrator of Karaikal, Touffreville, took active steps

for the overall development of Karaikal.  For the Second Counseil
Superieur, a representative from Karaikal was allowed in 1791.

Karaikal municipality was established in the same year.  Benvoust

was elected as its first Mayor.  He was elected as co-opted
member of Counseil Superieur.  This administrative body did

not recognize Karaikal municipality and demanded the election

of the representatives again15.  Accordingly, the Karaikal
administrator dissolved the municipality, and constituted a three-

member Counseil for local administration.  Even earlier to this

time, the post of a Dubash was created to act as a middleman
between the Governor and the natives.  The village administration

was under the ‘Maniakkarars’.  In May 1793, the civil commissioners

Lescallier and Dumorier visited Karaikal to investigate the charges
against Touffreville16.  Touffreville was delaying the supply of

information which was found to be false.  Meanwhile there was

a war between the French and the English.  The French Governor
Chermont ordered Touffreville to reach Pondicherry on 19 June

1793.  The English troops marched to Karaikal and captured

it without a fight17. During the period of Napoleon Bonaparte
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(1799-1803) he decided to send forces to India.  Binot was
the commander to reach Pondicherry on 15 June 1803.  He

was not successful with the British government in Madras.  He

surrendered to the English at Madras.

The Final Restoration of Karaikal

The Paris Treaty of 1814 provided for the restitution of all the

French settlements and ‘loges’ in India which France had possessed

as on 1 January 1792.  The transfer of the settlements to the
French had to be postponed due to the final defeat of Napoleon.

The Paris Peace Treaty of 20 November 1815 which was

concluded after the final defeat of Napoleon paved the way
for the restitution of the establishment.  The French accepted

the restitution of the French settlements18.  The French government

made a new arrangement for the administration of the settlements.
It re-established the old type of administration with a Governor

and an Indent.  The French recognized the English Sovereignty

over Indian possessions of the East India Company.  Karaikal
was handed over by John Thackeray, the Collector of Thanjavur

to be Beranger on 14 January 1817.  Then the Karaikal became

an integral part of the French settlements in India.  Since then
there was no colonial war between the British and the French

on Indian soil.
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A number of factors like the growth of national consciousness,
modernisation and transformations in socio-political and economic

organisation triggered off the process of change in Travancore

towards the second half of the 19th century1. The three main
channels through which modern ideas have found their way to

India are British rule, English education and Christian missionaries.

Travancore was not an exemption to this rule. In the domestic
sphere, a few progressive administrative reforms enunciated by

the Travancore Maharajas also accelerated the new phenomenon.

The emergence of a powerful leadership from among the people,
its perception of the situation and the capacity to act accordingly,

the formation of a counter ideology, change in the material

conditions of production in certain situations interface with external
forces, a colonial power for instance, may accelerate or even

inaugurate the process of change. The social change that took

place in Kerala during the19th and 20th centuries was a byproduct
of all these factors2.

Generally, the British in India had two main motives in addition
to their desire for prosperous trade activities, the domination of

the Indian States and the spread of the Christian religion. The

first British Resident at the court of Travancore was Colin
Macaulay, the rightful selection of Lord Wellesley, the British
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Governor General. He granted a passport to the first Protestant
Missionary Ringeltaube in 1806 to enter Travancore and to start

missionary activities3. In Travancore the foundations of modern

administration was laid by Colonel Munroe (1770-1856), who
was the British Resident for the states of Travancore and Cochin

from 1810-1819. In Travancore, he also functioned as Dewan4.

The Christians of Travancore owe a great deal to the beneficence
of Munroe. He appointed a commission in 1813 to study the

conditions of the Syrian Christians in Travancore. Rani Lakshmi

Bai was compelled to give employment to the Christians. As
per his request, Christian judges were appointed in the district

courts. A seminary was established at Kottayam for the education

of the clergy. The Church Missionary Society (C.M.S) and the
London Missionary Society (L.M.S) received substantial help and

encouragement at his hands. For the education of Christian

children, he allotted 20,000 rupees. Even after his retirement,
he continued to support the Christian cause5.

Generally, the British policy was one of non-interference in the
social issues of the Princely States. Their policy in Travancore

was guided mainly by commercial considerations. The Britishers

were ready to allow the existence of individual kingdoms as
long as they were willing to accept their overlordship. It is

interesting that the customary caste rules and practices were

never interfered with by the British administrators, for it was
a fixed principle of that Government that it should not interfere

with social laws and personal customs unless there was a

unequivocal demand for reforms on the part of the people
themselves. But as part of their commercial and material

considerations, they were forced to introduce some drastic

changes in the society. Their general liberal outlook and the need
for the facilities to be provided for the propagation of Christianity

compelled them to think otherwise. Thus, even though there was

no direct administrative interference with caste procedures, there



180

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

was an informal, un-structured sort of action against some of
the more barbarous aspects of caste which both the Western

missionaries and administrators found repugnant to their notions

of human dignity6. When the British administrators realised that
they could find a large number people from the Hindu avarna
communities to convert to their faith, they acted immediately.

For instance, in 1871 J.I. Minchin Esquire, the acting Resident
of Travancore and Cochin asked the Dewans of these states

to enquire and report about the disabilities faced by the low

castes. The Dewans reported the disabilities of these sections
especially the prohibitions imposed on them to use public roads,

enter public offices and their exclusion from public offices7.

The Britishers compelled the native rulers to introduce welfare

measures as well as public works to boost their trade and

commerce. Due to the compulsions of the Christian missionaries
and social pressure; the Travancore kings opened special school

for avarnas (lower caste people) and admitted them in government

schools in course of time. The Britishers were always concerned
about the outdated and unscientific customs practiced in Travancore

and requested the government to curtail these practices at an

early date. The British Resident, Newill, wrote two letters
addressing the Dewan of Travancore on 18 December 1865

and 3 December 1868 to reduce the expenses that the Travancore

government was spending for conducting Murajapam (ceremony
of chanting mantras) ceremonies. In these letters, the Resident

reiterated that such ceremonies were wasteful and would not

serve the purpose of promoting the welfare of the people. The
expenditure was larger than receipts and money had been lavishly

spent to promote the idleness of a section of the people (Brahmins)8.

This single incident itself was enough to judge the modern
progressive outlook of a foreign power looking for the welfare

of a larger community. Again in 1871, the Madras government

stated that the cost of the Dewaswoms (temple lands) and
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Uttupuras (feeding houses for the Brahmins) was “an unnecessarily
heavy charge on the state” and ordered the Resident to advise

the Travancore Government to conduct a careful scrutiny of

this expenditure with a view to reducing it. They also advised
the Maharaja to reduce palace expenses so as to release funds

for more useful purposes such as public works and education.

On the economic plane, a series of reforms enacted in the 19th

century freed the low caste people of Travancore. In 1865,

Oozhiyam (forced labour) was abolished while Viruthi (free
labour)  was abolished in 1894. The Pandarapattam proclamation

of 1865 granted the possession of the land with the right of

devolution and sale to all tenants. By this proclamation, the
Government of Travancore expressly surrendered forever all their

optional power over certain classes of lands for the benefit of

the people9. The Jenmi Kudiyan (servants of landlords) proclamation
of 1867 defined the relation between the Jenmis (landlords) and

tenants by which a considerable measure of relief was accorded

to the tenants. The British introduced a census in India since
it was necessary for them to understand the people and culture

of this land. Through a proclamation dated 1 July 1865, permission

was granted to the women of Ezhava and other subordinate
castes to cover the upper part of their body10.

Travancore, by the close of the 19th century, responded differently
to all these reforms and innovations. To the savarna (higher

caste) castes and communities these reforms produced both

beneficial and adverse effects, whereas to the lower castes,
these reforms were an open door to a new heaven. A civic

consciousness developed among the avarna (lower caste) class

as a result of the British reforms and the educational advancements.
A new spirit of enquiry and criticism developed among the low

castes11. The hierarchy exhibited by the Hindu society was

challenged. Social conception changed, democratic ideals developed



182

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

and the people became more and more conscious of their rights.
Towards the close of the 19th century, the new elite of all the

communities wanted to look forward instead of backward and

assimilate the elements of modernization. The social and economic
values underwent a change in Travancore and this released self-

interests among various castes and communities.

Modernisation widened the contradictions between the savarna
(higher caste) and avarna (lower caste) communities. It offered

facilities for education and employment for the avarnas (lower
caste) while the savarna social set up objected to it. As a

consequence of modernization, some communities laid stress on

the abolition of the signs of distance between groups. Some
devoted their attention entirely to the transformation of family

relationships and still some others insisted on their own participation

in Government employment. Educational advancement was more
important and it varied from community to community. For the

higher castes it was a means by which they could hope to secure

a just share of political power and representation in the services.
For the avarnas education meant much more than this, it was

the door to a new earth and new heaven. It was the instrument

of emancipation from the social and economic subjection, which
the caste system had imposed upon them. It was a way of

escape from hard and exhausting toil or servile and degrading

labour. In subsequent periods, the avarna (lower caste) community
leaders never hesitated to proclaim their loyalty and indebtedness

to the British contribution. Vivekodayam, the official mouth- piece

of the S.N.D.P Yogam argued, “The peace and freedom that
we enjoy now are not experienced by us under any other

dispensation. The education drives away the darkness hidden

in every nook and corner of our country and transforms millions,
who were forced to live like animals into human beings. The

administrative policy of the British has granted us the freedom,

which was beyond our reach within the framework of sublime
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religion. It has abolished the monstrous practices and corruption
and extirpated the fangs of the venomous serpent of the inhuman

caste system12.”

The Christian missionaries in Travancore from their very inception

itself concentrated on establishing educational institutions, translating

Christian beliefs into the Malayalam language, preparing lexicons
and grammatical works in Malayalam, starting printing presses,

publishing magazines and newspapers and opening hospitals in

different places. To the Christian missionaries go the abiding
honour of having taken the first tangible step towards the

introduction and diffusion of western knowledge13. The two

missionary organisations engaged in these missionary activities
were the Church Missionary Society (CMS) and the London

Missionary Society (LMS) 14. While the London missionaries

worked in South Travancore, the Church missionaries mainly
concentrated in north Travancore. In addition to these two major

missionary organisations, several other missionary bodies functioned

in Travancore. The Christians found in Travancore, a congenial
soil for their proselytisation15.

The activities of the Christian missionaries in Travancore received
momentum only after the arrival of British Residents. When the

first L.M.S Missionary Ringeltaube asked permission to build

a Christian church at Mayilaudi, it was rejected by Dewan Veli
Thampi. But after the death of Velu Thampi, the Travancore

government granted permission to construct the church at

Mayilaudi16. William Tobias Ringeltaube was the first Protestant
missionary who came to Kerala17. In 1806, he started Tamil

schools at Mayilaudi. He worked in south Travancore from 1806

to 1816. By 1813, he established schools which taught English
and local languages. In his schools, free instruction was given

to all poor children irrespective of caste or creed. After Ringeltaube,

came Charles Mead, who was known as “the Father of South
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Kerala mission.” He also concentrated his educational activity
in Nagercoil. He founded the Nagercoil Seminary and shifted

the Mayilaudi Central School to Nagercoil. The Seminary (religious

educational institution) later developed into the famous Scott
Christian College18. In addition to the Nagercoil Seminary, the

L.M.S started Anglo-Vernacular schools, boarding schools and

village primary schools. As per the L.M.S Report of 1866, a
total of 7853 students received instruction in their institutions.

The Resident in Travancore Dewan Col. Macauly promoted the
C.M.S. missionaries. The missionaries sought the help of the

Home Government in their ventures to some extent and they

certainly enjoyed relatively easy access to the highest government
office19. The C.M.S. commenced its activities in Travancore in

1816 by making the hill station of Kottayam as their headquarters.

In Kerala, for the first time, Malayalam vernacular schools were
started by the C.M.S missionaries. The first notable name in

the case of the C.M.S missionaries was Dr. Claudius Buchanan20.

Under the direction of Col. Munroe who earned the title the
“Father of Christian Missions in India”, the first college of the

C.M.S was established in 1814 at Kottayam which later became

the C.M.S College. C.M.S also started many schools which
imparted English as well as vernacular knowledge. For the sake

of girl children, C.M.S started girls’ schools also. The C.M.S

missionaries Thomas Norton and Benjamin Bailey, who reached
Travancore in 1816 were responsible for promoting English

education. The educational endeavours of C.M.S gained wide

popularity through the activities of missionaries like Joseph Fen
and Henry Becker, who reached Travancore in 1818 and 1819

respectively. By 1819 itself ten schools were started in Travancore.

By 1821, the number increased to 35. By 1891, as per the data
supplied by the C.M.S, they had started 164 schools in which

336 teachers were employed and they imparted education to

3879 boys and 1031 girls in different parts of Travancore.

 

In
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some areas of Nagercoil, the Salvation Army also started English
schools21.

The avarna (lower caste) castes, which constituted a majority
section of the Hindu population benefited considerably from the

missionary activities. It is not astonishing that conversion to

Christianity should have appeared as a road to social advancement
for the lower castes. As part of their proslytisation, the missionaries

granted unrestricted entry to the avarnas (lower castes) in their

institutions.  In 1894, C.M.S opened an industrial school in
Kottayam for the Pulayas22. Not only did the missionaries start

educational activities for the people, but also petitioned the

Travancore rulers to admit the avarna students in Government
schools. Even though the Travancore government started some

schools; the admission was restricted only to the savarna Hindus

and other religious people. As in the case of the educational
field, in social service also the avarna Hindus were very much

indebted to the Christian missionaries. It was the Christian

missionaries who strenuously worked for ending slavery and
Uzhiyam (forced labour) in Travancore. In 1847, twelve missionaries

belonging to both L.M.S and C.M.S prepared a memorandum

and submitted it to the Travancore government for abolishing
slavery. Later in 1854 due to their compulsion, the Madras

government asked Travancore to end this practice. Charles Meed

was the missionary who firstly acted against the Uzhiyam (forced
labour) practice23. It was the work of L.M.S among the Shanars
(caste group) in south Travancore that sparked off the famous

controversy in 1835 about the right of Shanars (caste group)
women to wear an upper cloth above the waist which the caste

Hindus claimed was the right of high caste women only24.

The missionary schools were instrumental in destabilizing the

caste and class structure in Travancore. The lower classes that

were once neglected, got educated in the mission schools. A
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civic consciousness developed among the avarna (lower caste)
sections mainly due to the missionary policy of accommodating

all sections of people in their educational institutions. It was from

the Hindu avarna (lower caste) castes that most of the people
got converted to Christianity. The number of converts from the

Hindu savarnas (higher castes) was negligible. The avarna
(lower caste) classes began to demand equal opportunities
irrespective of caste and class due to the exhortations of the

missionaries. In a letter written by King Uthradam Thirunal to

the Madras Governor, Lord Harrison on 21 April 1856, it has
been pointed out that, “Due to the popularity of the missionary

activities, conflicts arose on caste, local customs and manners.

It began to weaken the traditional controlling power of the state
over the Hindu subjects25.”

During the 19th century, the services rendered by societies like
the London Missionary Society (LMS), Church Missionary Society

(CMS) and Basel Missionary to the society were very significant.

The activities of the LMS extended to the Tamil speaking and
a portion of the Malayalam speaking area of Travancore, whereas

the activities of the CMS were limited to Travancore and Cochin.

The missionaries set their foot on Travancore with the support
of Munro, the resident Dewan of Travancore. Munro was a

devout Christian who supported and encouraged the propagation

of Christianity. These missionaries also played a pivotal role in
the educational sector of Kerala. Cutting the barriers of caste,

they were the first to provide education for all. Along with it,

the missionaries provided the strength to fight against the social
evils prevalent in the society. Many colleges and schools were

set up by the missionaries where education was given to all.

CMS College, Kottayam is a living testimony of the services
done by Christian missionaries in the educational arena. The

Base 1 Mission had selected north Malabar part for its activities

and taught people new skills. In a scrutiny of the Malayalam
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language and literature, it can be noted that the missionaries
played an important role in its development, Herman Gundert

and Benjamin Bailey are shining figures in the history of Malayalam

literature.
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RELIGIOUS CONVERSION AND
TRANSITION OF DALIT WOMEN IN

TRAVANCORE: AN OVERVIEW

Soumya. L. R.
Research Scholar

University of Kerala, Thiruvananthapuram

Women have been a subject of study for a long time. Dalit
women of India have been living in the culture of silence

throughout the centuries. They were considered as a social force,

and a cultural symbol, and they have a historical background
in which they played a major role in farming and industrial culture.

The combined effect of the caste system and its implications

caused inequality, resulting in the marginalization of more than
half of the population1. Marginalized groups are those sections

of society who are pushed back to the margins of the society

where their life-settings always remain threatened. It is a kind
of social system where the role of the person is insignificant

or nominal in the society. They are the victims of the exploitation

by the dominant classes, in different spheres of life like - social,
economic, cultural and political2.

Marginalized groups can be differentiated as the victims of class
differences, gender discrimination etc. The social and cultural

fabric of Indian society reflects this inequality, marginalization

and exploitation of the subaltern sections. In this context, the
cases of caste system where members born in certain castes

are accorded inferior status and faced with the danger of

marginalization and thereby they deserve special mention. In
Kerala, Dalit history explains the intensity of their backwardness.
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Social structure and traditional position of Dalit women were
also an important factor of their backwardness. This strange

situation is actually faced by a particular section known as Dalit

communities who enjoy an inferior status in our society3. Before
entering into the subject of the religious conversion of Dalit

women, it is a necessary to identify the communities who are

Dalit.

Etymology of the Word Dalit

The word ‘Dalit’ has its root both in Sanskrit and in Hebrew.

In Sanskrit, the root ‘Dal’ means to crack, to split open, to break

etc. In Hebrew, the root ‘Dal’ which means low, weak, poor
etc4. In 1970’s, the ‘Dalit panthers’, a group of educated Dalit

youths from Maharashtra revived the term and expanded its

reference to include scheduled castes, scheduled tribes, poor
peasants, women and those who were exploited politically,

economically, and religiously. It is observed that Dalit is not a

caste and it is a symbol of change, revolution and empowerment5.

Casteism and its allied inhuman or intolerant excesses were so

evident in Kerala.  When in the name of racial superiority or
caste –determined social status, people were crushed and

suppressed socially, they opted to be under any canopy which

provided them emotional acceptance and economic security. This
social situation of “untouchability” and categorization of the lower

classes into different sects of down trodden communities paved

the way for mass religious conversion in India and particularly
in Kerala. Religious conversion is not a new phenomenon in

India.  It is regarded as certain forms of transformation contributing

to social change. By conversion, a new religious group emerges.
In Kerala and in other parts of India, conversion appealed as

apparent escape from the caste system which failed to improve

their lot in the own system. Converts from Dalit communities
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always saw conversion as an escape from the caste system
into a new and flexible social order. Hence, the term conversions

which occur in this study are used in the simple non- technical

sense, which means “the process whereby people move out of
one religious community into other7. In the conversion of people

to new doctrines which are the product of more complex cultures

than their own, the newly accepted ideas often undergo considerable
changes.

Role of Religion in Social Transitions

Religion originated as something instinctive to man. Early human

beings were all in wonder, awe and fear towards every powerful
natural event. Many of them were beyond his understanding

and control. Nature’s threats like thunder and lightning, epidemics,

huge storms, forest fires, drought, incessant downpour- all these
made him to believe in an invisible supreme power. The search

for this supreme supernatural power gradually ended up in religion.

It plays a prominent role in the life and thoughts of people.
Different faiths have their influences in common citizens and

these religious legacies, rituals and practices bring together a

large number of masses8. The major religions in India have
different beliefs. While Hinduism is of idolatry and innumerable

gods and goddesses, Christianity and Islam stresses one single

god and strongly discourages idol worship. Yet religious leaders,
seers or spiritualists who stood in the forefront as social reformers

evolved and inculcated a secular universal, receptive and much

tolerant culture in the mainstream of public life. This was achieved
through age long imparting of a very liberal and tolerant concept

of “Sarvadharma Samabhavana” that is considering every

religious system of thought equally. The spiritualists of Christian
and Muslim religions also took every effort to knit a social fabric

of communal and social harmony irrespective of their different

religions. Teachings by scholars and social leaders that all religions
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hold the same message of human emancipation and this staunch
nationalism created a real unity in diversity9.

Religious beliefs may also be turned in an unconscious manner,
through participation in religious groups or sometimes by merely

being associated with individuals who follow certain practices.

It leads to socio-cultural changes and culture which includes
knowledge, beliefs, art, morals, laws, customs, and any other

capabilities acquired by man as a member of society. Change

in culture can be brought about by means of change in the
value system. In this definition, we can trace that religion is

a best method of social change. Normally change refers to

significant changes in social behaviour or a change in some larger
social systems rather than to minor changes within a small group10.

Thus, social change refers to changes in the established patterns

of social relationships. Hence in the case of Christianity it has
paved the way for much social change and progress.

The religious attitude has induced people to identify themselves
with each other and thus meet their own needs. Yet it has

contributed too many social changes. Kerala witnessed massive

conversion of the Pulayas, Parayas, and Kuravas in the decade
of 1850 to 1860. . Many social reform movements gathered

momentum with the advent and spread of Christianity. Several

considerations accounted for conversion to Christianity; firstly
belief in the miracles like recovery from sickness, distress and

calamity and this was attributed to the power of Christian religion.

Secondly, political pressure, it means both Christianity and Islam
in early times had maritime and political power with them. As

Christianity was the religion of the ruler’s administrators and

missionaries, converts got easy access to new economic
opportunities. Thirdly, converts from the depressed castes were

attracted to the new faiths more than the upper castes. In many

cases, they came in caste groups. The traditional social structure
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of caste was maintained by the converts. There were conflicts
and tensions when converts tried to establish their new status11.

Conversions meant not merely a positional change but a structural

change.

Background set for Conversion

In the social pyramid of Travancore, dominant caste Hindus

created an atmosphere of general degradation causing intellectual,

cultural and economic stagnation for centuries. The oppressed
classes of the population composed of Dalit communities were

kept by them in perennial subservience, poverty and ignorance.

They were strictly excluded from all positions of power and
were subjected to exploitation and humiliation. Analysis of the

caste system in Kerala illustrates that it was characterized by

the hierarchy of different castes and they were categorized into
Brahmins, Nairs, Ezhavas, Nadars and slaves or untouchables.

However, it is interesting to note that each caste in Kerala had

its sub division, and also exhibit distinct nature from one another
as to constitute almost separate classes12.

In Kerala, Brahmins known as Nambudiris, were considered as
holy, representing God and possessing the sole right for the

interpretation of the scripture and sacred laws which formed

the basis of the laws of land. Brahmins owned large areas of
land and they divided it among their close allies, the Nairs who

constituted the military castes.  These situations in Kerala paved

the way for the establishment of the Jenmi system13. The lowers
were treated as Kudiyans who lived under the mercy of these

land lords. In the social hierarchy of Kerala after the Nairs,

Ezhavas and Nadars were the next castes. They were involved
in different occupations like toddy tapping, agriculture, weaving

coir-making, and as ayurvedic medical practitioners, astrologers

etc. Hence, Nadars and Ezhavas were treated as lower castes
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but much above the outcastes or untouchables. The slaves who
comprised mainly of the Pulayans, Parayans and Kuravas were

given a low status in the social hierarchy of Kerala14.

Many restrictions were imposed on them due to their low social

status. At the time of the arrival of the Christian missionaries,

the social privilege of an individual in society was determined
by the norms of the caste system. Rigidity of the caste system

made a major section of the people to be treated as slaves

of the caste Hindus. The dominant communities made rules and
regulations for their convenience and pleasure. In ancient Kerala,

there was less slavery.  But towards the end of the 18th century,

slavery became prevalent in Travancore. A universal social evil,
slavery, originated from time immemorial and had its proponents

and defendants throughout the world. Slaves were not born but

they were made Pulayas, Parayas and Vettuvans etc. were the
main slave classes of Travancore.  The important aspects of

slavery in Kerala were that slaves were exchanged as commodities.

Due to extreme poverty, these lower class people were willing
to do any kind of job. Severe starvation and privation made

them to work and this willingness to toil on the soil brought

the system of slavery. These people lost all the social and
economic privileges, which in turn, greatly influenced their life

styles15.   It was because of this that higher castes kept them

aloof and considered them as untouchables.

The popular belief by higher castes was that, in case they touch

any lower caste people, it made them impure. To avoid contamination
caused by the slave communities, they were forced to keep

a specific distance from the higher class. When he comes within

the prohibited distance, his approach is said to cause pollution
and this is removed by bathing in water. Taxes were levied

on everything. There was tax for the hair one grew and for

the breasts of women, called breast tax.16 The unwritten rules
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and customs and the severe punishments inflicted even for slight
faults by the government added to their grouse. Punishments

also varied according caste and social position of the offenders.

Brahmins and Nairs and the privileged classes were exempted
from punishments, no matter what crime they committed. Severe

punishments were inflicted on the lower classes including dipping

the hands in boiling oil, standing upside down in hot sun etc.
for even minor faults. Members of the lower castes had no

place in the Council of State. They could hold no office under

government either in Travancore or in Cochin. There were also
manifold restrictions on their dress code, ornaments, vessels,

manner of house construction etc. They were subjected to several

social stigmas and were not allowed to attend schools, enter
public places, touch the water tanks and approach the common

temple. Basic necessities of life like rearing of cows, use of

new clothes, travel in vehicles, residing in tiled houses, use of
metal vessels etc. were also denied to them17.

Changes due to Christianity

In Kerala, the Christian missionaries played a significant role

in challenging the traditional order in the society and imbibing
the Christian ethics of equality and humanity. This traditional

caste-ridden society of Kerala underwent significant changes as

a result of the activities of the missionaries. From the very outset,
the mission adopted the policy of discouraging caste prejudices

within its congregations.  It was the missionaries who raised

their voice against the social inequalities and evils of the caste
system. The people belonging to Dalit communities were not

equally treated in this caste hierarchy, and they consequently

decided that changing their religion would help them to attain
a better status. The impact of Christian missionary activities had

far reaching reformations and changes initiated by its administration

in the society during the second half of the 19th century. The
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British government introduced many changes in the administrative
system and in its agricultural and commercial policies.  Besides,

the missionaries were the pioneers of Dalit women’s education

in Kerala. During this period, education was denied to women
in Travancore. They found that most of the Dalit women were

illiterate. So, the missionaries believed that they could help the

people only through education. Thus, they were educated by
the missionaries with a view to improving their social and moral

status18.

Missionaries used education as a powerful instrument for

enlightening people as well as liberating them from their caste

bondage. They established several schools and provided free
education to all Dalit communities. Firstly, they taught a few

Dalit girls in missionary houses. Afterwards boarding schools

were established in important mission centers. Hence, the London
missionary society was more active than those of the Church

mission society and Basel mission society. They concentrated

their efforts on the introduction of English education and their
most important achievement in this field was the establishment

of the Nagercoil seminary in 181819. In this context, the London

Missionary Society’s English School at Nagercoil attracted the
attention of Maharajah Swathi Tirunal, who ordered its head

master, Roberts to open the first English school in Trivandrum

in 1834 CE. Establishment of this educational institution was
a turning point in the beginning of western education in Travancore

under state patronage20. Although there was great opposition,

the school continued to educate girls and the prejudices against
the education of women gradually disappeared. The progress

and success of the Nagercoil boarding school induced the

missionaries to make further experiments in the field of education.

Gradually, the number of schools increased and succeeded in

attracting many girls and the school worked very effectively.
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To avoid the prejudices among the parents to send their girls
to the schools, Mrs. Mead launched a serious work towards

generating awareness among them in favour of schooling the

girls. As a result, more schools for girls were opened and the
orphans and slaves were also admitted into them. The establishment

of separate schools for girls was a blessing to the slave girls.

During transition also there were not many Dalit women in the
list of the educated. Dakshayani Velayudhan was the noteworthy

name in the first few. Missionaries provided free boarding and

clothing, so as to encourage them to undergo education. The
residential type of schools made the girl students to wear dresses

of dignity and this decent, full clad dress code triggered the

fury of higher castes. This broke out as attacks and rigid
oppression or assault in public places like markets or streets.

The important schools established for converted Christians were

at Mavelikara, Tiruvalla, Mundakayam etc. With the intention
of the education of Dalit communities in 1849 John Hawksworth

established two schools at Tiruvalla, one for boys and other for

girls. In 1836, Henry Baker at Kottayam started slave schools
in different parts of Kottayam district and the whole credit of

educating and refunding of slave community goes to the credit

of the Christian missionaries. Mission boarding schools were
established at Kottayam, Alleppy, Mavelikara, Tiruvalla, Trichur

and Kunnomkulam21. The main aim of these schools was to

provide Christianity based moral education and also they imparted
training in vocational subjects like knitting, stiching, spinning and

needle work.

The missionaries firstly raised their voice against slavery and

untouchability. It was they who drew the attention of the public

as well as authorities to these evils. But the rulers of Travancore
did not support the demand for abolishing slavery, fearing that

such a change would have a negative impact on the economy

as the bulk of the agricultural labourers belonged to the slave
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class. For slavery abolition, they provided support to the slaves

and tried to create public opinion in favour of them. In 1835

CE, the Church Mission Society proclaimed the liberation of slaves

on Munro Island. It was regarded as the first charter of freedom

for the slaves of Kerala. However, due to the relentless efforts

of the Protestant missionaries and the influence of General Cullen,

the Travancore Raj issued a proclamation for the abolition of

slavery on 24 June 185522. Thus, the missionary work generated

a new social awakening among the subaltern section.

The missionaries converted the slaves to Christianity. In Kerala,

the first conversion happened in 1854 in the Kaipatta forest.

For a better future, a large number of slaves got themselves
converted to Christianity. They did not find any other option

to attain the goal of freedom. There were evidences of struggles

of Dalit women in order to gain social status T.M Yesudasan
in his work Baliyadukalude Vamsavalli refers to such a slave

girl named Kali. Due to the cruelty of the slave master, she

escaped from her master’s custody and reached the mission
compound in Kochi, stayed there and got converted and baptized

as Lucy. She learnt to read and write. Her action can be read

as a conscious effort to come out of the misery that they were
living in. The moral and spiritual contribution of Dalit women

to the anti-slavery struggle was significant. They actively

participated with their menfolk to clear the forest land to set
up church schools and dwellings for themselves. Another incident

is that, two Dalit women, namely Panikodi and Cherukodi,

daughters of Nharalanttupulathu kurumpa, figure in the list of
eleven slave converts, accused of land grab at Kattampakkal

near Kottayam in 1887. The petitioners were Syrian Christians

who by treachery, wanted to wrench the cleared forest land
from the slave converts23. The Magistrate court at Ettumanur

finding that it was government land, dismissed the case and

allowed the converted slaves to occupy those hundred acres.
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Another important contribution is that the Dalit women got the

freedom of dress. In ancient Kerala, they were forbidden to

wear an upper cloth or ornaments. Missionary ladies Mrs. Mead

and Mrs. Mault prepared loose jackets with loose sleeves and

taught them to wear it. The girls were taught to wear dress

decently in the boarding schools. The Melmundu Samaram or

upper cloth agitation broke out in 1822, 1828-1829 and 1858-

59. On the complaint of Christian missionaries, the British Resident

interfered and it resulted in the issue of a Royal Proclamation

in 1859; and due to which proclamation, Dalit women got the

freedom to wear cloth over their breasts and shoulders24. Christian

Missionaries intervention in the social issues of Travancore tended

to put an end to several in human practices such as inhuman

Uzhiyam and Viruthi. Ozhiyam means labour without remuneration

and Viruthi connotes the same practice under a different name.

Under  these systems, people  belonging  to the lower  castes

like  the  Ezhavas  and Nadars  were forced to work  under

the Jenmis, government, and temples or to supply  provisions

to temples and palaces. They were also ill-treated by their

masters. About 500 families consisting of twenty five thousand

people were subjected to this barbarous custom. Due to their

protest on August 7, 1893 CE, Government of Travancore decided

to give up Ozhiyam and Viruthi services permanently25.

Other important social privileges were also provided. Strict rules

were also observed in wearing ornaments by the Dalit women.

They were allowed to wear only the ornaments made of beads

and stones, which were supposed to be inferior to gold and

silver. Hence, they could wear ornaments by obtaining a license

after remitting a fee to the Government known as Adiyara26.
This was brought to the notice of Rani Parvathi Bai and it became

essential to remove the restriction of wearing ornaments. The

Dalit women were forced to pay a number of taxes like Valayara,
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Chekkuvari, Chethupattom, Mulakkaram and Thalakkaram
etc. These taxes were compulsory and were to be collected

without any hindrance. Realising the severity of these taxes,

Rani Gouri Lakshmi Bai issued a proclamation abolishing all

taxes27. The Dalits were earlier not permitted to use certain

roads and to enter courts, public offices and schools. Missionaries

compelled the Travancore Government to issue an order which

ordered all concerned that courts and cutcherries of the State

and all public roads and market places were open to all classes

without any discrimination. The Travancore government provided

free admission in schools and the cost of education was borne

by the government treasury.

The activities of Christian missionaries to free the Dalit communities

especially women from the clutches of slavery, untouchability,

illiteracy, ill- health and superstitious beliefs were commendable.

The missionaries endeavored to bring about changes in the life

style of the converts through education, and employment in mission

schools etc. They also gave medical facilities for the people

of Kerala and established several hospitals for Dalits. Financial

stability of the downtrodden class also was the objective of the

missionaries. The converts from Dalit communities shared gradual

improvement in their economic status. It has been very often

felt that religious conversions had significant influence on the

socio- cultural conditions. It helped to bring about rapid social

change and challenge the traditional and existing value systems.

It also provided economic and financial benefits to communities

to live in a good manner and to take care of their children

and parents in a proper way. The existence of discontent among

the Dalit communities sought religious expression to escape from

oppression and improve their status28. The concept of seeking

enhanced social status was always present in mass conversions

and it cannot be separated from its spiritual aspect.
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Converts from the Dalit communities who were attracted to the
new faiths were from the upper castes. It would create conflict

and tensions, when the converts tried to establish their new social

status. Hence, to great extent, they helped Dalit communities
to climb up the social ladder. Besides, the social consciousness

of the Dalit communities had been aroused beyond measure.

It encouraged them to challenge the unjust and irrational laws
made by the caste –ridden government, which denied them any

measure of social freedom. The social integration in union created

from this, brought a kind of conscious action that could further
bring a social transformation for the community as a whole.
To get considered at least as a human being was in itself a

great achievement for the community. They got a new direction,
which could persuade them to achieve massive transformation.
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Introduction

Maratha kings ruled the southern state of Thanjavur since the

time of Ekoji, the younger half-brother of Emperor Shivaji, who

captured it from the Nayak ruler of Thanjavur in April 1676.

The region south of the Tungabhadra was under the rule of

Vijayanagar since the middle of the 14th century till Shahji captured

it and made it into an independent kingdom. For this reason,

Tamilnadu was called South Kanara implying it was the backyard

of the Vijayangara Empire. The three Nayak feudatories who

ruled respectively Ginji in north western Tamilnadu, Thanjavur

in central Tamilnadu and Madurai in southern Tamilnadu took

advantage of the weakness of the Vijayanagar Empire in the

17th century to expand their power base. This led to intercine

warfare amongst the vassals. The Nayak of Thanjavur was the

first to seek help from the Sultanate of Bijapur. It in turn sent

the Commander Shahji to set right the affairs and to reinstate

the last Nayak ruler of Thanjavur on the throne. When both

the Nayaks of Thanjavur and Madurai fought against each other

in yet another confrontation in 1676, the son of the last Nayak

ruler of Thanjavur sought the help of the Bijapur sultanate to

gain back his kingdom. This time the sultanate sent its commander

Ekoji to set right the issue and to reinstate the son of Thanjavur’s
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last ruler. Instead of doing as instructed, Ekoji crowned himself

as the next ruler of Thanjavur.

This paper tries to trace the drama that unfolded immediately

after the demise of Shivaji II, the last ruler of the Thanjavur

Maratha kingdom founded by Ekoji. Through deconstruction of

the events it brings out the intrigues played by the British officers

who served the Thanjavur Collectorate, the machinations of some

of the relatives and the collusion of palace officials in these

intrigues, the trauma and sufferings faced by the Ranis and how

they responded to the crisis as they took on a mighty government

both in India and in England without much resources and in

an environment of constant threat and intimidation. It throws

light on Rani Kamakshibai’s qualities of grit and determination

during adversity and how she led the other Ranis to fight against

the callousness of the British government while simultaneously

fighting against the patriarchal forces that worked against their

interests and how crisis brings in a transformation in a person

who was forced to cast away her traditional and old responses

to choose the path of confrontation to fight  legal battles against

the authority for what she thought was due and just.

This work is based on the case papers of Kamachee Boyee

Sahaba vs the East India Company (1856), Secretary of State

for the Council of India vs Kamachee Boyee Sahaba (1859),

Correspondence between the Commissioners of Thanjavur Palace

affairs, State of Madras, Government of India, and the Secretary

of State, London, William Hickey’s work titled “The Tanjore
Mahratta Principality in Southern India: The land of the Chola;

“The Eden of the South” written in 1874 and the typewritten

diary noting of John Bruce Norton, the Government Pleader of

Madras who appeared for Kamakshibai in 1856.
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Raja Shivaji II died a sudden death on 29th October 1855 which
some still allege to have been unnatural. Disaster struck the

royal family consisting of the king’s mother, 16 queens, two

daughters, and several children from various ‘sword wives’
married by the ruler. Dalhousie, the Governor General of India,

thought that it was the right circumstance for him to dismiss

the kingdom by using the Doctrine of Lapse as an instrument
of state policy. Though left with meagre means to fend for herself,

the senior queen Kamakshibai filed a bill of equity against the

East India company in 1856 to claim the personal property of
the late king which was taken over along with the kingdom.

Also, till the end, she wanted the adopted son of the late Shivaji

II, Sarfoji Raja, to be recognized as the heir to the throne.
Personally, she was restricted by the practice of seclusion and

further she had no money to stand against the British Empire.

Since, the situation required urgent measures, the Rani took a
heavy loan from moneylenders and through her brother contacted

the advocate, John Bruce Norton, Government Pleader on leave

from Madras, narrated the case to him and appointed him as
their pleader. The year being a crucial one, the case was heard

in the background of the 1857 revolt and it continued subsequent

to the change of government in 1858.  During the period post
1857, the British government hardened its stance against the

plaintiff. Though the Madras Supreme Court condemned the

action of the Government of Madras in the harshest terms, the
case was lost in the Privy Council, London, despite the Senior

Rani taking a further loan to send her counsel Norton to represent

a case in London.

In 1862, the Government handed over the personal property of

the late king in the charge of the senior queen with the injunction
that she should appropriately compensate all the widows and

the king’s daughter through his previous marriage. Obtaining this

verdict was not easy for queen Kamakshibai. Palace intrigues
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were rampant since the demise of the king and many things
were happening with the overt or covert blessings of especially

the Resident General Forbes (April 1853 to May 1856) and later,

J.W. Cherry (June 1856 to January 1857). Vested interests within
the palace tried to dispossess the Ranis. The British Government

hated Kamakshibai and dubbed her “the Dowager Queen”, a

confusing nickname which many a times they used to denote
her mother-in-law, Avu Saheba, the queen of Raja Sarfoji II.

The case while dealing with the issue of determining who would

take control of the private estate of the late king had to get
into aspects such as the privilege enjoyed by the “sword wives”

and their children, the Varna of the Thanjavur Maratha dynasty,

their food habits, their ritual practices and so on. It touched
upon various issues to arrive at a fair verdict. It was an interesting

case. And it gave rise to various other cases that were filed

later, not only by the descendants of the Thanjavur line of the
Marathas, but also by the Kolhapur royalty claiming to be the

descendants and next heirs to the property left by the widows.

Historical Background to the case

Ekoji died in 1686 or 1687 leaving three sons, Shahji II, Sarabhoji
or Sarfoji, and Tukkoji who ruled one after the other1. During

the rule of Shahji II, Sarfoji and Tukkoji were viceroys and during

the time of Sarfoji, Tukkoji remained a viceroy. Tukkoji died
in 1735 and it was after this that there was a lot of confusion

in the kingdom as to who would succeed to the throne and

a period of anarchy followed his death. Two wars and many
short reigns later, which included a brief rule by Sujjanabai, the

widow of Tukkoji, his second son Pratap Simha, the son born

to Tukkoji through his sword wife Annapurnabai ascended the
throne. He ruled for twenty four years and his reign was marked

by wars in which as an independent sovereign, he helped the

British to fight against the French.  When the British took the
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side of Saiyaji, son of Tukkoji born of one of his queens and
when at the behest of the Nawab of Arcot played intermediaries

in their wars with the Maratha king, they got Devikottai, a port,

and the surrounding island and it was the first time that the
East India company interfered in the rule of the Marathas of

Thanjavur2.

In 1773, the East India company suspecting that Tulaja, the son

of Pratap Simha, might go against the commercial interest of

the company, helped the Nawab of Arcot to imprison him and
for three years, the kingdom was under the rule of the Nawab

and was administered through an agent. It met with miserable

conditions during this period. The Court of Directors ordered
the restoration of Tulaja to the throne and a new treaty was

signed between the king and the East India company in 1768.

According to this treaty, the king was deprived of his small
independent army. He was to maintain an English contingent

to counteract other European influences and to enforce regular

payment of tribute to the Nawab of Arcot. He was to pay Rs.
four lakhs to the English East India Company (EEIC) for the

company troops maintained for the saftey of Thanjavur and he

was to have no foreign policy of his own3. But Tulaja could
not arrange the annual payment from the resources of the

kingdom. The British entered into a fresh agreement with his

successor Amar Singh which specifically stated that the king
would not enter into any negotiations or political correspondence

with any other European or native power without the consent

of the EEIC4.

Amar Singh tried very hard to comply with the provisions of

the treaty but the burden it placed on the ruler was so severe
that he could not do much good to his people. In 1798, he was

deposed in favour of Tulaja’s adopted son Serfoji II or Sarabhoji

II.
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In 1799, Serfoji handed over the government of the country to
the company. Thanjavur then became a British district with the

exception of the Fort of Tanjore and some villages and lands

which constituted his Mokhasa or private property. In addition
to these, he agreed to receive 3 1/2 lakhs of rupees and 1/

5th of the net revenues of the country while the company took

the other 4/5ths5.

In 1832, Serfoji died and was succeeded by his only son Sivaji

II, the last Raja of Thanjavur. Sivaji married three daughters
of his sisters. Two of these wives predeceased him. To the

elder Rani Sydambhabai were born two daughters Rajes Bai

and Vijaya Mohana Muktambhabai, who both in turn were married
to the same person, Sakharam Saheb of the Kolhapur royalty.

The Raja’s second wife Kamakshi Bai survived him and died

in 1892. On 18th July 1852 in his desperate anxiety to get a
male heir, he married 17 women in two batches of 9 and 8

in one day. When he died on 29th October 1855, he left 16

Ranis, two daughters through Sydambhabai, a mother, 60 women
living in a separate palace called the Mangala Vilas, of whom

40  were sword wives  and the rest being dancing girls, and

17 natural children begotten by the Raja through sword wives,
amongst whom six were males6.

Crisis is a time of intense difficulty, which at times occurs without
warning, and which catches a person or a set of people by

surprise in which the coping time and the time to take decision

is short. It makes a person realize that they are totally inadequate
to deal with the situation that they have unexpectedly landed

in. In general, response to crisis is characterized into being in

a state of shock, disbelief, fear, anxiety, humiliation, changed
status, and a sense of helplessness before the determined

malevolence of the person who causes distress. It is transformative

in the sense that the person musters courage to try innovative
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ideas, which till then they would not have considered. It is a
time when the person affected by it realizes that the existing

system or the responses are wholly inadequate and no longer

meaningful to deal with the situation that had arisen and change
is required. It is a crisis that changes a person beyond

comprehension and makes them fight their way through

circumstances that till then they had taken for granted. Kamakshibai,
the senior queen of Raja Shivaji  was one such person whose

life before the demise of Raja must have been staid, there are

not many references about her; the existing Modi records of
the palace say that she used to check the accounts of the palace.

Her late husband protected her like he protected others from

the intrigues of the East India company administrators and their
callous values and ethics. She like others in the palace was

totally unprepared to face the turmoil that erupted every day.

The old enemies who she must have ignored before became
the biggest threats after the calamity. People around her were

either scared and were stunned into silence or they were

opportunists who melted away at the first instance of misfortune.
Instead of staying helpless for long, she gathered courage and

took on a system that was seemingly benign but was structured

to be unscrupulous and indifferent. What started in 1855 went
on till her death. She fought continuously for her rights and for

the dignity of the kingdom she was married into.

On 29th October 1855 on the evening of the Vijayadasami day,

Raja Sivaji passed away. Many contemporary reports have noted

down that he showed no signs of ill-heath hours before his demise.
This gave rise to varied rumours regarding the cause of his

death. Mr. Forbes, the resident, informed the Madras government

about the Raja’s demise. In his correspondence dated 6th November
1855, he pointed out to the local government that with the demise

of the Raja, the kingdom was not extinct as the Hindu kingdoms

had the practice of women taking over as rulers in the event
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of having no male heir. He even quoted the example of Sujanabai,

the sixth ruler of the dynasty, to substantiate his point. He further

informed that one of the sister’s son of the late Raja, as per

the instructions of his queens, performed his last rites.  He

favoured the succession of the younger daughter who, in his

opinion, had a superior claim over the Raja’s widows and sisters

as Hindu law and practice permitted this and till she became

a major, the Resident would discharge duties as her guardian

with the help of sukel (Sirkele or Admiral) and his deputy7.

The government of Madras, in its letter to the Court of Directors,

emphatically claimed ‘that there being no male heir, there was

no legitimate claimant to the Raj- that the Raj had consequently

become extinct and should be so declared. The family be treated

with liberality, fort should be kept up for the residence and a

handsome allowance be paid to the widows and the daughter

and the jurisdiction of British court be extended all over the

fort till such time they heard from the Court of Directors, they

would continue to maintain the palace servants and all the

expenses incurred thereof at the palace’8.

By then a number of political and financial manuvering took

place in the Thanjavur palace. The Ranis found each passing

day very difficult to endure. Manipulations were rampant and

nothing was clear to anyone. Rapidly, Sakaram, the prince of

Kolhapur who had married Rajesbai, the late Raja’s first daughter,

along with Venkatarao, the Sreshtidar and the Durbar started

taking control of the palace affairs. There were a lot of restrictions

to Ranis including the late Raja’s mother. Rumours were rife

that the Raj might become extinct. This created an insecure

atmosphere in the palace in which the Ranis were not sure

who they could rely on. This situation gave rise to many advisors

from amongst the relatives of the royals who became persons

of importance in the palace.



215

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

Twenty days after the Raja’s demise, the Sreshtidar of the palace,

Venkatrao went to the late king’s Thiruvayaru palace and broke

opened the seal of the locker and took possession of the personal

jewels of the late king. When Forbes visited the queens in the

palace, he was accompanied by the same Sreshtidar, who

unauthorisedly took possession of the jewels. As the Ranis could

not speak in English and Forbes in Marathi, Norton, the Ranis’

lawyer, later noted down in his diary that the Sreshtidar must

have managed to dupe both9. Further, the late Raja had borrowed

a lakh of rupees for his marriage in 1852, from the queens

of Serfoji II. Six months hence, he paid 50% of the sum through

Venkatrao, who instead of handing over the money, held it back.

When Kamakshibai filed the case in 1856, all the Ranis including

Avu Saheba, the mother of Shivaji II, complained about this.

It was then that Venkatrao made this into a government bond

in the Resident’s name10.

On 16th April 1856, the Court of Directors in correspondence

with the Government of India decided to treat the case as one

of lapse by escheat11 and declared the Raj of Thanjavur extinct

for want of a male heir and expressed the hope that the Resident

would treat the widows and daughters of the late Raja with

kindness and liberality. They had also hoped to receive a written

note from the Madras government about the arrangements made

to this effect12. In return,  Edmonstone, the Secretary to the

Government of India directed the Madras government to inform

the Ranis of the impending extinction of the kingdom and send

a report on what arrangements had been made for the maintenance

of the family13 which W. Hickey argues to be shameful on the

part of the Madras government as, according to him, though

being fully aware of the historical facts, it did not explain the

case to either the Government of India or to the Court of

Directors14.
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On 10th July 1856, the Chief Secretary of the government of
Fort St. George in correspondence with the Secretary to the

Government of India while raising many issues regarding the

financial conditions of the kingdom, talks about a report from
Forbes which classified the late Raja’s family into two: the

members of deceased Raja’s family which included the Queen

Dowager (Avu Saheba)15, 16 wives, 2 sisters, 6 natural sons,
11 natural daughters and relations who are numbered 178. It

further states that upwards of 9800 persons were on the palace

roll as servants and pensioners. Their total maintenance was
about 50,000 rupees bi-monthly. The maintenance of the family,

dependents, or servants should continue till such time the Court

of Directors took a decision on the whole issue16.

In reply to this in his correspondence dated 18th September 1856,

the Secretary to the Government of India stated that the former
Resident of Thanjavur, H. Forbes be appointed as Commissioner

to settle various issues regarding the Thanjavur kingdom. He

also stated that the gradual termination of pension for the
dependents of the late Raja should be kept in view. At the same

time, he was emphatic in pointing out that while dealing with

the members of the Raja’s family, the government of Madras
would provide that no person of his family be placed in a worse

condition, and if any person was not paid pension till then, they

should be paid so. For the close family members especially the
Ranis, the Governor-General- in Council stipulated certain rules

such as upon the death of each grantee of pension, the government

of Madras should ascertain who should be awarded the pension17.
While this correspondence was happening between the authorities

of the British government in Calcutta and Madras, all hell broke

loose in the Thanjavur palace. J.W. Cherry took over as the
acting Resident of Thanjavur in June 1856 and he completely

relied on the Sreshtidar Venkatrao and the Durbar. According

to Norton, he was influenced by the two and what they alleged
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was the truth while what others said was lies18. Norton even
charged Cherry that he brought the Sreshtidar to palace in his

own carriage. Alarmed by the turn of events and the Resident’s

discriminatory attitude against the Ranis, Kamakshibai through
her brother contacted Norton in June-July 1856. It appears that

he visited the Thanjavur palace in July-August and sought the

interview of Avu Saheba and the other Ranis to understand the
case and to prepare a memorandum for them. Initially, Resident

Cherry opposed it saying that he being the custodian in the absence

of Raja Shivaji, could not allow Norton to meet the ladies and
if anyone of them objected, Norton should leave though he was

free to meet Avu Saheba outside the palace. After some arguments,

Norton produced the necessary permission to meet Ranis. Still
Cherry insisted that Norton could meet them only during the

day and not in the evenings. On 3rd August 1856, Cherry claimed

that the order for the extinction of the Raj had arrived but he
did not inform the palace as he feared they might get agitated19.

In the meanwhile, H. Forbes arrived in Thanjavur on 13th October

1856 to take charge as Commissioner of Thanjavur Palace affairs.
On the 15th, he called a few male members of the royal family

and the palace officials and informed them about the order of

the Court of Directors and of the Government of India on the
extinction of the Raj. He then sent a letter to Nilakantarao and

Anantharao Jadhav, the Sirkhel, on the 17th that they had not

so far provided details of the property of the late Raja both
movable and immovable and should do so by the next morning.

The next day, he sent a letter to Kamakshibai which in derisive

tone stated that he wished to place in safe custody the great
mass of valueable property of the Thanjavur Raj until the

Government of India decided the future course.

What followed was completely unexpected and was alarming.

Forbes first dismissed the soldiery after announcing to them that

the Raj was extinct and all those who had served for 25 years
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would be paid pension and their salary arrears would be given
to them. Initially, Kamakshibai asked the soldiers to resist the

British dismissal and refuse surrendering arms but Norton cautioned

her against being mutinous20. Forbes dismissed the soldiers even
without their formal surrender of arms. He then decided to sell

the palace animals and carriages. Raja’s numerous collections

of animals were auctioned the whole day. Many of these were
sold in the palace vicinity by his men and those included five

tigers, cheetahs, and countless numbers of cows, bullocks, horses,

and a large aviary21. The rest were marched off to Madras
where they were sold in public auction. He took possession of

the jewels which were valued at about seven lakhs, apart from

clothes, private armoury, library, and furniture. Another officer
H. Philips sold even the pots and pans in the palace premises

to anyone interested and the private armoury at Madras. He

pressurised the royal women to hand over the keys of their
apartments and when they refused, he opened them with the

help of carpenters and blacksmiths and took away their valuables.

Even the palace apartments were sealed and the royal women
were turned out22. Later some rooms were opened for their

stay and they had to camp within smaller quarters. Hickey

observes that “a more indecent indignity has never yet been
perpetrated in the annals of Residentship”. He chides Forbes

as an “auctioneer” and Philips as a “salesman”23.

The viciousness of the atmosphere lent a freehand to others

who wished to heap indignities on the Ranis. Cherry went to

the ladies apartment without the customary warning. He was
spying on the activities of the Ranis through the servants. He

warned Avu Saheba that they should not let Suryarao, one of

her grandsons and the Ranis’ only male company, to visit them.
He threatened them that if they did not obey his orders they

would have to leave the palace. He called Avu Saheba, an

intriguing and indefinable woman and he threatened to throw
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her out of the palace. She claimed that according to Hindu law,
she had the right to stay with the family of the husband in

the event of the husband predeceasing her. When the male

members of the palace wanted carriages to travel, his office
sent them bullocks. He wished to meet the junior Ranis separately

to sufficiently warn them but they refused to co-operate. According

to Norton, that evening Sakaram Saheb and Venktrao fed one
thousand Brahmins in the palace to celebrate the satisfaction

they derived due to Resident’s conduct in the morning. The Ranis

were very upset with Cherry on the disrespectful language that
he had used against them. Venkatrao co-erced a royal retainer

to sign papers that on her order, he removed jewels. The headman

of Thirvayaru palace complained to Cherry on this, but the latter
handed over the complaint paper to Venkatrao24.

Norton met Avu Saheba under such circumstances in the presence
of the seven Ranis and her grandsons. She complained to him

about the indignities meted out to her and how the jewels were

stolen from the palace. Norton found the first meeting very
difficult as the queen mother was emotional and they had to

use many interpreters to get across the points. He got the power

of attorney to represent most of the Ranis. He met the entire
royal family and went to Sakaram Saheb’s residence, whom he

described as a handsome old man, who was very intelligent and

very sensible25, where he says he saw a wonderful medley of
ornaments in his custody26.

Norton then describes his first meeting with Kamakshibai which
lasted for several hours. She was in the inner chamber with

her interpreter and he sat at the reception along with her brother.

According to him, she was an able, strong-minded woman with
a good sense of humour, and her eyes expressive of quiet

determination, who laughed heartily several times during the

course of the conversation. Kamakshibai did not have the financial
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muscle to fund the case but determined as she was, she took
a loan to fight the case. And till the end, the Durbar kept up

the appearance that the Raj would not be extinct and he hid

the fact that they were favouring the Princess as against the
Ranis. Kamakshibai’s strong will to take on the powerful men

who did not go without censure. Norton himself mentions that

stories were spread connecting him with Kamakshibai and after
he left for the Kumbakonam court to file a suit. Blackmagic

was used in the palace against the ladies and it created considerable

panic amongst them. He filed a suit as well as he sent a notice
to Forbes restraining him from selling any part of the late Raja’s

property27.

The royal family was not without internal rivalry and intrigues:

The parents of the adopted son of the late Raja wanted to

ascertain whether the case would benefit the Ranis or the adopted
son? and what was his chances of being the heir as against

the second daughter Muktambhabai? Avu Saheba was not averse

to her granddaughter getting the property and that created more
issues amongst the Ranis. Norton constantly advised them to

maintain peace and unity to win the case.

Cherry joined Sakaram and the Sreshtidar, which further damaged

their reputation and their consequent speeches and action lacked

credence. They forcibly removed the ten year old second daughter
of the late Raja, Princess Vijayamohana Muktambhabai to another

apartment giving the excuse that the beam of her room was

weak. Norton calls her an interesting, intelligent child of 10 years,
very fair and evidently full of fun.  On 18th October 1856, Avu

Saheba wrote to the government stating her wish to have her

granddaughter with her but her request was rejected. On the
evening of 23rdOctober 1856, Cherry went to the palace in the

evening determined to move the princess to a different location.

She was brought down forcibly by the maid servants, Norton
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being present at the site says that the ladies of the palace did
not want to give her up and what he witnessed was tears,

lamentations and entreaties.  The Princess came sobbing to him

saying she did not wish to leave but to no avail. The Ranis
did not want to hand her over. After his departure, the crying

Princess was forcibly carried away by two women servants from

the custody of the Ranis. Norton in his diary noting observes
that Cherry had shown singular want of judgement and the

classification of the child showed this meanness28.

In 1856-57, when the case of Kamachee Boye Sahiba, versus

the East India company and others,was being argued, Norton

denounced the action of the State of Madras as a most violent
and unjustifiable measure.The case moved from the Kumbakonam

Sudder Court to the Supreme Court of Madras. The time period

of the case being 1856-62, it got impacted by the Revolt of
1857. When transfer of power took place in 1858, the Crown’s

attorneys started fighting the case against the Ranis. Perhaps

for the first time, an interesting point on the respect of private
rights was explored29.The Attorney General Richard Bethel who

argued for the Ranis stated ‘this most extraordinary act was

done by the Company: I hope an act for which there are few
similar precedents in the history of its proceedings in India’.

Judge Kingdown observed in his judgement dated 27 July 1859

that ‘It is extremely difficult to discover in these papers any
ground of legal right, on the part of the East India company

or of the Crown of Great Britain, to the possession of this Raj,

or any part of the property of the Raja on his death’. The
judgement held that ‘the seizure of the properties was an act

of State, into which the municipal courts were not entitled to

enquire. But in this case, the East India company did not stand
in the position of an independent sovereign, exercising its right

over another soverign power but as a mere successor by an

asserted legal title to the property, alleged to have lapsed to
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the Company…’ Kamakshibai got a decree in her favour regarding
the private property of the late Raja.  Against the decision, the

Government of India appealed in the Privy Council and the case

was renamed as Secretary of State in Council of India vs
Kamchee Boye Sahaba (1859). Kamakshibai sent Norton to

London to represent her case. The Council gave its verdict on

5th December, 1859. The judgement defined private property as:
‘there is a distinction between the public and private property

of a Hindu Soverign, on his death some portions of his property

termed private would go to one set of heirs, and the Raj with
that portion of the property which is called public would go to

the succeeding Rajah’. It defended the actions of the State of

Madras with the observation “The property now claimed by the
respondent has been seized by the British Government acting

as a sovereign power, through its delegate, the East India

Company, and that the act so done, with its consequences, is
an act of State over which the Supreme Court of Madras has

no jurisdiction. It rejected the right of the daughter to succeed

as a heir and advised that the decree favouring Kamakshibai
may be reversed. At the same time, it advised as to how much

of the private property of the late Raja each dependent should

possess. Accordingly, the Raja’s daughter Mukttambhabai got
03 Mirasi villages, the revenue rights of which she would enjoy

and the arrears since her father’s death would be paid to her.

Sarfoji’s widow (Avu Saheba) should be given a sufficiently liberal
pension till the end of her life. Kamakshibai, being the senior

widow, would get a pension of Rs. 1000/mensem and other 11

Ranis who sided her would get a pension of Rs. 700/- and 04
Ranis, who adhered to Government would get Rs. 100/- more

making it Rs. 800/mensem. If the Junior Ranis returned to the

Mahratta country, the stipend would be enhanced to another
Rs.100/mensem, their travelling allowances would be met with

and Rs. 500/- would be given to each of them to purchase a

house.  If the daughter of the late Raja (Muktambhabai) married
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Sakaram, the son-in-law, as proposed by Mr. H.D.  Phillips she
should get an additional allowance of Rs. 6000/- The agent should

continue to protect the interest of the ladies. Sakaram would

get a monthly pension. H.D. Phillips who was the incumbent
Resident would be appointed as the Commissioner of Tanjore’.

Though the Council’s advice mentioned how much each Rani
and the daughter would get, the Government of India took three

more years to implement this. In the meanwhile, many arrangements

were made quickly at the Thanjavur palace in lieu of the Council’s
advice. On 31st January 1860, Kamakshibai wrote a letter to

Norton in which she had mentioned his correspondence regarding

the marriage of the Princess (Mukthambhabai). She states in
the letter that ‘we (the Ranis) consent to select amongst anyone

of the young lads amongst our nearest relations suitable to her

match after consulting the horoscope. She further states that
the older princess who married Sakaram Saheb did not enjoy

happiness while his status went up. He gained the favour of

the authorities to marry the young princess who was a mere
child (compared) to him. This would be a marriage by force

and would be contrary to Hindu law and customs. Sakaram Saheb

was in haste to conduct the wedding on the 9th February 1860
but he was a widower, and obnoxious and an unfit person for

her. So, we submit a petition against the Government’s order

to the Government of Bengal in respect of the marriage of the
Princess. The marriage should not be solicited as desired by

the Government of Madras as we send this petition by express’.

Despite these objections in writing, the Princess Muktambhabai
was married to Sakaram Saheb and the marriage was conducted

by the Government of Madras30.

The bad days of the Ranis continued as they had to borrow

money for their sustenance. The moneylenders started pressurising

the Ranis and some even filed cases against them demanding
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repayment31. Avu Saheba and Kamakshibai wrote a letter to
the Governor of Madras requesting a personal interview when
he visits Thanjavur. The Governor granted this and reassured
them during his visit32. The 1861 letter that they wrote to their
agent Panchabakesan Khandige in Chennai asking him to seek
a personal appointment with the Governor of Madras, Thomas
William Denisonto, to explain their plight. The letter describes
in detail their difficulties and humiliations33. This letter is interesting
as it traces the history of English-Maratha relations succinctly
from the beginning to the date of the letter. It must be one
of the earliest versions of Thanjavur Maratha history traced by
the Ranis themselves. It begins thus, ‘after Shivaji Raja passed
away in the past six years, we underwent innumerable sufferings.
We transferred the power without the Government having had
to shed a drop of blood. We fought wars for you. In the last
60 years, the British government had got 30 crores profit because
of us. If the Court of Directors knew that the late Maharaja
had relatives and family which depended on him we would not
have been pushed to this low status…’Besides they briefly
mention the pathetic living conditions of the Ranis who were
regularly subjected to indignities by the Thanjavur authorities and
how they were isolated and any man above ten was not allowed
to visit them in the palace, and how they were being dragged
to court by the moneylenders.  They demanded the agent to
impress on the Governor the following:

♦ The adoption of the son as per the wishes of the late
Raja should be legalised.

♦ The adopted son should be crowned as the next successor
to the Thanjavur Raj.

♦ The jewels and the movable and immovable properties
seized from them should be accounted for.

♦ Whoever was involved in the seizure of the property even
if they were Government servants should be punished and
they should be made to compensate the losses.
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The 23rd October 1862 despatch from the Secretary of State

for India to the Governor General-in- Council finally ended the

financial woes of the Ranis, though it took them some time to

actually gain ownership of what was promised in the despatch.

It approved the scales of pensions proposed by the Government

of India. It also accepted the recommendation of Mr. C. Trevelyan,

that the choice of the husband of the Princess need not require

the consent of the relatives as she was 14 years of age and

was old enough to decide for herself. A sum of Rs. 35,000/

was granted for the expenses of the marriage34.

Accordingly, the State of Madras made over the private estates

of the late Raja to Kamakshibai, she being the senior widow

and the proceedings stated that it was her duty to provide in

a suitable manner for the participation and enjoyment of the

estate by the other wives as co-heirs. On the death of the last

surviving widow, the daughter of the late Raja, the next heir

would inherit the property. Some family jewels were made over

to the Princess and some to Kamakshibai35.

Soon after getting her pension Kamakshibai wrote to F.E.

Seepson, the Government Agent and Receiver that she wished

to foresake the estate, both movable and immovable, to her

adopted son Sarfoji Raja Saheb and reserving for her only the

pension36. This created uncertainty and Norton felt slighted that

in matters of revenue collection and safe keep of property she

was not listening to his advice. In a letter to some of the Ranis,

he says that Kamakshibai should let the Collector’s office and

Mr. Morris, the Resident of Thanjavur to collect the annual rent.

He also talks about his efforts to bring in reconciliation between

the Princess and the Ranis to which about six Ranis consented.

He advised the Ranis to accept adoption only if the adopted

son signed an agreement guaranteeing the welfare of all the
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Ranis. He states at the end that if his arrangements were not

acceptable to Kamakshibai, he may file a suit to declare the

rights and interests of all co-heirs arranging for a court administration

of the private estate. This led to more cases in which some

of the Ranis contested Kamakshibai. But somewhere, they all

seem to have reconciled. In 1876, thirteen Ranis including

Kamakshibai signed a petition to Government of India asking

why their adopted son was not invited to the Delhi Durbar which

was to be held on 1st January 187737. In 1899, she wrote to

someone perhaps, the Governor, that on 10th February 1889, she

got a grandson through her adopted son38. Shortly, afterwards

she passed away.

Though Kamakshibai was both a part and a victim of the

patriarchal society, she decided to fight against the system once

she realized that she had no other support and her dignity and

the very existence of the Raj was at stake. Though the British

Indian Government was inimical to her and the Privy Council

stated that she was punished for her audaciousness, it was her

effort that threw light on the despicable business of implementing

the Doctrine of Lapse. By doing so, she made the British courts

discuss issues such as ‘Respect of private rights’, and ‘widow’s

right to husband’s private estate’ at a time when these were

non-issues. This judgment was widely quoted by various other

cases regarding women’s rights to property including in independent

India. While in the legal circles, the case of the Secretary of

State for India Council vs Kamchee Boye Sahaba was a famous

one, no one had any idea about the tough life the royal lady

led and how she fought against stigmatization and a condescending

patriarchy and in the process set a precedent for other such

cases that knocked at the doors of the Indian judiciary!.
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CONTRIBUTION OF MAHATMA GANDHIJI
TO EDUCATION DURING

THE CHAMPARAN SATYAGRAHA OF 1917

Dr. V. C. Francis Xavier
Principal-in-charge

St. Pauls Matric Hr. Sec. School, Gobichettipalayam

Introduction to Champaran and its People

Champaran is the name of an administrative district situated in

the north-western corner of the province of Bihar and Orissa
in British India1. Champaran is a corrupt form of the word

Champaranya. It is mentioned in the Puranas. The Gandak river

flowed through the middle of the district. The river has changed
its course, but traces of its old course are still there in the shape

of lakes, about 43 in number. Their water, however, is not always

drinkable. It is used in indigo factories many of which have
been constructed on the banks of these lakes. Champaran has

two kinds of land. To the north of the Sikrahana, the soil is

hard and the level of the land low. It is therefore, fit for paddy
cultivation. It cannot grow indigo. It is called bangar locally.

To the south of the Sikrahana, the soil has a large admixture

of sand in it and paddy cannot be grown on it. But it is very
good for maize, wheat, etc. It is very good for indigo, plantation

also. As compared with other districts of Bihar, it is cool. For

this reason, it was liked by the Europeans. There is something
in the nature of the soil, water and climate of places on the

banks of the Sikrahana and the Gandak which causes goitre

to the residents. In these parts, the people, too, are not intelligent.
They do not know how to count, cannot talk coherently, nor
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understand what others say, and simply smile and laugh. There
are only two towns in the district—Motihari, which is the

headquarters of the district, and Bettiah which formerly a centre

of trade and is even now the seat of the Maharaja of Bettiah
and the headquarters of a subdivision. The area of the district

is 3,531 square miles. There are 2,841 village in it and the

population according to the census of 1911 is 19,08,385. The
language of the Hindus and Mussalmans of Champaran is a

dialect of Hindi known as Bhojpuri.

Indigo Cultivation and the Tinkathia System

The area of the Bettiah Raj is about 2,000 sq. miles. Bettiah
was divided into small parts and leased out to lessees. The lessees

had to look after the parts leased out to them, to realize rent

from the cultivators and to pay the same to the Estate. In the
earlier days, all lessees were Indians and they had been there

from 1793. Later on, Europeans who engaged in indigo and

sugarcane cultivation began to take leases from the Bettiah and
Ramnagar Estates. The oldest indigo factory was that established

by Col. Hickey at Bara. In this way, the whole of the district

became honey-combed with Europeans factories and now-a-days
there are about 70 such factories. Tinkathia was the most

prevalent system in Champaran. According to it, the factory

owners got the tenant to cultivate indigo in a portion of his holding
for which a fixed price was paid. In 1860, the portion so reserved

for indigo used to be 5 kathas per bigha or one fourth of the

tenant’s holding. Sometime later, about 1867, this area was
reduced from 5 kathas to 3 kathas per bigha. Since then the

system came to be known as tinkathia (or the system of three

kathas)2. It is thus apparent that whenever a factory got
possession of a village, its first attempt would be to bring as

much land as possible under indigo cultivation; and for this they

used to cheat, cajole and coerce the simple tenants into agreeing
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to grow indigo on their lands. If the tenant failed to grow indigo,
he was liable to pay a heavy sum by way of damages for his

breach. The tinkathia system was at the root of all the troubles

and miseries of the tenants of Champaran.

The forcible indigo cultivation made radical interventions in the

peasant production process, commoditizing almost every aspect
of it. The poorer peasants, the ecological parameters of survival

were easily threatened in so far as demands imposed by indigo

cropping prevented the growth of a variety of food crops. On
the other hand, the better off peasants, resented the fact on

the basis that they could not indulge in the indigo trade. The

ryots particularly, resented the Tinkathia system, and when their
peaceful efforts failed to bring them any relief they revolted

from time to time. Their helpless anger resulted in outbursts

of revolts in 1867-1868, 1876-1878, and 1907-19083. However,
the oppression over the impoverished peasantry continued unabated.

It was in this background that Rajkumar Shukla, a brave and

resolute middle class ryot from Bihar who had experienced
excessive tyranny at the hands of the indigo planters came

forward to fight against the mighty planters4. He was filled with

a passion to wash away the stain of indigo for the thousands
who were suffering as he had suffered5. In December 1916,

he attended the 31st session of the Indian National Congress

in Lucknow in the hope of acquainting his countrymen with the
sad plight of the indigo workers of Bihar and particularly of

Champaran6. The Congress passed a resolution urging upon the

Government the need to appoint a committee of enquiry into
the cause of the agrarian trouble and the strained relationship

between the indigo ryots and the European planters in north

Bihar7. Gandhi was a member in that Congress and Shukla called
on him to acquaint him personally with the situation. Earlier,

Gandhi had declined to take part in the Champaran debate as

he had no knowledge about the facts. However, he was successfully
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persuaded by some Bihar Congress leaders to visit Champaran

and help in alleviating the ryots conditions8.

The Government, in fact did not like Gandhi to probe into the
problem under the plea that the settlement officers were

investigating the matter. As soon as he reached Motihari, he

was served with a notice under Section 144, Criminal Procedure
Code and was ordered to quit the district. Gandhi however,

pleaded guilty and expressed his willingness to accept any

punishment, but he refused to abandon the enquiry for which
he had come. In the court, he made a statement on April 18,

1917 that he was to follow the voice of conscience and hence

he would disregard the orders served on him. This refusal to
obey the Government order, at once, made him a hero of the

peasants.

Hence, the campaign started in April 1917, Gandhi was satisfied

as to the urgency of the situation and he undertook the campaign

on behalf of the oppressed peasants in the face of government
opposition. The case against him was soon withdrawn and he

was allowed to continue his work. By this time, Gandhi had

collected around him a batch of men from Bihar including
Rajendra Prasad, Shri Anugraha Narain Sinha, Shri Dharmindar,

Shri Brajkishbore Prasad, Shri Ramavamsi Prasand ,Shrimazharul

Haq and others. The associates from outside Bihar included
Mahadev Desai, Acharya Kripalani, C.F. Andrews, H.S. Pollock

and others. Apart from drawing support from this regional

intelligentsia, Gandhi relied greatly on three local leaders – Raj
Kumar Shukla, Kendra Prasad and Sant Ram9. Gandhi moved

from one village to another collecting evidence from the ryots:

a novel method of establishing direct contact with the peasants10.

His visit and work in the villages of Champaran district sent

a wave of enthusiasm and inspiration among the people who

were awaiting for a selfless leader11.
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Gandhiji’s Determination to Education

It was the opinion of Mahatma Gandhi that one of the main

reasons for the sufferings of the tenants of Champaran was
their ignorance. He was convinced from the very beginning that

it was impossible for any outside agency to improve their lot

unless their mental and moral condition was improved. Their
mode of living also required a great change. Dirt in the villages,

dirt on the roads, dirt everywhere. Mahatmaji had accordingly

decided that arrangement for spread of education was as necessary
among them as the redress of their grievances12. Sometime before

the Enquiry Committee commenced its work, Mahatmaji had

written to some friends about it and told them what sort of
volunteers he needed for this social work. He had written to

a friend:

      “Their (volunteers’) work will be the most important
and lasting and therefore it will be the final essential
stage of the mission. They (volunteers) have to be grown
up, reliable, hardworking men”.

After the Committee had made its report, Mahatmaji found time to

attend to this part of the work and on the 8th of November, 1917,
he came to Champaran from Bombay with some volunteers.

It was his wish that in this social work, he should get the help of
planters and that in the villages of almost every factory, he should

open one or more schools. But alas! this wish could not be fulfilled.

He decided that if the planters would not give him lands in their
villages, he should open these schools in independent places. At a

distance of about 20 miles to the east of Motihari, there is a place

called Barharwa Lakhansen which is a village of the Bettiah Raj
and free from the control of any factory. It was decided to open a

school there13. A generous gentleman of the village Babu

Shivgulamlal gave his house for the school and promised other help.
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There on the 13th of November, 1917, Mahatma Gandhi opened
his first school in Champaran. The school was put in charge of

Shriyut Baban Gokhale, his cultured wife Shrimati Awantikabai

Gokhale and Mahatmaji’s youngest son, Shriyut Devadas Gandhi.
Sometime later, Shriyut Chhotelal and Shriyut Surendraji came from

Satyagraha Ashram, Sabarmati, and stayed at Barharwa. Mr. Baban

Gokhale was a distinguished engineer of Bombay, who had received
his education and training in Europe and Shrimati Awantikabai had

travelled in Europe and before coming to Champaran she was

engaged in the work of education in Bombay and has been doing
the same kind of work after her return from Champaran.

Another school was opened by Mahatmaji on the 20th November
in a village called Bhitharwa. This village is situated in the Nepal

Tarai about forty miles north-west of Betthiah. At a short distance

form this village is the Belwa factory of  which Mr. A. C.
Ammon was the Manager. There is a small temple in which

a sadhu used to live. The temple has some lakherai (rent-free

land). The sadhu gave a portion of that land for the school
which was opened in a straw hut erected for the purpose. Shriyut

Sadasiva Lakshman Soman, B.A. LL.B., a vakil of Belgaum

in the Bombay presidency, an enthusiastic young man from
Gujarat, Shriyut Balakrishna Yogeshwar Purohit, Shrimati Kasturbai

Gandhi and Dr. Dev began to live there. With the help of Seth

Ghanashyamdas, a wealthy merchant, a school was opened on
the 17th of January. 1918, at Madhuban in the Seth’s house.

Shriyut Narahari Dwarkadas Parikh, B.A., L.L.B., a resident

of Gujarat and Professor of the Satyagraha Ashram, Sabarmati,
his wife Shrimati Manibai Parikh, Mahatmaji’s Secretary, Shriyut

Mahadev Haribhal Desai, B.A. L.L.B., his wife Shrirnati Durgabai,

Shrimati Anandibai, the sister of Shriyut Divekar, the Registrar
of the Women’s University of Poona, began to live there. For

some time, Shriyut Vishnu Seetaram Randive alias Appaji and

Professor Kripalani also worked here. Professor Kripalani had
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to undergo imprisonment in Champaran, which of course, he
gladly accepted. It is a matter of regret and shame for the

people of Bihar that while highly educated and respectable people

of the class mentioned above from other provinces volunteered
their services. for some time not one man was found in the

whole province to take up this social work. Babu Dhamidhar,

M.A., B.L., had the good fortune of accompanying Mahatmaji
from Muzaffarpur to Motihari when Mahatma Gandhi set his

foot for the first time on the soil of Champaran. To him also

came the privilege of assisting him in the completion of Mahatmaji’s
work by six months’stay with wife and children imparting education

in the school at Madhuban.

Besides the ladies and gentlemen mentioned above, other volunteers

joined later on and served in one or another of the schools.

They were Shriyut Brajlal Bhimji Rupani of Satyagraha Ashram,
Shriyut Pranlal Prabhuram Yogi from Kathiawad, Shriyut

Ramaraksha Brahmachari and Babu Shyamdeva Sahai alias

Dipaji of Saran and some paid teachers were also engaged from
time to time. The objects and ideals and the method of education

imparted in these pathashalas were described as follows by

Mahatmaji in a letter to a Government official:
“In the schools I am opening, children under the age of

12 only are admitted. The idea is to get hold of  as many

children as possible and to give them an all round education,
i.e. a good knowledge  of Hindi or Urdu and, through

that medium, of arithmetic and rudiments of history and

geography, a knowledge of simple scientific principles and
some industrial training. No cut and dried syllabus has

yet been prepared because I am going on an unbeaten

track. I look upon our present system with horror and
distrust. Instead of developing the moral and mental faculties

of the little children it dwarfs them. In my experiment

whilst I shall draw upon what is good in it, I shall endeavour
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to avoid the defects of the present system. The chief thing
aimed at is contact of children with men and women of

culture and un-impeachable moral character. That to me

is education. Literary training is to be used merely as a
means to that end. The industrial training is to be designed

for the boys and the girls who may come to us for an

additional means of livelihood. It is not intended that on
completing their education they should leave their hereditary

occupation but make use of the knowledge acquired in

the school to refine agriculture and agricultural life. Our
teachers will also touch the lives of grown up people and,

if at all possible penetrate the purdah. Instruction will

be given to grown up people in hygiene and about the
advantages of joint action, for the promotion of communal

welfare, such as, the making of village roads proper, the

sinking of wells etc. And as no school will be manned
by teachers who are not men or women of good training,

we propose to give free medical aid so far as is possible”.

In accordance with these principles education was given to about

140 children at the Barharwa pathashala under Mr. Gokhale, and

Mrs. Gokhale began to educate about 40 girls and women. In this
pathashala, weaving also was taught and people there trained in

the art of corporate action by making them keep their wells and

village roads clean. Mr. Gokhale and Mrs. Awantikabai would
themselves clean the village which naturally produced a great

impression on the minds of the inhabitants. Women used to he trained

how to keep their children clean and well. This pathashala still
exists. The Bhitharwa pathashala is situated in a locality where

complete ignorance reigns. The climate is bad. The number of

children for these reasons never exceeded 40, but Dr. Dev created
a very good impression among the people by teaching others sanitary

modes of living. Shortly after the establishment of the school, one

night at about midnight, the school huts caught fire and were reduced
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to ashes. Dr. Dev, Shriyut Somanji, Shriyut Appaji and Shrimati
Gandhi were staying there at that time. The school was at a distance

from the village and so the village people could render no assistance.

It was the considered opinion of Dr. Dev that the fire was due to
an act of incendiarism. But instead of wasting time in inquiring into

the cause of the fire, Dr. Dev, Mr. Somanji and Appaji decided to

erect a brick building in place of the burnt straw-hut; and in no time
did they succeed in erecting it, carrying bricks on their own heads

and doing the work of coolies. This building still exists.

After the departure of the first batch of two volunteers from

Maharashtra named Narayan Tammaji Katagade alias Pundalik

and Eknath Vasudeva Kshire came to Champaran and began to
work at the Bhitharwa pathashala with singular boldness.

Pukdalikji’s presence proved too much for the Government and

after a short time, he was ordered under the Defence of India Act
to go out of the province. After Pundalikji’s departure, his place

was taken by another Maharashtra volunteer Shriyut Shankarrao

Dev, B.A., who remained there for several months. The Madhuban
pathashala was also very successful and had about 100 boys. A

girl’s pathashala was opened there in which some 40 girls received

education under Shrimati Anandibai. After the departure of the
first batch from Madhuban, Shriyut Kshire and Shriyut Shyamdev

Narayan worked there for several months. The entire cost of this

pathashala was practically borne by Seth Ghanashyamdas. It is
to be regretted, however, that this pathashala is closed.

As stated above, education was given in these pathashalas in Hindi
and Urdu. Mahatmaji himself used to visit them from time to time

and suggest improvements in them. Dr. Dev used to supervise the

pathashalas, deliver lectures on sanitation and cleanlinss and treat
sick people. Although the volunteers of the first batch remained in

Champaran for six months only, their influence was not confined to

the pathashalas only, but as was expected by Mahatmaji, all the
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people of the locality were touched and even purdah ladies did not
remain altogether unaffected. If this work had been continued for

some time, then not only Champaran but the other districts of Bihar

would have undergone a great change for the better.

From what has been said above, it should not be presumed that

Mahatma Gandhi commenced his work of education only after the
report of the Enquiry Committee. For those who were capable of

taking lessons, he had started this work of education, the day he

set his foot in Champaran. He showed a new world to those who
had the privilege of serving under him. According to J.M. Brown,

“Even though Gandhi had not in 1917, moved entirely beyond the

confines of regional loyalities, Champaran did give him an all India
public reputation”.

After his return from South Africa, this was the first great work in
India to which he had set his hand and through God’s grace by
achieving success, he was able to show his countrymen a new
path which would enable them to attain whatever goal they may
have before them. So, ended the great struggle in Champaran.
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Abstract

The present paper attempts to describe the revitalisation of

Ayurveda in colonial South India. While the colonial government

and practitioners of Western medicine stigmatised Ayurveda as

irrational, dangerous and superstitious medicine and strived to

marginalise it in government policies and public sphere, Ayurvedic

physicians started to revitalise their medicine in multiple ways

such as institutionalisation and standardisation of drugs. Though

a number of historians studied the revitalisation movement of

Ayurveda, they did not concentrate on the process of revitalisation

in colonial South India in greater detail. Thus, the present study

projects the contribution of Ayurvedic physicians in the

institutionalisation and standardisation process in colonial South

India. This process transformed Ayurveda into a scientific discipline

and equated its credentials with Western medicine. The modern

form of Ayurveda emerged as a result of the revitalisation process

of the late nineteenth and the early part of the twentieth century.

Key Words: Western Medicine, Ayurveda, marginalisation,

revitalisation, colonial South India.
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Introduction

Indigenous medical practices of colonial South India were plural

in nature and they evolved and coexisted from the remote past.
Besides, knowledge of medicine was borrowed from other

cultures and was adapted locally. In this scenario, Western

medicine entered the subcontinent with the advent of the Europeans.
In the beginning, its primary responsibility was to protect the

health of the Europeans and not the Indians, with the exception

of Indian servants, plantation labourers, soldiers and prostitutes
who were considered as an apparent danger to the health of

the Europeans (Arnold, 1993). Also, the political and financial

burden of the colonial government did not allow the colonial
state to intervene in the health of the colonised. Only, from the

nineteenth century onwards the colonial government took an

interest in the health of the Indians because of international
pressure and the economic losses caused by diseases (Ramasubban,

1988). Scholars have elucidated how Western medicine was used

as a ‘tool’ of empire to colonise the body of the Indian masses
when it was introduced to combat epidemics and other dreadful

diseases (Arnold, 2002; Bala, 1991). The historiography of Indian

medical history reflects multiple themes, in which studying the
nature of Western medicine and its role as state medicine had

received much attention in the beginning (Arnold, 1993; Mukharji,

2012; Bala &Kaler, 2009). Now, historians are concentrating
on the theme of medical encounters.

The relationship and dialogue between Ayurveda and Western
medicine were not a linear process but comprised of many

complexities and contradictions. For more than four hundred

years, the relationship and dialogue between these ‘systems’
crossed different stages. During the early years of colonialism,

practitioners of Ayurveda and Western medicine gave mutual

assistance to develop their respective ‘systems’. As Pratik
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Chakrabarti (2010) showed, indigenous therapeutics were taken
as source of knowledge by the surgeons, botanists and naturalists

of trading companies, plantations and colonial armies. They acted

as mediators of cultural, ecological and medical knowledge
between the metropole and the periphery. They collected

information regarding diseases, indigenous therapeutics, medicinal

plants, drugs and effects for metropolitan researches. Pratik
(2014) noted that the cultural, social and geographical experience

of these men in the colonies were distilled, incorporated and

disseminated in the Western medical sphere which ultimately
influenced as well as contributed to the development of European

medical knowledge. But this mutual dialogue was not continued

throughout the colonial period. It moved from appreciation and
acceptance of Ayurveda by practitioners of Western medicine

in the seventeenth and eighteenth centuries to scientific scepticism

of it in the nineteenth century. Scientific scepticism enlarged
the gulf between the ‘systems’ and pushed Ayurveda from the

boundary of scientific, rational and legitimate medicines into the

unscientific, irrational, dangerous and superstitious category leading
to the withdrawal of support of the colonial government as

reflected in the closure of the native medical institution (Bala,

1991). After the discovery of the ‘germ theory’, Ayurvedic theory
of disease causation was considered unworthy (Harrison, 1994&

2001). According to K.N. Panikkar (2009), the colonial state

acted as a promoter of Western medicine; and in this role, it
went beyond its administrative functions. Western medicine was

officially preferred and patronised by the colonial government

which followed a step-motherly attitude towards Ayurveda. The
colonial state marginalised Ayurveda in the areas of financial

support, institutionalisation, employment, recognition, legitimacy

etc., (Kanagarathinam, 2017). Apart from the colonial government,
practitioners of Western medicine also criticised and labelled

Ayurveda as ‘backward’, ‘unscientific’ and ‘dangerous’ system.

Thus, both the colonial government through its policies and
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practitioners of Western medicine through their criticism
marginalised Ayurveda.

The practitioners of Western medicine criticised the absence of
anatomy and physiology in Ayurveda and the defects of Ayurvedic

drugs. For instance, Francis Buchanan (1807), Benjamin Heyne

(1814), Hermann Haines (n.d) and Edward Balfour (1875)
portrayed the indigenous medical ‘systems’, drugs, methods of

diagnosis and their practitioners in negative connotations. James

Ranald Martin (1837), Calcutta Presidency Surgeon and Surgeon
of the Native Hospital, surveyed the medical topography of

Calcutta in which he stated about the indigenous medical treatises

and practitioners as follows:
The practitioners have not the semblance of correct

instruction in this or any other department of professional

knowledge…The inductive mode of reasoning is unknown
to the Brahmins…there are no treatises on particular

diseases: all they have of record in medicine is in the

shape of diffuse general system, or systems, of which
the greater part relates more to mythology than medicine

(Martin, 1837).

Moreover, they projected the non-standardisation of medical

knowledge, drugs and improper training of physicians. Dr. Koman

(1918), principal investigator of the committee on investigation
of indigenous drugs mentioned that the ingredients and preparatory

methods of indigenous drugs were varying from place to place.

He stated that the physicians of the Western Coast were
depending on herbals for preparing drugs while the physicians

of the Eastern Coast relied on minerals and metals. Thus, the

practitioners of Western medicine did not accept Ayurveda as
a medical system and criticised it as non-standardised medicine

(Burridge, 1927; Proceedings of the Madras Legislative Council,

1921).
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Revitalisation of Ayurveda

When Western medicine was seeking legitimacy and authority,

and projecting its superiority with the patronage of the colonial
state, practitioners of Ayurveda started to revitalise and standardise

their medicine to challenge the authority of Western medicine.

The practitioners of Ayurveda were very keen to find out ways
to modernise their medicine. They adopted different methods

like institutionalisation and standardisation of medicine to legitimise

their medicine in the public sphere. These processes were named
as the revitalisation movement in the cultural sphere. ‘Revitalisation

Movement’ is a term used by Anthony F.C. Wallace (1956),

an anthropologist, to explain cultural changes in the society. He
defined it as a deliberate, organized, conscious effort by members

of a society to construct a more satisfying culture. According

to him, it is a special kind of cultural phenomenon in which
the persons of a society strive to revitalise their culture or some

major area within it because they felt that the current state

of culture is unsatisfactory. When the present culture of a society
fails to deliver a satisfying stress reliving mechanism, the members

of that society start to find out new cultural practices to maintain

equilibrium of stress. Stress is defined by him as a condition
in which some or the whole of the social organism is threatened

by more or less serious damage. Stress might be invention, war,

epidemic or cultural distortion. Further, he explained the steps
of cultural changes such as steady state, the period of increased

stress, the period of cultural distortion, the period of revitalisation

and the new steady state. The nature of revitalisation movement
might be revivalist, vitalistic or nativist (Wallace, 1956). After

the advent of colonialism, indigenous culture was threatened and

distorted by the colonial government and Western culture in each
and every aspect in which the role of Western medicine was

prominent. Roy Macleod (1989) argued that “Western medicine

– a cultural force,” acted both as a cultural agency in itself
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and as an agency of Western expansion. When Western medicine
tried to establish its superiority over Ayurveda with the help of

the state power and the support of newly emerged Indian

Western-educated intellectuals, it tended to marginalise and
delegitimise Ayurveda. The practitioners of Ayurveda felt a sense

of insecurity as they anticipated an unequal confrontation with

Western medicine. In this context, practitioners of Ayurveda
started to look critically at the state of their medicine and planned

to develop it. An analysis of the nature of this movement brings

it out to be both revivalist and vitalistic. The movement revived
the authority of ancient classical texts and at the same time

borrowed cognisance of aspects of Western medicine such as

anatomy and surgery. Besides, the systematisation of knowledge,
institutionalisation of training and standardisation of medicine was

followed in the line of Western medicine.

Institutionalisation of Ayurveda

During the revitalisation movement, practitioners of Ayurveda
considered that the lack of knowledge and poor training were

responsible for the decline of Ayurveda. Traditionally, medical

men were part of a service group in a village community. Naturally,
the physicians looked upon medicine as a means of living, and

therefore like other jobs, the practice of medicine became

hereditary. The practice of medicine was handed down from
generation to generation in which practitioners had to necessarily

undergo a long apprenticeship before starting independent medical

practice. In some cases, the possibilities of inheriting the profession
without adequate training and knowledge caused the profession

to become highly vulnerable (Varier, 2002). Until the end of the

nineteenth century, Ayurveda was not properly systematised. The
gurukula system was not amenable to any degree of standardisation

(Varier, 2002). The students were trained under gurus who taught

a part of their knowledge only to their students which further
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degraded the knowledge of Ayurveda when transmitted from
one generation to another. P.S. Varier experienced the nature

of the gurukula system and found that the Brahmin teachers

taught only a part of their knowledge to their non-Brahmin
students. The Namboodiri Astavaidya teachers were unwilling

to impart instructions to other castes; and sometimes they would

not even teach Astanga Hrdayam fully to other caste students;
and this was also an important cause in the failure of the students

in Samajam’s examination as most of the participants belonged

to the lower castes (Krishnankutty, 2001; Varier, 2002). The
medical texts only decided the standard of education. The average
students’ thirst for knowledge had to be quenched with what
they could learn from the limited scope of the gurus and the
texts. This led to decline in the authenticity and efficacy of the
practice (Varier, 2002).

The standardised knowledge of Western medicine and its
institutionalised educational system contributed to its superiority
over Ayurveda. In comparison to practitioners of Ayurveda, the
practitioners of Western medicine updated their knowledge and
modernised from time to time whereas in case of Ayurveda,
they still followed age old traditions. In this historical condition,
there was a clarion call to standardise indigenous knowledge
and to stand against Western medicine. The following text
announcing the starting of the Arya Vaidya Patasala reflected
on the backward nature of Ayurveda education:

There are few knowledgeable and experienced Vaidyans in
Kerala today. Even if there are some, they have no facilities
to train and teach their disciples. There is enough reason to
believe that after one more generation, the conditions of Ayurveda
would become so critical that any effort to remedy the situation
is likely to be futile. The general opinion, therefore, is that
arrangements for imparting training should be made as early
as possible (Varier, 1914).
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Thus, the protagonists of Ayurveda realised the urgent need of
the standardisation of medical knowledge for which they planned

to establish institutional training with necessary equipment and

impart useful knowledge of Western medicine too. A number
of physicians like Pandit D. Gopalacharlu, Prativadi Bhayankaram

Krishnamacharyalu, P.S. Varier and A. Lakshmipathi participated

in this zealous mission in colonial South India.

Pandit D. Gopalacharlu was the first person to initiate the

institutionalisation process in colonial South India and became
a torchbearer to other physicians. He felt the need to institute

a proper training ground for those already in the field or those

desirous of taking up the Ayurveda profession and approached
Sri Kanyaga Parameswari Devastanam (SKPD) Trust for his

objective. The SKPD Trust, which already ran a charitable

Ayurvedic hospital with Pandit D. Gopalacharlu as a chief
physician, decided to set up an Ayurvedic college after his

induction (Bivins, 2007). In 1901, Chennapuri Ayurveda Kalasala
(Madras Ayurveda College) was established under the SKPD
Trust as an annexe to the hospital and Pandit D. Gopalacharlu

was appointed as its first principal (Gopalacharlu, n.d). After

four years of establishment, D. Gopalacharlu took over the
management of the institution and shifted the college to his home

due to differences of opinion between him and SKPD Trust.

He had already started Chennapuri Ayurveda Pracharini
Sabha in 1902 for the upliftment of Ayurveda and now he brought

the college under its patronage (Gopalacharlu, 1911; Mahadevan,

2009). The syllabus and duration of courses were formulated
and executed to standardise medical knowledge. Earlier, the

college provided courses only in Sanskrit medium but later

extended the medium to include vernacular languages such as
Telugu and Tamil (Lakshmipathi, 1923a). All sections of the

students were allowed to enrol in the courses but possessing

sufficient knowledge of the Sanskrit language was required for
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the Sanskrit course and generally the age limit for the students
was fixed at twenty five years (Gopalacharlu, n.d). The courses

consisted principally of Sanskrit Ayurvedic medical texts such

as Caraka, Sushruta, Astanga Hrdayam, Rasaratna
Samuchchayam, Madhava Nidana, Dhanwanthri Nigandu,

Sarangadara Samhita and Nadi Vingnana for the Sanskrit

course; and for vernacular courses, the translated books were
prescribed along with some regional books (Gopalacharlu, n.d).

For example, the texts of Agastya Rasatantra, PatartaguG�a
Cintamani and Jevarakshamirtham were part of the syllabus
for the Tamil course (The Report of the Committee on the

Indigenous Systems of Medicine, 1923). Pandit D. Gopalacharlu

understood the importance of Western medical subjects like
anatomy and physiology to modernise Ayurveda and established

a physician par excellence with practitioners of Western medicine.

So, along with Ayurvedic subjects,  Western subjects were also
taught in the classes including hygiene, physiology, anatomy,

midwifery and Materia Medica. The Ayurvedic subjects were

taught by D. Gopalacharlu and his assistants in the hospital;
and practitioners of Western medicine, Dr. C. Singaravelu Mudaliyar

and Dr. N. Venkatasamy Naidu took care of Western medical

subjects (Gopalacharlu, 1911).

Pandit D. Gopalacharlu insisted on practical training along with

the theory classes for which he allowed the students to enter
into practical classes after the completion of the first year. The

total period of the course was four years in which after the

first year, the students underwent practical training about
preparations and administration of Ayurvedic medicines based

on the recipes of pharmacopeia (Gopalacharlu, n.d). The

examination was conducted annually in the month of December,
and eminent practitioners of Ayurveda as well as Western

medicine from different parts of country were involved as

examiners including Dr. Sir Balachandra Krishna, L.M & J.P,
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and Dr.Popat Prabhu Ram Vaidya L.M.S, J.P from Bombay,
Dr. M. Krishnaswamy Aiyar, M.D. C.M., and Dr. D.S. Ramachandra

Row, M.A., M.B., Ch. B, from Madras, Mahamahopadhyaya Kaviraj

Dwarakanath Sen, Kaviraj Jogindranath Sen, Mahamahopadhyaya
Kaviraj Vijaratna Sen from Calcutta, Kaviraj Sree Umacharana

Bhattacharya from Banaras and Ayurveda Mahamahopadhyaya,

Pandit Puttuswami Sastri, Professor of Ayurveda, H.H. Maharaja
Sanskrit College in Mysore and others (Gopalacharlu, n.d). The

titles Ayurveda Bhushana for Sanskrit medium and Bhishagwara
for Telugu and Tamil medium were given to those who successfully
completed the respective courses (Gopalacharlu, 1910). These

titles provided legitimacy and authenticity to the students.

Pandit D. Gopalacharlu always expressed concern about the

financial conditions of the students because he knew that talented

students might not continue their courses due to financial burden.
To reduce the burden of students, he issued a number of

scholarships himself and got some from other institutions. Pandit

D. Gopalacharlu had issued Rs.10 per month for ten students
and the managing committee instituted a special scholarship of

Rs.15 a month for Post-Vidvat Study to any person who passed

the Vidvat examination and was willing to continue his study
and act as an assistant to the senior physicians both in the hospital

and the college. The SKPD Trust provided a monthly scholarship

of Rs.10 to eight students and also free feeding in the Devastanam’s
sattiram (tavern) to all students of the Brahman Smartha Community

who were not getting any scholarships (Gopalacharlu, n.d).

Pandit D. Gopalacharlu had the foresight to make Ayurveda as

a modernised discipline. He formed three student research clubs

– Sanskrit, Telugu and Tamil in the institution, where the research
papers of students were presented and debated every week

because the debate and discussions were considered as symbols

of modernity. He used the college not only for imparting medical
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education but also to popularise Ayurvedic medicine. The college
conducted exhibitions in various places in the city of Madras

during the time of Navarathri and Dhanwanthri Jeyanthi
celebrations (Lakshmipathi, 1923c).  After the demise of D.
Gopalacharlu, A. Lakshmipathi took over the charge of the

institution and continued to achieve the founder’s objective. He

directed the students to get practical training on medical preparations
in his Andhra Ayurveda Pharmaceutical Industry (Lakshmipathi,

1923b). Overall, the college worked to professionalise Ayurveda

as a vital institution and it attained high esteem which attracted
students from Bengal, Malabar, Punjab, Gujarat, Sind, Hyderabad

and Mysore. Another Ayurvedic institution in colonial South India

was Venkataramana Ayurveda College which was established
in 1905 by V. Krishnaswami Iyer (Sriram, 2012). It also provided

medical courses with Western medical subjects in Sanskrit

language (The Report of the Committee on the Indigenous
Systems of Medicine, 1923). The students got theory lessons

in the college and practical training in the two hospitals adjacent

to the institution.

While Chennapuri Ayurveda Kalasala and Venkataramana

Ayurveda College strived to professionalise Ayurveda in the
Madras region and in the Malabar region, Arya Vaidya Patasala

entered into service during the second decade of the twentieth

century. Arya Vaidya Patasala was inaugurated on the auspicious
day of Makara Sankranthi, 14 January, 1917, by the Zamorin

Maharaja of Calicut with the objectives to revive the once

prosperous and now increasingly declining Ayurveda, to bring
about timely changes in it, to train physicians with sufficient

knowledge and experience who could conduct the practice without

others’ assistance and to acquaint the colonial government about
the merits of Ayurveda (Varier, 2002). Before establishing the

institution, the eminent physician P.S. Varier had already started

the effort for institutionalising Ayurveda. He continuously mooted
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resolutions in conferences of the Arya Vaidya Samajam but none

of them became fruitful. In 1909, for the first time, the establishment

of a patasala was mooted by P.S. Varier at the annual conference

of Arya Vaidya Samajam held in Kollengode and  a committee

was appointed to collect funds and organise the details for the

establishment of an Ayurvedic college and dispensary; again in

1910, another committee was formed for the above cause in

Talasserry conference and later in 1912, at Mankata, P.S. Varier

brought a resolution regarding a college and a dispensary which

was supported by several people leading to the formation of

another committee but none of the above committees brought

fruitful results (Nair, 1954). Finally, he decided to take the initiative

himself for the setting up of a patasala and worked tirelessly

to collect money from kings, landlords, officials, noblemen,

merchants and so on. He constructed the patasala building

adjacent to the branch of Arya Vaidya Sala at Calicut with a

collected amount of five thousand rupees (Panikkar, 2009).

P.S. Varier was very keen to impart indigenous and Western

medical knowledge together to the students of the patasala.
He arranged two special meetings of the Arya Vaidya Samajam

at Calicut in 1917 for framing the curriculum, syllabus and working

arrangements of the patasala in which Vaidyaratnam K.

Parameswaran Mooss and Astavaidya Eledath Thikkat Divakaran

Mooss presided over the first and second sessions respectively

(Nair, 1954). Though the institution was managed under the

auspices of Arya Vaidya Samajam,  financial support was coming

from Arya Vaidya Sala. P.S. Varier was appointed as a secretary

and principal of the college and he held these positions until

his death in 1944. Sixty applications were received out of which

forty two were selected for the patasala in the beginning. The

course was provided free of cost except the admission fee of

five rupees (Krishnankutty, 2001). The duration of the course
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was four years and after that, one year of practical training

was provided at the Arya Vaidya Sala at Kottakkal under the

supervision of P.S. Varier about medical preparations and

treatments. The curriculum of the institution was a combination

of indigenous and Western medical knowledge (Kumar, 1997).

The course comprised Ayurvedic knowledge of ancient texts and

Western medical subjects such as anatomy, physiology, surgery,

chemistry, and midwifery. A knowledge of Sanskrit was essential

for admission; and preference was given to those who were

also well-versed in English (Panikkar, 1992). Vagabhata’s Astanga
Hrdayam was selected as a basic book of the course and the

special medical practices of Kerala like dhara and pi7�ichil
also were instructed. Earlier, the instructions were given in the

Sanskrit language but later in the Malayalam medium too

(Krishnankutty, 2001). Admission was open to all without any

caste and class prejudices. P.S. Varier, P.P. Kammaran Nambiar

and P.K. Ramunni Menon taught Ayurvedic subjects and

Dr. E. Rama Varier, L.M.S., and Dr. N.S. Venkitachala Iyer,

L.M.S, took the subjects of anatomy and physiology. The

examinations were held every year and those who completed

four years received the award of Arya Vaidyan from the Arya

Vaidya Samajam (Nair, 1954). The scholarships were issued to

attract the students. Of the five scholarships announced at the

inception, four were for boys at the rate of Rs. 8 per month

and one was for girls at the rate of Rs. 10 per month. Later,

the number of scholarships was increased from time to time

(Panikkar, 2009).   P.S. Varier constructed a charitable hospital

in Kottakkal in 1924 after which the patasala was shifted from

Calicut to Kottakkal, adjacent to the charitable hospital (Varier,

2002). The Arya Vaidya Patasala was an edifice of traditional

and modern medicine.
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Apart from individual efforts, the organisations took an interest
in standardising medical knowledge. The All India Ayurveda

Mahamandal was established in 1907 at Nasik by Mahopadhyaya

Sangaradaji Sastri of Allahabad to mobilise and establish a
common platform for practitioners of Ayurveda from all over

India (Ganesan, 2010). The main objective of the association

was ‘to develop a form of Ayurvedic polity to secure an effective
hand in the control of the state medical department to enable

the formation of medical and health departments in the provinces

on Ayurvedic lines which would bring about a general recognition
of practitioners of the science and give them an opportunity

to take steps or evolve schemes or pass legislation suitable to

their purpose or needs (Berger, 2013). Though it concentrated
on network building and mobilising common interests of physicians,

it also worked to standardise Ayurvedic knowledge and

institutionalise professional education for which it established the
Ayurveda Vidyapeeth in 1912. It conducted Ayurveda-related

examinations all over India every year and issued certificates

such as Ayurveda Visharath and Ayurveda Acharya to those
who cleared the examinations (Aiyangar, 1919; Langford, 2002;

Sivaramakrishnan, 2006).

Furthermore, it framed the curriculum of Ayurveda and published

textbooks. By 1920, Ayurveda Vidyapeeth had its examination

centres even in small towns and emerged as an authentic and
regulating body of Ayurveda (Sivaramakrishnan, 2006). It financed

the Ayurvedic colleges and raised funds to construct new Ayurvedic

colleges. For instance, Allahabad Ayurveda College received
financial support from Ayurveda Mahamandal (Sivaramakrishnan,

2006). Along with financing, the Ayurveda Vidyapeeth recognised

the institutions which followed its curriculum through which it
tried to create a unified system all over India. Within a short

period of time, more number of institutions were brought under

the recognition of the Ayurveda Vidyapeeth. Another important
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aspect of the Ayurveda Mahamandal in the standardisation
process was the attempt to create a single and compiled textual

aspect in the form of a pharmacopeia. It continuously requested

physicians to contribute towards this effort. The attempt helped
to bring non-textualised and unique family based remedies into

the wider corpus of knowledge (Panikkar, 2009). Thus, the All-

India Ayurveda Mahamandal emerged as a directing authority
of Ayurvedic medicine and also as a guide to professionalise

indigenous medical learning and practice. Likewise, Arya Vaidya

Samajam and the Andhra Ayurveda Parisat also worked to
professionalise Ayurveda. As there was no mechanism to distinguish

the physicians and quacks in Ayurveda, the associations conducted

examinations and issued certificates by which they helped to
identify authentic practitioners of Ayurveda from quacks. Arya

Vaidya Samajam conducted annual examinations which were on

two levels such as the Madhyama and the Uttama. Madhyama
was a junior level examination which helped to obtain the

certificate of Upavaidya-assistant Vaidya, and the Uttama was

a senior level examination which conferred the award of
Vaidyan(Varier, 2002).In Andhra, the Andhra Ayurveda Parisat

conducted examinations in Telugu in Vijayawada under the

headship of Prativadi Bhayankaram Krishnamacharyalu and
awarded the degree of Vaidya Vidvan to thousands of candidates

(Varier, 2012). Through these methods, the associations tried to

construct legitimacy and authenticity for Ayurvedic physicians.

Along with the establishment of educational institutions, the

physicians started to open dispensaries and hospitals on the lines
of Western medicine. Very importantly, practitioners of Ayurveda

quickly adopted institutions, fees structures and modes of treatment

from Western medicine (Kumar, 2010).   A number of charitable
dispensaries and hospitals for profit were started in colonial South

India. In 1898, Sri Kanyaka Parameswari Devasthanam Trust

(SKPD) instituted a dispensary. In 1905, the Venkataramana
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Ayurvedic Dispensary was founded by V. Krishnaswami Iyer

at Mylapore. He donated Rs. 20,000 rupees to the institution

at its inception. The dispensary conducted small surgeries and

treated usually 140 patients (Aiyangar, 1916a & Sriram, 2012).

Rao Sahib Calavala Cunnan Chetty established a free Ayurvedic

dispensary in Triplicane on 17th October 1915 which usually

treated 440 patients per day on average (Aiyangar, 1920a).

Further, Calavala Cunnan Chetty and Madras Sherif Rao Sahib

K. RamajujamChetty jointly opened a free Ayurvedic dispensary

at Nungambakkam in 1917 (Gopalacharlu, 1917). Also in the

other parts of colonial South India, philanthropists opened free

Ayurvedic hospitals and dispensaries such as R.K. Prasanna

Venkatesha  Rao Free Ayurvedic Dispensary in Srirangam, P.

Varatharajulu Naidu Free Ayurvedic Dispensary in Tirupur

established in 1915, Rameswaram Trust Board Free Ayurvedic

Hospital at Rameswaram and so on. These hospitals treated

40,000 patients approximately (Aiyangar, 1915a & 1916b).

Keraleeya Ayurveda Samajam instituted Chikitsalayam, which

was supported by the Zamorin of Calicut (Varier, 2012). These

Ayurvedic institutions played a prominent role in providing healthcare

in the colonial South India.

2.2. Standardisation of Ayurvedic Drugs

The work of Arya Vaidya Sala was spread among the public

on 16th October, 1902, in the Malabar region which solely argued

about the backward state of Ayurveda and the necessity of

standardisation of Ayurvedic drugs. The advertisement was

published by none other than the progenitor of the revitalisation

movement in the Malabar region, P.S. Varier (2012) who reflected

the state of Ayurveda and its drug preparatory methods wrote

thus:
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It is lay workers who are engaged in the collection, storage,
preservation, buying, selling and processing of raw drugs;

they do not add these in the formulations appropriately

at the required time and even though available in plenty,
they often use one drug for the other due to wrong

identification. Besides, with the passage of time and due

to lack of experience, a great number of herbs and drugs
have become unobtainable after due identification.

Thus, since the physicians entrust the work to others without
shouldering responsibility themselves, people take the effects of

medicines declared in the medical texts as merely placatory.

Moreover, physicians themselves have become unfamiliar with
the drugs and herbs they list in the formulations. When prescribing

‘Draksadi Yoga’, the physician only lists ‘parushaka’ by its

vernacular equivalent ‘citteental’ in his prescription, but when
asked “What is citteental?” or “Where is it obtainable”, he merely

answers, “That is to be referred to the herb-gatherers”; in fact,

one earnestly wishes to meet a physician who can knowledgeably
explain herbs. How can a soldier who little knows the weapon

he wields be expected to win a battle? It is no wonder that

in our age of advancing civilization, people become dissatisfied
and faithless about such physicians.

The serious concern of practitioners of Ayurveda during the dawn
of the twentieth century was the non-availability of Ayurveda

and standard drugs. They realised that the standardisation and

easy availability of medicine is vital to establish Ayurvedic
medicine in a competitive scenario. They thought that the above

causes were responsible for success of Western medicine. The

popularity of Western medicine was considered due to easy
availability, in agreement with the prescription of practitioners

of Western medicine whereas the state of Ayurveda was quite

opposite of it. The quality of Ayurveda differed from physician
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to physician and this brought them a negative reputation among
the public. Even some physicians left the preparation of drugs

to patients, which made it even worse. Finally, practitioners of

Ayurveda understood that Ayurveda could compete with Western
medicine only if it had a similar infrastructure (Panikkar, 2009).

During the revitalisation movement, practitioners of Ayurveda

continuously wrote in journals on the importance of
commercialisation and standardisation of Ayurvedic drugs. For

example, Pandit Duraiswami Aiyangar consistently propagated

the idea of medical manufacture in his articles (Aiyangar, 1915b
& 1920b). Practitioners of Ayurveda became conscious of the

necessity of making medicine along commercial and this pushed

them to start medical manufacturing units.

At the dawn of the twentieth century, the physicians and patients

were unfamiliar with the production of medicine on a large scale
in colonial South India. Ayurvedic medicine was not conducive

to large scale production and marketing. Several of the medicines

were kasayam (decoctions) which would start decaying very
soon due to fermentation and fungal attack. It was not easy

to prepare medicine such as tailam and kulambu at home because

the process required huge vessels and ovens. Only the wealthy
could cope with private production. In these circumstances, the

announcement of Arya Vaidya Sala-Ayurvedic Medical

Manufacturing Unit was published by none other than, P.S. Varier.
He established the Arya Vaidya Sala as both a hospital and

an Ayurvedic medical manufacturing unit in1902 at Kottakkal

in the Malabar region. The crowning contribution of P.S. Varier
was the standardisation and marketing of Ayurvedic medicine.

The Arya Vaidya Sala was started on the auspicious Vijayadasami

day on October 12, 1902, at Kottakkal for the purpose of large
scale production (Varier, 2002). Arya Vaidya Sala was the first

institution in Kerala processing Ayurvedic drugs in modern methods.

Besides, P.S. Varier was the first person in making kasayam
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preserved in bottles for any length of time without detriment
to their quality and efficacy (Nair, 1954). Manufacturing and

selling standardised drugs was no easy task but propagation of

it to the public was now challenging. The landmark opportunity
occurred in the life of Arya Vaidya Sala after one year of

establishment. In 1903, the spread of the dreadful epidemic

cholera in Kottakkal and the surrounding regions was an opportunity
for Arya Vaidya Sala and its founder to prove their social

commitment, service mentality and scientific approach to health

problems. It was an age of superstition, unreasonable fears, and
belief in magic and sorcery. The common man considered himself

entrenched in perpetual danger from evil spirits that roamed

around human settlements. The disease cholera was understood
by the people as a manifestation of the wrath of goddess Devi

and therefore, patients were virtually abandoned. There was no

hope of escape from Devi’s punishment. Under these
circumstances, the young Varier visited the patients in person

and gave effective instructions for treatment. Apart from taking

immediate steps to control the crisis, he educated the masses
on various aspects of the epidemic such as reasons, symptoms,

treatment and food regulations. In particular, he prepared a special

medicine for the management of cholera, named, vishuchikari
(enemy of cholera) which cured a lot of people and brought

a good reputation to his medicine. The good results of his efforts

led to the acceptance of the institution by the people and physicians
(Krishnankutty, 2001).

P.S. Varier’s motive was authentic preparation, quick transportation
and cheap availability. For authentic medicine, he took utmost

care while collecting herbs and preparing medicines. The textures

of the medicine prepared in Arya Vaidya Sala were absolutely
correct when they were taken off the fire and carefully tested

by an expert. The consistencies of medicines varied according

to prescriptions. After the successful treatment of cholera, it
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soon became apparent that buying ready-made medicines had
many advantages and the number of people who came to Arya

Vaidya Sala grew steadily.   P.S. Varier attended to every letter

that arrived, drafted a reply and dispatched the required medicine
for the ailment in question. Medicines were dispatched by post

as well as by rail. If the medicines were sent by rail, they were

transported to the nearest railway station, Tirur, in a bullock cart
and then by railway parcel. In addition, he made every effort

he could to keep in touch with all the different kinds of vaidyam
currently practised. He met all the Vaids residing in Kottakkal
and its neighbourhood, whatever caste or background they belonged

to, anxious to keep in touch with varied trends and practices.

He considered nothing trivial, and that every system had something
he could learn from (Krishnankutty, 2001).

Another vital change brought about in traditional Ayurveda was
the standardisation of Ayurvedic drugs. The existing modes of

Ayurvedic treatment and the preparation of medicines were

suitable for the traditional village economy which was based
on localisation of service and the direct and personal contact

between the patient and the physician. The nature and intensity

of the disease and the dosage of medicines were determined
in accordance with the individual cases and the demands of

specific situations (Varier, 2002). The fundamental change brought

about by Arya Vaidya Sala was standardisation of medicine.
He thought that if Ayurvedic medicines should be marketed,

standardised dosages like Western medicine were of prime

importance. With this aim, he started to prepare and publish
details of dosages of medicines which in a certain way helped

to standardise Ayurvedic drugs. In 1903, his first medical catalogue,

Oushada Pattrika (1903), carrying information of medicine,
diseases, dosages and effects was published. He fixed dosages

of medicines after consideration of various aspects like age of

patients, severity of diseases, seasonal changes etc. His medicines
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contained information on indications, dosages, price and so on.

In 1907, he published another medical catalogue in Malayalam,

Chikitsasamgraham (1907) which contained more details and

instructions. These publications went a long way in popularising

Ayurveda and in assisting the common people to use the medicines

easily without approaching physicians for detailed instructions.

Like Arya Vaidya Sala, another renowned Ayurvedic medical

manufacturing unit was “Kesari Kuteeram Ayurveda Oushadasala”

which was instituted in 1900 at Godown Street, George Town,

in Madras by Kota Nara Kesari (K.N. Kesari). In 1900, he

set up his own practice in the same street under the name of

Kesari Kuteeram along with some partners. But after some years,

difference of opinion pushed him to continue separately (Chari,

2013). After development of his business, he shifted his enterprise

and residence to Egmore and in 1937, shifted again to Westcott

Road, Royapettah in Madras. He started a branch of Kesari

Kuteeram in Secunderabad and another branch was set up in

Trichur and Bangalore. Kesari Kuteeram had agents in Bezwada

(Vijayawada), Bengal and Assam (Sriram, 2012). His medicine

tambolaranjani brought a good amount of revenue in the initial

years and other famous medicines of Kesari Kuteeram were

lothra-women uterine tonic, amrita-best blood purifier and arka-

best fever cure in which lothra brought good name and fame

along with wealth (Aiyangar, 1917).Likewise, innumerable

institutions were established by the practitioners of Ayurveda

for small scale and large scale production of medicine in later

periods following the footsteps of the above discussed physicians

in colonial South India. Some of these institutions are A.

Lakshmipathi’s Andhra Ayurveda Pharmacy Limited, Virudai

Sivagnana Yogi’s Sivagnana Vaidya Salai at Koilpatti, T. Sami’s

Oushadalaya at Sowkarpet in Madras, P. Subbaroy Ayurvedic

Oushadasalai in Tanjore and so on.



262

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

Practitioners of Ayurveda presented their competition to Western
pharmaceutical industries after the commercialisation of Ayurvedic

drugs. Moreover, Ayurvedic drugs were standardised and marketed

not only in India but also exported to foreign countries (Nair,
1954). Ayurveda was advertised with the help of the print media

in the form of books, catalogues and journal advertisements.

This advancement was continued even after independence. Some
pharmaceutical industries which started during the revitalisation

period are still running successfully like P.S. Varier’s Arya Vaidya

Sala, Pandit D. Gopalacharlu’s Ayurveda Ashramam, and
K.N. Kesari’s Kesari Kuteeram.

Conclusion

The revitalisation movement is a product of cultural nationalism

which included the transformations in the field of professional
activities, standardisation of drugs and institutionalisation of

education etc. Ayurvedic physicians realised the internal and

external causes for the degeneration of their respective medicines.
To rectify the causes, they founded educational institutions and

medical manufacturing units, and standardised drugs and syllabi.

They appropriated the concepts of professionalization,
institutionalisation and standardisation from the West to challenge

the authority of Western medicine. In this mission, a number

of physicians participated and contributed to the advancement
of their medicine. The research brought out the contribution of

prominent physicians of colonial South India like D. Gopalacharulu,

P.S. Varier, A. Lakshmipathi, Duraiswami Aiyangar, K.N. Kesari
and Virudai Sivagnana Yogi. To professionalise Ayurveda and

standardise medical knowledge, Madras Ayurveda College,

Venkataramana Ayurveda College and Arya Vaidya Patasala
were founded by the progenitors of the movement. The educational

institutions were an active instrument in professionalising and

modernising the traditional knowledge of Ayurveda. It standardised
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medical education by framing concrete curriculum, syllabus and
duration of time along with providing modern methods and without

compromising the vitality and vigour of the tradition. Besides,

these institutions trained a large number of Ayurvedic physicians
who were capable of bearing the standard of the traditional modes

of treatment. The awards and titles provided authority and

legitimacy to the physicians to compete with Western medical
professionals. Earlier the canonised Ayurvedic knowledge was

under the custody of the upper caste physicians. Those who

desired to learn the subject had to approach the custodians of
the knowledge who usually did not impart the whole knowledge

to students of other castes. For example, in the Kerala region,

Astavaidya physicians were the custodians of Ayurvedic knowledge
but they never completely taught Astanga Hrdayam to other

caste students. But the new institutions broke this boundary and

opened the gates of Ayurvedic science to all sections of society
without restriction of creed, caste or religion.  Further, opening

of dispensaries and hospitals also structuralised Ayurveda in the

form of Western medicine. Besides, progenitors standardised
medical drugs through fixing the dosage of drugs and measurements

of ingredients. Physicians published medical catalogues in which

drugs, ingredients, dosages, curable diseases, methods of usage
and effects were standardised. Institutionalisation of medicine

and standardisation of drugs transformed Ayurveda to the next

level.
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Abstract

The presence of the French on the Indian sub-continent was

perhaps a unique factor in the colonial history of the modern

world. The French trading posts in India (Pondicherry, Karaikal,

Mahe, Yanam and Chandernagore), scattered around the edges

of the subcontinent, were tossed for 50 years between Paris

and London, after the dashing of Dupleix’s dream and the Treaty

of Paris of 1763. The French presence in India was reduced

to a rump of five comptoirs with few other vestiges of his

first colonial empire when the French settlements were finally

restored to France in 1814. Since then, British supremacy in

India compelled France to play a subsidiary role in India and

the settlements remained nothing more than mere trading posts.

This precarious existence notwithstanding, the Indians in the

comptoirs were subjected to the spirit of French colonialism.

The present paper aims to study and analyse the impact of nearly

three centuries of French presence (1664-1954) in the former

French settlements in India.
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Society in French India

During colonial rule, the population in French India was identified

in ethnic categories-the Europeans (1,392 (0.52%) in 1870), the

mixed community (Creoles, Metis and Topas, numbered 1,451

(0.55%)), and the Indians, divided themselves into high-caste

Hindus and Christians, Muslims and lower-caste Hindus and

Christians (the Indians totalled 2, 59,955 (98.9%))2. Europeans

in the settlements were largely landowners, merchants, industrialists,

technicians and administrators3. By contrast to the British in Indian

towns, the sizeable group of Europeans permanently settled in

French India, were mostly descendants of eighteenth century

worthies. Louis de Charolais was known in Pondicherry “as a

rich, intelligent but also a strangely Indianised European, before

establishing a house, would look for omens and would get the

Brahmans to intervene. A crate had to be placed in an auspicious

alignment and in accordance with the state of constellations in

the sky. If commerce prospered, everything would be maintained

in the same state; not a single nail would be displaced. If, on

the other hand, business were to go bad, one would dismantle

everything from top to bottom”4.

The mixed community (Creoles, Metis and Topas) came into

being as a result of the contact between the population of

autochthones and that of an immigrant group. The French Crown

as well as the Company encouraged mixed marriages between

the French and the native women with an intention to build up

a race of mixed blood, loyal to France, speaking the French
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language and having their roots in the native soil. Thus, inter-

marriage between the French and Indian women proved to be

a major effort on the part of the French to draw the natives.

Though the number of mixed community increased in course

of time, they were not looked upon highly by both the French

or by the natives. While the former considered them as degenerated,

the latter ridiculed them as half-castes5. The mixed community

was socially closer to Europeans than to Indians. They were

for the most part landowners or ranked as being civil servants.

The Creoles (descendants of Europeans) enjoyed aristocracy

along with the Europeans.  As cultivators of cash crops, they

enjoyed certain political and commercial rights next to the

Europeans. Their status was safeguarded from an ordinance in

1826 which ordered Indians not to dress like Europeans. Desirous

of taking the Creoles out of poverty, Desbassayns reorganised,

on 24th July 1826, the committee of charity and created workshops

of charity. He hoped thereby to provide means of employment

to individuals, White, Metis or Topas, who had no proper means

of livelihood. This was his philanthropic aim, if it was, that aimed

at alleviating sufferings and poverty. In 1829, a free school was

also opened specially for the Franco- Indians6. The Creoles of

Pondicherry today represent less than 1% of the population of

Pondicherry and are bound to adopt themselves to the natural

evolution of the Indian society in order to survive, with the

exception of those who had chosen to return to France in 1954

and in 1962 after the coming into force of the treaty of cession7.

The Indian society was predominantly Hindu, Christians and

Muslims being the others. All the three categories were internally

divided. The distribution of the population according to the religious

groups was as follows:
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Table 1 Population of French India in 1880 and 1929 -
Religious Group-wise

stnemeltteS sudniH smilsuM snaitsirhC

0881 9291 0881 9291 0881 9291

scilohtaC stsnatsetorP scilohtaC stsnatsetorP

yrrehcidnoP 265,82,1 351,85,1 434,2 994,4 340,91 * 524,21 19

lakiaraK 379,36 456,24 528,41 906,5 108,31 * 766,7 161

ehaM 513,5 228,6 716,1 260,3 043 * 734 *

manaY 952,4 457,4 371 091 88 * 84 3

roganrednahC 964,71 462,32 130,4 657,2 913 * 324 36

latoT 875,91,2 746,53,2 080,32 611,61 195,33 000,12 813

*Data not available.
Source: Alfred Martineau, Etablissements francais dans l’Inde, p.66 and
Jacques Weber, Les etablissements francais en Inde au XIX siecle (1816-
1914), Vol. 5, Paris: Librairie de l’Inde, 1988, p. 2728.

The Hindus showed more solidarity with their caste values and
mamool (tradition). Since the French realised that the Indians

were willing to be partners in political and commercial activities

and were generally not inclined to give up their cultural life and
embrace European culture, the former had to respect them8.

In terms of the principles of colonisation, it can be said that

the French practised in India during the eighteenth century politics
of collaboration and of great tolerance and did not at all try

to assimilate with the natives of India. The French had to accept

these principles to earn the loyalty of the Indians by respecting
their traditions. Since 1819, in committing themselves to respecting

the ways and customs of the Indians, the French had revived

and continued the native policy followed in the eighteenth century
i.e, the French government had declared on 6th January 1819

that “Indians, whether Christian, Hindu or Muslim (heathens)

will be judged, as in the past, according to the laws, ways and
customs of their caste”9.   Again it was confirmed by a judicial
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ordinance promulgated on 7th February 1842. It applied in its
tribunals, the laws of Manu to the Hindus10 and the Koranic

law to the Muslims and even the Christian missionaries turning

a blind eye to the observance of “Malabar rites”11, by tolerating
the separation of castes in churches and by consecrating the

privileges of the Choutres (high-caste Christians)12.

In accordance with the above said decrees, the French administration

granted each caste, the right to have its own ‘family and domestic

tribunal’, the decision of which had, however, to be ratified by
a justice of peace. Major conflicts between castes or those likely

to provoke confusion among the members of a caste would fall

within the sole competence of the Governor. As the chief of
the colony, he would also, according to the customs, make

decisions with regard to public ceremonies. A local ordinance

of 30th October 1827 set up in 1828 a ‘Commette Consultatif
de Jurisprudence of Indienne’. This Committee was established

with the aim of helping the government and the Courts in deciding

on issues, where knowledge of the laws, usages and customs
of the Indians was required13.  Significantly, the provisions in

the Code of Hindu laws framed by the Committee were applicable

only to Pondicherry and Karaikal (both regions share the same
customs) and not to the other French possessions14. The reason

for this was that customs, particularly those relating to marriage

and succession to property were different in Malabar of which
Mahe was part and in Bengal of which Chandernagore was

a part.

In South India (French India was part of it), Hindu society

generally was categorised into Brahmins at the top and with

absence of second and third Varnas, namely Kshatriya and
Vaishya, all others grouped under Sudras15.  Scholarly writings

on social division in south India into Brahmins and non-Brahmins

point out that social status in south India was linked up with
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the belief in the ‘Aryan’ origin of the local Brahmins, while
the non-Brahmins believed themselves to be descendants of the

‘Dravidians’16. However, the caste-based society comprised of

a number of communities possessing distinctive social characteristics
and functions, kept each one of them in its place and away

from each other, criss-crossing the social fabric. The mutual

animosity between the Brahmins and non-Brahmins did not exist
from time immemorial even though there was no social cohesion

among the various castes that composed the population of the

region. Racial and social conflicts occurred on a vast scale in
south India due to its occupation by the Europeans. What the

European conquest did was to reduce all the castes to the position

of subjects to an alien power in the region.

The French academicians in the nineteenth and twentieth centuries

compiled lists of Indian castes in the appropriate hierarchy,
together with their symbols and banners17. These studies reveal

that both Indians and colonial rulers were much attached to the

caste system and its ranking. However, several observations need
to be made with regard to the lists provided by each scholar.

For instance, caste is by definition an endogamous group, but

in Vinson’s observation, it is not clear how many of these
occupational groups were endogamous. In another instance, while

discussing the caste hierarchy in Pondicherry, both Vinson and

Esquer mention that among Hindus, the Vellalas ranked after
the Brahmins. They also stated that the Pariahs, who were

considered highly polluted, ranked very low. However, with regard

to relative ranking of the numerous other castes, they did not
provide much information. The important information gathered

from the works of the above said scholars was about the

functioning nature of each caste and its rationale.

Traditionally, as in other parts of India, the Brahmins claimed

a superior social position in relation to all other castes, including
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the ruling Kshatriya caste. Brahmins as a whole, except a few
landlords, remained as priests and religious teachers. It was not

a commanding position, either politically or economically, in French

India. The non-Brahmins at this time were divided into a number
of mutually-exclusive groups, each performing a particular type

of function and no one was willing to lose their separate identity

in spite of his socio-economic status. Outside all these caste
groups stood the ‘outcastes’, who were denied access to public

places and were generally oppressed by all caste groups.

During the nineteenth century, the caste based society in French

India was identified with occupational groups combined with deep

religious, social and cultural conservatism. The Brahmins were
divided into Vaidika who were priests and ritual specialists and

Loukika, who were lay people comprising landowners, interpreters,

diwans and messengers. In the perception of the coloniser, the
Brahmins were the top ranking caste in the ritual or religious

hierarchy among Hindus. Therefore, as a matter of policy, they

decided to consult Brahmin pundits to interpret Hindu law.

Vellalas ranked after the Brahmins. In Pondicherry and Karaikal,

the Vellaja caste enjoyed a higher status among the non-Brahmins.
In Pondicherry and Karaikal under French rule, the Vellalas were

the leading caste. The French decided that it was in their best

interest to rely on this caste for tax collection and for the smooth
running of the government. In the town, the Vellalas were engaged

in the police, the magistracy and the administration, though most

of them were conservatives, a number of them were attracted
to western ideas and were often converts to Christianity

(Catholicism).   In the rural areas, the Vellalas continued to

be the traditional land holding caste, traditionalist Hindus and
conservatives. The Vellala caste was not homogeneous and was

divided into several sub-castes18.  The Modeliars, a prominent

Vellala group emerged as a dominant community in French Indian
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society. Perrin wrote in 1807 (Voyage dans l’Indoustan, Vol.
I, Paris, 1807, pp. 298-300) “intelligence is more developed in

the Vellalas (e.g. Vellaja) than in other Indians,” he adds “they

also have more practical talents, more cleverness to deal with
business...they observe the laws of their country with more

vigilance and accuracy. Contempt towards foreigners is more

deeply rooted in them, as well as the idea of the excellency
of their entire country”19. Most of them were landlords, educated

and some took to administrative service. They offered the

strongest resistance to the Europeans.

The Cavare caste people from the Telugu country, mostly soldiers

and traders of jewellery, were employed in the police and also
flourished as merchants of precious stones. The Yadava caste

was identified as shepherds and milkmen. The Chettys were

bankers and merchants. The Chettys in the town were involved
in international trade, banking activities and always ready for

bold speculation and had the qualities of handling coolies and

fishermen who worked on the trading ports. The Commoutty
were merchants. There are two groups of Commoutties viz.,

the southern sector and northern sector. The Rettys most of

whom were engaged in agriculture and were extensive land
holders, shared a superior position in the villages along with the

Vellalas.  Like the Vellalas, the Rettys were conservatives and

had the ability and were quick to adopt any technical innovation
which would help them to improve their harvests20. The Canaker
or Kanakka were identified as writers and accountants. Senecode
or Ylevanier were also agriculturists growing betel, garden crops
and fruit merchants. The Nattaman and Maleaman were cultivators
in general; in Pondicherry, they were mostly merchants. The
Maleaman used to add the caste suffix of Odayar to their names.

The Vanouva or Vaniya or Ennevaniyer were fabricators of oil
and oil merchants. Both the northern and southern groups of
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Vaniya carry the suffix of migrants from the neighbouring districts.
Due to their occupation of extracting oil from seeds and coconuts,
this group was rated low in the Hindu religious hierarchy. Wealth
came their way as they sold their oil to the growing urban
population in Pondicherry. Having become wealthy, the Ennevaniyer
insisted on travelling in palanquins, a privilege reserved for those
who were socially and politically high. In recognition of their
new economic status, the French rulers granted to Ennevaniyer
the privilege they asked for21. The Tisserands were weavers.

The Pally or Vannia were cultivators, represents more than 30%
of the population of Pondicherry in the nineteenth century. The
Pally or Vannia are also known as Padayachi, Nainar, Naiker
or Koundar although a majority of them are known as Padayachis.
By and large, Vannia Padayachis appear to be more prosperous
than Naikers and Kounders. The caste stratification in the French
Indian settlements and elsewhere was never rigid. To effectively
substantiate a claim to higher status in the hierarchy it is necessary
to have strength of numbers as well as economic strength. The
Pally or Vannia, for example, claimed Kshatriya status, adopted
the community name ‘Vanniya Kula Kshatriyas’ and a few
of them adopted the Brahmin customs of vegetarianism and
rituals. They formed an association to fulfil their status and political
goals22. However, except in a few areas, where they owned
considerable land, most Vannias were either small landowners
or agricultural labourers.

The Kammalar or Panchalatar were artisans containing diverse

castes, including Thattar, Thatchar, Karumar, Kannar, Kalthatchar,

Pathar, etc., ranging from carpenter to coppersmith. Asari are
goldsmiths by tradition and called themselves Pathar. The Asari

are also engaged in black smithy and carpentry. The Moutchy

were artists and intellectuals. The Souraires or Shannar, divided
into the southern and northern are mostly toddy tappers. The

Sattany were makers of garlands for temples. The Bayanderes
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or Devadasi were temple dancers. The Nattuder or Nattuva,
Malakkara and Muttukkara were musicians and dance teachers.

The Boy or Boe were palanquin bearers. The Cossaver or Kusava

were pot makers. The Macouas or Mukkuvar or Sembadavar
(fishermen) community had assumed the title of Nattar, formed

a considerable portion of the population in the coastal areas and

their role in the colony was a significant one.

The Panichavar were those who rendered last rites to the dead.

The Navida or Ambatta were barbers. The Vannar or Vanna
were washermen and were divided into several endogamous sects

on territorial basis. The Maraver or Marava and the Kaller or

Kallar were grouped together as those who indulged in stealing.
Vinson refers to them as people who “exercised the profession

of stealing.” He also cites Abbe Dubois to say that theft was

their “birth right” and “legitimate heritage”23. The Sakkily were
cobblers. The Toty were scavengers.

The Kurava (nomads), the Sanaper (manufacturer of sacs) the
Tomber (janglers and acrobats), the Noker and the Vily (hunters)

were engaged in nomadic life.  However, through millennia some

tribes were absorbed into the Hindu caste system. Even so,
it is not certain if a group like Kurava were a nomadic tribe

or a caste. The Valluvan were priests of Pariahs. Vettian were

custodians of the burial ground. They also regulated the flow
of river water into the fields. Jogi were pig rearers and agricultural
labourers. The Odder were mostly engaged in digging wells,
tanks, etc. The Kamma, Reddiyar (Kapu) Balija and the Odder
were migrants to this place during the Vijayanagar rule and settled
mostly as agriculturists.

The Pariahs who were considered highly polluted and untouchables
were mostly agricultural labourers. The agricultural labourers
called Padial in Pondicherry24 had a population of about 8,000
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to 10,000 and were “faithfully attached to their masters who
had the right of life and death on them”25. Though most agricultural
labourers belonged to the low-caste Pariah, some belonged to
other castes as well (e.g. the Vannia). At the level of the village,
the Pariahs lived in a separate hamlet called Paracherry away
from the main village site and were prohibited from approaching
the high-caste houses or streets.

In the socio-economic hierarchy in Malabar of which the society
in Mahe was a part, Nambudri Brahmins were of the highest
ranking caste. They were ritual specialists and land owners. The
Nayars who ranked next to the Nambudris in the hierarchy were
dominant in the sense that they controlled most of the land in
Malabar. They were internally differentiated as some of them
were tenants of the Nambudris or of other Nayars.  The
Nambudris had an alliance with Nayars and this was cemented
through marriage ties. The Nambudri Brahmins had a marriage
rule whereby only the eldest son could marry a Nambudri woman.
The other sons either married or co-habited with Nayar women.
Moreover, the Nayars of Malabar were matrilocal and matrilineal26.
Other than Nayars, Nambiar, Kurup, Panikkar, Adiyodi and Menon
were engaged in temple services. Next in the social hierarchy
were the Tiyyas or Izhavas, toddy tappers and agricultural
labourers. The Tiyyas like the Nayars were matrilineal. The
Vaidyans were practitioners of native medicine. The low castes
known as Pulayans, Cherumans and Parayans constituted the
bottom of the social order. The Pulayans who were considered
very polluted had to maintain a distance of 96 steps from
Nambudris, 64 steps from the Nayars and 52 steps from the
Tiyas27. Malabar society also included the Muslim community
known as Moplahs who were decedents of the union between
Arab traders and local women or converts from Hinduism.
Moplahs were merchants; some were land owners; a good many
of them worked on the land owned by Nambudris or Nayars,
as tenants. The above said caste structure of society had almost
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crumbled, although the association of certain castes with certain
professions is still very much evident especially in the rural areas
of Chalakara, Pallur and Pandakkal. Tiyas were also associated
with agricultural labour although they engaged as traders, shop
keepers, physicians and civil servants. But with the spread of
the teachings of Sri Narayana Guru and the temple entry
movement launched by Mahatma Gandhi, there was a change
in the outlook of the people.

In Yanam, the Brahmins who were ritual specialists and land
owners remained on top. Reddys and Kammas were the other
dominant land owning castes. The Vaisya or Kommutti and Balija
form the next predominant community. Trade was their principal
occupation. Artisans were in the middle level, Kammalar were
predominant among them.  Followed by the service castes and
finally the untouchable castes called Malla, Yerukula, Palli,
Yerragoll and Madiga were at the bottom of the hierarchy. Kapus
topped the list of low-castes, constituted the major cultivating
community and wielded considerable influence in the region.
According to Esquer, there were as many as 32 sub-castes among
the low-castes.  The Reddy was an ‘open’ category, as those
who acquired land with other forms of wealth and influence
started calling themselves as Reddys. Broadly defined, Reddy
also meant a leader.

In Chandernagore, the high-castes were Brahmins, Kayasthas,

Baniks and Baidyas. The Kulin Brahmins ranked very high in

the social hierarchy. The Banik were generally traders and

merchants and were further divided into Subarnabaniks,

Gandhabanik and Tamulibaniks. Some of them made money from

salt trade and many were engaged in the legal profession. As

the Kulin Brahmins were ranked very high in the social status,

the lower castes were anxious to give their daughters in marriage
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to a Kulin Brahmin even if the latter was already married and

had more than one wife. Hence, the Kulin Brahmin married

several women from the lower castes and the institution of

Kulinism helped in the upward social mobility of lower groups28.

In the seventeenth and eighteenth centuries, French policy toward

the indigenous people of French India relied on the mission
civilisatrice (mission civilisation) of the natives to French religion

and culture. This policy of francisation (frenchification) was

based on a paternalistic vision of cultural difference: the French

officials viewed the native Indians as “savages,” socially,

economically, and culturally inferior to the Europeans29. As such,

they had to be converted to Christianity, educated and brought

to civility. This policy remained the official native policy employed

throughout the period of the French regime in India despite the

internal tensions and contradictions displayed by French officials.

The conversion of native Indians to Christianity was undoubtedly

an important part of the policy of francisation. The missionaries,

supported and encouraged by the French administrators were

vigorously involved in the conversion of “savages” to Christianity

and teaching them the French language and culture30. The

influence of French colonial policy helped the spread of the

Catholic community in the settlements. The existence of French

settlements and missionary authority under the protection of

French rule induced converted Catholics from adjoining British

Indian territories to migrate and settle in French Indian settlements

in order to earn their livelihood and to practice their religion

without hindrance. At the same time, the French did not encourage

the settlement of Protestants and spread of Protestantism in their

settlements. In the year 1703, the total population of Pondicherry

was only 30,000, out of which there were only 2,000 Christians
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and their number rose to only 3,000 in the year 1725. Conversions

were not many but migration increased the population of the

Christians. In the year 1724-25 only, about 600 Christians were

newly baptised31. On 18th June 1741, a declaration was made

to educate slaves in the Catholic religion: the order prescribed

to all the employees of the Company, who were owners of slaves

to baptize and to raise them in the Catholic religion, failing which,

they would be subject to confiscation and fines. Dumas, Dubois

Rolland, Miran and Goland signed the order in Karaikal32.

The Christians were largely drawn from the lowest castes. The

Catholic community occupied 10 to 15 percent of the Pondicherry

population33.  Forty percent of them were Choutres (upper-caste),

who showed more solidarity with the Hindus of their own caste

values and carried with them the Hindu concept of hierarchy

based on purity of the higher castes and impurity of the low.

Ananda Ranga Pillai in his diary has stated how the Catholics

had kept all the caste distinctions of the Hindus, the Choutres

insisted on erection of a wall in the church to ensure that during

church services, they avoided contact with the low-caste converts34.

This caste segregation persisted not merely in the church but

even in the graveyards. The high-caste Christians also retained

the Hindu custom, which required married women to wear a

tali (sacred thread) round their neck as a symbol of marriage.

To avoid social boycott by high-caste Christians, Christian priests

were unwilling to administer the last sacrament to the dying

low-caste Pariah Christians. Thus, Christianity had been profoundly

“Indianised”. Most low-caste Christians were poor. Among the

Choutres, there were believers from different economic strata

consisting of the rich and influential and the less well to do.
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Table 2 Divisions of Catholic Christians in Pondicherry in 1860

seitilacoL
etsaCrehtO

snaitsirhC
snaitsirhChairaP latoT

yrrehcidnoP

)nwot(yrrehcidnoP
epohtilleN

taraglO
mappuknairA

teplaihtuM
mapuocuosuoruoC

yrehctairavaS
ttepiupuD

)%6.25(864,2
)%5.55(061,1

)%5.32(923
)%9.85(069
)%7.77(855

)%3.74(812,2
)%5.44(039
)%5.67(170,1

)%1.14(966
)%3.22(981
)%001(353
)%001(056
)%001(054

)%2.83(686,4
)%71(090,2
)%4.11(004,1
)%3.31(926,1

)%9.6(748
)%8.2(353
)%3.5(056
)%6.3(054

latoT )%1.64(575,5 )%9.35(035,6 )%57.89(501,21

ronailliV )%1.75(06 )%8.24(54 )%8.0(501

rohaB )%001(84 )%4.0(84

latoT )%4.64(386,5 )%6.35(575,6 )%001(852,21

Source: Jacques Weber, Les etablissements francais en Inde au XIX
siecle (1816-1914), Vol. 5, Paris: Librairie de l’Inde, 1988, p. 2782

In the French settlements, the Catholic property owners had
progressively become city dwellers. While some enriched

themselves thanks to commerce, others, owing to their intellectual

accomplishments and attained high administrative or judicial
positions. Curious about everything, they took interest in French

civilisation, gave up some of their customs, and became non-

vegetarian and ended up by converting themselves. Their fellow
beings, who dominated the rural regions, remained on the contrary,

the most solid defenders of Hindu values35.

The Muslims formed nearly 1/20 of the whole population of

the settlements. The Tamil speaking Muslims were known as

Labbais. They were not numerous in Pondicherry, representing
only 10% of the population, divided by castes and sects, such

as Vettalaikaran, Panjikutti, and Sonavar. As for the Muslims

in Pondicherry, they believed themselves to be mostly descendants
of those who came with the conquering armies from North India.

A good number of them were Moppilas, who migrated to
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Pondicherry from Malabar to serve in the native army organized
by the French to fight the British. Notable among them were
Sheik Abdul Rahman and his brother Sheik Hassan, whose valour
and courage brought victory to the French in the battle of 17th

August 174936.   Karaikal had more Muslim population than
Pondicherry (Table 1.4); they were known as Choulias and were
descendants of Arab merchants and Indian women. They were
divided into two main groups called Marakayarand Ravuthars37.
The Marakayar lived on maritime trade and the Marakayar were
betel leaf cultivators and local traders. The Muslim population
in Pondicherry and Karaikal also included converts from Hinduism.
There were two types of hierarchy among the Muslims. First,
those Muslims who claimed they were of ‘pure blood’ and
descendants of the original Arab traders or Turkish immigrants
and not of mixed decent claimed to be higher than those to
mixed descent or the converts. The Muslims claiming ‘pure’
origin were known as Sayeds. Those of mixed descent and
converts were called Sheiks. The second contained merchants
who were wealthy, the less well to do and poor Muslims. The
Muslims of mixed descent observed some customs prohibited
by Islam. These included playing music at festivals and seclusion
of the mother and child after childbirth.  Thus, the two communities,
both Muslim and Christian, seduced by the religious exuberance
of the Hindus, had thus adopted certain “Malabar rites”. Far
from maintaining a certain cohesion, which is often indispensable
for minorities, they had dissolved themselves into numerous groups
resembling the caste system.

The Colonial Situation and Social Stratification

In the rural areas, the control of resources, particularly land,
played a major role in social stratification. It conferred dominance
of power. Lower castes (e.g. Vellalas and Rettys) which acquiring
this vital resource were able to lay claim to higher socio-economic
position. In French India, the French introduced novel changes
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in the rural areas by giving pattas and titles to landowners and
by firmly relating land ownership to revenue payment. Thus,
the traditional systems found little solace in the colonial ideology.
However the traditional groups did not decline to an insignificant
role. Often, traditional structures survived best in rural areas,
where those with high status in the traditional system could use
French rule. Since the colonial state was committed to protecting
the existing pattern of dominance and land control as it was
the headman from the dominant caste who was responsible for
revenue payment, the traditional groups utilised this to acquire
this modern economic power which could sustain their traditional
prestige.

In the urban context, the Indian social structure where the
distinction between ‘the noble’ and ‘the commoner’ was clearly
recognised, underwent mutations as French rule imposed its value
system within which social action would henceforth take place.
This meant the establishment of a modern educational system
and freer play allowed to missionary activity. These factors
produced the emergence of non-traditional elites. Since agriculture
under the French rule proved unavailable to all sections of the
society, many unprivileged sections found in the French system
of education, an alternative source of livelihood; however, as
education was the key to employment and status for a section
of the society (lawyers, teachers, doctors), there emerged
differentiated professional classes linked to trade and commerce.
The service sector soon grew as a well-to-do section of the
Indian society.

As in British India, the starting of educational institutions contributed

to the emergence of an educated class in the French Indian

settlements. Due to the colonial educational reforms, the traditional
system, which was largely based on heredity and caste, was
replaced by the modern system of education. Even before the
administration took the initiative, the Christian Missionaries were
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active in starting educational institutions in the settlements. In
1703, the Jesuit fathers opened a college where Latin, philosophy
and theology were taught. Students came from different parts
of the world: from Bengal, Madras, Philippines, Surat, Ispahan
and one each from Paris and London38. Dumas was quite
interested in women’s education and in 1738, a convention was
signed with the Ursulines de Vannes to open a convent school
in Pondicherry for girls, irrespective of caste and creed. Eight
nuns were to come to Pondicherry to instruct the local girls,
whose education was totally neglected by the native society39.
Pigneau de Behaine started the College Malabare in 1771 at
Pondicherry. During the Governorship of Desbassayns de
Richemont (1826-28), some firm measures were taken to improve
education and it got its momentum in the later half of the nineteenth
century. On 25th October 1826 the College Royal, which later
bore the name of College Colonial was inaugurated in Pondicherry.
The College Royal, initially reserved only for Europeans and
Creoles, was later opened to all40. Desbassayns endowed
Pondicherry and Karaikal with free schools for Indians (orders
of 1st February 1827). A primary school for the education of
girls was started in 1827. Finally, on 21st July 1828 he opened,
at Pondicherry, a free school for the Pariahs, showing that his
concern extended to all classes of the population. Desirous of
making French culture accessible to the greatest number of
people, he ordered, on 16th May 1827, a regulation for the
establishment of a  public library for Pondicherry. Under the
Third Republic, the laicisation of the educational institutions was
carried out in spite of opposition from the missionaries. Schools
were set up in both the urban and rural areas of the settlements.
In 1877, all the educational institutions were brought under the
control of the Commission l’instruction publique. In 1884, a
teachers training institute was established and in 1903 a medical
college was also started in Pondicherry. The introduction of
professional education attracted many students and provided more
employment opportunities. Nearly 12% to 15% of the colonial
budget was spent for the improvement of education every year.
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Among the classes that thrived on account of the French policy,
the foremost were the civil servants. The colonial masters were

able to ensure the exploitation and the protection of its colonial

domain with a small number of Europeans as it largely made
use of native personnel. In India, based on some scattered

information, one can estimate that the number of natives employed

in the administrative and commercial services was considerable.
In the early days, among the native employees, the primary place

was occupied by the writers, known as the Modeliqr or dobachi,
to whom the councils sometimes gave important responsibilities
while the interpreters played a crucial role in the relations between

the Europeans and the local population. The very large number

of “peons” often reaching the figure of more than two hundred
was used in diverse domestic chores, especially in the transportation

of mail41. In 1827 Desbassayns, the Governor of French India

established an institution to train the French speaking people for
government services and the trained people were recruited in

tribunals, police and other services. But this institution rapidly

became obsolete. It finally disappeared in 183842. The following
tables show the proportion of European and Indian employees

in the colonial government:

Table 3  Proportions of the European and Indian Employees in
the State Administration in 1838

stnemeltteS
naeporuE

seiranoitcnuF
naidnI

seeyolpmE
latoT noitalupoP

yrrehcidnoP 77 807 )%8.86(587 )%6.84(616,18

lakiaraK 9 581 )%71(491 )%3.62(191,44

ehaM 2 62 )%4.2(82 )%2(553,3

manaY 3 82 )%7.2(13 )%4.4(933,7

eroganrednahC 9 49 )%9(301 )%6.81(532,13

latoT 001 140,1 )%001(141,1 )%001(637,76,1

Source: Jacques Weber, Les etablissements francais en Inde au XIX
siecle (1816- 1914, Vol. 1, Paris: Librairie de l’Inde, 1988, p. 276.
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Table 4 Repartition of Employees in Different Departments in 1838

secivreS
seeyolpmEforebmuN

snaeporuE snaidnI latoT

tnemnrevoGlainoloC 6 13 )%85.2(73

ehtfotairassimmoC
eniraM

71 95 )%13.5(67

)livic(eciloP 2 842 )%94.71(052

ecitsuJ 92 26 )%63.6(19

ecnaniFfonoitartsinimdA 6 845 )%83(455

noitcurtsnocliviC 5 03 )%54.2(53

noitcurtsnIcilbuP 32 91 )%39.2(24

ecivressuoigileR 4 1 )%43.0(5

ecivreshtlaeH 4 11 )%40.1(51

stroP 1 22 )%6.1(32

,stnednetnirepuS
…sreiloeG

6 672 )%37.91(282

stnegatnereffiD 4 51 )%23.1(91

latoT 701 223,1 )%001(924,1

ehtfoegrahcni(spoorT
)etatS

6 672 282

latoT 311 895,1 117,1

Source: Jacques Weber, Les etablissements francais en Inde au XIX
siecle (1816- 1914), Vol. 1, Paris: Librairie de l’Inde, 1988, p. 275.

The above statistics suggests that while the European population

were retained at higher level administrative positions, other jobs

were assigned to the Indian population. Indians were recruited

for police duty in defence of the settlements. Indians were also

recruited in the collection of land revenues and other taxes. During

the course of time, as French rule became stable and the

administrative system was widened, more and more natives were

employed in various administrative departments. Apart from the

administrative services, there were indirect jobs and a number

of people were employed as coolies, contractors etc. With the

establishment of Municipalities and other administrative departments
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in the late nineteenth century, considerable employment opportunities

were available for the local public.  Nearly 45 to 50 percent

of the colonial budget was allotted to the salaries of civil servants

every year.

Closely associated with these civil servants were the lawyers,

whose profession also became lucrative on account of the French

laws and legal system which were generally favourable to the

well-to-do people.  On 17th July 1838, law colleges were founded

in Pondicherry. Later in 1876, a three year course in law was

initiated43. Since the study of law provided first class professions

like judges, administrators and officers in administrative departments

in French India and French colonies many were attracted to

law. The people who moved into the legal and other modern

professions like journalism, teaching and the public services hailed

from families in urban areas.

Social stratification in French India became more complex as

Pondicherry was modernised due to the starting of modern

industries. The origin of the modern industry can be traced to

the introduction of the first textile mill in 1828, soon to be followed

by many. The cloth manufactured in the mills was exported to

French colonies in Africa. The starting of these mills led to the

emergence of an industrial working class in Pondicherry. There

was a steady increase of migration from rural to urban as well

as population from British India. These industries recruited 8,000

to 10,000 labourers at the turn of nineteenth century and the

working class population was largely concentrated in Olgarat,

Mudaliarpet and Kossapalayam (outskirts of Pondicherry town).

A good number of working class populations were found at

Chandernagore as well, where a jute mill was situated44.   Most

of the mill workers at that time belonged to the low-castes and

untouchables. The high-castes ignored the mill jobs as they were
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considered polluted but the deprived castes having no other source

for survival, took up mill jobs. While the modern textile mills

came into existence and grew in number, the weavers and the

artisans who depended for their livelihood on handmade textiles

declined. As in British India, the French rulers dumped the

machine made textiles on the Indian market. The consequence

of this was disastrous for the Indian weavers of textiles as they

suffered downward mobility in the economic hierarchy. These

contradictions helped in increasing the opposition to French

colonial rule and subsequent participation of the working class

in the nationalist struggle.

The French and Native Christians

One of the aims of the French Crown in establishing the Company

to trade with India was to bring the ‘heathens’ of the eastern

hemisphere into the Christian fold. Through conversion, the French

attempted to create a section of society, which was almost totally

dependent on them for their social status and economic well-

being. This dependency, the French believed, would ensure their

loyalty and in times of need, they could bank on the religious

affinity of these new-converts.

In the seventeenth and eighteenth centuries, the attempt of the

colonial masters and the Christian missionaries at converting the

Indians went on assiduously. The low-caste as well as some

high-caste people took refuge from a caste-based society into

a class society and many became the followers of the religion

of the conqueror.  The converts were keener to accept the

benefits which flowed from such conversion. As such, many

converted Christians benefited from modern education. Economic,

political and social status was gained when compared to the

plight of the non-Christian population. The French government
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Table 5 Divisions of Scholars in College Colonial in 1879

sudniH snaitsirhC latoT

6
srehtO snaitsirhCnaidnIrehtO snaitsirhChairaP

141
97 84 8

Source:JulienVinson, L’Inde francaise et les etudes Indiennes,  p. 20.

always encouraged the Catholic community and recruited its

bureaucrats and government servants from the French medium

literates, people practising Catholicism and other favourite sections

(e.g. Pariahs) of Indian society and the Christians were the

most literate and trained government servants. The Christians

and low-caste Pariahs were the main stock from which the

French government drew its clerical and secretarial assistants.

Slowly this landed the Christians in high administrative and social

positions and invested them with considerable influence in colonial

society. The Catholic community formed the second largest

population in French India (see Table 1) but constituted only

15% of the total population. They continued to enjoy certain

benefits from French rule, remained as a privileged section and

virtually dominated the whole population. This made possible the

fact that from 1736 onwards a separate register of birth, marriage

and death for all Catholics, no matter what their origin, was

maintained in Pondicherry.

 The episode of missionary opposition to Ananda Ranga Pillai

demonstrated the attachment of the French to the Catholic

religion. The administrators preferred to have people of their

own religious faith as their subordinates45.   It was in the nineteenth

century when educational institutions were started in French India

that many Christians got educated in French and got some

preferential treatment in respect of Government employment.

The College Colonial in Pondicherry provided higher education.

The strength of students as in 1879 was as follows:
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Graduates among the population of French India were as follows:

Table 6 Number of Graduates in French India by
Race and Religion

noitalupoPfonoisiviD 1091nI 2091nI 3091nI

riehtdnasnaeporuE
stnadnecseD

901 441 801

snaitsirhCevitaN 45 85 57

smilsuM 12 42 43

sudniH 23 43 03

Source: Rapport general sur l’etat et les besoins des ecoles publiques et
sur l’etat des ecoles privees au 31 decembre 1903, Pondichery: Imprimerie
du Gouvernement, 1904.

noitalupoPfonoisiviD

syoB slriG

tnemnrevoG
sloohcS

etavirP
sloohcS

latoT
tnemnrevoG

sloohcS
etavirP
sloohcS

latoT

riehtdnasnaeporuE
stnadnecseD

991 261 163 222 761 983

snaitsirhCevitaN 881,1 029 801,2 810,1 065 875,1

smilsuM 804 537 341,1 06 833 893

sudniH 867,3 663,6 431,01 012,2 775 787,2

latoT 365,5 381,8 647,31 015,3 246,1 251,5

Table 7 number of Scholars in French India by Race and Religion
in 1903

Source: Rapport general sur l’etat et les besoins des ecoles publiques et
sur l’etat des ecoles privees au 31 decembre 1903, Pondichery: Imprimerie
du Gouvernement, 1904.

In 1910, students’ strength in public and private schools in French

India was 13,500. Of which, scholars among the Europeans and
their descendants were 4.08 percent, Christians were 13.05

percent, Muslims were 9.74 percent, Pariahs were 6.76 percent

and Hindus were 66.37 percent46. The above statistics reveal
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that the percentage of educated among the Europeans, mixed
race, Christians and Muslims in French India was relatively high

when compared to the proportion of their population. While the

French medium was preferred, there was also encouragement
for teaching vernacular languages like Tamil, Telugu, Malayalam

and Bengali and English as well47.  When French medium of

education offered employment in the government, the Christian
community preferred the French medium and got employment

opportunities and dominated others. A census in 1916 brings out

this domination: Pondicherry had a population of 1,84,840 in 1916,
among those, Europeans numbered 810, Christians 7,125, Muslims

6,321, Pariahs 12,650 and other Hindus 1,57,740.  Among this

population, merchants and mill owners among the Europeans were
9, Christians 1, Hindus 105 and the Pariahs 6. The first class

government employees, Europeans and their descendents were

22, Christians 2; Hindus nil and in secondary grade civil services,
70 Christians had received 42,207 rupees as salary and 29 Hindus

had received 13,733 rupees. Pondicherry received 12,55,939

rupees revenue from the collection of taxes. The tax payers
among Europeans and their descendents were 45; Christians were

330, Muslims were 40, Pariahs were 75; and Hindus were 70,490.

Among them, 30 Christians received 37,137 rupees in form of
subsidies (i.e. free education) and 3 Hindus enjoyed 2,019

rupees48.

The European contact with Christians was looked down upon

by some sections of the Hindus. A section of Indian society

for a long time resisted the domination of the Catholic community
and the French. A dissident’s party headed by Piramassamy and

Vayaborry, belonged to the Vellalas caste, which had “declared

itself against the Catholic church in the most violent manner’
and it often tried to provoke an insurrection against the French

rule. In 1845, the anti-Catholic group achieved their goal in

Karaikal. They instigated the public against the French. When
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the latter, for hygienic reasons, were ordered to shift the funeral
pyre from the township of Karaikal, the dissidents argued

vehemently that it was against their mamool and evoked a

profound echo of support among the population, who rose up
in rebellion. For several days, rioters controlled Karaikal. Being

terrified, the Europeans barricaded themselves in their houses.

The French had to call in the British ciphai (police) detachment
from the neighbouring Thanjavur to quell the disturbance and

to liberate the French comptoir49. Since then the French were

more conscious about the Indian society and had to sacrifice
their laws and values for respecting Indian mamool. Generally,

harmony prevailed among different religions and castes in French

India and this was continued until electoral politics was introduced
in the late nineteenth century.

The French and the Depressed Castes

The untouchables in India (e.g. the Pariahs) were suppressed

from time immemorial in social organisation, and were economically
impoverished. They had degenerated in their culture and religion.

The theocratic element in the Indian caste system imposed many

humiliating restrictions on the untouchables like forbidding from
appearance in the high caste streets, denial of drinking water

from the public facilities, and the stigma of pollution of the high-

caste Hindus. The most numerous castes among the untouchables
in the French India were mainly Pariahs, Pulayans, Cherumans,
Malla and Madiga who lived on agriculture or on service to

high-castes since long ago.

Due to the humiliation and disabilities that the untouchables

suffered at the hands of the high-caste Hindus, they were
attracted to the Europeans, who had not been observing any

such taboos.  In some respects both were considered equals,

since the high-caste Indians were very conscious about incursions
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of Pariahs and Europeans in their streets and considered the
mere presence of Europeans was enough to “induce a flow of

impurity which defiled all it touches”50. Members of the upper

strata of Indian society showed antipathy towards the Europeans
and used the word ‘Franguis’ with contempt as much a word

of contempt as Pariahs. Dupleix himself shared this pessimism,

Ananda Ranga Pillai noted in his Diary on 4th April 1753 and
told him “Though the Tamils have long lived with us, still they

say it is against their custom and speak ill of us comparing

us in their brutal ignorance to Pariahs”51.   This outburst of
Dupleix reveals that in French India both Pariahs and Europeans

shared the bond of pollution. Moreover, they lived physically closer,

since the Pariah and low-castes hamlets like Chunnambukalvaipet,
Kurichikuppam, Dupuypet and Savarirapet were situated very

close to the European settlements in the town of Pondicherry.

Consequently, the contempt that Indians had towards the Pariahs
extended towards the French, and had continued since then.

However, the sensitivity of Indians to this issue did not bother

the European population, who continued to live in India as they
would live in France, England and in Holland.

The relationship between Europeans and the Indians of low-
castes developed over a relatively long period and the French

relations with the low-caste Indians was significant. The Pariahs
were the most collaborative along with the Christians, undoubtedly
because many adopted French values. In 1828, the head of the

Pariahs, Tandavayaren, explained to Desbassayns that those of

his caste were more inclined and willing to serve the French
nation as in their service with the whites they were not discriminated

against, but were brought up and treated like their children and

therefore they had always desired the good of European gentlemen.
That was why other castes were constant enemies of the

supplicant as well as of his caste because he had always differed

from their expressed views against the whites52.
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From these developments, the French realised that their presence
was in some degree odious to certain sections of the natives

and the best policy was to endeavour to lessen this aversion53.

Moreover, they had to depend on the native population in the
pursuit of their political and economic ambitions, as they could

not be assured of a steady outflow of migrants from their own

country. All these forced the French to follow a cautious as
well as conscious two-pronged policy and action towards the

natives. On the one hand, the French attempted to assimilate

some among the native inhabitants with them, thereby creating
a thin layer of Franco-Indian society between themselves and

the majority community54. On the other hand, they made a

deliberate effort to minimise the aversion between the two
communities by adopting local customs and traditions as far as

possible or by being tolerant or indifferent to them at the most.

Both these policies were followed simultaneously according to
the exigencies of the situation and the preference of those who

were at the helm of affairs at any given time.

The Jesuit missionaries, who came to Pondicherry in 1675, often

persuaded the French government to control Hindu practices.

The intolerance of the Jesuit missionaries of Hindu practices
culminated in the desecration of the Vedapuriswarar temple on

8th September 1748, taking advantage of the siege of Pondicherry

by the English army. They could not tolerate the existence of
the temple on the same street where the Catholic church stood.

The temple was destroyed and the idols were broken. For this

purpose, the depressed caste Christians and the African Coffres
were used by the French55.   This resulted in a mass exodus

of Hindus from Pondicherry which was a great blow to the

commercial activities of the French. In November, 1773, Jean
Law de Lauriston, the French military Commandant, then Governor

of French India, created a ‘fusiliers’ company wholly consisting

of Pariah Christians. This innovation, however, was abolished
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by a Royal ordinance of 20th January 1776 which stated that
men “of all religions shall be admitted into service without any

distinction or pre-eminence of one sect over another. His Majesty

desires that never shall any separation by sect or caste be made
in the Company, but that they be mixed up indistinctly as loyal

soldiers of one and the same King.”56 The loyalty of the

untouchables to the French can be proved from the above
evidence. The French benefited from the low-castes, made big

fortunes in slave trade in the eighteenth and nineteenth centuries.

Slaves and coolies mostly belonging to the low-castes were sent
to the French plantations in Africa and a good many were recruited

in French military service in French colonies as well. At the

same time, the French sometimes acted as strangers of their
own consciousness, had recognised the Indian caste system, kept

the low-castes at the bottom of the society and authorized the

punishment of the rod only for the low-caste delinquents.

The French, most of the time had to suffer abdication of western
values in favour of the laws of Manu and the scrupulous respect
of the ‘mamool’ thereby won for France, if not the loyalty of
the population, at least their indifference. It was understood in
Paris that this was the price to be paid for keeping the Indian
settlements. Sometimes, the French government was determined
to spread the supremacy of its culture over the social and cultural
aspects of Indian life. The French policy not only paved the
way for building up a kind of inter-caste tension within the Indian
community, but also encouraged some chosen caste, especially
the Pariahs to conduct a hate campaign for their sectional
advancement. For instance, in France, the revolution of February
1848 had put an end to the July Monarchy and established the
Second Republic. The provisional government immediately resumed
the policy of assimilation, which declared in the words of Boissy
d’Anglas “let the colonies be a part of our indivisible Republic;
let them (colonised people) be controlled and ruled by the same
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laws and the same government; let their deputies called to this
precinct be mingled with those of the entire people... There can
be only one good way to administer and if we have found it
for European countries, why should those of America be deprived
of it?”57.  In accordance with this on 5th March 1848, a decree
allowed the colonies representation in the French national legislature.
Election of representatives was based on universal suffrage
irrespective of race, religion and caste. The only pre-requisite
was five years’ residence in any one of the five French settlements
in India. Opponents of assimilation, led by Eugene Sice, a civil
servant, pointed out that the decision to allow Indians to vote
was prejudicial both to French national sovereignty and to the
‘mamool’, and consequently, dangerous. The high-caste, he
insisted, were not likely to accept republican institutions without
demur, and in particular, they would object to universal suffrage
which made Pariahs their equals58. In July 1848, grave incidents
supported Sice’s thesis. Some Pariahs being convinced that the
egalitarian Republic was going to raise them to the rank of high-
caste Vellaja claimed the privilege of wearing slippers. This
evoked violent reactions, ‘Paracherries’ (Pariah villages) were
burnt down and some of their inhabitants were killed. In the
face of such violent turmoil, Governor Pujol ordered to return
to the status quo ante. A proclamation posted everywhere in
Pondicherry reminding the populace that the ‘mamool’ and the
privileges of the high-castes could not be questioned. The Pariahs
who wore slippers began to be fined. Thus, the attempts at
assimilation ended up in a fiasco. Later, the Pariahs were granted
permission to wear European shoes.

The French rule contributed little to the development of low-
castes. Access to education was available to low-caste persons
in the colonial system, albeit not in absolute proportion to their
numbers. Keeping in view the caste hierarchy and caste
consciousness in Indian society, on 21st July 1829, the first free
school for members of the Pariah castes was opened in
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Table 8 Classification of Pariah Population in
Profession wise in 1860

noisseforP nosrePforebmuN

enicideM )%12.0(3

srehcaeTloohcS )%63.0(5

stnahcreM )%43.4(06

eciloP )%97.0(11

eciloPnisnoeP )%82.0(4

srotaideM )%17.4(56

sroliaT )%41.0(2

htimskcalB )%82.0(4

skooC )%33.3(64

srediR )%75.0(8

nemrehsaW )%12.0(3

sraggeB )%62.3(54

noisseforptuohtiW )%64.21(271

noitapuccorehtO )%81.3(44

seilooC )%97.56(809

latoT )%001(083,1

Pondicherry. Later in 1834, more schools were opened-one for
the Creoles, one for the caste Hindus and a third for Pariahs.
Education was translated into occupation, particularly administrative
positions, which in turn were the most stable and one of the
most lucrative sources of income. The social stratification was
such that there was little upward mobility to be achieved, though
the educated among them were absorbed in the civil services
in the lower ranks in the towns. In 1860, 4,031 Pariahs lived
in the Pondicherry town, among them, 1,380 men practiced the
following professions:

Source : Cited in Jacques Weber, Les etablissements francais en Inde
au XIX siecle (1816-1914), Vol. 5, Paris: Librairie de l’Inde, 1988, p.
2747.
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The above observation reveals that 8 (1%) from the Pariah
caste were engaged in the noble professions of medicine and

teaching; nearly 3% were employed in government services; 5%

were business men and rest of the population rendered other
secondary services and they offered service to the European

population and some were employed by the missionaries. During

the last part of the French rule, the untouchables and the low-
caste Christians had many opportunities of employment in the

French military service and other occupations. They had become

more prosperous. It must be mentioned to the credit of the
missionaries that it was due to their efforts that the untouchables

and low-caste Christians were more well off economically than

their counterparts among the Hindus in the French Indian
settlements. In general, the condition of the Pariahs in the town

of Pondicherry was slightly better when compared to British

India and the rural areas of French Indian settlements. However,
the plight of the socially depressed castes in the eighteenth and

nineteenth centuries remained unchanged though it was stated

that much progress was achieved in the late nineteenth and
twentieth centuries in accordance with French colonial policy.

When France offered renunciation (to give up their Indian

nationality in favour of French law in their actions) to native
Indians at the end of the nineteenth century, a large number

belonging to the caste of Pariahs willingly opted for this.
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Introduction

The status of any given section of population in a society is

intimately connected with its economic position, which (itself)
depends on rights, roles and opportunities for participation in

economic activities.  The economic status of women is accepted

as an indicator of a society’s stage of development.  This does
not, however, mean that all development results in improving

women’s economic status.  Patterns of women’s activity are

greatly affected by social attitudes and institutions which stem
from the social ideology concerning basic components of status

in any given period.  These may differ according to the stage

of economic development1. For example, at certain stages of
development, capacity for work may provide the highest claim

to status.  At other stages, when society becomes egalitarian,

leisure may substitute work as a basic indicator of status.

In contrast to the economic activities of women, their right to

property and inheritance occupies considerable space in the
classical texts.  The legal status of women with regard to property

and inheritance is mostly closely connected with the kinship

system.  The patrilineal (pertains to descent; tracing the descent
through the father’s line i.e., grandfather to father and father

to son) kinship system is based upon the solidarity of paternally
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related men, the inheritance of landed property and continuation
of ancestor worship in the male lineage.  Accordingly, it was

impossible that a daughter, who was usually married to a groom

from another family got a share in the common property.  Many
authors fix the share of the daughters at one-fourth of what

sons inherit2.

A substantial change in the property and inheritance rights of

the Indian woman took place through modern legislation, which

was executed partly under the British Government and partly
after independence.  So, the law also plays an important role

in defining the relationships between men and women and thus

has a potential to change the existing notions about the rights
of men and women.  Laws and the grant of legal rights may

not by themselves change the social system but in some situations,

they can help to transform the economic and the social position
of women3. Every small gain can help women to overcome some

aspect of discrimination.

At the same time, by granting women actual legal and economic

rights in marriage and family and the right to share and own

land, property and other productive resources, women were to
be made both legally and economically powerful to overcome

social impediments which held them back from asserting their

due.  In other words, law has to be used as a tremendous
ideological force to attach and diminish patriarchal bastions of

authority at various lands and to empowers women in such a

way that there is no more exploitation and enable them to develop
their full personality fully.

Law was meant to be one step ahead of society and was intended
to set new norms for the society, as also to perform the function

of de-legitimizing certain negative values prevalent in the society

and, at the same time, legitimizing new social values of roles.
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For example, law against sati de-legitimized the practice of
burning of widows.  Similarly, law for equal wages for equal
work serves to withdraw the social and legal sanction behind
the unfair practice of paying unequal wages to women and tends
to legitimize the value of gender equality in employment.  Thus,
laws and norms, which sanctioned oppression of women, were
to be replaced with more progressive legislation based on equality
between men and women in family and society.

The reforms made in Hindu personal law did grant some rights
to women, which were not being enjoyed by them previously.
The position of women improved with regard to divorce and
inheritance, but in no way total equality was gained through these
reforms.  One reason for this was that the objective of reform
was not to grant equal rights to women but to codify Hindu
law.  That granting equality was not the objective of reforms
and this became evident at various stages of law-making.  It
was only gradually as the reform proposals assumed their final
shape that the idea came to be stressed that women should
be entitled to equal rights4.

The Hindu Succession Act, 1956

The Hindu Succession Act is a remarkable piece of legislation
in respect of the proprietary rights of Hindu women.  It came
into force on 17th June 1956.  It was very much in tune with
the changed socio economic scenario of Hindu society.  The
long felt need for improving the lot of Hindu females through
an effective legislation was fulfilled and their right of inheritance
on par with males was fully recognized.  It brought about
comprehensive and radical changes in the law of intestate
succession amongst the Hindus. The Hindu Succession Act is
one in the series of enactments purporting to change the personal
law of the Hindus that had been originally promulgated by the
seers of old.
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The ancient law had been governing the Hindus for centuries
and had remained almost unimpaired except for a few customs.

It made inroads into its incidents, and this speaks volumes for

the fundamental vitality.  There had been modification thereof
to suit the changing needs of the time.  It is remarkable that

through all the centuries that rolled by, there had been practically

no serious attempt to change the laws laid down by Manu and
Yagnavalkya.

But the modern conditions generated by the impact of Western
culture and civilization, especially during the latter half of the

nineteenth century and commenced virtually from the famous

proclamation of Queen Victoria in 1858.  It necessitated a
reorientation of the outlook of the east in respect of the future

progress and development of the nation.  The idea was slowly

but steadily gaining ground that everything old should be put
to the test of reason and modified, mended or even ended.  Many

of the old ideas had given place to the new and a series of

enactments made inroads into the statute book for the modification
of the old Hindu law5.

The enactment is the culmination of this movement for changing
the ancient law of the Hindus for a more equitable, consistent

and coherent system of jurisprudence.  There can be no denying

the fact that the changes effected by this statute in the personal
law of the Hindus are far reaching and fundamental. The urge

for the reorientation of Hindu law had been created early in

the 19th century and encouraged later on by leaders of the
community, like Raja Ram Mohan Roy and others. The movement

was gaining momentum with the spread of the English language.

It cannot be denied that there are several institutions which had

outlived their usefulness in the old framework of the Hindu system.

Some of the serious defects in the mechanism of the system
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called for radical and immediate repair.  Some of these defects
were in the regulation of the descent and devolution of property

on the death of a Hindu, in other words, relating to intestate

succession6. An expert committee headed by the late Sir Bengal
Narasinga Rau was constituted to draft a comprehensive code

to govern the Hindu section of the Indian community.  The

Committee had the able assistance of leading lawyers and jurists.
This committee toured the country from one end to another end

and gathered evidence from representative bodies and leaders

of the communities.  The opponents of the bill argued that the
women assembly members were not representing the general

women’s opinion and that the reformers were influenced by

Western education and law, instead of Hinduism and thus, were
unpatriotic.  The opponents claimed that the bill was against

Hindu religion and society and would destroy the cohesion of

the Hindu family and lead to fragments of family assets.  They
asserted that men’s and women’s obligations were different, and

therefore it would be unfair for men and women to have the

same property rights.  But even before the draft was submitted
for scrutiny, there were violent protests and propaganda against

the law.  The supporters of the bill argued within the discourse

of equal rights insisting that equality within the public sphere
be extended to the family.

Many women members of Parliament as well as the Congress
like Renuka Ray, Durgabai Deshmukh and Sucheta Kriplani

argued that political equality was meaningless without economic

and social equality provided by female inheritance rights7. Though
there were oppositions raised, then the Prime Minister of India,

Jawaharlal Nehru, took an initiative to draft the bill through all

the noise, vehemence and of hostility.  Since then sedulous
attempts had been made to pilot a comprehensive bill embracing

all the aspects of Hindu law, but bills each dealing with a particular

branch of Hindu law were prepared and passed one by one.
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Finally, the bills were introduced for adoption, marriages and

guardianship amongst the Hindus.

This Hindu Succession Act 1956 is the third installment of the

Hindu Code which seeks to amend and codify the law relating

to Hindu succession.  The original draft of the provisions relating

to intestate succession contained in the Rau Committee’s bill

underwent substantial changes at the hands of the select committee.

In the bill stage itself, various suggestions were made from time

to time for amendment of the select committee’s version.

In the Parliamentary debates over the Hindu Code Bill in 1951,

the Congress legislator, Padmaja Naidu opinioned thus8: ‘Thousands

of sensitive women for the first time in their lives left the precious

sanctuary of their sheltering homes (during India’s freedom

struggle.)  They came to the battlefield and stood beside their

brothers and faced jail and lathi charges and often enough,

humiliations worse than death.  Today, if they who fought for

the independence of India are to be denied their just rights, then

our hard-earned freedom is no more than a handful of dust’.

M.A. Ayyangar, Congress legislator, predicted the result of

daughters getting property in the words, ‘May God save us from....

having an army of unmarried women9.’

After the select committee’s version, the Bill was introduced

in the Rajya Sabha on 22nd December 1954.  The motion was

moved for the reference of the Bill to a joint committee of

both the Houses of Parliament by H.V. Pataskar on 22nd March

1955.  The Lok Sabha discussed the bill from 5th May to 7th

May.  It instructed the joint committee to report to it on or

before 9th September 1955.  As the Rajya Sabha was not in

session, the message from the Lok Sabha was circulated to
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the members of the Rajya Sabha and it concurred with the

recommendation of the Lok Sabha on 16th August 1955.  The

Committee had discussion and after gathering various suggestions

made during the course of the debate and considered the opinions

of the various State governments, other bodies and associations.

The sub-committee got the report to consider an amendment

providing a share to a female relative. Later, the bill was passed

into law and the act came into force on 17th June 195610.

Reasons for Enactment

The reasons for the enactment of the Hindu Succession Act

are following:

i) To amend and codify the law relating to intestate succession

among the Hindus;

ii) To regulate succession to the property of intestates governed

by the marumakkattayam and nambudiri law of inheritance.

Scope of the Act

The Hindu Succession Act confers upon females’ full right of

inheritance and sweeps away the traditional limitations on her

powers of disposition which were regarded under the Hindu law

as inherent in her estate.  Before the enactment of Section

14, the properties in the possession of women were either absolute

property with which they could deal in any manner they liked

or properties in which they held what was called a limited estate

a peculiar kind of property almost unknown in any other

jurisprudence12. The property which is in the possession of a

woman, whether it has been acquired before or after the

commencement of this Act, shall be regarded as her absolute

property.
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Salient Features of the Act

The Act removed the distinction between the Mitakshara and

Dayabhaga rules of inheritance.  It laid down a uniform and

comprehensive system of inheritance which applies, inter alia,

to persons governed by the Mitakshara and Dayabhaga schools,

as also to those in certain parts of southern India who were

previously governed by the Marumakkattayam, and Nambudri
systems of Hindu law.  It removed the divergent categories of

stridhana and rules relating to its succession.  It abolished

completely the essential principle that runs through the estate

inherited by a female heir; she takes only a limited estate and

provided that whatever property is inherited by a woman, whether

it is from a male or female by whatever school she is governed

is now to be taken by her as an absolute owner.

It removed the distinction between the son and the daughter

in the matter of their right to inherit the property, the share

to be allotted to them and the nature of the property they (Section

6) obtain13.  Thus, under the Act, the daughter takes simultaneously

with the son, widow and other heirs specified in Class I of

the schedule and the daughter inherits the interest of her father

in the Mitakshara coparcenary (persons in a Hindu undivided

family who are entitled by birth to demand partition of the joint

family estate) property.  The property inherited by the daughter

is her absolute property.  The daughter’s right over the dwelling

house of her father is subject to the provisions of Section 23.

The act makes the widow entitled to succeed not only to the

intestate’s separate property; but also to his interest in the

coparcenary property.  Further, she is ranked on par with the

son.
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Reforms in Inheritance Rights

Two of the most important rights gained by women from a Hindu

law reform were to hold property as absolute owners; and to

recognize daughters as Class-I heirs to father’s property on par

with sons.  This was a marked improvement on the earlier position

that women held in relation to ownership of property and share

in father’s property.  But since these changes were designed

to be brought about in such a manner that did not disturb the

stability and power of other provisions of the Hindu Succession

Act 1956.  Before passing of the Hindu Succession Act, 1956,

only the property mentioned as stridhana was considered as

her absolute property.  She could acquire only limited estate

in the property that came to her by way of inheritance or partition.

The limitations were imposed by traditional Hindu law on the

property rights of a woman and her powers depended upon her

status; that is, whether she was a maiden, married women or

widow and also on the nature of property.

The Hindu Succession Act 1956, has swept away all the

complications found in the previous laws pertaining to the property

rights to women.  In this Act, the general rule of gender equality

had the effect of negating the equality principle and reinforcing

women’s subordinate position in family and society.  The Act

is an act to amend and codify the law relating to interstate

succession among the Hindus.

The retention of the Mitakshara coparcenary property (the law

of succession is intimately connected with special incidence of

coparcener properties) without including the females in it means

that the females cannot inherit ancestral property as their male

counter parts do.  The law that excludes the daughter from

participating in the coparcenary ownership not only contributes
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to her discrimination on the ground of gender but also has led
to oppression and negation of her fundamental right of equality

guaranteed by the constitution14. The statement of objects also

states that genuine importance needs to be given to render social
justice to women.  The States of Andhra Pradesh, Tamil Nadu,

Karnataka and Maharashtra have made necessary changes in

the law giving equal right to daughters in Hindu Mitakshara
coparcenary property.

Inheritance of Agricultural Lands

The Hindu Succession Act, 1956 provided that the inheritance

of agricultural land was subject to the state level tenure laws.
The tenure laws are discriminative of gender in matters of

inheritance.  Therefore, by the 2005 amendment act, section

4(2), was abolished15. Thus, gender equality has been achieved
in agricultural lands in matters of inheritance.

Devolution of Interest in Coparcenary Property

The Act deals with the question of coparcener in a Mitakshara
coparcenary dying (after the coming into operation of this act)
without making any testamentary disposition of his undivided share

in the joint family property16.  It has a bearing on other branches

of Hindu law such as joint family, adoption and maintenance
and lays down rules of far reaching consequence.  It prescribes

that where a coparcener (persons in a Hindu undivided family

who are entitled by birth to demand partition of the joint family
estate) dies, Mitakshara coparcenary were not to become

disrupted but the surviving coparceners may continue to remain

as members of the joint family without arriving at any partition
and subject to the important proviso engrafted on the rule.  The

undivided interest of any coparcener in the coparcenary property
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will on his death, devolve by survivorship upon the surviving
coparceners.

According to the true notion of an undivided family governed
by the Mitakshara law, no individual member of that family

can predicate of the joint and undivided property that he, that

particular member, has a definite share, which is, one-third or
one-fourth17.  It is only on a partition that he becomes entitled

to a definite share.

No female can be a coparcener under Mitakshara law.  Even

a wife is not her husband’s coparcener. Nor is a mother a

coparcener with her sons.  It was generally felt that radical
reform was required in Mitakshara law of coparcenary and

that where one of the coparceners died, it was necessary that

not only in case of his separate property, but also in respect
of his undivided interest in the coparcenary property.  There

should be equal distribution of that share between his male and

female heirs and particularly between his son and daughter18.
The initial part of the section stresses that the act does not

interfere with the special rights of those who are members of

Mitakshara coparcenary, except to the extent that it seeks to
endure the female heirs and daughter’s son specified in class

I of the Schedule, a share in the interest of a coparcener in

the event of his death, by introducing the concept of a notional
partition immediately before his death and the carrying out of

his allocated share in the coparcenary property of that date.

The provision to the section confers new rights upon the specified

female heirs and the predeceased daughters son of a deceased

coparcener and super imposes upon the integrated structure of
the law relating to Mitakshara coparcenary, a rule intended to

be remedial and beneficial19.
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It is obvious that the expression ‘surviving in the proviso qualifies
both the expressions “female relative”.  It is also obvious that

the expression “claims through such female relative” means one

who traces relationship through a female relative mentioned in
class I of the schedule.  The only male relative specified in

class I and who claims through a female relative in the context

of the proviso, is the daughter’s son, that is, son of a predeceased
daughter, of the male, the devolution takes place20.

Remarkable cases

In the Pugalia Vettoarmmal case, the father was able to make

a gift to a reasonable extent of the ancestral immovable property
to his daughter21. Gift made of 1/6th of the total holding of the

ancestral property was held to be valid.  The same view has

later been taken by the Madras High Court in the Devalakshini
Sithanmaha Lakshmamma case22 and the Karuppa Gounder

case23.

Since a daughter traces her relationship with the father as an

heir of the first schedule, even if the father gives a small gift

of property to the daughter during his lifetime, such a gift would
in a way exclude the daughter from claiming a share in the

property on her father’s death.  The right of succession being

absolute under the Act, there is no scope for introduction of
any anterior principle restricting such a right of inheritance.

♦ In the instant case, a Hindu executed a maintenance deed
in favour of the widowed daughter in law giving her life

interest in two times out of the joint family property.  On

his death, the daughter-in-law filed a suit for partition and
possession of her share in the suit properties.  The opinion

was that father-in-law’s interest would devolve by way

of succession and not by way of survivorship.  More so,
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items given under the maintenance need not be included
in the property24.

♦ In another case, the suit was filed for partition by member
on father’s property but the father died (in 1968) long

time prior to the commencement of the Hindu Succession

(Amendment) Act 39/2005.  The Amendment Act 39/2005
amending section 6 of the Hindu Succession Act conferred

the right upon female heirs in relation to the joint family

property.  The amending act declared that the daughter
of the coparcener shall have the same rights in the

coparcenary property as she would have had if she had

been a son.  In other words, the daughter of a coparcener
in her own right has become a coparcener in the same

manner as the son in so far as the rights in the coparcenary

property as she would have had if she had been a son.
In other worlds, the daughter of a coparcener in her own

right has become a coparcener in the same manner as

the son in so far as the rights in the coparcenary property
are concerned25. The question is as to when the succession

opened is so far as the present suit properties are concerned.

As already seen, the father of the plaintiffs died in the
year 1968 and on the date of his death, the succession

had opened to the properties in question.

In fact, the Supreme Court in a recent decision in Sheela Devi

vs Lal Chand considered the above question and has laid down

the law as follows26. The Act indisputably would prevail over
the old Hindu law.  It may notice that the Parliament, with a

view to confer right upon the female heirs, even in relation to

the joint family property, enacted the Hindu Succession Act
(Amendment) 2005.  Such a provision was enacted as far back

in 1987 by the State of Andhra Pradesh.  The succession having

opened in 1989 (Tamil Nadu), evidently, the provisions of Amendment
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Act 2005, would have no application.  In the present case,
admittedly, the father of the present petitioners had expired in
197527. Section 6(1) of the act is prospective in the sense that
a daughter is being treated as coparcener on and from the
commencement of the Hindu Succession Amendment Act 2005.
If a Hindu dies, after commencement of the Hindu Succession
Amendment Act 2005, his interest in the property shall devolve
not by survivorship but by interstate succession as contemplated
in the Act.

The Tamil Nadu Amendment Act 1 of 1990 makes a daughter
a coparcener and not a sister.  If a male Hindu had died before
25th March 1989 leaving coparcenary property, then his daughter
cannot claim to be coparcener in the same manner as a son,
on the date on which the act came into force, her father was
not alive.

In this case, a suit was presented by a widowed daughter-in-
law for recovery of her stridhana properties from her father-
in-law28.  Morever, the suit was resisted that the properties were
presented by husband’s sister and mortgaged by deceased husband
and later redeemed by father-in-law.  Initially, the father-in-law
refused to give anything as if the widow had taken her stridhana
properties while she had left to her parents’ house after the
death of her husband.

In the instant case, where a Hindu male person dies interstate
leaving behind a widow and daughters, the widow does not take
the entire absolutely to exclusion of daughters; the property
devolves upon the daughters and the widow simultaneously to
the exclusion of all other heirs. Daughters are not completely
excluded.

Where a Hindu dies after the commencement of the Hindu

Succession Amendment Act 2005, his interest in the property
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of a joint Hindu family governed by the Mitakshara law, shall
devolve by  testamentary or interstate succession, as the case

may be, under this Act, and not by survivorship and the coparcenary

property shall be deemed to have been divided as if a partition
had taken place and the daughter is allotted the same share

as is allotted to a son; the share of the pre-deceased son or

a pre-deceased daughter, as they would have got, had they been
alive at the time of partition, shall be allotted to the surviving

child of such pre-deceased son or of such pre-deceased daughter

and the share of the pre-deceased child of a pre-deceased son
or of a pre-deceased daughter, as such child would have got,

he or she had been alive at the time of partition, shall be allotted

to the child of such pre-deceased child or the pre-deceased son
or a pre-deceased daughter as the case may be.

This section deals with devolution of interest of a male Hindu
coparcenary property and recognizes the rule of devolution by

survivorship among the members of the coparcenary.  Due to

this amendment act, 2005, the daughter has been treated like
a son and is now entitled to a share in coparcenary.  She becomes

a coparcener by birth in her own right and in the same manner

as the son29.  She has been made subject to all the liabilities
as that of a son.  The rule of survivorship is abolished now

and the property will devolve either by testamentary or interstate

succession.

The Act makes the heirs of the pre-deceased son and predeceased

daughter equal by expanding class I heirs of the schedule.
Daughters have become coparceners in the Mitakshara joint

family property and they can claim partition and can become

‘Karta” (Head of a Hindu family) just like sons.  If the marriage
happens to be a failure, they can come back to her parental

house as a matter of right and not at the mercy of the relatives.

The amendment Act thus helps women in building self-confidence,
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social status and social worth in both parental and marital families
and this is a substantial gain to women in a male dominated

society30. The world mitakshara needs to be omitted from section

6 of the Act so that all Hindu women without discrimination
based upon school will be benefited.  Sons and daughters as

class I heirs would share ancestral property left behind the father

equally as between themselves31.

A Hindu died interstate leaving behind a son, seven daughters

and widow.  There was no evidence to show that the deceased
have purchased the property from the income of joint family.

The properties would be self-acquired property of the deceased

and the daughter would be entitled to partition having 1/9th share32.
By reason of the provisions of the Hindu Succession Act 1956,

the daughters of a person dying interstate also inherit along with

their brothers in equal shares.  Under the Hindu Succession
Act, both brother and sister are class II heirs and share the

property equally33.  In the case of Thanthoni Naicker and

Kuppammal, the persons coming within the particular entry (Class
– II) took the property equally as between themselves where

the deceased had left behind one brother and five sisters, each

one get one-sixth share each34.

Remarkable Changes in the Act

♦ The Hindu Succession Act, 1956 governs the property rights

of the Hindus and provides for devolution of property.
Women are not members of the coparcenary under the

Hindu Mitakshara law and therefore, they are not entitled

to claim partition in coparcenary property and such exclusion
of daughters has led to the creation of a socially pernicious

dowry system with its attendant social evils.
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♦ In order to eradicate this evil by positive means, which
will simultaneously ameliorate the conditions of women in
Hindu society, it is proposed to confer equal rights on Hindu
women along with the male members so as to achieve
the constitutional mandate of equality by suitably amending
the said Act.

♦ The basic objective of the Act is to remove gender
discriminatory practices in the property laws of the Hindus,
whereby daughters have been given the status of
coparceners in the Miltakshara joint family system.  The
remarkable change of making all daughters (including
married ones) coparceners in joint family property-has been
of a great importance for women both economically and
symbolically.

♦ Economically, it can enhance women’s security, by giving
them birth rights in property that cannot be taken away
by men.  Symbolically, both daughters and sons are equally
important members of the parental family.  It undermines
the notion that after marriage, the daughter belongs only
to her husband’s family.  If her marriage breaks down,
she can now return to her parents’ home by right, and
not subjected to the sufferance of relatives.  This will
enhance self-confidence and social worth and give her
greater bargaining power for herself and her children, in
both parental and marital families.

Unfortunately, women are unable to understand their own rights
and privileges.  It is also true that the people who are conversant
with laws are not inclined to accept and implement the laws
which are in force.  It seems that women are not ready or
reluctant to go to court to claim their rights.  Even if a few
intend to go to the courts to get their rights, they are unable
to succeed in their attempt due to different interpretation of the
law which is in force.  If any woman initiates to move the

court to get her share legally, particularly her move in the court
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to get her share legally, the society at large particularly her family
(male) members will harbour bitterness or the enmity against

the women who preferred the case.  Under these circumstances,

even though, the literacy rate is increasing year by year, generally
women are deprived of their legitimate share due to various

reasons.  Considering the various prevailing conditions, the

Government of Tamil Nadu has brought an Amendment Section
1 of 1990 by which all the women in Tamil Nadu can enjoy

the right of share in their joint family property.  Similarly, the

Central Government has also brought an amendment 39 of 2005
with effect from 09.09.2005, by which the entire women in the

country can avail their due share like a son in the family.

Conclusion

Women are unable to enjoy fully the fruits of freedom and equality
in the society.  It would be necessary that the Government has

to take necessary efforts to assert the rights and privileges of

women in this country so as to create social and economic
awareness among the women.  Law reflects the face of society

and its evolution over the time.  According to the needs of a

dynamic social system, laws have to be changed and amended
at regular intervals.   A change in social attitude is a must.

Social change cannot take place over night.  Legal equality is

meaningless.  It has to be brought out spontaneously by the
members of the society not merely by legal provisions. In order

to upgrade and maintain the status of women, economic

independence through property rights is of paramount importance
which the legislators realized a long time ago.  The property

right of a woman is an index of the civilization of the society.

But it is necessary for a truly equitable society to treat men
and women on an equal footing.  When the equitable society

achieves its dream of ‘gender equality’ that day may be the

real day of total independence.
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Introduction

Krishnagiri emerged as a separate district of Tamilnadu on 9th

February, 2004.  Prior to this, it was a part of Dharmapuri district

since 1946, when Salem was bifurcated.  It is stated that ‘Krishna’

refers to black and ‘giri’ refers to hill.  Since this region was

gifted with black granite hillocks, it was called Krishnagiri.

Another popular theory is that this area was ruled by the famous

Vijayanagara king Krishnadevaraya and so it was named after

him.

Brief History of Krishnagiri

The history of this region dates back to the pre-historic age.

Archaeological sources confirm the presence of habitats of

mankind during the stone age and metal age1 Krishnagiri was

a part of Thagadur Nadu during the Sangam age.  It was ruled

by Adiyamans; later it was ruled by the Pallavas, Gangas,

Nulambas, Cholas, Hoysalas, Vijayanagar Kings, Bijapur Sultans,

Odaiyars of Mysore and Nayaks of Madurai.  During the Chola

period, this region was called ‘Nigarili Chola Mandalam and

Viduga ‘Thazhagai Nallu’.  Under Nulamba rule, it was called

Nulambabadi.
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Krishnagiri served as the gate-way of Tamilnadu and it was
a protective barrier of the  southern region.  There were twelve
forts in the region which were popularly known as ‘Bara Mahal
Forts’.  Krishnagiri fort, built by Krishnadevaraya, stands as a
testimony till now.  After the fourth Mysore war, and when
Tipu Sultan was defeated, the region came under the control
of the British.  In November 1799,  a general redistribution of
garrisons and detachments took place under the orders of Lord
Clive, the Governor of Fort St. George.  Under these arrangements,
Krishnagiri was selected as the headquarters of Bara Mahal
and Sankari Durg for Palaghat.  Captain Alexander Reed become
the first district Collector with Krishnagiri as headquarters under
the Company rule.

India’s Justice

The great philosophers say “Man Perfected by Society is the
best of all animals, But, he is the cruelest of all when he lives
without Law and Justice”.

Justice is the kingdom of God.  World history tells us that empires
have disappeared and civilizations have passed away.  But
institutions like this, established for  justice, have stood the test
of time, as they embodied the spirit of India. By spirit, we do
not mean the customs and traditions, which change, but the
fundamental basic values like Truth.  It is what stands for; thus
the Indian Constitution assures all its citizens equality of law.

Courts of justice are guided by the law and the signature tune
of the Judicatures is ‘Fiat Justice’2

.

Rule of Law

We are a nation of constitutional governance ruled by law.  We
believe in the saying ‘Be you ever so high, the law is above
you”.
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In the modern era, ours is a welfare democratic state, which
has adhered to the principles of equality of opportunity and equality

of justice.

The basic ideas of rule of the law taken in its broadest sense

means that people should obey the law and be ruled by it.

Likewise, the Universal Declaration of Human Rights, 1948,

declares that everyone has the right to an effective remedy by

the competent courts and tribunals for acts violating the fundamental
rights granted to him by the Constitution or by law.

Thus, the rule of law also includes the principle that every citizen
should have a guarantee of effectively defending himself for

the protection of his fundamental rights.  In  a court of law,

such effective defence cannot be possible without a specialized
impartial profession to plead for other citizens.

To sum up this aspect of the matter, it may be taken as a
part of Indian jurisprudence, that effective mechanism of legal

services is the part of rule of law and every citizen has a right

to the services of a trained legal counsel at the stage of arrest,
investigation,  interrogation and trial, and  every civil litigation

involving vindication of common law right or statutory right.

Krishnagiri was the provincial seat of administration of administration

under the rule of Krishnadevaraya, the great ruler of the

Vijayanagar empire.  As regards judicial administration in the
Krishnagiri region, references are found from the Vijayanagar

rule.  There was an imperial court in the capital. The court

was under the control of the king.  The empire was divided
into a number of mandals, headed by a mandalathipati.  There

was a sub-court in each mandala. The crimes committed in

the temple were adjudicated by the temple trustees.
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Under the East India Company, the Revenue Divisional Officer
was in charge of judicial administration within his jurisdiction.

But there was a lot of confusion from the report submitted by

Alexander Bell on 9th October 1795.  A detailed account is
available regarding the loot and plunder, which occurred  on

a  large scale and the helplessness of the officials.  It is noted

that even the camp of the district collector at Muthur was
plundered.  Earlier to Colonel, Reed taking charge of the

administration of the district, abject lawlessness prevailed in

various parts.  The district was frequently overrun by thieves
of the Carnatic and Thanjavur.  Col. Reed kept them in some

awe by posting guards on the frontier but, owing to some

objections raised by the Nawab, he was not able to follow the
plunders beyond the border.  He employed the Taliyaris for

the apprehension of the the criminals and those apprehended

were summarily tried and sentenced to imprisonment or hard
labour.  He personally heard and decided all civil cases without

levying fees on the parties or without troubling them with any

legal procedure.  Col. Reed stripped the Chettis and headmen
of their judicial power and annulled the taxes and fines levied

on their caste people for murder, theft, adultery and other such

crimes.

Therefore, the administration of the East India Company was

constrained to streamline the judicial administration.  Dr. B.S.
Baliga in his ‘Studies in Madras Administration’ explained the

structure of the judiciary, which existed in Krishnagiri before

1802.  The court of circuit was the highest court.  ‘Sadar Adalat’
looked after civil matters and ‘Foujadari Adalat’ looked after

the Muslims according to Muhummadan law and the Hindus

according to Hindu law.

The district Munsif court of Krishnagiri is one of the oldest

courts in Tamilnadu.  The date of establishment of this court
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is not definitely known but there are records to show that the

court has been functioning from 1802. As per Regulation II there

were four courts of appeal for the entire presidency of Madras

which ranged from Gangam (now in Odisha State), to Kanchipuram

from Mangalore to Madras.  Krishnagiri was the seat of one

such courts of appeal with its jurisdiction extending from Hosur

to Kanchipuram and Chittoor to Dindigul.  Subsequently, the

jurisdiction was reduced as time passed.  It was a circuit court,

which used to camp at Hosur also.

Krishnagiri was also the seat of one of the four courts of appeal

in the year 1806 as per Regulation VII of the administration

in the then vast Madras Presidency extending from Ganjam district

in the west to Madras in the east.  Krishnagiri enjoyed such

position up to 1832 when Salem gained importance.  The lawyers

who practiced in this court have served as MLAs and M.P.s

as District Munisifs, as Government servants and in public service

organizations, Some of the District Munifs who served here have

become Madras High Court Judges one of whom, Justice A.

Varadarajan, become a judge of the Supreme Court of India.

The District Munsif Court is the mother of four District Munisif

courts in the district of Krishnagiri at Hosur, Uthangarai, Pochampalli

and Denkanikotta.  This Court functioned in a building constructed

by the Britishers, for more than a century and it is now used

as the Krishnagiri district Collector’s residence and meeting hall

which was the court hall before the court was shifted to the

combined court building in 1976 declared open by Honourable

Thiru. P. Kailasam, the Chief Justice of Madras High Court.

The District Munsif’s court Krishnagiri has completed 200 years

without any break and has served the people of this region,

for such a  length of time and hence the bi-centenary celebration

on April 22, 2007.  So, it is time for all the judicial functionaries

of the system to work to safeguard its purity.  Because the



332

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

pristine purity of the stream of justice is to be preserved to
preserve the confidence reposed by the people in the system.

The court have an important role to play in the present society.
Considering the importance of the judiciary in a democratic

country and the role it has to play, it is important that judicial

officers must be above suspicion and must have a clean hand
in the administration of justice and discharge of their duties.

Hence, it is apt to say that, ‘Ceaser’s wife must be above

suspicion’.

The First District Munsif of Krishnagiri

Subsequent to 1799, after the fall of Tipu Sultan, Captain

Alexander Reed was appointed as the first district collector with

Krishnagiri as his headquarters.  Mir Gulam Ali, was sent as
an envoy of Tipu Sultan to meet Napoleon.  He was appointed

as the first district munsif of Krishnagiri. Ghulam Ali was a

distinguished gentleman of Krishnagiri and Mittadar of Bevanhalli.
He was employed in the navy established by Tipu Sultan.  He

was sent as an envoy to the court of Napoleon.  The embassy

remained in Paris for a year and it was received with due honour
and respect by the government of Napoleon.  Though it could

not achieve the object for which it was sent, it had immense

an impact on the relations between the French and Tipu Sultan.
Mir Ghulam Ali was given a handsome medal of the French

King Louis XVI as a memento of his visit.  It was three inches

in diameter and one eight of an inch thick.  One side is the
king’s looking to the left.  Mir Ghulam Ali did not forfeit the

confidence of his employers.  So, on his return from France,

he was employed by Tipu Sultan.  When the latter was overthrown
in 1799, the office of Miriam (Latin phrase which means “let

justice be done though the heavens fall”) was abolished.  So,

Mir Ghulam Ali who was holding that office was granted a pension
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of Rupees 52 per month from the Mysore government.  It
continued till 1816, when he was appointed as the District Munsif

of Krishnagiri by Bird I.C.S.

Gulam Ali was given this appointment for the benevolent act

of donating his residential bungalow for housing the court.  He

held that office upto 1854 when he retired on a pension of Rupees
150 per month.  He drew his last pension in the year 1863.

He was laid to rest on the southern side of Sahi Masjid at

Krishnagiri Fort.

Krishnagiri as a District Headquarters

It is to be noted here that the Government of Tamilnadu decided

to bifurcate Salem district into two as the then northern part

of the region was most backward and the government wanted
to concentrate on its socio-economic development. So

Shri Krishnasamy I.A.S was appointed to study and make a

through survey and submit a report.  He suggested that Krishnagiri
should be the district headquarters of the newly proposed district.

The prominent people of Krishnagiri town met the then Chief

Minister Mr. Bakthavatsalam and insisted that the proposal of
Krishnagiri be implemented.

Meanwhile, there was a by-election for Dharmapuri constituency
and the Congress government, with a view to getting votes of

the people of Dharmapuri, promised that Dharmapuri would be

made the headquarters of the newly proposed district.  Actually,
this did happen.  Thus Krishnagiri lost the chance of becoming

the district headquarters.

In this context, a prominent advocate of Krishnagiri, the late

Mr. P.T.Venkatacharya, P. Krishnamurthy, Mr. R. Rudhramuni

Chettiyar and, later Mr. S.R.Narayanan, Mr. S. Chenniyan and
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others  met the Chief Minister Mr. Bakthavatsalam several times
and represented that Krishnagiri should be the judicial headquarters.
But the matter was complicated, when the then Chief Justice
of the High Court, Mr. Chandra Reddiar, suggested that the
District Court might be located at Dharmapuri.  However, the
leading lawyers of Krishnagiri left no stone unturned to prevail
upon the government to establish it at Krishnagiri.  They exhorted
that Krishnagiri Munsif court has two hundred years old history
and centrally located in the region which is convenient to all
people.  As a result consistent efforts and protracted struggle,
the session court was established at Krishnagiri on 2nd October,
1964.  Some other taluks and magistrate courts are the Chief
Juducial Magistrate Court, |Dharmapuri at Krishnagiri, Sub-
Divisional Judicial Magistrate Court-Hosur, Judicial First class
Magistrate Court, Dharmapuri and Judicial Second class Magistrate
Court at Krishnagiri, Dharmapuri, Hosur, Harur, Uthangarai,
Denkanikottai, Pochampalli and Palakodu.

The Chief Judicial Magistrate is the administrative head of the
criminal courts at the district level.  The Sub-Divisional Judicial
Magistrate at Hosur is also District Munsif who tries both criminal
cases of first and civil cases.

History of Civil Courts

Prior to the advent of British rule in India, the administration
of justice and preservation of law and order were vested in
Salem district under three categories.  They are:

i) The revenue officers of the state
ii) Village councils and
iii) Caste Panchayats

This system broke down during the period of intermittent warfare

in Salem in the 18th century.  In 1802, under the Cornwallis



335

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

system, a series of regulations were passed in this state for
establishing a hierarchy of civil and criminal courts and defining
their powers.   Then there were three types of courts at the
top they are

i. Sardar and Foujdari courts having civil and criminal
jurisdiction

ii. Next to it there were four provincial and circuit courts
each having jurisdiction over a group of districts.

iii. Lastly, there were Zilla courts having both civil and
magisterial jurisdiction.

This was in general, the arrangement for judiciary for the whole
of the Presidency.  By regulation II of 1802, a Zilla Court was
established at Salem on 1st July, 1803.  The Zilla Judge was
assisted by Kazi and Mufti as well as a pundit in administering
civil justice.  He and his subordinate judicial officers followed
the procedure prescribed by the Regulation II of 1802.  The
judge was given the benefit of services of a government pleader
while the parties were given the benefit of employing licensed
pleaders or Vakils also to argue their cases.  The Zilla Judge
had a Registrar’s court and some native Commissioners court
under him.  The Zilla Judge was under the control of the Provincial
court of circuit for centre division setup at Krishnagiri.  When
this court was shifted to Arni, he came under the southern
provincial court which had its headquarters at Tiruchirapalli.

In 1816, the Cornwallis system was modified by the introduction
of new courts.  In 1816, five district Munsif courts were ordered
to be established in the district replacing the native commissioner’s
court.  The jurisdiction of the District Munsif included one or
more taluks.

In 1843, the provincial court and the Zilla Court were abolished

and new Zilla Court was established in Salem presided over
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by a judge with the title “Circle and Sessions Judge”.  In 1855

there were in the District one Civil and Zilla judge, one subordinate

judge and a District Munsif with headquarters at Salem.  In

1859, Civil procedure code was enacted in 1873.  The present

set up of Civil Courts came into existence by the passing of

the Madras Civil Court Act, 1873.

History of Criminal Courts

As a result of the judicial system introduced in 1802 the Zilla
judge became the Zilla Magistrate.  From the year 1811, the

Zilla judge and Magistrate began to exercise more powers.  In

1813, an assistant Judge and Magistrate were appointed to assist

the Zilla Judge.  In 1816 the Magistrate powers of a Zilla Judge

were transferred to the Collectors of the district.  The office

of Zilla Magistrate and Assistant Magistrate of Salem were

transformed to the Collector and his Assistant.  At the same

time, a criminal court was established in Salem presided over

by the Zilla Judge.  In 1818, the Zilla Magistrate was empowered

to delegate the whole of any of his authority to his assistant.

In 1821, the system of trial by jury was introduced into the

criminal judicature.

In the newly formed Zilla court of circuit was abolished.  The

new Zilla Court was established presided over by a judge who

tried all the criminal cases formerly cognizable by the court of

circuit.  The Zilla Court Judge employed responsible citizens

as assessors for the examination of witnesses.  In 1854, the

District Munsifs were also given criminal jurisdiction in petty

offences and petty thefts.  In 1860, the Penal Code was enacted.

In 1861, the Criminal Procedure Code was enacted.  During

1862 and 1865 the High Court was established.  The old Sardar

and Foujidari courts disappeared.  In 1873, the present set
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up of criminal courts came into existence with the passing of

the criminal procedure code in 1872.

The village Munsifs have all along continued to exercise petty

civil powers.  Since 1816, they have exercised civil judicial powers
in simple disputes.  In 1882, under Madras Act IV of 1883

their powers were extended to suits for personal property up

to Rs.20/-.   By the Village Courts Act of 1889 (Madras Act
I of 1889) the village Munsifs courts were invested with powers

to try civil suits up to Rs. 50/- Panchayat courts were constituted

in 1922 under Village Panchayat Act XV of 1920 to try and
determine civil suits up to Rs.200/-.

In 1951, during the period of P.S. Kumarasamy Raja as Chief
Minister the judiciary was separated from the executive, under

this scheme of separation, and a  District Magistrate was

appointed in the headquarters of Salem.  The court was first
constituted on February 17, 2008 as per the Government Order

Ms. No. 1099 Home Courts – III Department dated July 24,

2007.  The court is housed in the combined Court building at
Dharmapuri with effect from February 17, 2008.  The court

was sanctioned as per Government Order Ms. No. 739 Home

(Courts II) department dated August 3, 2011 and functioned from
November 24, 2011 as Fast Track Court, Dharmapuri.  Now

this court is named as Additional District Court as per Government

Order Ms.No. 475 from 26th August, 2011.

Conclusion

Thus, the District Munisif Court of Krishnagiri has a very long

history of more than 200 years.  It has rendered yeoman service

in the judicial administration of the region.  It has a powerful
impact on the minds of the people.  The people have realized

the importance of respect for law and respect for courts.  As
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the world-renowned philosopher and the revered Dr. S. Radha
Krishnan former President of India, rightly observed it is essential

for the country to respect law and for the Government of this

country to respect law and the courts to maintain the sanctity
and purity of legal administration and dispensation of justice.

That is absolutely necessary, if the rule of law has to be continued

as it has to be continued.  So, the district Munsif Court of
Krishnagiri is a court of law.  It is court of justice.  Let this

court continue to render real justice to really deserving people.

Let it serve justice for centuries to come.
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The present paper is an attempt to throw light on the tribal
revolt and the Naxalite movement in Srikakulam district of Andhra

Pradesh.

The existence of tribes in Andhra Pradesh dates back to the

great epic, the Mahabharata, and they have survived with many

ups and downs. Andhra Pradesh has the highest tribal component
among the southern states of India. Almost all the tribes live

in the hilly and forest regions starting from Adilabad to Srikakulam.

The term tribe is derived from the Latin word which means
the poor or the masses. In the English language, it appeared

in the sixteenth century and denoted a community of persons

claiming descent from a common ancestor. They are also known
as Adivasis (primitive dwellers), Girijans (hill people) and

Vanavasi (forest dwellers). Tribes are ethnic groups and different

tribes have their own cultures like social structures, life styles,
dialects, rituals, values etc. differing from those of the dominant

non-tribal peasant social groups. These specified groups were

termed by the British administrators as aboriginal tribes and
backward tribes. In the post-independence, period the expression

Scheduled Tribes has appeared for the first time in the Constitution

of India. Other popular terms for the tribal communities are
Janjati and Adivasi1.
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According to the records, there are nearly thirty-three tribal groups
in Andhra Pradesh, who are found inhabiting the border areas

of Andhra Pradesh in the northern and north-eastern part of

the state. Of the thirty-three tribes only thirty groups are found
inhabitating over 30030 sq. kms. The areas covered by these

tribes are in the districts of Srikakulam, Vizianagaram,

Visakhapatnam, East Godavari, West Godavari, Khammam,
Warangal, Adilabad and Mahabubnagar. As per the 2001 census,

their population was 50.24 lakhs (6.59%), an increase of 8.25

lakhs over 41.99 lakhs (0.28%) of the 1991 census. In Srikakulam
district, the percentage of Scheduled Tribes is 5.952.

The tribal problem is not a new one in Andhra state. For the
last two hundred years, the tribes have been fighting against

the Britishers, Nizams, Zamindars, forest officers and money

lenders. The tribal movements may be classified on the basis
of their orientation. After independence, tribal movements may

be classified into some groups. They are tribal leadership initiating

and promoting movements. Tribal leaders sometimes join hands
with political leaders in achieving their goals. The leaders are

rural based as well as urbanized, tradition-oriented and even

modern in out-look.

In anticipation of independence and the accompanying changes

in agrarian relations, the period between the years 1945-1947
witnessed a sharp increase in agrarian struggles all over the

country. The late 1960s were also a period of agrarian tensions.

The armed struggles were organized by the CPI (Communist
party of India) between 1967 and 1972. 1969 had witnessed

the Srikakulam tribal revolt and the Naxalite movement. The

Naxalites achieved considerable success in organizing a popular
movement in Srikakulam district of Andhra Pradesh. Srikakulam

is one of the most under developed districts of Andhra Pradesh.

Previously, it formed part of the Ganjam district of the Madras
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Presidency. When Odisha province was formed in 1936, the area
which now constitutes Srikakulam district was included in

Visakhapatnam district. In 1951, it was made a separate district.

It is bounded on the north by the Ganjam district of Orissa,
on the west by Koraput district of Orissa, on the south by

Visakhapatnam district and on the east by the Bay of Bengal.

The area along the coast of the Bay of Bengal is known as
the plains and the area around the Eastern Ghats is known as

the Agency Area. In the Agency area, there is a large concentration

of tribes like Jatapus, Savaras, Gadabas and Khonds. They are
popularly called Girijans (residents of the hills).

In the hills of Srikakulam district, Jatapus live in symbiosis with
Saoras, members of both tribes were either dwelling in the

adjoining villages or sharing the same village site. Jatapus prefer

the lower valley where there is level land for wet rice cultivation,
while the less fertile higher hill slopes are left for cultivation

by Saoras. Although the Jatapus are held to have originally been

a Kond sub tribe, few of them speak a dialect related to Kui,
the language of the Khonds, and most have adopted Telugu

as their mother tongue. They are settled plough-cultivators and

practice slash-and-burn cultivation only in localities, where they
do not have sufficient flat land for permanent cultivation. Jatapus

extend over several districts of Andhra Pradesh and the adjoining

regions of Odisha3. A group of people mentioned in ancient Indian
literature, these Savaras are found in Srikakakulam and

Vijayanagaram districts of Andhra Pradesh. They are also

sometimes called Lanjia Souras due to their dress pattern of
wearing a loin cloth hanging from behind and which could be

mistakenly identified as a tail by a stranger. The Savaras speak

a Mundo language. They practice shifting cultivation, with a few
gradually taking up settled agriculture. Instead of clan organization,

they have their extended families called Birinda, which consists

of descendants from a common ancestor of four to five generations.
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Their religion is very intricate and deep rooted. They are polytheist
and believe in a large number of deites and ancestral spirits.
They maintain their ancient traditions. They practice both podu
and terraced cultivation with varieties of cereals. Dance and
music constitute part and parcel of their rich aesthetic life. The
Savara family is polygamous. The total household economy
revolves around the woman member who is hard working and
who helps her husband in ploughing and harvesting crops in
addition to attending household chores. The Savaras are highly
religious with each and every natural phenomenon attributed to
the works of some gods, deities or spirits. Therefore, the
customary law, values, and norms are highly respected by all
members of the society for the fear of inviting personal or
communal harms. The Savaras have a traditional political
organization at each village and region, having hereditary post
of Gomango (secular head), Buyya (religious head), Mondal,
Raito and Barik (messenger) are the other persons. The Savaras
have made history right through as a community known for their
economic and political integrity. They are also called Saora, Saura,
Sora and Sabara.

These tribal groups of Srikakulam, mostly illiterate, living deep
in the forests, with little exposure to the outside world, had no
way of knowing about the Naxalite movement. The Agency area
of Srikakulam district is rich in forest products like tamarind,
honey, kendu leaves (used in the manufacture of beedis) besides
timber of different varieties. Merchants living in the towns of
the plains, like Vijayanagaram, Bobbili, and Srikakulam used to
exploit the Girijans by purchasing the above products at ridiculously
low prices. Further, they used to purchase lands owned by the
tribes. Like this these Girijans were economically exploited by
the tradesmen and moneylenders. Even though the government

of Andhra Pradesh enacted many laws prohibiting the transfer
of the land of the Girijans to others, it was not enforced

effectively. None of the political parties, except the Communist
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Party of India bestowed attention on the problems of the Girijans
of this district4. As early as 1959, the Communist Party of India

initiated the formation of an association called Girijan Sangam
fighting for better conditions of Girijans. It held village meetings
and demonstrations5. One of the activities of the Girijan Sangam
was against vetti chakiri or forced work of the Girijans in

the house of rich traders and moneylenders. Before 1960, tribes
organized a movement at Parvathipuram agency area to get

tamarind under the leadership of Palli Ramulu, who was a teacher

at that time. Then the government transferred him and the
movement spread from that place to another6 and, the tribal land

issue came to be focused upon through this revolt. It arose

because of the oppressive social order in which social relations
were dominated by the landlords and moneylenders mostly

belonging to non-tribes. The grievances of tribes came to the

forefront even in the government reports. The charge sheet filed
in what is known as Parvathipuram conspiracy case of 1970

and it mentioned that there was widespread discontentment among

the tribes of Srikakulam due to prohibition of podu cultivation
and steady erosion of tribal lands into the hands of shahukars
(moneylenders) and alleged exploitation by merchants, moneylenders

etc., and they demanded the restoration of girijan lands, distribution
of banjar (waste) lands, abolition of debts etc. Though the

movement was brutally suppressed by the State, it succeeded

in the social liberation of the tribes.

The Communist Party of India thus launched a movement against

bonded labor. In spite of the Girijan sangam, the plight of the
tribes had not improved. With the split of the communist party

of India in 1962, the communist workers of the area wore

demoralised. The exploitation of the Girijans which went unabated,
created a sense of revulsion among the sensitive educated persons

who were appointed as teachers in the agency area. One such

teacher was Vempata Satyanarayana, popularly known as Satyam.
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He was a member of several Indian communist organizations
and a leader of the Srikakulam peasant uprising for higher wages.

Another local school teacher named Adibatla Kailasam worked

along with Satyam. They had started the land to tiller movement
in Andhra Pradesh, which later spread to South Orissa. After

the formation the Communist Party of India (M), the activities

of the Girijan sangam which moribund since 1962, became
suddenly active in 1965. V. Ramalingachari, Secretary of Srikakulam

district unit of the Communist Party of India (M) held a conference

of the Girijan workers in 1965. In the general elections of 1967,
the Girijan sangam fielded a candidate for the State Assembly,

but he lost to the Congress candidate. The Naxalbari uprising

of 1967 created a tremendous impact on persons like
Satyanarayana. Though he was not a member of the Students

Federation of India, (a student front organization of the Communist

Party of India) in his school days, he felt convinced that only
an armed struggle would solve the problems of tribes. While

working as a teacher in the Parvatipuram area, he noticed that

there was intense rivalry among the different tribal groups like
Jatapus and Savaras. Satyanarayana, who was able to win the

confidence of the tribes by sincere and dedicated work, tried

to unite these two groups by marrying a girl from each group.
In the general elections of 1967, the Communist Party of India

(M) failed to win even the Assembly seat reserved for the tribes

in Srikakulam district. It intensified the Girijan agitation for the
distribution of bangjar lands. They also demanded that the entire

Agency area should be declared autonomous and administered

by the representatives elected by the Girijans and also demanded
action against the local landlords and money lenders who usurped

Girijan lands. The tribal peasants were mobilized to cut the

forest timber, defying official rules and the movement seemed
to continue, despite governmental repression. By 1967, the

movement for higher wages achieved partial success, and the

tribal peasants pledged their allegiance to Satyanarayana, who
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became a charismatic leader. On October 31, 1967 a meeting
was held at Mondemkhal which was attended by a large number

of tribes. After the meeting, when the Girijans were returning

home, they were intercepted at Levidi village7 and fired upon
by a local landlord named Meditha Satyanarayana killing two

Girijans. This incident caused rural tension.

As the report on Srikakulam was published, the Girijan peasantry

rose in a big way against the enemy classes. This was a new

turning point in their movement. The peasantry began to seize
the properties of landlords and the Girijan Sangham began to

address some all the problems in the villages.8 In early 1968,

government control was let free on tribal peasants. At this point,
the leaders of Srikakulam followed the advice of Charu Majumdar,

the (Communist Party of India) Marxist secretary of Darjeeling

district of West Bengal and decided to begin the annihilation
campaign. They demanded higher wages and cancellation of old

debts. Partly, the decision of the leaders was determined by

the fact that the movement had to face ruthless repression,
particularly because the tribal peasants were ranged against the

non-tribal landlords, who constituted a powerful pressure group

then. The local leaders explained the situation. The leaders
understood that the annihilation campaign was conducted by small

squads, would unavoidably inhibit peasant mobilization. The

movement came to be a mass peasant movement as time passed.
Tejeswara Rao met Charu Majumdar in Kolkata in 1968. On

Majumdar’s advice, the Srikakulam co-ordination committee

decided to launch an armed struggle. It began in November
1968. On 24th November, the peasants forcibly cut the crops

from rich landlord’s land. Next day, they raided the house of

a moneylender and seized his palace and property also. Communist’s
revolutionaries roamed the villages asking the people to form

village defence squads and get whatever arms they could. A

guerrilla’s squad was formed. About 500 peasants assembled
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in the village and fought with bows arrows, and spears under
the leadership of V. Satyanarayana. They raided the house of

a notorious landlord-cum-moneylender and took possession of

his hoarded paddy, rice and other food grains and property worth
about rupees 20,000. They also seized documents, promissory

notes and other records that had bound the tribal peasants all

the years to landlords through loans. Two policemen were killed
at Ballerugunda village9. Three days later, there was another

peasant clash. By February 1969, the movement took the form

of the annihilation of the class enemy, by August twelfth class
enemies and their agent and thirty six oppressor policemen had

been killed10.

From the end of October 1968 to the middle of the 1969, the

Srikakulam struggle took the character of armed revolt. Towards

the end of February 1969, Charumajumdar visited Andhra to
consult the Srikakulam leaders in conducting the campaign from

28th February to 2nd March 1969. Charumajumdar and leaders

in the Srikakulam movement like Tejeswararao, Panchadi Krishna
Murthy, and Mamidi Appalasuri met at Guttikonda in Guntur

district and formed a new coordination committee to conduct

the struggle more effectively. Meanwhile, oppression had been
intensified. On 27th May 1969, six guerilla fighters including

Panchadi Krishnamurthy, one of the prominent leaders of the

movement were killed in an encounter with the police near a
tribal village called Jalantrakota. His wife Nirmala had joined

the movement when she was 22 years of age. On 22nd December

1969, Nirmala along with five guerrillas were surrounded by the
police in their hideout in Odisha and were later shot dead11.

The encounters between police and guerrilla squads became

frequent, in which the leaders were either killed or arrested.
The Government of Andhra Pradesh had to declare that the

entire Agency area of Srikakulam district as a disturbed area.

Kanu Sanyal and Souren Bose, the Communist Party of India
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(M) leaders of West Bengal visited Srikakulam district in July
in 1969 and conferred with Satyam to decide on the future course

of action. They decided to form suicide squads called Dalams
and meet the challenge from the government forces.

In July 1969, nearly 300 villages in the Agency area came under

the control of the Rytanga Sangarshana Samiti, the front association
of the Communist Party of India (M) in the agency area. It

constituted Praja Nyayastanams (people’s court) to try the

moneylenders, landlords and other enemies of the people. On
4th August 1969, about 1000 tribals attacked and killed landlords

in Malliveedu village in the Palakonda taluk of Srikakulam district.

Another attack was made on the Pedabudidi on 2nd November
1969. These incidents created tension among the landlords,

merchants and moneylenders in the agency area and they left

the Agency area and sought safety in towns like Vijayanagaram
and Srikakulam. But the Naxalites continued their annihilation

campaign, about which reliable data are not available. In December

1969, Tejeswararao, Nagireddy, Devulapalli Venkateswararao and
other Andhra communist revolutionary leaders were arrested by

police in Madras (now Chennai).

By mid June 1970, a huge police operation was launched in

which 1400 were arrested. On 10th July 1970, Satyanarayana

and Adibhatla Kailasam, the two major leaders were killed in
a police encounter at Bori hills. D. Nagabhusha Patnaik, a lawyer

from Odisha, who had joined the movement in Srikakulam, was

arrested. A few weeks later, Tejeswara Rao, another local leader,
was also arrested12. The armed struggle of Srikakulam which

continued for nearly three years from 1967 to 1970 caught the

imagination of the communities in all countries. The New China
News Agency in an article entitled the Most Advanced Bulwark
of India dated 29th December 1969 hailed the Srikakulam

movement and said that Comrade Charu Majumdar personally
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kindled the flame of the armed struggle in Srikakulam. The
Chinese radio also gave prominence to this struggle in its

broadcasts of 4th March and 19th May 1967 and recalled the

legacy of the Telengana struggle.

A self-critical report on the above mentioned struggle published

in Frontier on 20th March 1971 indicates that the leaders were
anxious to regroup their forces by conducting militant partial

struggles. They decided to mobilize the people under the leadership

of the CPI (ML) for fighting all kinds of exploitation. Appropriation
of excess land and land illegally occupied by landlords, refusal

to pay interest on usurious loans, appropriation of stock of grain

held by landlords and selling such grain at fair prices, refusal
to pay the so-called dues being collected by the revenue officials

of the Forest Department- were some of the issues on which

the people fought. Feeble attempts were made by some Maoist
factions to revive the movement from 1971 onwards. But by

1975, these seem to have died. Groups of Maoist youth continue

even today in remote, backward areas, often inhabited by tribes
or very poor, low caste cultivators and agricultural labourers.

But now this effort appears to have little more to it than violence

as its sole motive.  As a result of this movement, the government
brought an amendment to the Land Transfer Act in 1970 which

is popularly called the One of 1970 Act. The Srikakulam tribal

revolt and Naxalite movement contributed significantly to the
struggles that took place in the subsequent decade of the eighties,

in terms of spirit and message.
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Abstract

The women of Kerala, like their counterparts in other parts of

India, enjoyed a glorious status in society in the ancient period.

During this early period, the women were so advanced in learning

that they even enjoyed the right to challenge men of acknowledged

learning in public discussions, whether be it in metaphysical or

philosophical subjects. But in the later Vedic period the condition

was transformed so that the women were sent into seclusion.

But in the modern period, the educated women became an asset

to the society. This paper is an attempt to bring out the historical

perspectives of the status of women under a single title although

divided into three main parts. The general concept is depicted

as the historical development of the status of women throughout

the ancient world. The study as a particular area, discusses the

progress of women in Kerala through the nineteenth and twentieth

centuries. As regards the current scenario, it  discusses the major

part played by the various organisations for the upliftment of

women.

Key Words : Women, civilization, education, empowerment,

progress, organisation.
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Introduction

The land stretching south from the Konkan along the west coast

now comprising the Kerala state was a part of Tamizhaham
in the early days. Kerala was a prominent Dravidian region.

In ancient times, it was a part of early Tamizhaham. So, many

beliefs regarding the status of women are derived from the periods
prior to the influx of Sanskrit culture. Many social customs and

rituals helped to push up the position of women both in the

family and society.

The first part this paper presents a general overview of women’s

status through the ancient civilizations. This is to convey to the
reader the predicament of women at that time. Women in Chinese

civilization is portrayed by historians as part of the feudal system

which was responsible for the downfall of women in Chinese
civilization1.  The author of Kitab-al Hadaaral (The Book of

Civilization) – quoted the following lines from Mrs. Ban Hoban’s

famous letter as follows: “We occupy the lowest class of the
human race, we are the weakest of mankind, and we have to

engage in the most degrading of jobs”2.  These modest, yet

submissive words were written by a woman from the highest
social class of her society, leaving us wondering about the situation

of women in the lower social classes.  The writings of Chinese

civilization depict women as a despised, deprived of education,
of all her rights and freedoms, kept in submission to her men

folk and in service to her family. She only possessed what men

granted her and did what one was told to do. She remained
silent, abused and lost3.

While studying the women in Babylonian and Assyrian civilizations,
the young woman was her father’s property and whenever he

experienced financial difficulties, he would force his daughter

into prostitution4.  The Persian women were abhorred and rejected
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by society until the rule of Zartosht5. This ruler cared for and

protected the women. He granted women several rights, for

instance the right to chose her husband, the right to ask for

divorce, the right to ownership and have full control over their

financial affairs6.  Unfortunately, this situation did not last for

long. It ended with the end of the rule of Zartosht and women

were once again humiliated and oppressed during the second

half of the 13th century7.

The situation of women in Roman civilization was no better than

their situation in the rest of the ancient civilizations. Roman law

deprived women of their civil right throughout their lives. Only

the mother was respected and given the title, ‘mother of the

family’8.  The Greeks believed that women had two purposes

in life, to procreate and to do the housework. “In Athens, girls

from well-to-do families were taught to read and write in their

homes. The exception to this was noted in Sparta, where girls

were brought up in the same way as boys in terms of education

which included music and physical exercise”9.

Al- Sayed writes in the book under the title Women Duties
towards the Husband, “the Egyptian woman was an obedient

wife, a perfect housewife and an ideal mother”. This is also

suggested in the engravings and the ancient texts available.

Women in Egyptian civilization had a high status compared to

the other world civilizations. Men had priority in terms of

inheritance and ascendance to the throne, but for the women

this was only applicable in the absence of a male inheritor and

this enacted in 3000 BC10.   “After the collapse of the Roman

Empire, people reacted negatively to the extravagant pursuit of

pleasure of this world and the delectation of human desires by

dismissing worldly goods and progeny”11.
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According to the Indian civilization, people fully realized that
women play a prominent role in the cultural, economic and political
life of a country. Accordingly, they accorded a reasonably high
status to them. We can find a bronze image of the Mother Goddess
from the Harappan civilization, which was one of the most earliest
and advanced civilizations of the world. Traditionally women were
hailed as ‘Lakshmi’, goddess of wealth, ‘Saraswathi’ as goddess
of knowledge and ‘Shakthi’ as goddess of power. More than
400 verses are ascribed to 24 women seers in the Vedas and
women have been called as ‘Updeshtri’ or ‘knowledge’ – women
worked as teachers during the Rig Vedic period. But in later
stages, their importance and significance diminished according
to changes in the society.

Here a few quotes from the Vedas and other ancient literatures
are given which bring out the factual position of the status and
education of women in earlier times in India. The Rig Veda
gives reference that, “in the battlefield, in the absence of the
king, the queen should have to take command of forces and
should inspire the army”12.   The Rig Veda also mentions about
the well educated women identities of the time. It adds the
significance of educated women as, “O Learned Lady! All life
is dependent upon you because you impart education to all”13.
From the point of view of reverence due, “a teacher is ten-
fold superior to a mere lecturer; a father, a husband fold to
teacher, and a mother a thousand fold to father”14.

In the Atharva Veda, it is mentioned that just as boys acquire
sound knowledge and education by the practice of
“Brahmacharya” and then marry girls of their own, who are
young, well educated, loving and of nice temperament, so should
a girl practise “Brahmacharya”, study the Vedas and other
sciences and thereby perfect her knowledge, refine her character,
give her hand to a man of her own choice, who is young, learned
and loving”15.



355

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

The ancient law maker Manu in his Smrithi mentions that where

women are respected, there the gods delight, and where they

are not, works and efforts come to naught, there is no hope

of rise for that family or country where they live in sadness.

The dignity and pride reduced on the humanity of women in

the later Vedic period. The Brahmin religion distinguished men

and women in terms of humanity and in terms of rights. It denied

women their civil rights and submits them to the authority of

men throughout their lives as it is under the Provision numbers

15116, 15717 and 15818 of the law maker, Manu in his Manu
Smrithi19.

Progress of Women in Kerala

Earlier the relatively better status of women in the power structure

was mediated through fertility. In the social hierarchies, women

in Kerala started losing their status slowly but steadily mainly

due to the spread of Sanskritisation through the influence of

Brahmanical religion or Hinduism. Before the advent of these

forces, the rich cultural tradition of the region bestowed considerable

autonomy and freedom on women.

In the modern period, education played a major role.  It acted

like a silent reformer and an instrument of change. Women’s

education in Kerala has a history of more than two centuries.

Modern education was initiated by the European Christian

missionaries who arrived in Kerala for evangelical work, in which

the condition of women was very miserable. The right to education

and progress was restricted by certain customs and practices

which prevailed in the society at that time such as caste prejudices,

slavery, child marriage, sati, ban on widow marriage, devadasi
system, dowry system, pula pedi, para pedi and manna pedi20

and smarthavicharam21. At that time even though there were
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some ezhuthu pallies or pallikoodams for imparting elementary

education, girls and low caste children were not given admission

them22.

Gender Paradox: An overview

Women in Kerala enjoy a high position in the society compared
to the rest of women in the country. The gender Development
Index is the highest in Kerala of all the states in India. The
index value for Kerala is 0.597 and the same for India in general
are 0.410. But there are some imbalances while checking the
gender paradoxes in the following areas:

It is generally said that men are to rule and women are to
be ruled.  This concept still prevails in many parts of the state
in one form or the other. Inequality in relationships exists
everywhere, at home and work places. Kerala women enjoy
a very high level of literacy; still the work participation is
comparatively low. Some causes for this are mentioned as (a)
severe unemployment rate in the state, (b) informalisation of
the economy, (c) the sexual division of labour, (d) crisis in the
many traditional and cottage industries like bamboo, (e) coir etc
and (f) feminization of poverty and (g) privatization of forests,
water bodies, land, etc. Equal literacy status co-existing with
differential wage structure is very common in the private,
unorganized, traditional and service sectors.

Kerala women enjoy a high quality of life in terms of health,
education and demographic factors. But this situation coexists
with harassment, both verbally and physically, and violence, both
at home and work place. When women with more income feel
empowered, patriarchal ideology is questioned. In many cases,
the final result is breakdown of family and divorce and this leads
them into lifelong agony. Women migrant workers often become
the victims of sexual harassment and violence.
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Socio-Economic Indicators of Women Empowerment

The process of empowerment must really begin in the mind with

a new consciousness that questions the existing inequality supported
by the prevailing structures and systems in the society. Thus,

the process is one where women find a time and space of their

own and begin to re-examine their lives collectively. This will
enable them to look and act towards their old problem in a

different ways and to analyse their environment and situation,

to recognize their strength, alter their self image, have access
to new information and knowledge, to acquire new skills and

finally to initiate action aimed at gaining control over resources

of various kinds.

The main part of the paper discusses the various means that

paved the way for the progress of women in Kerala. The society
was a strong caste based one where the lower and backward

classes were forbidden from education during the early stages.

It is not an exaggeration that the atrocities on the backward
class included lack of freedom to use public roads, lack of freedom

for proper dressing, even for females, lack of freedom to enter

public places and temples and so on. It is because of the social
movement initiated by the social reformers of the nineteenth

century like Dr. Palpu, Sree Narayana Guru, Ayya Vaikunda

Swamikal, Ayyankali and the like which resulted in social
transformation and put an end to the untold miseries of the

downtrodden in society. The efforts taken by some of the

organisations like Sree Narayana Dharma Paripalana Yogam, the
Nair Service Society and the Yogakshema Sabha are also worth

mentioning in this context.

In the twentieth century, the Mahilasamajam movement gave

encouragement to the rural masses with new poverty alleviation

programmes during 1978-1983. Kerala was having 10,000
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Mahilasamajams which concentrated on the Community

Development Programme. The Kerala government provided the

much needed inputs for nutrition, health and education23.

The global conference on women’s empowerment (1988),

highlighted empowerment as the surest way of making women

as partners in development. Kerala’s unique development pattern

and its outstanding accomplishments achieved with little foreign

aid have gained respect in international circles24.

The people’s plan programme was launched in Kerala in 1996

as an instrument of decentralisation to accelerate development

efforts and improve good governance at the local level. As such,

all the Panchayats and municipalities formulated their plans with

people’s participation and these functioned from the financial

year 1997-1998. Taking this opportunity, the State government

announced the Ninth Plan of the state as “Peoples’s Plan” and

took a significant decision to develop 35 to 40 percent of the

development funds of the state to the three tier Panchayats
and municipalities, primarily on the basis of the criterion of

population, with due weight given to Panchayats having sizeable

population belonging to depressed classes25.  The “People’s Plan”

campaign has brought a wider section of women to participate

in development action. The networks generated by them leading

to the co-operative action ended in the development of that region.

Following the rise of neighbour hood groups (NHGs) at the sub-

gramsabha level known as Ayalkoottams, new dimensions to

decentralization and participation has emerged in the State26.

Like-wise, the self help group usually acts as an informal group,

whose members have a common perception of need and importance

towards collective action. These groups promote savings among

members and use the pooled resources to meet the emergent
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needs or for starting a local income-generating venture. The

basic objective of SHG’s is to develop saving capability among

the rural masses. The SHG’s plays a pivotal role in creating

economic self-reliance of the rural poor by meeting consumption

and production credit needs27.

The Kudumbashree, another poverty eradication project, was

launched on 17th May, 1998. The mission statement of

Kudumbashree is “to eradicate absolute poverty in ten years

through concerted community action under the leadership of local

self governments, by facilitating organization of the poor combining

self-help with demand led convergence of available services and

resources to tackle the multiple dimensions and manifestations

of poverty, holistically”28.

The Kerala Women’s Commission was established in 1996 with

the objective of improving the status of women in Kerala and

to enquire into unfair practices against women. The Commission

became an active organisation only in 2005. The Commission

acts like a mediator to solve the issues concerning women. It

makes sure about the women’s right and security in her domestic

and in-law relations and took action against the atrocities against

them with the help of legal aid29.

The Mahatma Gandhi National Rural Employment Guarantee

Scheme (NREGS) is a recent scheme which came into force

on 5th September 2005, for providing 100 days guaranteed wage

employment for seekers above 18 years of age and were willing

to do work.  The scheme contributed to very high levels of

women empowerment in Kerala among the poor. It is really

a helpline to earn an income and it indicates the economic benefit

for the hopeless rural women30.
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Findings and Suggestions

Women’s autonomy is conditioned largely by gender stratification

and hierarchy in the society. Education also can enhance autonomy
in several aspects. Education can lead to decision making

autonomy since an educated woman is more confident of her

ability to make a decision or voice an opinion and more likely
to insist on participating in family discussions. Education also

enhances women economic autonomy by improving access to

and control over economic resources.

It has already been noticed that Kerala women have a high

gender development index which takes into account factors like
life expectancy, literacy and enrolment in school and income.

Gender empowerment measurement takes into account factors

like women in professional activities, their earned income share
and role in governance. The number of women in the  national

services like IAS, IPS etc. are less. Another notable paradox

regarding the high status of women in Kerala is their poor
representation in politics. Women’s representation is very low

in the various decision-making bodies of political parties and trade

unions. Policy makers and planners can do more in making the
politically, socially and economically marginalized invisible population

visible.

Conclusion

In conclusion, inferior identity of women was transformed.
Women became aware of their  own power to fight against

injustice and exploitation towards them.  This was possible through

the collective efforts of Kerala women transformed even the
poor women from being weak to being strong.  The planners

and policy makers accept the need for gender sensitivity in plans

and policies and the tremendous change needed in their welfare.



361

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

Measures to increase the self-confidence of women in the state
of Kerala has been incorporated in the Tenth Five Year Plan

(2002-2007) and was fulfilled successfully. Thus, we can say

that through the functioning of various governmental and non-
governmental organisations, Kerala is well known for its unique

development concerning women’s empowerment.  This has

become well known as the “Kerala model of development”.
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Introduction

The term tonsure originates from the Latin word tonsura meaning

“clipping” or “shearing”. It also refers to the practice of cutting

or shaving some or all of the hair on the scalp, as a sign of

religious devotion or humility. Tonsure is sacrifice for a noble

purpose or cause. It is not an easy task to tonsure oneself.

It takes a lot of courage and perseverance to tonsure. Hair

is an aspect of pride for both men and women alike. It is not

easy to move around with a tonsured head. The days when

the hair is re-growing without a form or shape is when tonsure

becomes a real torture. Offering hair to God, in the spiritual

sense is also offering ones’ pride and ego to God.  Tonsure

is mostly performed in the name of religion. It is more generally

the practice of cutting or shaving for monks, devotees, or mystics

of religions as a symbol of their renunciation of worldly fashion

and esteem like those similar to Christian clergy, Buddhist novices

and monks, and Hindu religious1. The objective behind tonsuring

is to demonstrate that he/she completely surrenders his/her ego

at the feet of the Lord. Each day, countless devotees have their

hair shaved off and offer it to God in the hope that their troubles

will disappear along with their hair.
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Genesis of tonsure

Christianity
According to the international Christian Church, cutting the hair
of the head wholly or partially has been one of the preparatory

steps for taking up holy orders or embracing monastic life. It

was an outward sign for placing the persons, who were submitting
themselves to the Church law. Tonsure was not popularly known

in antiquity. Tradition states that it had originated with the disciples

of Jesus, who observed the Torah command not to shave the
hair around the sides of one’s head2. Tonsure is the traditional

practice of Christian churches of cutting or shaving the hair

from the scalp of clerics and monastics. In the Eastern Orthodox
Church, all baptised members were tonsured. The custom of

tonsure is said by most ritualists that it has been derived by

the Apostles from the Nazarites, in order that those who dedicated
themselves to God’s service might be distinguished by tonsure

of the hair. The Act was solemnly performed by a Bishop in

case of a clergy3. Tonsure is still a traditional practice in
Catholicism by specific religious orders (with papal permission).

It is also commonly used in the Eastern Orthodox Church for

newly baptised members.

In the French churches, the clergy began to wear a tonsure,

in the shape like that of a wheel or a crown. The Bishops
permitted the clergy (priests) to cut off the curling locks of hair

from their foreheads, but also shaved the hair from the top of

the head, leaving a sort of crown or circle of hair to grow
round the head. Thus, tonsure was also called a crown in the

sixth century. The Roman Church since Germanus II, Patriarch

of Constantinople, in the thirteenth century is the first who
mentioned tonsure which was worn like a crown. In the fifth

century, from being circular and called a wheel; in the sixth

century, it was termed a crown; in course of time, it became
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a circle4. The Celtic tonsure known as St. John’s was in vogue
in the Celtic Church of Great Britain and Ireland. It consisted

of shaving all the hair in front of a line drawn over the top

of the head from ear to ear5. The practice of tonsure was
widespread in the Latin West also. This tonsure was called the

Roman tonsure which was the symbol of monastic vow or clerical

ordination6. In India, especially the South, tonsure is done for
thanksgiving and as a way of paying homage by the devotees

mostly in shrines and Basilicas. Thus, tonsure evolved in the

Church.

Hinduism

Tonsure is usually a part of three rites in the life of an individual

in Hinduism. The first is called Chudakarana (literally, rite of

tonsure), also known as choulam, caula, chudakarma, or
mundana marks the child’s first haircut, typically the shaving

of the head7. The mother dresses up, sometimes in her wedding

sari, and with the father present, the baby’s head is shaved,
his nails trimmed, washed and dressed in new clothes. Sometimes,

a tuft of hair is left to cover the soft spot near the top of

baby’s head. Both boys and girls typically go through this
ceremony, sometimes near a temple or a river.

The detailed procedure includes the priest first parting the hair
of the initiate with three thorns of a porcupine each of which

have three white stripes. He tries each of these bristles into

three bundles with twenty-seven stems of the evergreen Kusa
grass and wraps them in yellow cotton cloth, along with a powder

made of various medicinal plants, as well as Kusa and Subo
grass, curds, unshelled and unbroken grains of rice, sesame and
barely seeds. The priest worships and consecrates the three

bundles with incense, water, grains of rice, coins and rose petals.

Then he ties the initiate’s (son’s/ daughter’s) hair into them.
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The next day, the day of the actual initiation begins with the
continuation of the tonsure rite. The child is made to sit on

the mother’s lap. At an astronomically determined auspicious

time, the father or often the maternal uncle cuts the first three
locks of hair. A razor on which a piece of gold has been pasted

is used to shave. Vedic verses are recited for not hurting the

child. Here the son is expected to have passed from the world
of the mother to that of the father, expressed symbolically in

the form of lap and the razor8.  Tonsure had a purificatory effect

on the character of the person9. The second rite of passage
in Hinduism that sometimes involves tonsure is at the Upanayana,

the sanskara, marking a child’s entry into school. Another rite

of passage is where tonsure is practiced by Hindus after the
death and after completing the last rites of an immediate family

member like a father, mother, brother, sister, spouse or child.

This ritual is commonly found in India among male members
of the deceased family. They shaved their head as a sign of

bereavement. Until recently, many Hindus of the upper class,

forced widows to undergo the ritual of tonsure and eschew good
clothes and ornaments, in order to make them unappealing to

men10.

Tonsuring is a common ritual rite practiced in the temple town

of Tirumala where both men and women tonsure in the thousands11.

Hindu devotees offer their hair to Lord Balaji for favours received,
to show gratitude and respect. It is interesting to note that more

than 1,500 women partake in the ceremony every day.

Hindu Mythological background story

When Lord Sri Venkateshawara (MahaVishnu/Balaji) was inside
a snake / ant hill on Tirumala, a sacred cow (Lord Brahma

took the form as sacred cow) used to come and give milk to

the Lord daily. When a cow herder saw the sacred cow pouring
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milk into the snake / ant hill, he became angry and without

understanding the truth, took an axe and hit the cow on its head.

The Supreme Lord Sri Venkatesha (Vishnu) who was present

inside the snake / ant hill received the hurt of the axe on his

head from the cowherder, instead of the cow getting hurt. When

the Lord received the hurt of the axe on his head, a portion

of his hair disappeared. When mother Neela Devi (third consort

of Lord Vishnu/ Venkateshwara) saw that the Lord was hurt

on his head, she immediately removed the hair from her head

and placed it on the Lord’s head in the portion where he was

hurt. Immediately the Lord got alright and His hair reappeared

as beautiful as before. Lord Venkatesha (Vishnu) knowing that

hair is one of the beautiful features of women, his devotees

would shave the hair of their head (tonsure) and dedicate it

to her. Neela Devi would accept the hair sacrificed by the

devotees of Lord Venkatesha (Vishnu) and the Lord blessed

his devotees, who sacrificed their hair for the sake of the Lord.

This is the reason why devotees tonsure or shave their head

in Tirumala.  The spiritual reason behind tonsure or shaving hair

as offering to the Lord represented a real sacrifice of material

beauty and giving up of false ego in the way of shaving their

hair as a sacrifice to please the Supreme Lord12.

Islam

Ascetics among Muslims were occasionally found to observe

tonsure and they smeared their body with ashes like the Hindus13.

The birth ceremony is called Chetti. The child is named on the

fortieth day and the ceremony is called Chhilla. In some cases,

Bal – Nikalna (meaning to remove the hair), which is the tonsure

ceremony that is observed14. The childhood ritual of tonsure was

performed for both boys and girls15. The maternal uncle plays

a significant role during the tonsure and Khatna rites of a Muslim
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boy16. Naming, tonsure (mundan), aqiqa and circumcision of

the male children were observed according to the Islamic tenets17.

These were part and parcel of the Islamic way of living. Both

men and women who professed Islam, fulfilled the vow of the

tonsure ceremony as a token of their gratitude for their recovery

after a serious prolonged illness. The Mughal Emperor Akbar

adopted some idiosyncratic beliefs and practices in 1580, in the

last twenty-five years of his life. He showed rather certain ascetic

tendencies like restrictions on the killing of animals and becoming

vegetarian. He started believing in the transmigration of souls

and had his head tonsured in conformity with the local practice.

He eventually framed his own religious policy18. This is a

significant example of tonsure in Islam.

Buddhism

According to Dr. K. Jamanadas, writer, tonsure was originally

a Buddhist custom and was adopted by Hinduism. However,

various others trace the practice to Sanskrit texts dated before

the birth of Buddha, which mentions tonsure as a rite of passage.

It is frequently used among Buddhist novices and monks. Buddhism

forbade hair and introduced the practice of tonsure among its

clergy. Besides, Buddha himself renounced his princely rank and

cut off his flowing locks of hair. The Prince of Kapilavastu

was thus also tonsured19. The Buddhist practice of tonsure has

been retained at Tirupati where both men and women undergo

tonsure20.The rules of the early Buddhist order were established

by modifying the laws which were concurrent in India in the

olden days. Buddhism was split into Theravada and

Mahasanghika after which the novices were ordained according

to fixed rules and they observed tonsure21. Buddhist saints Yogis
and patriarchs who were depicted in numerous portraits have

had their head shaved entirely22.
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Jainism

Kalpasastra provides a detailed account of how Vardhamana

left his home, up to the moment when being alone, no one else
was present, he put on a divine robe, tonsured his head, departed

from the household life to homelessness23. Jain ascetics practiced

nudity, tonsure and abstaining from bathing and cleaning the
teeth24. Jain monks plucked their hair so as to keep their scalp

bare and devoid of lice. They did not use blades or knives25.

Jain community members organized protests and tonsured their
heads in protest26. The custom of tonsure was not practiced

by Jain widows. Among the Jain women, only the Sadhvis, (nuns),

used to tonsure in accordance with the rules of asceticism
prescribed for them27. The practice of tonsure started a heterodox

tendency to some orthodox thinkers and they opposed the aspects

like maintenance tooth and nail. The maidens would tonsure only
if they wanted to become nuns availing permission from the

religion. The custom of tonsure was common till the end of

the last century28.

Reason for Tonsure

According to Manu, tonsure was ordained for a Brahman instead

of capital punishment, whereas men of other castes were to

suffer capital punishment29. Tonsure of monks and nuns was
common to Hinduism, Christianity, Islam, Buddhism and Jainism

says Swami Vivekananda30.  Hair is a symbolic offering to the

Gods, representing a real sacrifice of beauty by shaving the
head, also showed an individual’s grief for the departed soul.

Hair on the head is an adornment and a symbol of vanity.  Tonsure

practice at the Indian temples is preparatory for worship but
not itself an act of worship. Consequently, the hair collected

and sold to wig makers is not tainted with the stain of idolatry

as it is not a Hindu religious rite. Facts related to tonsure practice
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have been inaccurately reported. Pilgrimage to local shrines at
least once, is one of the five obligations of every Hindu. Pilgrims

list three reasons for having their hair cut. First, it marks a

rite of passage or change of social status. Second, it demonstrated
a renunciation of the vanity or ego represented by one’s hair.

Third, it serves as a fulfillment of a vow. It should be noted

that in number of the cases, the hair was made into an offering
to the deity31.

In Christianity, the priests and clergy tonsured. At the Catholic
Church of Velankanni, South India, tonsure is practiced by the

devotees before paying homage to Mother Mary. In India, the

appeal of tonsuring stretches lies beyond the boundaries of caste
and faith. It operates as a means of purification, an initiation

rite, an act of sacrifice and a gesture of humility. For many

it is performed in fulfilment of a vow, in gratitude and recognition
that the deity has protected them or helped them achieve a

specific desired goal. Fewer women than men submit to tonsure

as long hair is considered a sign of beauty and feminity in India32.
The prevalence of tonsure has led to the development of Church

sponsored tonsure houses in shrines like Our Lady of Good Health

in Velankanni. A steady stream of devotees flock to these tonsure
houses. Following the hair removal, the devotees bathe, apply

sandal paste on the head, circumambulate the shrine and offer

prayers, candles and cereal offerings to the patron. Depending
on the context, a promissory note with other votive offerings

are offered as fulfillment of their vow33.

Tonsure and ear piercing at the Velankanni church takes place

in order to fulfill their vows for the healthy and safe life of

their children. Official centres for head shaving and ear piercing
are available at Velankanni under the church management. This

borrowing of cultural norms is apparent at the Velankanni shrine

in Chennai, too, mostly because, the Church permits people to
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worship in whatever way they know best, and an estimated 60

per cent of the people to who visit this Catholic shrine are from

other religions and faiths, where a melange of traditions is

followed.

The cutting of hair for atonement and the tonsure ceremony

is customary. Muslim men cut their hair to please Muslim

women34. The tonsure ceremony is locally known as puttuventru
ka lutheeyatu. The function is performed only in the case of

a male child among different castes and is performed in case

of a female child only for the fulfilment of a vow to any deity.

People of all castes perform this function on an auspicious day

fixed in consultation with the persons who are related35.

Buddha’s motive for undertaking tonsure was that he squarely

faced the four sufferings of birth, old age, sickness and death

that inevitably affect all human beings. The arrogance of being

youthful, healthy and alive, disappeared from his mind, hence

Sakhyamuni tonsured36. Tonsure habitually followed by Buddha

himself has been credited incredibly. In Buddhism, all monks

were tonsured in hereditary monasteries and joined a tonsure

family. This was not the final ordination as a novice, he had

to wait until the age of 20 for final ordination37. Tonsure ceremony

heralded entry in to the Sangha.

Jains also tonsured to identify themselves with ascetism. Tonsure

is an important part of meditation and sadhana. The body is

habitual of having hair and works in balance with having them

in natural form. When the hair is voluntarily shaved off through

tonsure, the energies direct itself in that area to regain the balance.

Thus, shaving off the hair creates an upsurge of energies creating

a higher level of consciousness. This helps in concentrating in

a more prayerful life.
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Tonsure among Widows

The Puranas stipulate the occasions when the head can be

shaved and how it should be done for women. It should not

be done without a valid cause. A married woman’s head should

not be tonsured. Only three fingerbreadths of the hair at the

tip should be cut38.  The custom of the tonsure of widows is

a rather repulsive and unfortunate one. The main objective was

to make the physical appearance of the widow match with the

ideal of Sanyasa (renunciation) that she was expected to practice.

It was customary of monks and nuns to shave their heads in

most religious faiths. It was felt that widows should do the same.

Tonsure was intended to destroy the beauty of the woman and

make her unattractive. It was also perceived that it would

eventually provide the widow greater protection against the

unwanted attentions of undesirable persons. When the custom

of tonsure came into practice, is difficult to determine. Epigraphic

and Smriti evidences clearly show that it was not in practice

up to the 9th century CE. Soon the society began to realize

that the custom of tonsure was far from protecting the widows,

but often exposed them to the mercies of unscrupulous persons39.

In Maharashtra, the tonsure of Brahmana widows was strictly

enforced. Resistance to the custom was virtually impossible since,

in the eighteenth century, the widows’ lives were deplorable.

They were propertyless, shelterless women in the custody of

kinsmen with the larger social unit of the caste group in to which

they were born. It is significant to note that even if the immediate

kinsmen of a widow allowed her to remain untonsured, the

Peshwai would act to uphold the Brahmanical gender codes

enforced by religious authorities. Still there were instances of

widows who remained untonsured for a time with the support
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of their natal kinsmen like a father or a brother40. The common

myth prevalent among the public is that shaving of hair increases

the hair growth.

Tonsure in the Contemporary Period

Now-a-day’s people of various religions tonsure for the purpose

of offering thanksgiving to their favourite deities. It is either

in fulfillment of a vow or for the fulfilment of a prayer that

adults tonsured for. It expressed great perseverance and humility.

The general practice of tonsure for the one-year old baby is

common in all religions in India.   Tonsuring also helps to be

therapeutic in curing many diseases such as pediculosis, plica

polonica, and peidra41. The practice of tonsure to take up

priesthood or ascetism is no longer in vogue. Except the Jains

who actually pull out their hair from the scalp; the other religions

have given up the practice of tonsure in aspects pertaining to

asceticism. Tonsure for favouritism and political interests are

all common in India. There are people who even tonsure for

bets that they make with their friends. Tonsure is an expression

of selflessness and total sacrifice. There are people who tonsure

after recovering from an illness. Tonsure has been considered

as a divine act42.Today, tonsure is a symbolic representation of

the sacrifice made by an individual in dedication or in offering

gratitude. This practice is in trend among staunch devotees and

religious oriented people who take up tonsure as a ritual as they

progress in the life intertwined with various religious practices.

There are also people who tonsure to show their support to

cancer victims. A sexual fetish behavioural pattern involving erotic

head shaving called trichophilia is also in practice (a person

sees hair – most commonly, head hair – as particularly erotic

and sexually arousing). Hair fetishism manifests itself in a variety

of behaviours. A fetishist may enjoy seeing or touching hair,
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pulling on or cutting the hair of another person. This is a rare

phenomenon in India43.

Conclusion

Hair in a person’s head is one of the defining characteristics

of human beings. In humans, hair can be scalp hair, facial hair,

chest hair, pubic hair, auxillary hair, besides other places in the

body. Hair does not have any inherent sexual value other than

the attributes given to it by individuals in a cultural context. Many

cultures regard a woman’s hair to be erotic. The lack of hair

or the loss of hair results in lack of confidence. Hair on the

heads of a person whether man or woman keeps the person

look charismatic. A woman’s long hair is her pride. It is traditional

to have long and thick hair. A person with a bald head or scanty,

thin hair does not look good. Having great hair and sacrificing

it in the name of religion or for a religious purpose really takes

a lot of devotion, dedication and courage. The tonsured head

makes the person cover up the head in shame or to hide it

from unfavourable and unnecessary comments. This not only

shows how the person humbles himself / herself and sacrifices

his/ her beauty for a specific cause.

The tonsure practice in several Indian religions started with the

name initiation and ended with the death ceremony of a family

member. The other reasons of tonsure were voluntarily opted

by the individuals out of their own free will. It is neither a

compulsion or mandatory ritual in the various religions in India,

but still is a common practice. This shows the religious orientation

of the people and clearly emphasises on the unceasing beliefs

of the people. Thus, the practice of tonsure has sustained itself

through the centuries in India without losing its religious relevance

or its significance.
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Introduction

The Amazonian rainforest alone, contributes a staggering 20%

of the entire oxygen that is annually produced on planet Earth1.
The dense vegetation associated with that forest is wholly

attributed to the geographical features of the region. There is

nothing to disbelieve that such a rainforest may never be artificially
replicated at any other place on the planet through human efforts.

It implies that, the forces of nature that contribute in propagation

of a natural forest or offer conducive environmental features
to support the growth of artificial forest is a limiting factor for

mass scale afforestation.

The age-old perception about the role of the rainforests from

the environmental points of view has somehow been altered with

the information disseminated by NASA in its press release dated
31st March 2013 stating that: “During the Northern Hemisphere’s

growing season, the Midwest region of the United States boasts

more photosynthetic activity than any other spot on Earth2.”
Inferences may be drawn out those versions of NASA that,

may it be impossible to artificially propagate another Amazonia

on Earth, yet it is feasible to create a corn field that would
alternatively act as effective as a typical rainforest on most
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environmental counts. It provides the conceptual background to

explore the scope for redefining the terms forest, forestry by

setting its new objectives to support sustainable human activities

like agriculture, agroforestry and other modern scientific methods

which have a definable role akin to that of the forests. This

objective statement may be an aid in the public policy making

process to review and canalize some funds which has so far

been undirectionally assigned for conventional reforesting projects

without yielding the desired level of outcomes.

Conceptual Non-conventionality

In the contemporary context, when the government of a third

world nation like India has been committed to supply each home

with electricity and each kitchen with a gas connection, that

prospectively reduces the dependency of people on forests for

household fuel needs. Similarly, the availability and cost factors

of various metallic and non-metallic profiles in iron, steel, aluminum,

polymers, glass and composite materials have been fast substituting

the demand for timber in the construction and furniture making

sector. So, it is logical to drift out from the traditional perceptions

about forest and forestry by redefining the very term itself and

to conceive distinct objective statements for its propagation.

Replenishing environment with oxygen through agriculture and

agroforestry operation is not a standalone contemporary concept

but spills with other reminiscent scientific phenomenon like

growing algae on CO
2
 feeds exhausted from the steel and power

plants or its re-fixation under the ocean bed. But, in the feasibility

parameters, since the concept stands in affinity to agriculture

or plantation of non-forest areas, that increases its scope of

success from the perspective of a third world country with limited

financial and technological resources.
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The contemporary concept on ‘Forest’

Whenever the issue of deforestation arises, it has become almost

customary to blame the ill effects of industrialization on nature.
The antagonism towards progress is so ingrained in the collective

understanding that it impairs the visualization of the truth behind

the subject. The cardinal principle should rather be to maintain
the pace of progress through industrialization and to explore a

way out from dependency on conventional sources of energy.

The genesis of forests is materially attributable to location specific

geographical features like precipitation, humidity, elevation,

temperature, soil condition and all other stuff that are needed
for development of a forest which are bestowed upon a place

naturally. In fact, it is not humanly possible to propagate an

artificial forest with all the Amazonian features at any other
place on earth. Every such effort is capital intensive hence to

be assessed from the viewpoints of the cost involved in it vis-
a-vis its resultant benefits.

The objectives of management of forest as a critical agenda

has been partially accomplished by imposing restrictions on its
misuse by reserving some areas under the applicable provisions

of law. Nowadays, there is no instance of extensive allocation

of forest from the part of the state for industrial purposes like
manufacturing of paper, MDF (Medium density fiber) boards

or railway sleepers which had once been responsible for its mass

destruction.

Utilitarian definition of forest

The utility of timber from the natural forest for construction,

fuel and furniture and other household needs has been sharply

declining due to availability of its substitutes in the market and
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the configuration has almost achieved its equilibrium due to shifting

of demand. From the environmental point of view, one of the

major roles of forests is to reduce global warming by replacement

of CO
2
 as a greenhouse gas through photosynthesis is seemingly

feasible at least partially at lesser cost or even profitably in

comparison to afforestation of some arid and semi-arid areas

or in inaccessible terrains.

Now it is high time to float a classic approach towards nature

and forests which may seemingly contradict the traditional approach

so far being pursued.

Critical relationship of forest with national economy

The United States and much of the world have ever been

confronted with complex economic and environmental issues

associated with their energy needs. India’s crude oil import during

FY.2017-18 has amounted to Rs. 7,10,029 Cr. which alone is

13.92% of the total value of imports of the nation during the

said period3.   It is desirable that a part of such wasteful expenses

which destabilize the balance of trade would be saved and invested

perceptively towards importation of technology, capital goods or

raw materials for its deployment to strengthen the national

economy.

A substantial part of the energy used so far has been drawn

from petroleum and this is being produced in politically unstable

regions of the world. It has resulted in severe price shocks and

shortage that caused considerable damages to the economy of

all the net oil importing nations during the 1970s. As a result,

the United States and many other countries sought to develop

new sources of energy that would reduce oil imports and improve

their strategic and economic strength4.
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The United States with proven national oil reserve of 39k million
barrels followed by Brazil with 39k million barrels have been

pioneers in the field of cultivation of corn by making it their

national policy for mass scale production of ethanol to be used
as fuel in transport vehicles. India is lagging behind having only

4k million barrels beneath its ground. Rather belatedly, the

Government of India, on acknowledgement of the necessity, have
recently made a policy to blend 10 % ethanol with petrol. It

has also been acknowledged that ethanol blending results in saving

of petrol to the extent of its blending and the consequent foreign
exchange required for its importation5.

The average cost of ethanol produced from corn and other bio-
sources to the consumers in USA has been around $2.10/gal

or Rs.31/lit. during January, 2018 and this was less than half

the cost of petrol or diesel6. If the exchange value of currency
along with per capita income of both the countries shall be taken

into account, it may be construed that the same comes too cheap

for an US consumer in comparison to his Indian counterpart.
From the pollution angle, there is no match between the fossil

fuel and the biologically produced ethanol. Stealthily, fuel cost

directly contributes to cascade the logistic cost of the agro-
products and often surpasses the price, that the cultivators get

in return for their produce. In the harvesting season the news

of distressed-sale of perishable and semi-perishable produce is
commonplace and thus exposing the bottlenecks in the distribution

network, which is squarely attributable to the fuel cost.

Hence, there is a definable nexus between such non-conventional

approach to the term forestry and the economy of the nation

at large.

Historically, during the colonial rule in India, the administration

of the distinct subjects of agriculture and forestry were vested
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with a single department. Presently, there is an extensive list
of countries like Japan, New Zealand, Bhutan, Cambodia, South

Africa, Italy, and Portugal; which put both activities under a

single ministry.  Hence, without putting the subjects in watertight
compartments, legislation and modality of execution may be

comfortably designed for India as well for effective results in

the direction.

It is not a strange concept but somehow a variant of the term

Agroforestry but concentrates on the modality in implementation
parameters by divesting some attention out of the efforts that

have so far been conventionally pursued on forestry without

sufficient results.

Widespread Cultivation of corn for fuel as the first element
of the definition

 Ethanol has the potential to match the convenient features of

petroleum at a low price which is produced from lignocellulosic
biomass resources referred to as bioethanol. It may be produced

from domestically abundant sources of biomass including agricultural

and forestry residues, wastepaper and other sizable portions of
municipal solid waste, woody and herbaceous crops grow on

the under-utilized land to support large scale bio-ethanol production7.

Ethanol so produced, could either be directly used in light vehicles

with little modifications in engine specifications or in heavy

transport vehicles after converting it into bio-diesel through its
blending with edible, spent or non-edible vegetable oil. Such

biofuels are alternatives to petroleum-based transportation fuels

and may be remarkably derived from various renewable resources.
Most of the biofuel are viably derived in the present day from

corn and soyabean. Ethanol is the most commonly produced

biofuel in the United States, and about 98% of it is made from
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corn that is grown in the Midwest. Corn is converted to ethanol
at biorefineries through a fermentation process8.

 Based on application and feedstock utilization, biofuel can be
summarized in two stages i.e. first-generation and second-

generation biofuels. The most predominant type of first generation

biofuel are ethanol, biodiesel and pure plant oil. The most generic
form of biofuel exploited worldwide is ethanol. The key feedstocks

for production of ethanol are sugarcane, wheat, sugar beet,

soyabean and palm oil. A major part of ethanol produced
worldwide today is contributed by the United States and Brazil

by using corn or sugarcane as the main feedstock. The main

advantages around first generation biofuels are curbing the release
of CO

2
 and ensuring domestic energy security9.

Constraints on production of ethanol in India

Production of corn which has been revolutionized in the United

States of America may be intensively adopted all over the world
wherever the climatic condition permits. Much more research

has been done on this plant species to make it resistant to drought,

flood and saline effects. Some forms of genetically modified
versions of the crop are thriving in the developed world with

consents from the scientific community overriding the mis-

informed and panic-induced populous opinion seemingly build up
due to unfamiliarity with the underlying scientific aspects. It may

be noted that improved variety of seeds is a sine-qua-non to

drive the mission towards its effectiveness.

From an observation it is revealed that in the tribal districts of

south Odisha and the adjacent districts of Andhra Pradesh, corn
has been traditionally grown since time immemorial and were

being sold to the nearby markets. With the advent of improved

varieties of seeds, the yield level has been substantially improved
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and this has brought a boom to its cultivation in such areas
in recent times. It is surprising to find that the tribals and rural
people of the area are using every patch of land in some regions
for its cultivation in the growing season irrespective of their land
rights. Indulgence of the tribal and rural masses in such activity
is wholly attributable to the yielding potential of the improved
variety of seeds they are getting during recent years. That itself
proves that this crop may be commercially grown in the region
which would bring about a remarkable change in the economic
condition of the people living over there, besides contributing
raw material for production of biofuel to support the national
economy at large.

The environment of the Indian subcontinent is conducive to the
cultivation of corn or malt which may be successfully used in
producing ethanol. The process of conversion of such crops into
ethanol through fermentation technology is not too complicated.
The process is so simple that even on the hill terrains, the tribals
traditionally cook it for their own consumption needs10.

However, the real challenges before nation in producing biofuel

are:
i. On the social front, everyone in India considers the word

ethanol as a synonym to potable country liquor and there
is an engraved idea in the mind of the people against the
very word itself. This product, in fact, had limited usages
during the past in the fields of medicine and chemical
industries but the same has been notoriously unpopular for
its disruptive effects on the family and social life of an
alcoholic. With the change in time, it is felt indispensable
to remove such hatred from the mind of the common man
by educating them to accept its widespread production.
Until such an approach is adopted, it would be easier for
the propagandistic forces to successfully thwart its propagation
in favour of their interest.
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ii. According to a report in “The Independent”, published

from London, the oil companies spend 104 million Euros

i.e. over Rs. 789 Cr to lobby against the European

governments’ environment policies favoring alternatives to

fossil fuels11. Such a news might be appearing paradoxical

to common understanding but the same is an alert message

for caution against such international forces that may

stealthily affect the national efforts to tilt towards

unconventional fuel sources. Such internationally malicious

forces may target the policymakers in the governments

all over the world who have the potential to execute their

wills rather than the mass of ill-informed public who have

no role but to spend on conventional fuels for the benefit

of such companies.

iii. The Constitution of India under its Seventh Schedule

assigned the power of collection of excise duty on alcohol

for human consumption upon the state governments. It

has been a major source of revenue to the state governments

and any type of ethanol fermentation is subject to stringent

control from the revenue point of view. For achieving a

uniform national policy for promotion of bio-fuel, some

legislative changes are necessitated for helping the industries

intending to produce fuel grade ethanol which may be

achieved through proper interpretation of the constitutional

provisions in the light of the changing situation.

There is a need to popularize the concept by conveying that

due to technological advances, the product has more ingenious

application as a fuel for the transportation sector and it will

greatly affect the economy as well as the life aspects of the

people. It is a notable fact that almost all the cars on American

roads are today being fueled by 100% ethanol formulated from

the corn produced in their fields12.
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Until the society continues to look at this product with a traditional
approach, it will not be possible to harness the benefits from

this natural produce. Such an approach, no doubt widens the

scope of the states to collect revenue but jeopardizes a greater
benefit for cleaning the environment, balancing the ecology and

saving the hard-earned foreign currency for which the nation

is ever striving for.

Technological constraints

Just like the improved quality of the seeds are required, so is

the scientific process of farming and irrigation which plays a

crucial role in improvement in its yield. Similarly, the modern
technology of processing of corn is essential for achieving the

standard level of extraction of ethanol.

The dry mass of corn seeds contains several ingredients like

fructose which may be commercially extracted in the form of

corn syrup, which may be used as animal feeds, and corn oil
which may be used as cooking oil. All those parts of the whole

mass of corn are not technically convertible into ethanol. Only

the carbohydrate part which is in the form of corn starch is
consumed by yeast in the fermentation process to produce ethanol.

In the modern scientific process, all those parts of the whole

mass are separated and commercialized as value added products.
Finally, the residual starch part is subject to the fermentation

process which increases the overall value of the output.

Unless this process is adopted through technology transfer from

the companies successfully working in the field internationally,

the desired result could not be ensured. Hence, conservatism
in opinion favoring   indigenous technology may be avoided to

ensure overall success in such projects. Furthermore, the purview

of management of an agro-processing industry never confines
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with its external boundary but extends beyond it on to the
management of the farmers’ activities. Promotion of the farmers

to adopt its farming, aiding their financial needs, providing seeds

and agronomic assistance of plant, soil and water management,
all responsibilities should be assumed by the industry management

adopting a corporate model. Time has substantially proved that

only governance through adopting the public administration model
by co-piloting the project by a person from administrative service

and a political nominee from the ruling community may not be

adequate to drive such industries successfully.

Promoting Cultivation of Jatropha and other oilseeds

The non-edible oil extracted from the Jatropha plant (Jatropha
curcas) may be potentially converted into bio-diesel.

The practical problems in implementing the public policies through

government functionaries may be understood from analyzing the

tasks taken during the past and its results. Answering to a Lok
Sabha Question on 02.12.2014 the then Minister of State in the

Ministry of Agriculture, Shri Mohanbhai Kundaria, stated for that

the plantation of Jatropha, the Government of India had undertaken
a mission through the Department of Agriculture & Cooperation

and National Oilseeds and Vegetable Oils Development (NOVOD)

Board to implement Integrated Development of Tree Borne
Oilseeds (TBOs) Scheme for plantation of TBOs including

Jatropha during 2003-04 to 2009-10. NOVOD Board had taken

up plantation of Jatropha in about 13,807 ha. during 2003-04
to 2009-10. The plantation programme was discontinued from

2010-11.

Again, from the year 2014-15, the National Mission on Oilseed

and Oil Palm (NMOOP) has been initiated, Mini Mission-III

(MM-III) of NMOOP promotes plantation of TBOs including
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Jatropha by providing support for elite planting materials,

maintenance of TBOs till gestation period, inter cropping and

other activities. During 2014-15, MM-III is being implemented

in eleven States and has targeted to cover 1759 ha. under TBOs

of which 263 ha. is under Jatropha.

More importantly, as stated, the data on production of Jatropha
was not available with the concerned Ministry13.

Cultivators may willingly opt for alternative crops with higher

rate of return on biofuel stuff production in the short term with

the Government’s initiative to promote the plantation of jatropha

under National Rural Employment Scheme (NREGS), which is

a sincere right towards the integration of jatropha to energy

production. It is obvious that jatropha biodiesel and its blends

with diesel can be used in existing diesel engines without any

modifications. In the long, run the economic sustainability of

jatropha biodiesel will prove to be the best bet for India as

far as the economic viability of biodiesel with respect to diesel

is concerned14.

There was no lack of initiatives in making policies on such a

national project, but the weakness in execution or implementation

of the policy was apparently responsible for its failure.

Removing constraints on production of Bio-diesel

Once, a much-publicized state sponsored project of cultivation

of Jatropha for producing biodiesel has been withered away

from the media coverage when the results of the efforts was

not visible as it was expected during its initiation process. It

again attracted the attention of the public, rather belatedly in

2017 when government assigned a higher slab of GST @18%
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on manufacturing and sale of biodiesel. Solar panels initially faced

the same destiny but after much debate, the GST rate on it

was reduced to 5%. At last, the GST Council in January 2018

took a notable decision to reduce the rate of tax to 12 % ad
valorem to alleviate pressure on the sector15.

It may be understood that, the sector being at its nascent age

cannot shoulder the burdens of higher rate of tax. Removing

bottlenecks by reducing the tax rate will contribute to ameliorate

the sector for the benefit of the environment and the present

steps of reduction of rate of tax to a reasonable level is an

aid to the stakeholders in the sector like the cultivators. If there

shall be some visible scope of profit from cultivation of the plants

or from the processing industry, people shall suo motu come

forward to adopt it through self-motivating forces.

Planting shrubs on three tracks along the highways

This proposition has an enormous potential to improve the ecology.

Careful cultivation of dense shrubs along three tracks i.e. the

middle and both the side tracks of all the central and state

highways may intensively be practiced. The species should be

carefully chosen to accomplish maximum benefit out of the

project. Unlike the forest tracks, these places are easily accessible

for maintenance and harvesting of the produce. By this practice,

pollution will be targeted at its source itself. Irrigation and

fertilization of the plants is also easy on the roadsides in

comparison to the hill tracks which are so far being chosen

for plantation. It is not a substitute to the efforts of creating

new forests but may be proven to be very effective on ecological

counts when there is a scope of greening an area along the

sides of 1, 01,011 Km National highway and 1,76,166 Km of

State highways across India16.
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Using fumes from coal-based industries

Global warming is thought to be caused mainly by the emission

of carbon dioxide (CO
2
), with thermoelectric power plants being

responsible for about 7% of global CO
2
 emissions. Microalgae

cultivation on such carbon rich exhaust feeds is comparatively

an innovative technology which can effectively reduce CO
2

emissions from thermoelectric power plants17.

Although the nation is committed to improve energy infrastructure,

a major part of it is being sourced from coal based thermal

plants. There are several misnomers associated with the energy

sector like running trains on electric power to reduce pollution

with the reality that, by this practice, the burden of pollution

is being shifted to a distant location where the power plants

located might are otherwise be uniformly spread and diluted over

a large area. However, the silver lining is that there is a scope

for management of the waste centrally at a single point, where

it is generated.

There are technologies to feed the emissions directly to certain

species of algae cultivated in artificial ponds that convert it into

fatty acids (oil) and that may be further processed to get

biodiesel.18 It has been promoted as an ideal next generation

bio energy feedstock. This technology has been widely deployed

in China with commercial viability. But one fundamental impediment

before the project may be the mindset of the industries in the

mining sector. It is far from expectations that such companies

which have been conceived with the sole motive of profit would

ever exhibit self-motivation to divert their mind towards efforts

on a non-conventional enterprise which yields lesser profit ratio

until it shall be statutorily imposed upon them.
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At the second place, there is a need for a flexible short-term

policy to assign land near the vicinity of the power plants or

steel industries lying unused for this purpose, so that the industries

may come forward to implement such start up projects with

participation of investors having interest in this sector.

Conclusion

Just like most net oil importing nations of the world, India is

also vulnerable to volatility in global fuel prices and chronically

suffering from a negative balance of foreign exchange reserves.

The factors that keeps the economy rolling are:

i. The huge size of the economy and population spread;

ii. The near-monopolistic state control over production,

distribution and pricing of the petroleum products;

iii. Reliance on high rate of tax on the petroleum products.

But, as per the evaluation report published by the UNDP, such

policies of charging higher rate of tax on fuel are characterized

by inflationary trends19.

In one way it targets the specific segment of consumption of

fuel rather profitably for the exchequer but directly contribute

to price rise of all commodities including agricultural products

that pose a challenge before the common masses. Increase in

cost factors retards the scope of export of several commodities

due to loading of logistic cost at each stage of its production.

Hence, channelizing state investments to the sector shall contribute

positively with a higher benefit to cost ratio in comparison to

the investments on conventional afforestation efforts so far being

pursued.
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Abstract

Most of the previous historiography had been dominated with

the flavour of political and administrative history. Most of them
had been based on personal-heroic glorification, and there had

been hardly any space for the masses. Undoubtedly, Marxist

intellectuals have shown their interest with great zeal in dealing
with the history of the lower section of society. The idea of

progress and the theory of social transformation of classical

Marxism are based on the mode of production and means of
production and there have always been a kind of class struggle

between “have” and the “have not”. Later, many others like

Gramsci, E. P. Thompson, Eric Hobsbwam, E. W. Said, Barthes,
Jacques Derrida and Michael Foucault took to the masses for

consideration enormously. Indeed, Gramsci and his concept of

hegemony of the ruling classes over subaltern would be at the
top position as motivational force. The deconstructionism and

reinvestigation and reinterpretation of official documents generated

new space and enthusiasm for the subaltern classes to write
their own history. This paper tries to discuss and analyse the

new trend ‘Subaltern Approach’ in history writing especially of

labour and peasant history; its theoretical and conceptual clarity
as well as its limitations and methodological errors. This paper
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also tries to deal with its inspirational and motivational routes
which shaped and determined the conceptual-theoretical

framework. This new intellectual current, how it matured and

shaped the Indian subaltern project in various ways is also
analysed. This paper also illustrates, during and after the political

environment of the Emergency in India, how the several Marxist

academic intellectuals were frustrated by the political atmosphere
and ruling-classes of the country and were insisting to turn into

another way and this political milieu directly provided fertile ground

for the development of ‘Subaltern Project’.

Keywords - Subaltern, nationalism, deconstructionism, post-

colonial theory, hegemony, peasant movement, subaltern agency,
nation-state.

The writings on subaltern have been inspired from recent intellectual
currents of post-modernism and post-colonial criticism, which

provided the tools to analyse the peasant insurgencies with new

approach and dimensions. Apart from this, a new tendency has
been influenced by the various intellectual concepts ranging from

Hobsbawm’s “social banditry”1 through E. P. Thompson’s “unsung

voices of history,”2 Genovese’s “objects and subjects of history,”3

Said’s “Orientalism,”4 Barthes’s “structural analysis of narratives,”5

Derrida’s “Deconstructionism,”6 Lacan’s “other”7 and Banaji’s

“subsumption of labour by capital”8. Indeed, subaltern intellectuals’
challenge to Western historiography has not always been the

matter to refutation of all product of Western thought. Gramsci

and Foucault made a consistent impact on ‘Subaltern Volumes’,
with Foucault gaining increasing sway in the later volumes. Of

the others, E. P. Thompson and Jacques Derrida made a valuable

imprint. Thompson, in his tremendous work, The making of the
English Working Class, (1963), moved away from all kind of

class interpretation to social transformation, in favour of class

agency, denying the notion of class as a “economic category”
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or “structure” for “something which in fact happens in human
relationships”9.   To consolidate the subaltern project, he also

attempts to project the unsung voices of history. In so doing,

he provided an awareness of “writing against the prevailing
orthodoxies” which, taking elites into consideration tended “to

obscure the agency of working people” the degree to which

they contributed consciously in the making of history. Thompson
and the subalternists argued about the misstep to elitist historiography,

in which, “Only the successful are remembered. The blind alleys,

the lost causes, and the losers themselves are forgotten”10. The
subaltern project initially got intellectual inspiration by Antonio

Gramsci’s notion of the “subalterno” and that is acknowledged

by Ranajit Guha in his preface to the first volume. The term
is well analysed in Gramsci’s prison notebooks11. He persuasively

examined the subaltern classes in the context of ruling class

hegemony. When he urged the historical unity of the ruling classes
is well realised in the state, not merely in terms of the judicial

and political state apparatus. For him, the fundamental unity

realised from the organic relations existing between the state
(political society) and civil society. Subaltern classes situated

within, and are both subject and party to this hegemonic rule.

So their history is combined with that of the state and the civil
society, but incapable to create an alternative “state” due to

lack of inability and unity. Consequently, the history of subaltern

classes has necessarily been fragmented and episodic, since the
tendency towards unification has consistently been broken by

the activity of the ruling elite: As Gramci argued:

“Subaltern groups are always subject to the activity of
ruling groups even when they rebel and rise up: only

‘permanent’ victory breaks their subordination and that not

immediately”12.

To document and comprehend the political activism and complexities

of subaltern group action, Gramsci advocated the six dimensions
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to approach the behaviour of subaltern and dominant groups:
1) the objective condition of subaltern classes through the changing

mode of production, and investigate their genesis “mentality,

ideology and aims” which they had conserved in pre-existing
social structure; 2) their affiliation actively or passively in dominant

political formation, and their effort to preserve subaltern interest

or to influence the dominant political sphere; 3) the emergence
of new dominant political organisations to claim to preserve

subaltern assent, in continuation of subordination of subaltern

groups; 4) the new emerging subaltern formation for the articulation
and attainment of “limited and partial” claims; 5) the  new

emerging subaltern formation claiming the autonomy of subaltern

groups within the established (old) framework; 6) formations that
assure the integral autonomy of subaltern groups within the

existing structure.

Gramsci’s perspective on the correlation between state and civil

society creates a web of multi-layer interrelationship between

dominant and subordinate classes in which, culture as an expression
of subordinate classes, influence the political activism of both

rulers and ruled.

The second vital impact on the subaltern group is made by Michel

Foucault. His main intellectual objective over the period of fifty

years was to “create a history of the different modes by which
human beings are made subjects”13.  Subject and the construction

of subject is the main theme in his theoretical articulation. The

construction of subject is not simply created in abstraction or
isolation: but they are located within a specific web of power

relations in which the exercise of power restricts the modification

of certain actions by those exposed to that power. Foucault rejects
the general theory of history in which for Marx the relationships

between domination and subordination were integral. The term

subject attempts to control the individual by the subjection and
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make them dependent on “others,” and the individuals are
restricted through the circumscription and constraint by his or

her own identity, dignity, self-knowledge and conscience. The

concept of these two meanings is involved into the process of
subject construction or the modes of transformation. Foucault

proposes three such modes: 1- the objectivising of the productive

subject (the process of disciplinary objectification through
“scientific” classification of the labouring subject in the analysis

of wealth and economics); 2- the objectivising of the subject

through “dividing practices” (e. g, sick and healthy; mad and
sane; sexual deviants and sexual conformists) created through

binary structures and mechanism to control; 3- the process of

subjectification through which individuals transform themselves
into subjects. To Foucault, the construction and exploration of

knowledge and creation of subject proceeds through discursive

assessment and analysis, that is rooted from the methodological
alternative of western thought “progress”. For him a continuous

use of history as narratives is completely absent. His analysis

as discursive exercises of “medicine,” “economics,” and
“psychiatry” produce both knowledge and power14.  He traces

the relationship between knowledge, power and the mechanism

to control and domination in his later work “Discipline and
Punish” (1977)15.

As Foucault contends, societies regulate the boundaries to restrict
the right to speak through the “experts,” “guardians of knowledge”,

while the discourse is visual and limitless. It is the mechanism

in which discourse is “managed,” the boundaries are “policed”
and a whole “teratology” of knowledge is excluded. As subalternists

have pointed out, the way to manage the discourse restricts

access to the past and its structural narratives of that past16.
Although he does admit the forms of struggle (analysing three

main forms: struggles against domination, struggles against

subjugation, struggle against exploitation)17, the dominant is in
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overall control, the people are being subjected to the insurmountable
systems of power (for example, courts, prison, asylums, armies

and schools etc). By emphasising on structures of power and

methods of objectification of human subject, for Foucault the
hegemony of power at the expense of real instances of practice.

This contradicts with the Gramsci’s concept of hegemony-

unbalance and unstable structure built upon dynamic alliances
and the consent of subordinate groups- which provides a conceptual

“space” for struggle that is missing in Foucault theoretical frame18.

Jacques Derrida is well known for his statement “there is nothing
outside the text”19.  What it does seem to imply is that all

knowledge is mediated. For Derrida, even Foucault was unable

to transcend the terms of the western metaphysical tradition
that acclimatise his thinking. Derrida’s main target is to deconstruct

the existing western philosophical culture and narratives which

claim the world as unproblematic in a universalising way.

The predominant notion in Derrida’s conception is “text” or the

“general textuality” of the world. It does not mean that the world
is simply a linguist object, but it is a kind of textual construction

that can be exposed through deconstruction. There is no absolute

truth within the conceptual framework of Derrida, but differences,
in which everything is only as it differs from something else.

The above intellectual movements and their theoretical abstractions

made a vital impact upon subaltern projects in south Asian history
that provided a valuable tool of literary criticism and re-access

and reassess of history. The introduction of subaltern studies

in South Asian historiography came down in the face of growing
political crisis of the Indian state in 1970s. The domination of

nation-state, combined together through the compromises and

coercion during the Indian national liberation movement for
liberation against British rule, sharpened huge political and social

inequalities and conflict through the capitalist governmental

programme of progress and modernisation. The claim to represent
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its people, suffered with the movement of various ideological
hues, the state increasingly crushed to preserve its dominance.

The state invented coercive measures with the patronage of

power and money, on the one hand, and appeal to populist
programmes and slogans to legitimise its authoritative rule, on

the other hand. By pioneering these measures, the Indira Gandhi

government maintained the domination of the state, but corroded
the authority of its institutions20.  Undoubtedly, the key ingredients

of the modern nation-state- parliamentary system, political parties

and electoral process, the bureaucracy, law and order and the
ideology of development- survived, but their assertion to represent

the culture and politics of masses sufficiently suffered on a large

scale21.  C. A. Bayly in this context pertinently asserts :
“Indian intellectuals found comfort, amidst all the signs

of embourgeoisement, in the Maoist violence of the Naxalites.

Later in the 1970s, many who were not on the pro-Chinese
left sniffed danger in the hegemonic ideology of the Indian

National Congress, elevating ‘national unity’ into an icon

which could keep it permanently in power (the subaltern
group, it must be remembered, came together not long

after Mrs. Gandhi’s emergency). There was concern that,

in official discourse, tribal resistance movements, poor
peasant protest and working class rising could be bundled

into the category of an archaic disturbance, communalism,

or ‘Naxalism’. The ease with which many elements of
the old left, particularly in Bengal, compromised with the

authoritarian claims of the Congress, and the way in which

their orthodox Marxist-Leninist theorists were able to
accommodate this to economistic developmental theories

of class-struggle set alarm bells ringing”22.

In such a political climate, the nationalist historical writings on

the nation-state and its components faced emerging challenges

by its critics. As evidently, the “Cambridge School” which
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projected India’s colonial history has been nothing but as
chronological accounts of competition among its elites, the legitimacy

claim to nationalism is inexplicit23.  The nationalist historiography

exposed its features, but the elite based interpretation of the
subject turned the common masses into dupes of their superiors.

Although, both nationalist and the “Cambridge School” writings

on history was contested by Marxist historiography, but the
analytical tool of mode of production merged imperceptibly with

the ideology of progress and modernity of the nation-state. The

orthodox Marxist activists and intellectuals who are addicted to
believe the mode of production is the root cause for any social

and political transformation. This conception meant that while

constructing the history of depressed and marginalised classes
and their liberation through the conception of progress, the

Marxists failed to account for the religious and caste affiliations

of the subaltern groups24. The Marxist account was unable to
deal with the “lived experiences” of subaltern and it simply

overstated the rebel in terms of religious idiom or merely

considered it as a stage in the development of revolutionary
consciousness. Indeed, Marxist historians did some remarkable

and pioneering works, but their assertion to represent the real

history of the masses remained the subject of debate.

The main notion of subaltern studies is to discuss the subalternist

political orientation, ideology, their agencies, consciousness and
theme in South Asian studies. As the term “subaltern” derived

from Gramsci’s work refers to whoever has been the subject

of subjugation and subordination in terms of class, caste, gender,
race, language, and culture and who was used to signify the

dominant position and dominated relationship in the pages of

history. It needs to clarify, as Ranajit Guha suggested that while
dominant agencies and activities will not be ignored, because

subalterns has always been the subject to their activity, its vision

was only to “rectify the elitist bias characteristic of much research
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and academic work” in the South Asian context25.   For Gramsci

elites enjoyed dominance over subaltern not hegemony and this

theoretical articulation was contextualised in South Asia, particularly

in India by Guha. As Guha’s argument with this impact that

subaltern had exercised in history “on their own, that is, independently

of the elite”; their politics constituted in “an autonomous domain,

for it neither originated from elite politics nor did its existence

depend on the latter”26.  Two themes are clear in Guha’s

theoretical framework, first- to challenge the project of elitist

historiography and its one side credit to them by ignoring popular

action and consciousness. Secondly, to take steps away from

the classical Marxist definition of labour and proletariat in

particular and give more attention to agrarian subalternity.

Ranajit Guha opened with the critique to both elitist colonialist

and bourgeois nationalist variants of historiography in his essay

“On Some Aspects of the Historiography of the Colonial
India” in 1982.  Both variants (colonial writings in one instance,

Indian in other) provided privileged status to the elites in the

emergence of the nation. As post-colonial critique on nationalism

is viewed as only by-product of the Indian elite’s response to

the institution and opportunities generated by colonialism, with

an attempt to attain a share, power and prestige in the colonial

administrative and political system. As in the second variant,

the indigenous elites alone are supposed to have motivated and

led the people to freedom is, in Guha’s description, romanticist

and idealist27.  Although, the elitist historiography is fruitful in

charting the dichotomy between the two variants (colonial and

national), and highlighting the uncovering aspect and approach

of elite ideology as the dominant ideology but, has completely

failed to acknowledge the contribution made directly by the

masses and their agencies, and independently from the elite.

The popular nationalist peasant and tribal movements have been
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stigmatised negatively as a law and order problem within elitist
historiography28.

The whole thrust of subaltern historiography is to consider the
‘people’ (subalternity) as an autonomous domain that neither

arises from elite politics nor depends on them. Therefore, the

elite kind of mobilisation achieved vertically, in that of subaltern
domain mobilisation is achieved horizontally. Although, Guha does

admit that the problem of social and ideological composition in

subaltern domain is not uniform in equality and density and at
time such various diversities manifest in economic diversions,

sectional interests as well as sectarian splits that sometimes tend

to underestimate the horizontal alliances in this domain. Therefore,
Guha also articulates that two domains have never been closed

tightly from each other but often overlapped mainly due to the

elitist aim to always try to mobilise and integrate them but primarily
to fight for their own objective; however, the subaltern classes

manage to keep away from elite control and put their characteristic

fingerprint on campaigns introduced by the elite groups29.

The most important theme of the subaltern project is to restructuring

‘the other history’, and history of people’s political activity and
orientation and their attempt to make their own history. Indeed,

Guha has provided the analytical-methodological tool to access

the social movement broadly and peasant-tribal movement
specifically in colonial India. While  assessing the peasant-tribal

insurgencies of colonial period, he makes no secret that his

approach to study the social movement basically forms a part
of the general tradition of scientific Marxism – but a variant

of it quite obviously deducted from A. Gramsci’s theoretical

formulations30 that are refreshingly original and hence intellectually
very stimulating. Guha also has faith as it is conceptualised in

classical Marxism that the main task of historiography is to

reconstruct and rewrite the past in order to alter the present
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and such a change faces a radical transformation of consciousness31.
He, therefore, appeals to social scientists and activists not to

view peasant-tribal movements as the ‘object’ of history but

consider them as ‘makers’ of their own history and viewed with
a transformative consciousness of their own.

Conceptualising his subaltern approach, Guha naturally discusses
the conventional discourse on peasant-tribal insurgencies which

have hitherto found space in the pages of colonial historiography

as merely an apology for ‘law and order’. The peasant and
tribal insurgencies considered simply as the ‘counter insurgency’

to prevent their occurrence in future. The idea of history and

the sense of history were thus constructed by the conventional
discourse into an element of ‘administrative concern’32.   Meanwhile,

Guha is equally critical of orthodox Marxist historiography for

its failure to recognise the pure spontaneity of peasant and tribal
movement in history. Guha’s contention to set on all those recent

social studies (studies on peasant-tribal movements and

insurgencies), which have stressed ‘organisation’, leadership’, and
‘ideology’ as a mere considerable element in the formation of

‘rebel’ consciousness and have intensely treated the insurgencies

as the ‘pre-political’ phenomena. Guha asserts those who identify
the first glimmer of consciousness as spontaneous, unplanned

and unstructured movements of peasants and tribal masses and

often branding them as ‘pre-political’ could be a kind of serious
error of judgement33.

Guha’s main aim of analysing the peasant-tribal insurgencies in
colonial India is to highlight the pattern of subordination and

insubordination that existed on parallel tracks throughout the

colonial period, and analysing how validation of dominance and
resistance, or the process of insurgency and counter-insurgency

have reinforced each other. Guha has articulated certain abstractions

and general ideas in the ‘rebel’ consciousness. He discusses
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briefly all these forms – ‘negation’, ‘ambiguity’, ‘modality’,
‘solidarity’, ‘transmission’, and ‘territoriality’- in his path breaking

work ‘some elementary aspect of the peasant insurgency in
colonial India’34.  He has collected evidence to construct these
paradigmatic forms from the various peasant-tribal insurgencies

of the period between 1793-1900 and which has been studied

extensively by sociologists, anthropologists and historians.

Apart from such a theoretical-conceptual articulation and

methodological implementation, subaltern project as a medium
of critique and recovery has faced the challenge of limitation

and criticism. The desire to recover the subaltern action and

autonomy has been subjected by defining the impossibility of
subaltern autonomy and simply admitted it as the fleeting movement

of defiance, “a night time of love”, not “a life time of love”35.

Although the subaltern action and recovery of history is based
on deft reading and analysing of colonial data and undoubtedly,

in particular, drew explicitly on Claude Levi-Strauss, Roland

Barthes, Roman Jakobson, Ferdinand de Sassure and Michel
Foucault. Partly, the limitation and reliance on such theorists and

emphasis on ‘textual’ reading arose from, as Dipesh Chakrabarty

highlights, the absence of worker’s diaries and other such sources
available to British historians36.  Indian peasants and workers

had left no sources, no original documents from which their own

‘voice’ could be retrieved.

In another way, subaltern approach earned critique for its

overemphasised orientation on the subject of ‘spontaneity’. As
most historians have bestowed their attention on peasants, workers

and other subaltern elements, in an attempt to highlight how

their protests have been spontaneous and traditional and sometimes
more radical in their methods, goal and political orientation than

the nationalist movement in India led by the elite and the middle

class. As it is asserted that such spontaneous movements were
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independent from the nationalist leadership which often try to
control, if possible, or even to suppress and subvert them

whenever necessary37. Irfan Habib raised the question of validity

for such subaltern autonomous movement, in isolation from the
elitist nationalist movement. A struggle or a protest movement

is determined by the several changes of its principle participants.

Such changes often emanate from wider political processes,
including elite politics that is followed badly in subaltern approach.

The interface between the national movement led by the Indian

National Congress and the grass root level movements, protests
and resistance is too significant to be ignored, because the latter

was a prime source of idea for the former38.

Another major difficulty with the term ‘subalternity’, is that it

does not have precise concept and meaning as a analytical

category in subaltern project. As he admits in his separate note
on it that analysis and interpretation of term in a homogeneous

way is not possible because the term does not contain homogeneous

meaning39. The term is more residual in its connotation as it
includes practically all non-elite sections of the people. As Guha

refers all the non-elite-lowest section of the rural society,

impoverished landlords, rich and upper middle peasants- as all
belonging to the category of ‘people’ or ‘subaltern classes’.

However, as Guha gives responsibility to individual researchers

to investigate, identify and classify the specific nature of subalternity
by locating it historically40.  In this addition, it should be consider

‘dalit’ or untouchables, ‘adivasis’ (tribal), sharecroppers and

agriculture and landless labourers, as well as other marginalised
groups with specific ethnic, non-class identities as caste, clan,

language, religion, regional identity and minority groups as ‘subaltern

classes’. But then how the class outlook of various immiserated
and marginalised groups could be compatible with the lower,

upper-middle and rich section of peasantry whom Guha identifies

as the ideal components of ‘subalternity’. Another more important
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critique of the subaltern studies approach and historiography is:
it confines itself preferentially to the colonial period, even not

all the adherents strictly do so. In addition to this, the subaltern

approach is applicable only to that movement which has the
character of insurgence and does not attach itself to those peasant

and tribal movements that are not insurgent in character.

On the issues of ‘pre-political consciousness’ it has also faced

a critique. As Girish Mishra advised in 1983 that Subaltern studies

intellectuals have idealised spontaneity and popular mobilisation,
even in fact it was “wrong to say that the workers or peasants

starts having a clear understanding of politics after one or two

rounds of agitation”41.  They need to be organised and trained.
Instead, as Mishra propounded, “It will be better and more fruitful

if the researchers into popular movements concentrate more on

their internal weaknesses and limitations of perspectives and
outlook than on finding a scapegoat in the form of some leader

or the other of the Indian National Congress betraying them”42.

In fact, according to Mishra, the notion of ‘hackneyed’ accusations
of betrayal is not based on the close class analysis. If the class

interest of the Indian National Congress party was bourgeois

and petty bourgeois in nature, then it was interested in increasing
agriculture production. Of necessity, therefore, the Indian National

Congress would manage to collude with all anti-feudal forces

and could not possibly betray the peasants43. On the issue of
pre-political as D N Dhanagare suggests, in fact, the twentieth

century peasant and tribal movements have been qualitatively

different and decisively more advanced, which hopefully refers
to the level of consciousness, organisation and ideological

articulation44. If we look at the categorisation between “pre-

political” and “political” that is seen to be essentially in relative
degrees and not in absolute terms, then one can admittedly dissent

with Guha, and if he considers that the absence of any kind

of qualitative differences, then it is admitting his consideration45.
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The consideration of peasant and tribal movements as “pre-
political phenomena” by some intellectuals who failed to rise

above localism, ethnicity and sectarianism does not mean to

reduce the importance of either their essentially political nature’
or their significance in history.

As it is opined by Mridula Mukherjee in 1988 in her essay
“Peasant Resistances and Peasant Consciousness in Colonial
India: Subaltern and Beyond,” however, the ‘subaltern’ historian’s

obsession with establishing an autonomous domain of ‘subalternity’
has been common to all the social constituents of this domain

and their failure to see the differences that exist within this

domain. And in Guha’s whole monograph, for example, “there
is not even a mention of the economic and social disabilities,

i.e., landlessness and untouchability, which separated the mass

of the agricultural labourers from even the poorest petit-holder”46.
As in the case of “peasant consciousness” that he does not

even examine the fact that there might be possible differences

between the land owning peasants and agricultural labourers at
the level of consciousness and that the way in which land labourers

see the world could be completely different from the land owning

peasants47.

As on the subject of “peasant consciousness,” he does not even

examine the that there might be possibilities between the landowning
peasant and agriculture labourers at the level of conscious, in

which completely different from the land owning peasants. As

Femia has pointed out in 1981, it is a kind of methodological
problem of “subalternist.” The admission of “subaltern” and “elite”

consciousness as binary opposites, and has in a kind of mechanism

for achieving a distorted and romanticised version of subaltern
consciousness48.  Another limitation of this new “historiography”

as Mridula Mukherjee proposed that for rectification of the elitist

bias of all previous historiography, but should not forget the project
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accomplished by the “primary”, “secondary”, and “tertiary”
sources itself has been elitist in nature and “subalternist” does

hardily replace any new primary source or emphasis, either in

theory or in practice, for the need to construct this project. For
example, Ranajit Guha , “has neither used any new sources

nor conducted much fresh research into already used sources

for his monograph  on peasant insurgency”49.

Apart from such critiques and shortcomings on the subaltern

project, it does not mean it has lost its impact in academic circles.
And many critiques had been made even before its existence

and many critiques of this project have been invalidated by the

time.  Undoubtedly, subaltern project provided the theoretical-
conceptual perspective to access the social movement in general

and the tribal and peasant movements in particular and by

criticising colonial and post-colonial historiography created the
space to deconstruct the history of “people”. As Mridula Mukherjee

rightly suggest, the limitations and credentials of the study-

 “Of course, we do not have the advantage of many
western European countries where because of the nature

of the local-level administrative structure, the Church

organisation, the practice of keeping birth and burial records,
the cold climate which help in preservation, a vast body

of written records have survived which facilitate the task

of the historians, and that does mean that certain questions
relating to our more remote past may never be answered

because the sources are just not available. But as far

as our more recent past is concerned, it should be possible
to locate and use new sources and these are likely to

be written sources in the Indian languages, including

literature, and even more so oral sources: folklore, some
of it already recorded but perhaps even more of it as

yet unrecorded, and oral testimony, which has tremendous

potential, most of it as yet untapped. Whatever the
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shortcomings and difficulties, this appears to be the only
way the present, almost exclusive, reliance on official

records and police reports – a reliance starkly visible in

‘subaltern’ writing can be overcome.”50.
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BOOK REVIEW - 1
GANDHI AGAINST CASTE

Nishikant Kolge
Oxford University Press, New Delhi, 2017

More has been written on Mahatma Gandhi than on any other

person in modern Indian history. Therefore, when a new book

has been added to the library entitled Gandhi Against Caste,
the general tendency is to wonder what it could be! However,

a short note on the back cover of the book by eminent historian

Ramchandra Guha, recommending the work as “of interest to

all students and scholars of Indian history, politics, and society’,

commands a re-look. Nishikant Kolge is an Assistant Professor

at the University of Tripura (now Associate Professor in New

Delhi), and this book is being published by Oxford, New Delhi,

with a foreword by Rajmohan Gandhi.

Firstly, it is a revised version of his highly-merited PhD thesis

submitted to the Department of Social Sciences, IIT, Madras.

The book is divided into five neatly demarcated chapters and

at the end appended with his own paper which is a re-examination

of Arundhati Roy’s introduction entitled “The Doctor and the
Saint” to the annotated edition of Annihilation of Caste originally

authored Dr. B.R. Ambedkar.  The young researcher, Nishikant,

is already well on his way to the popularity chart, having

contributed plenty of research articles in reputable journals of



417

Journal of Indian History and Culture

September  2018, Twenty Fourth Issue

History and this book Gandhi Against Caste would perhaps

raise him higher.

It is remarkable that instead of a conventional start adopted

for any study on the caste system, the scholar begins the first

chapter with a query, “Was there a strategy in Gandhi’s approach

to fight against the caste system”? He places arguments of three

different schools of historians—those who hold that Gandhi

believed in the caste system as a natural order of society, those

who accept that Gandhi’s approach to caste evolved over a

period of time and the third, that there is some kind of tactic

in Gandhi’s attitude to the caste system,  So, Kolge says that

Gandhi at many places appears to be inconsistent.  But Gandhi

believed that ‘he should be judged by his conduct and not by

his writings’.

The second chapter, “What exactly Gandhi wanted to achieve”,

discusses the basis of Gandhi’s ideal society—the South African

experiments, the utopian ideas put forth in Hind Swaraj and

what constitutes ‘Swaraj’. The writer has used plenty of quotes

but that does not make it sound jarring. On the contrary, they

support his view points.

The third and the fourth chapter bring out the evolving strategy

of Gandhi’s approach to the caste system, which is also discussed

in the fifth chapter. Naturally, each of the instances has to be

studied in a particular historical contest. In the fifth chapter,

Kolge makes a critical analysis of Gandhi’s life and his strategies

in order to understand the relevance of the Gandhian strategy.

Here, two other parallel movements — one of Dr.B.R. Ambedkar

and the other the Shuddi movement of the Arya Samaj is critically
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examined as to how such anti-caste movement evolved. The

author also sums up his conclusion which is duly arrived after

studying systematically the writings and speeches of Gandhi as

well as his participation in the Indian national movement

meticulously.

Kolge’s conclusion is clear, concise and precise and that is the

reason why this book definitely contributes to historical scholarship.

The author has indeed used a mine of primary sources.   Gandhi’s
own speeches and writings at various times and in various places

and quotes it relevantly to show that though there may be

inconsistencies in his ideas, but the central figure must be judged
by his conduct and not by his writings alone. As Gandhi himself

wrote: ‘To understand what I say, one needs to understand my

conduct’. Kolge says that Gandhi’s inconsistencies may be seen
in three different ways—evidence of contradictory opinion, a

change or evolution in his way of thinking and more importantly,

as a strategy to deal with the caste system. The latter method,
Kolge argues, Gandhi used as a better means of persuading

people to proceed towards the right road. Using ‘strategy’ seems

to be a novel way of Gandhi. In this book, Kolge, through apt
illustration and citation, proves his argument. For example, quoting

Gandhi:

“It is one thing for me to hold certain views and quite
another to make my views acceptable in their entirety

to society at large… I have therefore to exercise the utmost

patience and be satisfied with hastening slowly… I am
wholly in agreement with you in principle. If I live up

to 125 years, I do expect to convert the entire Hindu

society to my view”.

Kolge pertinently said that Gandhi was against  the  caste system

since his very young age both at home, or in the Satyagraha
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ashram in South Africa or India.  However, in his South African
period, Gandhi dealt rarely with the problem of caste discrimination.

Some of Gandhi’s letters in South Africa shows that he was

against the practice of untouchability. For example, to Chhaganlal,
Gandhi wrote a letter dated 7 February 1907, in which he advised

him to take up the responsibility of child rearing, not to allow

old customs about untouchability, which are useless and wicked
to come in the way’. But on his return to India, the abolition

of untouchability became a core element of his social and political

programme, though it was not easy to confront a caste-ridden
Indian society.

In the final chapter Kolge devotes considerable attention to
Dr. B.R. Ambedkar and his method of crusading against the

caste system. Surprisingly, though Kolge mentions the names

of modern Indian social reformers such as E.V. Ramaswami
Naicker, Narayana Guru and  Mahatma Jyotiba Phule (1827-

1890) under estimates  Dr. Ambedkar, who was the chief

ideologue as well as the first most influential leader of the lower
caste movement in the 19th century Maharashtra and does not

give sufficient attention.

Indeed Gandhi was a strange mixture of the Victorian liberal,

Indian patriot, saint and statesman.   But he was too sensible

not to know the difference between the ideal and the possible.
The right way to understand Gandhi is to interpret his words

correctly. Hence, Kolge’s book comes as a breath of fresh air

with discovery of new materials and re-interpretation of the
existing studies on Gandhi and the caste system. The sources

that he had consulted, both primary and secondary, are truly

formidable.

It is said that the duty of a historian is to study the past with

a view to serving the living present, and he brings into play
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the didactic role of history which is to judge, educate and enlighten.
There is no doubt that in this work, Kolge lives up to this ideal

meritoriously, following the rigorous canons of historical

methodology.

I commend this book to both scholars and laymen as worth

reading.

 Dr. Prabha Ravi Shankar
Associate Professor of History

S.N.D.T. Womens’ University, Mumbai
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BOOK REVIEW - 2
POLITICAL VIOLENCE IN ANCIENT INDIA

Upinder Singh
Harvard University Press , 2017

This book talks about kingship and political violence in ancient India.
The author utilizes the epics, religious texts, political treatises, plays,

poems, inscriptions and art forms from  600BCE to 600 CE to

prove her point. Kings required to sustain their power by meting
out justice and using force. The intellectuals of the day debated on

force required questions like duty, renunciation punishment, war,

forest tribes and royal hunt.  Though by 600 CE, religious thinkers
and political theorists justified political violence, much doubt and

dissent remained even at that time.

The author focuses her arguments on the way in which violence in

the political sphere existed during this period. Her main interest is

in the historic period between 600 BCE and 600 CE. The first
three chapters are an overview of the theory and practice of kingship

and empire. Reference has been laid on how the problem of political

violence was addressed.

The first chapter deals with foundations ie, from 600 to 200 B.C.E.

It deals with the emergence especially of the Mauryan Empire.

Chapter 2 titled Transition deals with the period 200 BCE to 300CE.

This draws our attention to the end of the Mauryan Empire brought
about by violence. It talks about the replacement of the Mauryan
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Empire by the Shunga dynasty. Focus has been laid on a series of
invasions from the north west. These led to the establishment of

the kingdom of Odisha in the east, the Satavahanas in the Deccan

and the Ikshvakus further south.

Chapter 3 is titled Maturity and this covers a period between 300 to

600 CE. It was at this time that India was dominated by the Guptas
in the north and the Vakatakas in the Deccan. It discusses State

formation in other parts of the subcontinent also.

The mid first millennium saw the classic India model of  kingship

and politics emerge. The issues discussed include ideas of state

and empire and violence and non- violence in religious and political
thought. It talks about the dharma of kings, God, power and

renunciation. It talks also about politics and emotions and the

relationship between governing the state and governing the self
issues such as justice, punishment and the use of force against

adversaries with force and violence within the kingdom.

The author draws heavily on early Budddhist and Jaina texts,

Ashoka”s inscriptions, the Mahabharata and Ramayana for

Chapter I.

Chapter 4 and 5, focuses on the states involvement in warfare

against other kingdoms, the age old conflict with wilderness and its
human and animal inhabitants between 600 BCE to  600 CE. Chapter

4 is on war which discusses issues such as the place of war in

statecraft, and dharma. It talks about heroic ideas, the code of
honour, righteous war, doubt and sorrow.

Chapter 5 examines the relationship between the State and
wilderness. Much attention has been laid on the exploration of forest

resources, attitude towards forest dwellers, animals as political
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symbols and the royal hunt. According to her, violence forms the
bottom line of the states complex interface with the forest.

The conclusions focuses its attention on the ideas as conveyed in
the first five chapters and how these political ideas circulated and

influenced Indian political texts and ideas far beyond the

subcontinent. It also discusses the Indian debates on the way political
violence spread to other  lands. It closes on how debates on political

violence in ancient Indian  makes us think differently about ancient

India.

The idea of a peace loving non-violent India still exists. It exists

along with the memory of ideologies of non-violence in ancient
India especially the  ideas of Ashoka, Buddha and Mahavira.

According to her, Ambedkar had idealized Buddhism, Gandhi and

Nehru tried to create the myth of  non-violence when they fought
for our Independence.

Whilst Dr. Upinder Singh had described vividly the ideas of non-
violence in India during ancient times, her area of interest seems to

be North India. She herself admits that although evidence from

South India has been drawn into the discussions, there is a more
detailed treatment of northern intellectual and cultural traditions.

Rukmini Nagarajan
Reader in History (Retd.)

Meenakshi College for Women
Chennai
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BOOK REVIEW - 3
GROWTH RECURRING:

ECONOMIC CHANGE IN WORLD HISTORY
E.L. Jones

York, Oxford University Press, 1988

The question as to why the Industrial Revolution happened in

Europe before anywhere else has always occupied a central

position in the field of economic history. This is not just because

the Industrial Revolution shaped the balance of power (both

economically and politically) in subsequent centuries but also

because it helped formulate a model of economic growth for

other societies to emulate. Many books have been written on

this topic and the one which has recently dominated the discussions

is Kenneth Pomeranz’, “The Great Divergence”. But while

Pomeranz’ book is currently evoking a binary debate about the

divergence and convergence of the world economy, Eric Jones’

“Growth Recurring”, published over a decade before  Pomeranz’,

not only takes a more open-ended approach but also provides

future historians with a way to help answer some fundamental

questions in economic history. Jones’ approach is in many ways

preferable to Pomeranz’ because historical and economic research

are revealing new aspects and data all the time and the only

way to adapt to this onslaught of new information is to keep

an open mind and to have a model which is able to address

new ideas and data as they emerge.

The most interesting part about this book is its basic premise

and approach. At the very beginning of this book, Jones introduces
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us to his belief that human societies have always had an inherent

tendency to strive towards intensive growth (a society-wide

increase of per capita income). He concedes that not everyone

in a society desires intensive growth nor actively works toward

it, but argues that there are substantial portions of the population

that do. It is this aspect of human society which seems to convince

Jones that the rapid growth experienced by Europe during the

Industrial Revolution was neither rare nor the first of its kind.

But what confounds Jones is why these instances were so few

and far between. Here, Jones manages to successfully navigate

out of the trap that he fell into in his last book, “The European
Miracle”, by asking the question, “Why Europe, why not China

or someplace else?” Instead Eric Jones this time around decides

to deal with another question: since the tendency for intensive

growth exists in virtually all societies, what are the factors which

assist in frustrating them in almost every case?

In order to back up his claims with historical evidence, Eric

Jones lists the instances in history where he thinks intensive

growth was sustained for over a considerable period of time

(i.e., for at least 100 years or more) and also makes a list of

the biggest impediments to growth. The instances of intensive

growth listed in the book are those of Sung China, Tokugawa

Japan and Early Modern Europe, while the impediments cited

are cultural and religious inadequacies, political instability caused

by wars, invasions and conquests, over-extraction by the state

and over reliance on path dependency, leading to steep opportunity

costs. It should be mentioned here that Jones seems to be of

the opinion that the last two impediments to growth were the

most significant. But it is when Jones tries to integrate all the

five impediments to growth together that the weaknesses of his

arguments begin to emerge.
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The biggest problem in Growth Recurring comes when Jones

tries to convince the reader that the European colonisation of

the periphery did not represent disruption. Jones asserts that

colonisation was a progressive force, so much so that even racism

did not exist under colonial rule, but only some amount of

“snobbery”. He follows this problematic argument up by Book

Review asserting that the invasions which really disrupted growth

in Eurasia were the Mongol raids.

Although Jones writes that the Mongol invasions cannot fully

explain the lack of growth in a multitude of lands across history,

towards the last part of the book, his inferences become quite

clear. His explanation for a lack of intensive growth is roughly

that all societies have a conservative socio-religious and political

elite which is not open to change and hence not in favour of

intensive growth, which will lead to creating other centres of

power. But when these societies are invaded by outside forces,

the share of the pie left for the traditional elite is reduced

so they end up forming Olsonian coalitions which restrict outsiders’

access to their share of the pie and hardens the already regressive

social institutions. The more numerous and destructive those

invasions are, the more regressive and non-porous those social

groups become. So, when the rulers see that the society is divided

into cleanly bifurcated socio-religious and cultural groups, they

press the traditional elites of these groups for revenue. This

kind of extraction results in a steady stream of income for the

ruling class which leads to the apathy of the rulers towards

creating growth. Jones, it seems, was convinced that the Mongol

invasion of China, India, Turkey and Iran can explain the lack

of intensive growth or the regression of intensive growth in these

areas. Jones also heavily implies that since the Mongol invasion

did not extend to Western Europe and Japan, they were the

first to experience the industrial revolution.
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It has been 30 years since Growth Recurring was first published,
but Jones’ assertions regarding the European experience have

aged surprisingly well. His belief that the Industrial Revolution

was not a sudden but a gradual process has been reinforced
by the research of people like Jan de Vries and Nicholas Crafts.

Also, Jones’ assertion that the financial growth of England was

sturdily supported by the policies of the crown is backed by
more recent research by Patrick O’ Brien. Unfortunately, the

same cannot be said about his comments on China, Japan and

India, which require some serious revisions. For example, recent
research by Sanjay Subrahmanyam and Christopher Bayly has

revealed significant Smithian growth in Mughal India. Research

by Yasukichi Yasuba has shown that Susan Hanley’s mostly
qualitative evaluation of the Japanese standard of living (on which

Jones greatly depends on) does not stand up to the quantitative

data currently available, which shows that the Japanese standard
of living during the Tokugawa Shogunate was only equal to the

British standard of living before the Industrial Revolution. Jones

also fails to take into account the significant post-Sung growth
and market integration that took place in China as shown by

Carol Shuie and Wolfgang Keller.

In conclusion, it needs to be mentioned that despite the obvious

drawbacks and age of the book, Growth Recurring does an

excellent job of introducing the reader to the basic questions
and themes that economic history, global history and world history

deals with in general. This book deserves to be read primarily

for its provocative ideas which could prove to be the “royal
pathways” towards innovative historical research.

Monish Borah, Ph. D Candidate
Department of History, School of Humanities

University of California, Irvine, USA.
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