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Unlearn what is not in Valmiki?

Dr. R. Rangan
Abstract

The notion of "human race superiority" does not appear in Valmiki's original Ramayana. In his work,
Sapiens: A Brief History of Humankind, Yuval Noah Harari argues that this idea was absent in the early
human era. This raises the question: could the Ramayana be reflective of such an era? Harari suggests
that the notion of human race superiority only emerged later, as did the concept of class or caste
inferiority. If this is true, it raises a crucial question: how can the Ramayana, which predates the idea
of human race superiority, contain references to class inferiority? In fact, the Ramayana does not
depict any human class or caste as inferior in Valmiki's original narrative.

Harari’s passages

Just as there is no barrier between humans and other beings, neither is there a strict hierarchy. Non-
human entities do not exist merely to provide for the needs of man...The world does not revolve
around humans or around any other particular group of beings. (page no.44)

When animism was the dominant belief system human norms and values had to take into
consideration the outlook and interests of a multitude of other beings such as animals, plants, fairies
and ghosts. For example, a forager band in the Ganges Valley may have established a rule forbidding
people to cut down a particularly large fig tree, lest the fig tree spirit become angry and take revenge.
Another forager band living in the Indus Valley may have forbidden people white-tailed foxes because
a white-tailed fox once revealed to a wise old woman where the band might find precious obsidian.

Hunter-gatherers picked and pursued wild plants and animals, which could be seen as equal in status
to Homo sapiens. The fact that man hunted sheep did not make sheep inferior to man, just as the fact
that tigers hunted man did not make man inferior to tigers. Being communicated with one another
directly and negotiated the rules governing their shared habitat. In contrast, farmers owned and
manipulated plants and animals and could hardly degrade themselves by negotiating with their
positions. Hence the first religious effect of the agricultural evolution was to turn plants and animals
from equal members of a spiritual round table into property (page no. 151).

(Yuval Noah Harari, Sapiens, A Brief History of Humankind, McClelland & Stewart, a division of Random
House of Canada Limited, a Penguin Random House Company, 2014).

MRYS society

When | went through these passages, | could easily connect the Vedic Mantras with these passages.
Nowhere does the MRYS (Mantras of Rig-Yajus-Sama-Vedas) say humans are superior to other species.
Only as a penalty to this notion of human-race-superiority, humans developed gradually the ‘notion of
class inferiority’” which means considering one human class as superior or inferior to another human
class. Considering any human class as ugly idiotic orimmoral is a prejudice. | see MRYS as the prejudice-
free literature. MRYS is predominantly animistic where rivers, plants, mortar, plough, furrows, forest,
rain, thunder, sun and moon are worshipped. Thus, it almost matches with Harari’s observations.

But MRYS does not reflect an entirely tribal society. It talks about cultivation though it does not have
huge landlords. It talks about ‘Rajanyas’ (chiefs). “Let all the people wish you so that you don’t fall from
kingship. (10.173.1.).” This Rig Vedic passage shows that kingship can be sustained only if the people
wish it. This is a democratic element in the kingship of Rig Veda.



Strikingly MRYS, a huge literature that runs approximately 26,000 lines does not mention the name of
any city town or village, though it gives the names of rivers and mountains. Since the names of villages
and towns are absolutely absent in society-reflecting literature, it indicates that they were not named
at all. This shows two things: The notions of ownership of the lands were not strong in the MRYS. The
society that MRYS reflects is a semi-agricultural society where the people lived happily with Mother
Nature without having strong prejudices and rigid hierarchies which were going to victimize the human
race.

Misconceptions regarding MRYS

Some scholars misunderstand some Vedic passages to show how the MRYS has prejudices. | have
detailed this in my book ‘Veda, My Passion’ (Webolim, 2021) and established their views as
misinterpretations. So, let me not go into it in detail now. Here | take only two examples.

1. Dasyus which means thieves in any Sanskrit literature are misinterpreted as Indian Aborigins to show
that the Veda suppresses Indian Aborigins when the Veda talks of the subjugation of Dasyus. Please
understand that Dasyu is not a separate race or a separate ethnic group or community in the Veda. It
just means thief in Veda or any Sanskrit literature.

2. The famous Purusha Sukta (Rig Veda, 10.90.12.) describes the Shudra as the feet of the cosmic being.
This is the only place which appears to look down on a particular human class in the whole of MRYS.
Therefore Dr. B.R. Ambedkar in his work ‘Who were the Shudras?’ (Thacker & co., Itd. Bombay)
wonders how this comes in a literature which stands for the peaceful co-existence of different carriers.
He observes it as a later addition. In one way he is correct because Purusha Sukta in Sama Veda is
devoid of the identity of Shudra with feet. This portion of Sama Veda is older than the tenth book of
Rig Veda where Purusha Sukta occurs. This means that the tenth book of Rig Veda takes this Purusha
Sukta from Sama Veda and adds the Shudra-passage into it.

But with all these, we need a better explanation. It has to be understood that the feet were not at all
considered inferior anywhere in the MRYS. We should not see MRYS from the standards and notions
of our world. In another Mantra, the word ‘Mula,” which means foundation, is used for denoting feet

(10.87.10.). ER|| H\E' YIFUEET = | Thus calling Shudra as feet means describing Shudra as the

foundation.
Thus it becomes clear to me that the MRYS is a prejudice-free literature.
Absence of the prejudice of class-superiority in Ramayana

Now, when we come to Ramayana of Valmiki, it reflects a more urbanized society, which has the names
of cities, villages and even kingdoms like Kosala, likely to have strong prejudices and strict hierarchies.
Let us examine.

Surprisingly Valmiki’s Ramayana never expresses any kind of prejudice to any human community or
class. (Through Ramayana here, | mean only the epic that runs from its II-VI books which are its original.
My translation of the epic has several research articles regarding how they are original and this is the
view of many researchers.).

The epic calls Rakshasas as cruel in general. One may say that this can be viewed as prejudice. But
Valmiki never describes Rakshasas as a class found in humans or sapiens. He considers it as a separate
group, perhaps something like Neanderthals. Neanderthals were cruel. This is a fact. Rakshasas also
have to be perceived in this way. Tigers are cruel or wild. This is not a prejudice. It is a fact. The same



applies to Neanderthals and Rakshasas. | am not saying that Neanderthals and Rakshasas are one. But
| took it just for a comparison.

In the same way calling Vanaras as Chapalas (quick and fickle-minded) also cannot be called as a
prejudice as they were not taken in sapiens group at all. They are taken to be a separate group. This
has to be viewed as describing Erectus or apes as Chapalas. Again, | am not making all the three one
here. it is just a comparison.

Valmiki never stamps any sapien- groups like the people of Anga-kingdom or Shudras or Nishadas as
cunning or fickle-minded etc. This is what | intended to say. It is highly interesting to note that the epic
which runs for some 40,000 lines does not have human-class prejudice despite its urbanisation.
However, Ramayana-society certainly was not as urbanised as the later Mahabharata or Gupta Era.

Solution for the problems found in urbanisation

This indicates the possibility of the near absence of these kinds of prejudices even when a society can
get urbanised. What | feel is that the increases in suppression and further prejudices can be found only
when urbanisation is quick. The absence of prejudices in Ramayana society may suggest that if
urbanisation is gradual, slow, and caring the development for all around, then we may avoid the risk
of facing high prejudices. Development for all around is called Abhyudaya in Shastras. ‘Abhi’ means
around. ‘Ut means upward. ‘Aya’ means movement. Abhyudaya means development around. This
Abhyudaya is considered to be one of the two dimensions of Dharma in early Shastras.

Absence of the prejudice of human-race-superiority in Ramayana

Another interesting thing is that the epic does not have even the notion or prejudice of human-race-
superiority. Nowhere in the epic, do we see a direct proclamation that animals and birds are inferior
to humans. Sita says, ‘The difference between Rama and Ravana is the difference between a lion and
a dog; an elephant and a cat......" Even here the comparison is based on might. A lion is mightier than
a dog; an elephant is mightier than a cat...... this is an objective fact. Sita does not add any notion here.

Seeing some animals like apes, donkeys or pigs in dreams is considered to be a bad omen in three
places of epic. This seems to be the only place where few animals are looked down. But even here |
feel generally in our culture not all bad omen-indicating beings are looked down upon. For example,
when we start a journey, it is inauspicious when a Brahmin comes. This is a belief. This does not put a
Brahmin down. But owls and donkeys are believed to be good omens in India, though they are looked
down upon in general in the same India.

If a person is to be ridiculed, he is called a dog or piggy. These kinds of expressions are common in the
literary works which we come across. But they are absent in Ramayana.

Below given are the two exceptions.

1. Kumbhakarna says to Ravana, ‘without knowing the meaning of Shastras, some persons having
animal-intelligence......" (6.63.14.)

2. Hfed TN Qo] THRITEl: | aRTe edl Z8 Hal a1 aR | SREeiag e TSR &
Men capture beasts, either covertly or overtly, with snares and contrivances. The meat-seeking
men in general kill beasts, even if the beasts are speedily sprinting or standing steadily, fully
dismayed or undismayed, vigilant or unvigilant and even if they are facing away. This is not
considered as wrong. Even the great kings who are experts in Dharma go hunting. Therefore,



| killed you in Yuddha (war/combat) through an arrow. Since you are a Vanara | killed you
whether you fight with me or not (4.18.40-42.).

The first one is by Kumbhakarna who is a Rakshasa. Rakshasas looked down on even humans.
Therefore, there is no surprise if this comes to Rakshasa’s lips. But the same cannot be expected from
a Sapien in the epic. But the next one (only one) is from a sapien.

The verses are a little complicated. It seems that Rama takes advantage of Vali to be an animal to hunt
him. He seems to convey this. Still, the verses are not clear. It first talks about hunting in various ways.
Then it talks about killing Vali in a fight. The word Yuddha has to denote the involvement of both the
parties. But here Vali is not involved in the fight with Rama. Can it be called Yuddha at all? Is it not just
a hitting? Shri Sitarama Shastrigal in his Shrimad Valmiki muni hrudaya tattva sara prakashika
(Trichinopoly united printers Itd, 1943) raises this question.

Then Rama identifies Vali with an animal to justify his act. Though Vali is a Vanara, can he be taken as
an animal in the context of giving justice? When we closely read the epic, we understand Vanaras to
be a group which are eloquent. They are scholars. They perform Vedic rituals. They had their cities and
kingdoms. They cannot be merely called animals. Rarely Valmiki does do it only to make the reader
feel some symbiotic relationship to establish his idea of universal welfare. Otherwise, in the context of
justice, it is not good to take him as an animal. He does not have animal features except a tail and the
name ‘Vanara’ which can mean monkey literally.

Therefore, | go here by the Western (i.e. Gujarati-Marati) reading/recension of Valmiki’s Ramayana.
N NN ~ = N NN D N
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“Even the great kings who are expert in Dharma go for hunting. Therefore, you are killed through an
arrow, since you deserve capital punishment. You are a Vanara, indestructible in war....”

This means that due to his crimes of adultery, rape and incest, he deserves capital punishment. Since
Valiis indestructible in war Rama took the method of hunting which is adopted for some uncontrollable
beasts that harm the people. The Western reading’s expression here is highly convincing in the epic
where no sapien especially Rama-like-character looks down on animals.

Vali’s destruction is controversial. With any controversial issue, generally, interpolations in arguments
are expected to happen in a lofty way. E.g. In Mahabharata, the marriage of Draupadi (which is taken
as controversial) has different elements added in different recensions or readings, getting overloaded
with many unnecessary explanations. But the same story which occurs later in Aranya Parva is not only
short but also gives a convincing answer precisely (to me). In the context of answering Vali, the Western
recension is short, sharp, and precise.

In the same way, Rama’s words in the Gauda reading appear better than in north-south readings in the

below context. HIIAT ARB fh a:l'l:ﬁi'ﬂ\T SI:. If even a dove gave refuge to the hunter who hunted its
wife, why can’t the one like me? (Northern-southern readings, 6.18.25.) FAIAT TR ﬁh’ﬂ?ﬂg

r“avﬂwm | I If the dove gave refuge even to the hunter who hunted the dove’s Love, then why cannot

| give refuge to Vibhishana who surrendered in the true sense (Gauda or Bengali reading, 5.91.5.)?
Thus, in Ramayana, the notions of human race superiority and class inferiority are absent.

Valmiki and Darwin



In fact, Valmiki paints, sometimes as we mentioned already, Vanaras as animals only to make the
reader to feel the symbiotic relationship through which the universal welfare can be well established.
In fact, Valmiki is the one who brings for the first time different living creatures into one family tree
(3.14.). This is later echoed in Mahabharata and several other Puranas.

An attempt to bring all species in a single-family-tree is brilliant, though it is just a literary masterpiece
without getting couched in a scientific language just like Darwin’s one. The common spirit that we need
to understand here in the ancient literary Valmiki and new scientific Darwin is the single-family tree of
all species in the world. Somehow, we all belong to the same family. Apes, dogs, birds and fish are only
our distant relations. This is the quintessential conveyed.

Women-related-prejudice in Ramayana?

But the literature which is free of several other prejudices appears to have some women-related
prejudices. Women are called Chapalas in a few places. Rakshasas especially Ravana describes women
like this in several places. This need not come in to account since prejudices and judgmental
approaches are not new to Rakshasas in the epic. Sita calls herself as Chapala. Though this can be taken
as prejudice, this is a sign of Sita’s humbleness. Responding to the harsh words of Sita, while Rama
went to catch the deer, Lakshmana describes women in general as Chapalas since he was in high rage
getting provoked. These are the very few places where women-related prejudices are found in the
epic.

It is a great surprise in such a huge epic that has around 36,000 lines, only five to six places have
women-related prejudices while the world literature of the medieval world is filled everywhere with
the same.

Some viewed the story of Kaikeyi and Shurpanakha as misleading to the huge catastrophe revealed
women-prejudice of Ramayana. This is wrong as Ramayana also talks about Vali and Ravana who faced
catastrophe due to turning deaf ears to their wives. The former is not to put down the women. Neither
the latter is to glorify them. Valmiki records the story as it is, in which good and bad are there in both
genders.

Dasharatha in his catastrophe caused by Kaikeyi, says in Ramayana, “All women are not Kaikeyis in the
world (2.12.103).”

Less interpolated

The absence of prejudices in such a huge epic suggests that the epic is less interpolated. If there are
many interpolations, the interpolators will definitely add various foul prejudices in the epic. We see
this in Ramayana-re-makers who add so many of their strong prejudices of their times in their
retellings. We need to thank our ancestors for preserving Valmiki’'s Ramayana in its pristine form only
with less interpolation, unlike Mahabharata.

Vedic maturity of Ramayana

What is called maturity? Whom do we call immature? Generally, whomever we see deciding and acting
based on the above prejudices, we call him immature. Wherever we feel something as uncourteous,
we can find someone calling another to insult him by name of some caste or race or animal or sect like
catlike, dog, piggy, womanly, paganish, Jewish, Shudra-like, Brahmin-like or German-like or Bengali-like
or Malayali- like.

An ideology or even religion may indeed influence sometimes a group of people, a state or even a
nation to some extent. In such a case, a group of people can have some features based on it. But



without closely examining, a person stamping another as bad merely because he is a Jew or German,
Bengali or Bihari is severely wrong. This is uncourteous and the decision based on this is immaturity.

Unfortunately, many masterpieces we read, especially those of the medieval age, related to literature,
history and religion contain this feature. As the Veda and Ramayana are free of all these prejudices,
they are the fittest ones in guiding us in Dharma.

Final word

The scripture which is absolutely free of all prejudices alone deserves the highest honour regarding
being Pramana (instrument of knowledge) for Dharma.



Guha, a tribal equal of Rama
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There lived the mighty king Guha who was born in the race of nishadas (hunters) and became
famous as their lord. He was a friend to Rama who was like his own self.

Introduction

The Ramayana, one of the greatest epics of Indian tradition, is not merely a tale of heroism,
devotion, and duty but also a text that subtly highlights the values of equality and inclusivity. A
core theme of the Ramayana is Rama’s inherent nature of treating all individuals with fairness
and respect. His actions consistently show that he values people for their wisdom, righteousness
and experience rather than their social status, wealth, caste, power, or education.

One of the most profound examples of this is his relationship with Guha, the Nishada king. Rama
does not see Guha as a subject or subordinate, but as an equal friend—his 3TcATAETHMT “aatma

sama sakha’ (a friend equal to himself), demonstrating his ability to look beyond material
distinctions and value people for who they are. Unlike superficial egalitarianism, where equality
is often a facade, Rama’s approach is authentic and deeply rooted in respect and friendship. This
paper explores how Rama’s interactions with Guha in the Ramayana highlight his unprejudiced
nature and how this principle remains relevant in contemporary society.

Rama and Guha: A Friendship Beyond Social Barriers

When Rama, accompanied by Sita and Lakshmana, enters the forest during his exile, Guha, the
chieftain of the Nishadas (hunters) rushes to meet Rama with his elders upon hearing of his
arrival. When Rama notices Guha coming towards him, with great enthusiasm, he rushes with
Lakshmana to meet Guha and embraces Guha. (“Overwhelmed with grief (to see Rama in bark),
Guha embraced Rama.” 2.50.36)



daTdwafyasya e waanadidll2.50.361 |

Rama’s behaviour towards Guha stands out. Unlike a king who sees a tribal chief as a
subordinate, Rama greets Guha with warmth, trust, and genuine friendship.

Although Guha cannot be considered his equal in status, education, wealth, or birth, Rama
calls him his equal, denoting that for a relationship to be truly equal, none of these material
constructs or societal prejudices matter. What defines a true bond is the loyalty, wisdom, and
righteousness that one holds. Going forward, it is noticeable how this phrase “aatma samah
sakha” isn't merely words, but rather a deep feeling Rama holds towards Guha in his heart.

On the other hand, Guha, despite being a tribal chieftain, does not see himself as equal to Rama
but as his humble servant. He expresses deep gratitude, believing that everything he possesses is
a blessing from Rama (“I am seeking supreme fame in this world through the attainment of
dharma and acquisition of abundant artha by the grace of Rama alone.” 2.51.5).

3T YHIGTETRIY AH AT FHECIU: |
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Yet, despite this reverence, Rama does not assume a superior stance but treats Guha as his
true friend rather than a subject. This interaction highlights Rama’s ability to recognize the
inherent worth of individuals beyond societal classifications.

When Guha, overwhelmed with emotion, offers food and hospitality, Rama politely declines, as
he has taken a vow of asceticism. However, he does not reject Guha’s offering dismissively but
instead acknowledges the devotion behind it. In this incident, we note that Guha does not
hesitate to approach Rama with his elders. This interaction underscores Rama’s accessibility—
Guha, although at a ‘lower status’ than Rama, does not have to go through intermediaries but
meets Rama directly, showing that even tribals had direct access to Rama.

At this juncture, Rama inquires about Guha’s well-being—not just about his personal health
but also about his kingdom, revenue, and allies. (“Rama embracing him tightly with his strong
arms said, ‘O Guha it is fortunate that I am able to see you and your relations in good health.
Hope, all is well with your friends, kingdom and revenue.’” 2.50.42)

WS |1 ATt dsgareAddidl |
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This shows that Rama is not merely passing through but genuinely cares about Guha’s land and
his people. Equal relationships, especially friendship are often marked by emotional reciprocity,
and Rama treats Guha with the same warmth and concern that he would extend to his brothers or
closest allies.

A true King is responsible not only for his immediate kingdom but also for maintaining harmony
with those on the outskirts. However, unlike other rulers who might see tribal communities as
subordinates, Rama treats Guha and his people as his own.

Upon understanding Rama’s predicament, Guha offers his kingdom to him with utmost sincerity
and respect. (“O mighty armed prince, welcome to you This entire land belongs to you. You are
our master and we, your servants. Rule this kingdom happily.” 2.50.38).

NI o HETdTEY dagHfSrd1 a8l 12.50.381 |
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However, Rama respectfully declines, reaffirming that Guha is truly just his Sakha (friend) and
not a political tool to exploit. Rama does not take advantage of Guha’s loyalty for his own
benefit. He does not expect sacrifices from Guha but acknowledges his devotion and treats him
with fairness.

In this complete episode, Rama inquiring about Guha is done on the basis of genuine care and
not as a formality done by a ruler to a subject. Similarly, we can notice how comfortable Guha
is about offering food and hospitality, Guha is more driven by concern and love than by having
to extend a formal invitation. And this is only possible when Rama not only gives but also
receives without discriminating. We can understand that Guha’s invitation and hospitality are
not a mere formality in Guha’s action the following night.

That night, as Rama rests before crossing the river, Lakshmana remains awake to guard him.
Guha, moved by this devotion, offers to keep watch, saying that he and his people would protect
Rama even against a four-winged army. This instance shows that Guha does not see himself as
an outsider but as someone deeply connected to Rama and his cause. Guha also quips that
Rama is the dearest man to him. (“For me, there is none dearer than Rama in this world. |
speak the truth. | swear by truth.” 2.51.4).

T f& Trferaam safa yfa a1
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Despite Guha’s assurances, Lakshmana refuses to sleep, and the two spend the night discussing
Rama, Ayodhya, and the trials ahead. Guha’s commitment is evident—not only does he offer his
resources and protection, but he personally stays awake by Rama’s side out of love and concern.
This unwavering loyalty would not have been possible had Rama treated Guha merely as a
subordinate. Instead, their friendship is one of mutual trust and shared responsibility.

At dawn, Rama prepares to leave and advises Guha:

“Take care of your kingdom and remain vigilant. A ruler’s greatest duty is the well-being
of his people.”

This parting message further cements Rama’s respect for Guha, treating him as a responsible
leader too.

Fourteen years later, as Rama completes his exile and returns victorious, he has not forgotten
Guha. Before even reaching Ayodhya, he instructs Hanuman:

“Go to Sringaberipuram which is seen from the sky, meet Guha the leader of Nishadas
and tell him of my inquiry and well-being. He will be very happy to hear that I am in good health
free from anxiety. He is equal to me and my friend.” (6.128.4-5)

ASTARYITEI T aH |
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Despite forming new alliances with Hanuman, Sugriva, and Vibhishana, Rama does not let these
relationships overshadow his deep bond with Guha. He ensures that Guha is among the first to
know of his return, proving that his friendship is not based on convenience or circumstance.
Whether during exile or after victory, Rama’s consistency in his character highlights that his
approach to equality is not circumstantial but an intrinsic part of his dharma. Also, in the same
instance, he proudly calls guha explicitly as his atma samah sakha once again, showcasing that
he is genuinely unbiased and unaffected by any probable societal prejudices as well.
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Superficial vs. Genuine Equality

In many societies, there is a tendency to project an image of inclusivity and egalitarianism, but in
reality, hidden biases and social hierarchies still persist. Many rulers and leaders may outwardly
claim to treat everyone equally, but their actions reveal otherwise. Rama, however, does not just
perform acts of equality for appearances—his interactions with Guha and others from different
social backgrounds are driven by sincerity. He does not see Guha as a ‘lower’ being, nor does he
treat his loyalty as an obligation. Instead, he cherishes the friendship in its truest form, making
no distinction between Guha and his other royal allies.

Those who engage in performative equality may:

Publicly claim to support inclusivity while privately maintaining discriminatory practices.
Interact with people from lower social backgrounds for political or personal gain or rather
than out of genuine respect.

Offer assistance as an act of charity rather than mutual respect.

Change their behavior based on social situations, treating others as equals only when it
benefits them/ when they need to exploit them.

In contrast, Rama:

Treats Guha with unwavering consistency, from exile to his victorious return.

Seeks Guha’s well-being not out of obligation but from genuine concern.

Declines Guha’s generous offer to govern Shringiberapura, affirming that their friendship

is genuine and not a backup resource to exploit for political convenience or personal gain.
e Respects Guha’s wisdom and leadership, treating him as an equal in matters of

governance and protection.

A Model for Leadership and Society



Rama’s friendship with Guha sets an example of how leadership should be exercised. A true
ruler does not merely govern but nurtures relationships with all sections of society. By treating
Gubha as his equal, Rama reinforces that a kingdom thrives when there is respect and cooperation
between its ruler and its people, including those from the outskirts. His mannerism reflects the
true Vedic principles said in mantras like

@& & e an wegwn watfor s wefiersaa
s aequn watfor o el wafted farrer geqwn wefiemard i

Drte dr<ha ma mitrasya ma caksusa sarvani bhutani samiksantam

Mitrasyaham caksusa sarvani bhiitani samiksel Mitrasya caksusa samiksamahell

"May all beings look at me with the eye of a friend. May I look at all beings with the eye of a
friend. May we all look at one another with the eye of a friend."

- Yajur Veda, 36.18

FAA AT aﬁﬁr:wﬁﬁﬂ;ﬁﬂﬁ:'ﬂ?@aﬁml
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Samano mantrah samitih samani samanam manah saha cittam esam |
Samanam mantram abhi mantraye vah samanena vo havisa juhomi ||

"Common be the prayer of these (assembled worshippers), common be the acquisition, common
the purpose, associated be the desire. | repeat for you a common prayer, | offer for you with a
common oblation™

- Rigveda 10.191.3

USSR HTTSOI T § HTeRY ATy TS |
g et e v Tw: FgEr ft: gAY Frer: ||

Ajyesthaso akanisthasa ete sam bhratarah vavrdhuh saubhagaya |
Yuva pita svapa rudra esam sudugha prsnih sudina marudbhyabh ||

“No one is superior or inferior; They are brothers, of whom no one is the elder, no one the
younger, but who grew up together for their mutual prosperity; may their father, Rudra, ever



youthful, and Prsni (their mother), grant favourable days for the Maruts.”

- Rigveda 5.60.5

HEET ATEIARIEAY FONA T |
FO F-AATH &4 I SAarHare |

Sahrdayam samanasyam avidvesam krnomi vah |
Anyo anyam abhi haryata vatsam jatam ivaghnya ||

"I establish concord among your hearts and minds, free from malice. May you love one another
as a cow loves her newborn calf.”

- Atharvaveda 3.30.1

The essence of these Vedic mantras promotes unity and equality among all beings, emphasizing
a vision of harmony and impartiality. This principle is reflected in Rama’s interactions with
those around him, such as his relationship with Guha. Their bond is not dictated by birth or status
but by mutual trust and devotion, embodying the Vedic ideal of seeing all beings with an equal
and friendly gaze.

The Timeless Importance of Rama’s Unbiased Nature

The Ramayana is more than a religious or historical epic—it is a guide to ethical living and
governance. Rama’s treatment of Guha stands as a prime example of his unprejudiced nature and
principle of equality, which is relevant even today. By acknowledging and practising these
values, societies can move towards greater harmony and inclusivity. Rama’s ability to reach out
to individuals without bias teaches an important lesson—true nobility lies not in one’s birth but
in one’s actions and character. His friendship with Guha stands as a shining example of how
leadership and respect are built not on social status but on integrity and mutual recognition.

In a world still grappling with social divisions, Rama’s unwavering commitment to treating
people with genuine fairness and love serves as an inspiration. His story urges us to look beyond
superficial differences and build true relationships. This principle is not only a cornerstone of the
Ramayana but a timeless ideal that continues to hold immense significance in shaping a more
just and inclusive society—where worth is determined not by status but by virtue and character.



Different Communities in Bharata’s journey

Sundara Pravachanamani, Kum Shree Vayidehi, MS. Subbulakshmi
fellowship awardee,

Abstract: This essay shows how the different communities of people in Ayodhya were involved in
the journey to Chitrakoota with Bharata to bring Rama back to Ayodhya. This essay also highlights
how that equilibrium and equality are repeated in the history previously (in the Vedas) and later
too.

The different communities involved the journey of Bharata are described by Valmiki in
Ayodhyakanda. Firstly, the royals are described:
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“All the ministers and priests get into the chariots yoked with horses, shining as the Sun and go
ahead of Bharata. Nine thousand elephants accompany Bharata with sixty thousand chariots filled
with archers, furnished with weapons of various kinds and with hundred thousand cavalries.”

Next, various communities of Ayodhya are described to be following Bharata in his jounrey:
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“The people including merchants, lapidaries, skilled potters, those who live by manufacture of
arms, carpenters, those who make various articles from peacock feather, sawyers, workers who
make artificial ornaments, those who pierce gems and pearls, those who make articles of ivory,



those who live by perfumery, highly reputed goldsmiths, weavers of blankets and other woolen
goods, those who provide hot-water baths for others, physicians, distillers and vendors of spiritous
liquors, fumigators, washer-men, tailors, chiefs of villages and hamlets, dancers with their women-
folk and fishermen journey to see Rama. Thousands of cultured Bramhins, Vedic pandits ride on
bullock carts.”

It is also particularly mentioned that all the people involved in Bharata’s journey are travelling to
see and bring Rama back voluntarily and that they are all happy.

qRSSTRTET T FAR TR S 112.83.101 |

“They happily hug each other and undertake the journey.”

Here different communities are mentioned based on their features and jobs like people who live
by manufacturing arms, and people who make articles of ivory. We can see the same before and
after the period of Ramayana too.

Before Ramayana’s period:

In the Taittiriya Sambhita, these kinds of communities are given salutations seeing one god in all of
them.
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“Salutations to carpenters. Salutations to car makers. Salutations to potters. Salutations to smiths.
Salutations to bird keepers. Salutations to foresters. Salutations to bow and arrow makers.
Salutations to hunters. Salutations to hound keepers. Salutations to dogs. Salutations to lord of
dogs.” (Only a part of the mantras has been given the English translation).

Thus, the Veda acknowledges and salutes the different communities.

After the period of Ramayana:

1. The writers of Rama’s story are not categorized just to be from one community. For
example:

Kamban (author of Ramavatharam in Tamil, 9" century) was of weaver’s community.
Balramdas (author of Jagmohan Ramayanam in Telugu, 15" century) was a farmer.
Ezhuttechan (author of Kilipattu Ramayanam in Malayalam, 16" century) was of
fishermen’s community.

Buddha Gonna Reddy Garu (author of Ranganatha Ramayanam in Telugu, 13™
century) was a warrior (commander in chief of Rani Rudrama Devi).

Bhoja (author of Bhoja Champu in Sanskrit) was a king (kshatriya’s clan).

2. The writers of the story of Rama were also beyond religions. For example:

Rama’s story comes in Tripitaka, the primary text of Buddhism
Guru Gobind Singh has authored Ramavatharacharitam.
Indonesian Ramayana or the Kakawin Ramayana of the Indonesian muslims

3. The writers of the story of Rama were also beyond regions. For example:

Ramavatharam of Kamban from Tamil Nadu

Ranganatha Ramayana of Buddha Gonna Reddy Garu from Telangana
Saptakanda Ramayana of Madhava Kandali from Assam
Jagmohan Ramayana of Balramdas from Odissa

Molla Ramayanam of Molla from Andhra Pradesh

Sriram Pacali of Krittibas from Bengal

Thorave Ramayanam of Narahari from Karnataka
Kilipattu Ramayana of Ezhittechan from Kerala

Ram charita manas of Tulsi Das from Chitrakoot
Bhavartha Ramayana of Eknath from Maharashtra
Girdhar Ramayana of Girdhar from Gujarat

Kashur Ramayan of Prakash Ram Kurigami from Kashmir
Maithili Ramayan of Shri Chanda Jha from Nepal

Mapilla Ramayana of Mapilla muslim

Indonesian Ramayana of Indonesian Muslim

Ramakien compiled by King Rama I from Thailand



In Periya Purana (A Shaivite hagiography) and Bhakta Mal and Bhakta Vijaya (Vaishnavite
hagiographies) each chapter is dedicated to the story of several devotional saints belonging to
different communities.

Examples

Kannappa Nayanar- hunter

Appar- Velaalar

Sundara Murti Nayanar- Adi Shaivar
Kora Kumbhar- pot maker

Ravidas- Cobbler

Sena- barber

Choka Mela- carpenter, etc.

Though they belong to different communities they become the contents of the chapters of Hindu
hagiographies, by which equality is established.

Summary:

Various communities of Ayodhya people follow Bharata in his journey towards bringing Rama
back. These were the people who also cheered that Rama should be their king while Dasharatha
made his decision. They are described equally in the same magnitude in the 83™ chapter of
Ayodhyakanda. Before Ramayana’s period too, the Vedas talk about seeing one god in different
communities and offering salutations to all of them. The same way, the followers of Rama and
writers of Rama’s story later in the history are also of different communities. Though devotional
saints belong to different communities they become the contents of the chapters of Hindu
hagiographies, by which equality is established.



The people's Ramayana in Tamil Nadu:

Voices Across Castes and Regions

- Sri Jataayu, Renowned Kamba Ramayana exponent, Tamil scholar &
author

From the very earliest times, the great epic of Ramayana has been embraced in the Tamil
culture, across different castes, communities, and regions. It has found varied expressions in
literature, temple legends, sculptures and epigraphs, classical performing arts and folklore.

Literature:

Multifarious references to Ramayana are found in Sangam Literature anthologies of Tamil (200
BCE to 300 CE), and the subsequent early Kavyas of Silappathikaram and Manimekalai.
Nalayira Divya Prabandham, the collection of the hymns of Azhwars (6™ — 9™ century CE),
hailed as the canonical Sri Vaishnava scripture is filled with rich and evocative portrayals of
Ramayana legends, some of them very unique and rooted in the native Tamil soil, like the
mention of squirrel helping in the building of Setu bridge by Thondaradippodi-Azhwar, Rama
lullaby and Dasharatha-like lamentation of Kulasekhara Azhwar and the “Pongaththam
Pongo” dance of the defeated Rakshasa army by Thirumangai Azhwar.

Kamba Ramayanam, the Tamil literary magnum opus of 12" century CE is well known. Its
author Kambar lived in the Chola country and belonged to the Uvachchar caste who were
traditional Kali temple priests (or temple musicians according to some historians). There is
ample internal evidence of Kambar’s wide and deep erudition in both Sanskrit and Tamil
classics, philosophy and aesthetics. His chief patron was Sadayappar, a wealthy and generous
agrarian landlord of the Vellalar caste. As per the legends, Kambar’s work received divine
endorsements through miraculous incidents — viz. the roar from the Narasimha deity idol in
Srirangam temple when it was read out in the assembly of poets, and the coming to life of a
dead Brahmana boy of the Dikshithar clan in Chidambaram. It is evident that this great Kavya
has been hailed and respected by the learned people from all sections of the society.

Rama Nataka Keerthanai is a much-celebrated Tamil musical opera, the songs from which are
still rendered in the Carnatic classical music concerts of the present times. In a sense, it can be
called a musical adaption of Kamba Ramayanam, with many lively and sparkling phrases and
metaphors used by common people. Its author Arunachala Kavirayar (1711-1778 CE) of
Seerkazhi belonged to the Vaishya caste and he composed this opera on the request of two
Brahmana music Vidwans, who popularized it by rendering the songs across the villages and
towns in the Kumbakonam region. Kavirayar is hailed as one of the three Tamil Music Trinity
composers who lived prior to the period of the famous Carnatic Music Trinity comprising
Thyagaraja et al. When this opera was staged as a play, people from different castes enacted
the roles of the characters. In a touching anecdotal story recorded by Thanjavur Swaminatha
Athreyar, Thyagara gets immersed in one such play and prostrates to Sri Rama on the stage,
played by a local blacksmith, impelled by his emotional Bhakti.



Thakkai Ramayanam, composed in the 1600s CE, is yet another, but a very different adaptation
of Kamban’s work in the Kongu region. It was meant to be sung to the accompaniment a small
drum called Thakkai, a musical instrument resembling Damaru. It’s author Emperuman
Kavirayar of Sangagiri was a revenue officer and was well versed in Sanskrit and Vedanta. He
was patronized by the Kongu ruler Nallathambi Gangeyan. This work has expressions soaked
in devotion and has delightful references to local culture. For example, while describing
Vanara’s search for Sita in the Southern direction, the poet mentions the names of all the major
hills in the Kongu region and says that Hanuman, Angada and all the Vanaras hopped on them,
thus sanctifying those regions. Interestingly, the only surviving manuscript from which this
work got published was preserved by the Shantalinga Veera Shaiva monastery in the region.

Sthala Puranas, Sacred Geography, Lineage legends

With the major spread of Ramayana across Bharata-varsha over the centuries, every region of
the Indian subcontinent wanted to associate itself with Rama-Katha and become a part of the
Sacred Geography by creating Sthala Purana legends and stories. Tamil Nadu is no exception
with many such sacred spots.

A few examples:

e Rameshwaram island, Rama Setu, Dhanushkoti and Thiruppullani have the much
popular and ancient sacred association with Ramayana, as these Tirthas are mentioned
in texts like Skanda Purana.

e Many sacred spots along the entire east coast, from Kodiakkarai all the way up to
Rameshwaram, with big and small shrines with Ramar Paadam, or footprints of Rama.

e Multiple temple towns have the legend of Jataayu Moksham, of Sri Rama performing
last rites for the bird Jataayu as part of their Sthala Puranam — Thirupputkuzhi near
Kanchipuram, Vaitheeswaran Kovil (Pullirukku Velur), Jataayu Tirtham in Tirunelveli.

e Kanyakumari district has places like Villukkuri, that literally means mark made by the
bow (of Rama) and Thaatakai Malai, a huge boulder resembling the fallen demoness
Tataka killed by the young Rama. Marundhu Vaazh Malai, a hillock rich in rare
medicinal herbs is believed to be a slice fallen from the Sanjeevini Parvata carried by
Hanuman.

Like elsewhere in India, royal dynasties and warrior communities in Tamil Nadu also identified
themselves with Rama’s lineage. Cholas proclaimed themselves as belonging to Surya Vamsha
and included Raja Shibi of the Puranic Ikshvaku dynasty among their ancestors. Vanniyars, a
prominent community in the Northern Tamil Nadu identify themselves as Kshatriyas coming
in the lineage of Rama in their Jati Purana legends.

Temple sculptures:

Ramayana sculptures in distinct styles and Ramayana references in epigraphs and copper plates
are seen in Tamil Nadu from the start of the Pallava era (6™ century CE) through Chola, Pandya,
Vijayanagara and Nayaka periods all the way through 19" century. The enchanting sculptures
at Thirukkurungudi and Srivaikuntham Vishnu temples and Kumbakonam Ramaswamy temple
are the finest examples of Rama art. It is notable that many Shiva temples also contain



depictions of Ramayana scenes, like the famed Ramayana miniature panels of the 11" century
CE Alanthurai Mahadeva temple at Pullamangai near Thanjavur. Beautiful bronze idols of
Rama, Lakshmana, Sita and Hanuman were created with unique aesthetic features and
distinctive postures were created around 10" century CE in Tamil Nadu during the Chola era
and can be seen in many temples like Paruththiyur, Vaduvur and Thillai Vilaakam. Worshipful
bronze images in the same style continue to be made till the present times.

Folklore and folk arts:

In the Tamil folklore, Mahabharata was more popular than Ramayana, as themes like Arjuna’s
multiple marriages and progeny born out of them, Draupadi’s rage and her transformation as
Devi and Krishna’s war strategies and grace etc. captured the imagination of the Tamil masses
more. The scant references to Ramayana do mention Rama, Sita, Hanuman as noble and divine
personalities.

Villuppaattu or the “bow song” was a very popular folk storytelling art form till a few decades
ago but is near extinct now. Though all kind of Puranic and religious themed stories were
rendered in this art form, Ramayana was the most performed one, thanks to the bow association.
Iraama Keerthanam was a musical composition specially written for Villuppaattu
performances, narrating the complete Ramayana story. Its author was Pandaaram
Thiruvanantham (1758-1828) of the Travancore region, who belonged to Saiva Vellalar
community. There were similar compositions like Ayodhi Kathai, Iraamar Vanavaasam, Vaali
Vathai etc. specially written for Villuppaattu.

Thol Paavai Koothu or the leather puppetry was an art form that was created with the purpose
of taking Ramayana story to the masses. It became popular in Southern Tamil Nadu, along with
the migration of the Telugu communities from various regions of Andhra. This art form, near
extinct now uses richly painted leather puppets for different characters of the epic pulled by the
strings. The songs sung during the performance remain oral tradition and have never been
written down. This Koothu is performed over ten days in villages, covering the entire story in
great detail. After the Rama Pattabhisheka episode is staged, additional stories like Mayil
Ravana, Matsya Vallabha, Ashvamedha (Uttara Kanda) are also performed.

It is important to note that these Ramayana folk art forms narrate a myriad set of strange and
exotic stories, some of which are not part of any known Ramayana text, as these are created in
the imagination of the village folks, often connected with the joys, sorrows, frustrations and
grievances of their everyday lives that are expressed using Rama-Katha as a medium. Some of
these stories are virtuous and have devotional sentiments while some of them have perverted
and deliberately spiced up concoctions reflective of the weaknesses of the human minds that
created them.

Since the Tamil folklore studies so far have been dominated by the academics and scholars
with either Marxist or Christian Missionary outlook, all the published material on this subject
attempt to portray the folklore as a revolt against the “Brahminical upper caste” hegemony or
oppression of women or deliberate denigration of Hindu divinities without any sense of
reverence etc. There is an urgent need to study them afresh with reinterpretations, bringing out



the harmonious and sacred aspects that form the bedrock of such folklore, along with the
distortions and perversions.

Conclusion:

This write-up summarized the key points of the detailed presentation made by the author on
this topic in the Valmiki Ramayana Conference 2025.



The people’s Ramayana:
Voices across Castes and Regions in Telugu states

Telugu Ramayana Treasures
STG Antarvedi Krishnamacharya, Sri Ramayana Pathaka in
Bhadrachalam Temple
The people of Telugu states have forged an unbreakable bond with Rama,
characterized by an immense and unwavering love. It's unparalleled in its depth,
with no other community embracing Rama as wholeheartedly as the Telugu
people. This profound connection is evident throughout the region, with the Telugu
states being utterly immersed in the majestic saga of Rama. The land of Telugu-
speaking people has been purified by this all-encompassing devotion. Every village,
no matter how remote, boasts at least one temple dedicated to Sri Rama Chandra.
Ramayana recitals are an integral part of daily life, and the people begin every
endeavor with an invocation to 'Srirama.' Even the youngest members of the
community are blessed with the slogan 'gors064- el e.eod:owa' (May Rama's

protection be upon you, and may you live for 100 years). Rama's presence
permeates every aspect of life in Telugu states, leaving an indelible mark on the
people's thoughts, words, and actions.
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The Ever-Reflecting Glory of Rama Katha in Telugu
The words of Kalpavriksha-like poets echo everywhere across Telugu land. The
beautiful story of Rama has taken many forms in Telugu literature—as poetry,
prose, Champu, Harikatha, Yakshagana, folk songs, Dandakams, and Keerthanas.
It has deeply touched the hearts of poets and devotees alike. Since the time of



Nannaya, the stream of Rama Katha literature has been flowing like a pure and
vast river, continuing till today and uplifting countless souls. By the time Ramayana
was first composed in Telugu, the Sanskrit versions had already flourished in
Puranas, poetry, and dramas, enriched with new creative expressions. As a result,
the influence of Valmiki Ramayana, along with Adhyatma Ramayana and other
sacred versions, is clearly visible in Telugu Rama Katha. Elements that Valmiki did
not mention—such as regional traditions, cultural practices, and new imaginative
details—found their place in Telugu retellings, making them unique yet deeply
connected to the original essence.

1. The Evolution of Champu Ramayanas
Let us explore the different forms in which Rama Katha emerged in Telugu
literature, starting with Champu Kavyas. What is Champu Kavya? A Champu Kavya
is a literary work that blends both prose (Gadya) and poetry (Padya). Telugu
literature has witnessed the creation of many Champu Ramayanas, each
contributing uniquely to the grand tradition of Rama Katha. According to Andhra
literary historians, the earliest Telugu Ramayana is said to have been composed
by Bhaskara Mantri (1190-1220 CE), the grandfather of Tikkana Somayaji.
However, this work is not available today. The first available Telugu Ramayana is
Ranganatha Ramayanam by Gona Buddhareddy, composed in the Desi poetry
tradition.
Key Champu Ramayanas in Telugu Literature

The first structured Champu Ramayana is Bhaskara Ramayanam, written by
Hulakki Bhaskara (14th century CE). After this, several Champu Ramayanas were
composed, including:

« Molla Ramayanam — by Molla (14th century)

« Ramaabhyudayam — by Ayyalaraju Ramabhadra Kavi (1540 CE)

« Raghunatha Ramayanam — by Tanjavur Raju (1673 CE)

e Accha Telugu Ramayanam — by Kuchi Manchi Thimma Kavi (17th century

CE)
« Srimad Andhra Valmiki Ramayanam — by Vavikolanu Subbarao (Vasudasu,
Modern Era)



« Gopinatha Ramayanam — by Venkata Kavi
« Champu Ramayanam — by Rigveda Kavi Venkatachalapati
« Srimad Andhra Champu Ramayanam — by Allamaraju Rangasayi
« Ramodayam - by Rangayya Kavi
» Kausalya Charitam — by Layagrahi Garudachala Kavi
« Malika Ramayanam — by Shatakavi (a collective effort by Akundi Venkata
Sastri, Pantula Lakshminarayana Sastri, Deva Guptapu Venkata Ramana,
Kaviraju Chintalapudi Sanyasiravu, Moola Peranna Kavi, Upmaka Narayana
Murthy)
o Sri Yogananda Andhra Ramayanam — by Chillarige Yoganandayya Pantulu
« SriJanamanchi Seshadri Sharma Ramayanam
o Sri Venkata Parvateshwara Kavula Ramayanam
o Ramayana Kalpavriksham — by Kavi Samrat Viswanatha Satyanarayana
These works showcase how Rama Katha flourished in Telugu literature, with each
poet bringing their own creative expression, devotion, and literary excellence to
the timeless story of Sri Rama.

2. Dvipada Ramayanas in Telugu
Telugu poetry follows different metrical structures, broadly divided into Vruttas
(classical meters) and Jaatis (folk-based meters).

In its metrical composition, as Appakavi stated in the verse:

"Kanda Bhedamulaarugaa ka yutsahamu taruvoju madhyamaakkaralunaidu
deepiyu manjeeradvipada pattri pada chatushpada...”

The six types of Kanda (metrical variations) are prominently present: Utsaham,
Taruvoju, Akkara, Dvipada, Tripada, Chatushpada, Panchapada, Shatpada, Ragada,
Kalika, and Utkalika. Among these Dvipada belongs to the Jaati Chandas.

What is Dvipada?
The word Dvipada means "two-lined verse." Unlike classical Chandas where verses
typically have four lines (padas), Dvipada has only two lines per stanza. This makes



it structurally similar to Vedic meters like the Trishtubh, which has three lines.
Poetic scholars like Vinnukota Peddanna and Peddiraju (S°a°50oS°cS TIPTe0Ed SG)

referred to this form as Dvipadi, which later became popular as Dvipada.

Historical Development of Dvipada
« Dvipada existed even before Nannaya’s time and gained prominence in
Telugu literature.
« Palkuriki Somanatha is often credited as the first poet to use Dvipada
extensively.
Scholars have defined the characteristics of the Dvipada meter as follows:
o Each line contains three Indra ganas followed by one Surya gana in
sequence.
« It follows the rhyme scheme (Prasa Niyama).
« The first syllable of the third gana in each line serves as the Yati (caesura)
position.
« Each line consists of four ganas, maintaining a total syllabic count of no less
than 15 matras and no more than 18 matras.

For long time, Dvipada was merged with other poetic forms like Manjari Dvipada,
Taruvoju, and Dviradagalaragada, before evolving into an independent metrical
tradition. Dvipada became the foundation for later meters like Seesa, Ataveladi,
and Tetagiti, playing a crucial role in Telugu poetry.

Dvipada Ramayanas in Telugu
The first known Ramayana in Dvipada was Ranganatha Ramayanam by Gona
Buddha Reddy. This pioneering work set the stage for many later adaptations of
the Valmiki Ramayana in Dvipada by various poets, including:

« Annamacharya

» Kattavaradaraju

« Ganapavarapu Venkata Kavi



« Bhosale Ekoji

« Chada Raghava Reddy

o Eleshwarapu Subrahmanya Sastri
Even in modern times, over ten poets have composed Dvipada Ramayanas. Just
as Anushtubh is the fundamental meter in Sanskrit poetry, Dvipada holds a similar
primary place in Telugu literary tradition. It remains an essential form for narrating
great epics like the Ramayana.

3. Shlesha Ramayana Kavyas in Telugu
Telugu literature has explored the Ramayana in various poetic forms such as
Champu, Dvipada, and others. Among these, Shlesha Kavyas (double-meaning
poetry) stand out as a remarkable literary achievement.
What is Shlesha Kavya?

o Shlesha (Pun or fun) Kavya refers to poetry where a single word conveys
multiple meanings, often telling two or more different stories
simultaneously.

o Shlesha Kavyas are primarily known for their scholarly depth and satirical
essence. Expressing multiple meanings through a single word requires
extraordinary intellect and poetic mastery. While composing a single verse
with dual meanings is challenging, writing an entire epic in this style is an
even greater feat, demonstrating the poet’s remarkable talent.

o Such poetry can be either intellectual (Panditya-pradhana) or satirical
(Vyangya-pradhana).

Origins of Shlesha Poetry
The birthplace of such Shlesha Kavyas is Sanskrit literature. Many poets have
written epics where each verse can be interpreted in two distinct ways. Some
notable Sanskrit Shlesha Kavyas include:

1. Raghava-Pandaviyam — Kaviraja Suri

2. Raghava-Naishadhiyam — Haradatta Suri

3. Raghava-Pandava-Yadavam — Chidambara Sumati

4. Sapta-Sandhana Mahakavya — Megha Vijaya



These works are also called Anekartha Kavyas (poems with multiple meanings)
because they incorporate multiple interpretations within a single structure.

Types of Shlesha Kavyas
Based on the number of stories embedded within a single poem, they are classified
as:

« If a single poem conveys two stories, it is a Dvyarthika Kavya (e.g.,

Ramayana+Mahabharata);

« Ifit contains three stories, it is a Tryarthika Kavya;

o Ifit carries four stories, it is known as Chaturarthika Kavya.
However, regardless of the number of stories, all such works are generally referred
to as Dvyarthika Kavyas. Using limited words to convey multiple interpretations is
followed in different poetic methods, such as Shlesha, Anuloma-Viloma poetry,
Garbha Kavya, and Kshuthaka Chitra poetry.

Anuloma-Viloma Poetry (Palindrome Poetry)
One of the techniques used in these Kavyas is Anuloma-Viloma (palindromic
poetry), where:
o Averse, when read normally (Anuloma - top to bottom), tells one story.
o The same verse, when read in reverse (Viloma - bottom to top), tells a
different story.

This creates two separate narratives within the same text. These Kavyas are also
known as Gati-Pratyagati Kavyas or Pratiloma Kavyas, and composing them is an
extremely difficult task, and no full-length Telugu work exists in this style.
However, Pingali Suranna’s Kala-Purnodaya contains an Anuloma-Viloma verse.
Composing Dvyarthika Kavyas in Telugu is extremely challenging. It requires
profound mastery of the language, and even if one succeeds in creating a
technically correct poem, it may not always captivate readers with poetic brilliance.
However, Pingali Surana achieved both literary excellence and technical prowess,
earning a distinguished place among classical Telugu poets.



Shlesha Ramayana in Telugu
The first known Shlesha Kavya in Telugu was written by Vemulavada Bheemakauvi,
titled Raghava Pandaviyam. Unfortunately, this work has been lost over time. The
earliest available Shlesha Kavya in Telugu is Raghava Pandaviyam by Pingali
Surana, composed in the 16th century, which simultaneously narrates:

1. Ramayana (Raghava’s story)

2. Mahabharata (Pandavas’ story)
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Poetic Brilliance of Pingali Surana

Pingali Surana himself highlights the difficulty of writing a poem with dual meanings
and integrating the stories of both Ramayana and Mahabharata within a single
work: "It is already difficult to compose a single verse with two meanings, Who can
then weave together the stories of the Ramayana and Mahabharata into one grand
epic? This requires extraordinary scholarship and poetic genius."

Example of a Shlesha Verse from Raghava Pandaviyam
This verse from Raghava Pandaviyam describes two different events—Rama
breaking Shiva’s bow in the Ramayana and Arjuna piercing the rotating fish target
in the Mahabharata.
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Interpretation as Ramayana:



Anupama Divya Vikrama Samagra Vibhudu = The incomparable and
supremely valiant Lord Rama

Jishnudu = The victorious one (Rama)

Raamavibhudu = Sri Ramachandra

Anitara Bhedya = Impossible for others to penetrate

Raudra Dhanus = The bow of Rudra (Shiva)

Ashrama Bhangiga Vanchi = Effortlessly bending and breaking it

Abhraga Animesha Laksha Hrith Ambaka Vruttin = Delighting millions of
celestial beings (Devas)

Urvara Jana Hridaya Akshi Vartanam = Captivating the hearts and eyes of
the people

Chaalaga = Excessive / Abundant

Adbhuta Vardhin Munchuchun = Immersing them in an ocean of wonder
Bahulilan Nerasi = Radiating his strength through his arms

Meaning: Lord Rama, with his unparalleled might, effortlessly broke Shiva’s bow,

astonishing both the celestial beings and the earthly spectators.

Interpretation as Mahabharata:

Anupama Divya Vikrama Samagra Vibhudu = The incomparable and
supremely valiant warrior Arjuna

Jishnudu = The victorious one (Arjuna)

Raamavibhudu = A Beautiful Lord

Anitara Bhedya = Impossible for others to pierce

Raudra Dhanus = The fierce bow

Ashrama Bhangiga Vanchi = Effortlessly aiming and striking

Abhraga Animesha Laksha Hrith Ambaka Vruttin = Targeting the motionless
fish’s eye (Matsya Yantra)

Urvara Jana Hridaya Akshi Vartanam = Captivating the hearts and eyes of
the spectators

Adbhuta Vardhin Munchuchun = Immersing them in an ocean of wonder
Bahulilan Nerasi = Radiating his strength through his arms



Meaning: Arjuna, with his supreme valor, aimed at the revolving fish’s eye by
looking at its reflection and pierced it with his arrow, astonishing the gathered kings
and spectators.

This single verse artistically narrates both Rama breaking Shiva’s bow and Arjuna
piercing the Matsya Yantra, showcasing the poet’s mastery in Shlesha poetry.

Later Shlesha Kavyas in Telugu
Following the tradition of Raghava Pandaviyam, many poets composed Shlesha
Kavyas centered around the Ramayana. Some notable works include:

o Ramakrishna Vijayam — Mariganti Singaracharyulu

o Achalatmaja Parinayam - Tirumala-Bukkapattanam ‘Kireeti’

Venkatacharyulu

o Dharatmaja Parinayam — Kottalanka Mrutyunjayulu

o Shivaramabhyudayam — Poduru Pedaramayatya

« Lanka Vijayam (Ravana Damniyam) — Pindiprolu Lakshmanakavi

« Raghava Vasudeviyam — Kottapalli Singaracharyulu

« Ramakrishna Upakhyanam — Sripada Venkata Chalapathi

« Khalakarna Vishayana Ramayanam — Pannala Brahmanna

o Nirvachana Bharata Garbha Ramayanam — Ravipati Lakshminarayana

o Andhra Raghava Pandaviyam — Ravuri Doraswami Sharma

« Raghava Naishadhiyam — Ravuri Doraswami Sharma

« Raghava Pandava Yadaviyam — Elakuchi Bala Saraswathi

« Yadava Raghava Pandaviyam — Nelluri Veeraraghava Kavi

o Ramakrishnarjuna Rupanarayaneyam — Oruganti Somashekara Kavi

« Raghava Pandava Yadaviyam — Ayyagari Veerabhadra Kavi

« Nala Yadava Raghava Pandaviyam — Maringanti Singaracharyulu
These works continue the rich tradition of Shlesha poetry, showcasing Telugu
poets' linguistic mastery and literary excellence.

4. Tryarthika Kavyam (Triple-Meaning Poetry)
After the success of Dvyarthika Kavyas (poems with dual meanings), poets sought
to push the boundaries of poetic ingenuity even further. This led to the emergence



of Tryarthika Kavyas, where a single verse conveys three different narratives. One

such remarkable work is Yadava Raghava Pandaviyam, composed by Nelluri

Veeraraghava Kavi.

Example Verse from Yadava Raghava Pandaviyam
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This verse carries three distinct meanings, narrating the stories of the Yadavas

(Krishna's lineage), Raghavas (Rama's lineage), and Pandavas (Mahabharata

heroes) simultaneously.

Interpretation as Yadava Story:

B0 + RGY Srilaku + Iravu - A place for wealth and prosperity
QIVY + DY + PR + HWOHD + @ Bahula + Sitha + Bhanu +

Kululakun + Atapattu > A stronghold for multiple rulers of the lunar dynasty
(Chandravamsa)
c’ogé + 30y Boew Sajjana + Aspadambu > A haven for virtuous people

03 Mahin - In this world

VAT G Ayodhya - An unconquerable city

5°08A Kantin - Radiating brilliance

HOEOG + o + & o Madhura + Sala + Ujjvala > The city of Mathura,

adorned with shining ramparts
Se«i)® Nagapuri - The city of Dwarka

éaﬁs@o Navyalila = Filled with Krishna’s divine pastimes

Tanarchu - Oppu (Agree / Accept)

Interpretation as Raghava Story (Ramayana):



o TNV + VNG + 2P Hewwdd Bahu + Lasita + Bhanu Kululaku - A place for

the famous warriors of the Solar dynasty (Suryavamsa)
.« I QAITES + ot + QYO BHGy Mahin Ayodhya + Naga + Puri Tanafchu

- Ayodhya, the glorious capital city
. 5°08Q Kantin - Radiating with Rama’s divine aura

o« JGOG + Jo + egso Madhura + Sala + Ujjvala - Its ramparts shine with

unmatched beauty

Interpretation as Pandava Story (Mahabharata):
o HGE Madhura -> Sweet (Pleasing), referring to the grandeur of

Hastinapura
o IO Nagapuri - Referring to Hastinapura, the city of the Kuru dynasty

. éélgév + SO Navyalila + Tanarchu - An abode of fascinating new

adventures
This verse brilliantly intertwines the Yadava, Raghava, and Pandava stories in a
seamless poetic flow, showcasing the poet’s extraordinary skill.

5. Satirical Poetry (Tittu Kavithvam) in the Ramayana

Telugu literature has a rich tradition of Tittu Kavithvam (satirical poetry), which is
often considered a branch of Shlesha Kavyas. This genre emerged as an artistic
expression of frustration or distress, where poets, when deeply hurt or
disappointed, channelled their emotions into poetic satire. Even within this
tradition, the Ramayana has maintained a prominent place. One notable poet in
this genre is Pindiprolu Lakshmana Kavi, who composed Lanka Vijayam, a two-
canto epic using satirical poetry. In this work, the poet cleverly combines personal
grievances with the timeless tale of Rama, weaving criticism into his verses while
maintaining literary excellence.

Similarly, Pannala Brahmanna composed Khalakarna Vishayana Ramayanam,
employing satirical poetry to depict the Ramayana in a unique style.



These works demonstrate that the Ramayana remains a central inspiration across
multiple literary genres, including Shlesha Kavya, Anuloma-Viloma poetry, and
Satirical Kavya, proving its enduring impact on Telugu literary tradition.

6. The Ramayana in Sub-Narratives (Upakhyanas)

After Maharishi Valmiki composed the Ramayana in Sanskrit, Vyasa Bhagavan
integrated the story of Rama into various Puranas as a sub-narrative (Upakhyana).
The Ramayana appears in:

« Bhagavata Purana (Ninth Canto)

« Mahabharata (Aranya Parva)
Similarly, in Telugu literature, despite the existence of full-fledged Ramayanas,
several poets incorporated the Ramayana as a sub-narrative in their works.
Examples include:

o Ramopakhyana in the Mahabharata

« Ramopakhyana in the Bhagavata Purana

« The Ramayana in the Harivamsa

« The Ramayana as part of Yayati Charitra
These instances highlight how the Ramayana was interwoven into multiple
literary and scriptural traditions beyond standalone epics.
ot sm*;soeS’ oPs 86

7. The Ramayana in Khanda Kavyas (Minor Epics)
While the Ramayana was primarily composed as a Maha Kavya (grand epic), its
themes were also explored in the Khanda Kavya (minor epic) tradition.
According to Sahitya Darpana, poetic compositions are classified into three forms:

1. Maha Kavya — A structured epic with Sarga Bandha (canto divisions),
following the Panchasandhi framework (five narrative segments) and
enriched with various Rasas (emotions).

2. Khanda Kavya — A fragment of a Maha Kavya, narrating a single episode in
an independent poetic form. Vishwanatha defines Khanda Kavya as:
“Khandakavyam bhavet kavyasyaikadeshanusarich”

(Khanda Kavya is a standalone piece derived from a larger poetic narrative.)

3. Kosham — A collection of standalone verses.



Khanda Kavyas are sometimes referred to as Kshudra Kavyas, but the term
"Kshudra" does not imply inferiority—it simply means "concise or short". Laghu
Kavyas (short poems) gained immense popularity, and several Khanda Kavyas
narrate the Ramayana in Telugu.
Examples of Ramayana-based Khanda Kavyas include:

« Sandhya Savitri

« Udata Bhakti

« Several other poetic works inspired by minor episodes from the Ramayana.
These compositions focus on specific incidents from the Ramayana rather than
retelling the entire epic.

8. Uttara Ramayana (Later Ramayana Traditions)

Many poetic works have been composed focusing exclusively on the Uttarakanda
(the last book of the Ramayana), often considered a later addition to Valmiki's text.
Some notable works include:

o Nirvachana Uttara Ramayanam by Tikkana

o Uttara Ramayanam by Kashabhupati Vithala Raju (written in Dwipada

meter)

« Uttara Ramayanam by Kankanti Paparaju

o Govinda Ramayanam

o Nirvachana Uttara Ramayana Shesha
These works explore Rama’s later life, his rule in Ayodhya, the fate of Sitha, and
the concluding events of the epic. Through Upakhyanas, Khanda Kavyas, and
Uttara Ramayanas, the Ramayana's influence extended across diverse literary
traditions, ensuring its continued relevance and adaptation in Telugu literature.

9. The Ramayana in Folk Literature
It is no exaggeration to say that folk literature has breathed life into the Ramayana.
Several regional and oral traditions have preserved and celebrated Rama’s story
through folk Ramayanas, which have been passed down for generations. Some
notable ones include:
o Kuchikonda Ramayanam



« Sharada Ramayanam

« Dharmapuri Ramayanam

« Ramakatha Sudharnavam

o Moksha Gunda Ramayanam

« Sookshma Ramayanam

o Sankshepa Ramayanam

o Guththenadeevi Ramayanam

« Adhyatma Ramayanam

« Chitti Ramayanam
Additionally, several folk songs and ballads based on the Ramayana have become
an integral part of the oral tradition, such as:

e Srirama Dandamulu

« Ramayana Gobbipata

o Srirama Javili

« Adavi (forest ballads)

« Shanta (peace hymns)

« Pendli Setu (wedding songs related to Rama’s marriage)

« Govinda Namamulu (devotional songs invoking Rama’s name)

o Urmila Devi Nidra (songs depicting Urmila’s sacrifice)

o Lakshmana Devara Navvu (Lakshmana’s laughter)

« Putrakamishti Patalahoma (sacrificial rituals for begetting children)

o Kusha-Lava Yuddham (battle of Kusha and Lava)

« Kushalayakam (the story of Kusha and Lava’s return to Ayodhya)
These folk Ramayanas continue to resonate with people, as many of these songs
remain popular and widely sung even today.

10. The Ramayana in Keertanas (Devotional Hymns)
Among the nine forms of Bhakti (devotion), Sankirtana (devotional singing) is
considered one of the most powerful. Many Vaaggeyakara (composer-saints)
composed keertanas that glorified Lord Rama and brought people closer to the
divine.
Notable composers who wrote Ramayana-based Keertanas include:



« Annamacharya (Annamayya)

- Bhakta Ramadasu (Bhadrachala Ramadasu)

« Saint Tyagaraja

o Tumu Lakshmi Narasimha Dasu

o Kshetrayya

« Narayana Teertha

o Adhyatma Ramayana Keertanas

« Parankusha Dasu Keertanas

« Prayaga Rangasharma’s Keertanas

« Sonti Sitaramayyagaru’s Keertanas

« Mysore Vasudevachari’s Keertanas

« Patnam Subrahmanya Ayyar’s Keertanas
These composers and saints have immortalized the Ramayana in devotional
music, offering their compositions at the feet of Sri Rama. Thus, the Ramayana's
influence is not confined to classical epics but extends into folk traditions and
devotional music, making it a living tradition that continues to inspire
generations.

11. The Ramayana in Yakshagana

Though the name Yakshagana has Sanskrit origins, it is a traditional Indian musical-
theatrical art form, deeply rooted in regional storytelling traditions. Telugu
Yakshagana, in particular, has beautifully absorbed the Ramayana's themes and
narratives, blending them with music, dance, and dramatic expressions.
Notable Ramayana-based Yakshaganas include:

o Velpuri Venkata Kavi's Ramaleela Yakshaganam

o Mummadi Devula Tirumala Kavi's Geeta Raghunandanam

o Srinadu Venkatarya Kavi’s Ramayana Yakshaganam

« Malli Basava Reddy's Srimad Rama Vara Mayana Yakshaganam

« Ugirala Papayya’s Ramanaataka Yakshaganam

o Nidaduru Venkatacharya Kavi’s Samagra Rama Nataka Yakshaganam

« Dharmapuri Ramayanam

o Adhyatma Ramayanam



o Mitte Mari Ramayanam

e Sugriva Vijayam

« Kommalapati Ramayanam

o Sundarakandam

« Sita S wayamvaram

» Sita Kalyanam

o Sri Rama Natakam

« Rama Pattabhishekam

o Shanta Kalyanam

« Ahalya Sankrandanam

« Sri Rama Vijayam

« Ramadasu Natakam

« Veedhi Bhagavatamulu (street performances of Bhagavata tales)

« Bhagavatula Hari Padamulu (songs in praise of Hari)

« Bommalaatam (puppet plays)

« Santha Veluru Kushalava Natakam
Each of these works presents Rama’s story in a musical and theatrical format,
making it accessible and engaging for audiences. The Yakshagana tradition
continues to keep the essence of the Ramayana alive through its melodious
compositions and dramatic storytelling.

12. The Ramayana in Harikatha

Harikatha, a unique Telugu literary and musical tradition, combines storytelling,
singing, and moral discourse to entertain and educate audiences. It is one of the
most beloved forms of devotional storytelling, and the Ramayana has played a
central role in this tradition.
Some significant Ramayana-based Harikathas include:

o Mokshagunda Ramayanam

« Yadartha Ramayanam
In addition, Harikatha exponents have narrated individual episodes from the
Ramayana, transforming each significant event into an enchanting standalone
Harikatha performance.



The Harikatha tradition has ensured that the Ramayana remains a living and
evolving narrative, touching the hearts of devotees and listeners with its divine
essence and musical appeal.

13. The Ramayana in Burrakatha

Burrakatha is a unique oral storytelling tradition that belongs exclusively to the
Telugu people. It is a popular folk art form, characterized by a blend of poetry,
prose, humor, rhythm, and melody, making it an entertaining yet deeply
philosophical storytelling medium.
The Ramayana has found a special place in Burrakatha, with several well-known
narratives gaining immense popularity. Some of the most famous Ramayana-
based Burrakatha performances include:

o Nadira Sampoorna Ramayanam

o Sri Rama Jananam (Birth of Sri Rama)

« Sita Kalyanam (Marriage of Sita and Rama)

o Paduka Pattabhishekam (Coronation of Rama’s sandals)

o Sugriva Vijayam (Victory of Sugriva)

o Lanka Dahanam (Burning of Lanka)

« Ravana Samharam (Destruction of Ravana)

« Lava Kusha (Story of Lava and Kusha)
Apart from these major narratives, many other Burrakathas based on Ramayana
episodes have emerged over time, reflecting the deep cultural and spiritual impact
of Rama's story.

14. The Ramayana in Proverbs and Folk Sayings
The influence of the Ramayana extends far beyond literature, performances, and
storytelling. It has deeply permeated everyday language, especially through folk
sayings, idioms, and proverbs. These expressions, often filled with wisdom and
humor, continue to be used in day-to-day conversations by common people. Some
notable examples include:
. @6"_95 e Agastya Brata (Agastya’s Brother)



e90¢i¢S orarGo Anga Rayabhaaram (Angada’s Diplomacy)

ee&S® o6 Alo Lakshmana (A surprising turn of events)

OP0-0°9€9 o:i:ocgo Rama-Ravana Yuddham (A battle between good and evil)
ot ordeTNdE Kaliyuga Ravaanasurudu (A modern-day Ravana)
&&ae 238 Udataa Bhakti (A small but sincere devotion, like the squirrel in

Ramayana)
OV DTG OP Chuppanaati Soorpanakha (Someone cunning like

Surpanakha)
& 8¢ £ Hd08° BADoB Taa Jedda Kothi Vanamanthaa Chedichindi (A

single bad influence can ruin an entire community)
DB DY Vostd BSew Sitha Puttuka Lankaku Chetu (A significant event

leading to unexpected consequences)
sg, §°§: 63‘) Katte, Kotte, Techche (Everything has a consequence)

OPAIPaDE008° DD TPANAS DS VPSS ©) &0 Ramayanamanthaa

Vini Ramudiki Sitha Emavutundi Annattu (Hearing an entire story but missing
the most important detail)
orveredo Ramabaanam (An unfailing solution, like Rama’s arrow)

oravor2fo Ramarajyam (A just and ideal rule, as in Rama’s kingdom)
Z)wszbg ‘{0323 Viswaamithra Srushti (A powerful creation, like

Viswaamithra’s divine works)
oogeS’ :Q)egeb T°oL° or&<0e Lankalo Puttina Vaarella Rakshasule (All those

born in Lanka are demons)
T*O-20Her ea"‘lé Vaali-Sugreevula la Unnaare (Two people constantly at

odds, like Vali and Sugriva)
‘aoe3(b¢6u 088 Béw Intiguttu Lankaku Chetu (An internal issue leading to

great disaster, like Vibhishana’s betrayal of Lanka)



These proverbs and sayings are a testament to how deeply the Ramayana is woven
into the Telugu cultural consciousness. They preserve moral lessons while
ensuring that the legacy of the Ramayana remains an inseparable part of Telugu
identity. Telugu people have not just embraced the Ramayana in literature and
performances, but have also infused its essence into their daily lives, making it a
living tradition that continues to guide and inspire generations.

3t S’ oo €6 dentben.....

BOP00CERT®), Toa508eS), BVATES OIS IITHRS ©eI0t0, BHDSTIHS eSolo. Toa8ees*

Be02PD SFEIIEN, 308 22 DY o FPSUANEE. BLUH SV LI WENSED)S WETPONE.
B2 TPOEEPNERS” S0ANBD0R. BLVETPR 'APSTP T2 GPEIrS0'e” HAY0b.

ButH 0 VGG T°ae00OT L TPa0Ez2S 2090w (58PN, Forarrolese Beuth 08
QgaPTradEdo. DT Feago. L BT @R PR GLTPD AAJT® PP, WoldPLL o GO
'FOP0GE - SO GO0y @obur eog) SIethen (1'50rP HeNFEPLD.

. S, PUAMS DIVOEDHASS HIFTgeS O
F0T005S, A0 5, AGS DES) S &<
D5 77000000 DB 3P £33 Sods! TPs0S0gP! e

5, SLETPEga (500 K0eS05P 0020 DoBotiuid ) S S ETEE TPsgen Beuth SR DOIEY

Q@zi’)ozi’)x__powan.

L 50 P08 DgorP, (ig0rP, o (P, SPOEEP, CEPSP, sPSHNNBP, totiserrP, gSenrr
BLVSPEPB 0D NG PECHOES” 2BAFCR. ED2S 2IFN YL SRS’ BuerEod. ey 0D Lo Dot
SEITE TODET® WEPYg P8P DL HONY & BBrPLIP BEDSNS) &. 0Jol0S BODENS) &.

BN’ 5P TPSIPONEINN BPRIBEITS DROOIIPAT Doy oS’ TP ¥6 QYUEPLS P g
TPETEIVS ST SIS SUNT° wSahy JeLES” 0ol &5YB TPON0d . TPASY Bt T°e 5& 7°Dy 8



TPa3PO0Ed0 €5° QPEIIP @GPty TP oiEie 9B Y8 T°SOLEPLY YT SPadg TSR Larado St oLl
EA0006 POy 8 S0 ROUTPELN aPo30N GRS SgaddIPTren dalg S TPEIEN S0WSS oFPen B TP
RS TEW0FT) ow.

R 0PIV Toa% E8 BN Bt SPRE T SEIES0P BeK0FewTo.
WoRP SPePgeN

(90550500 285850 FLAS BWSS o A DB, DL VBNLYDDS Vo ToONEFL (0o 5" AP

BeVEVT0.

B’ T WP €870 TP ONEIP BE) S WabOkrPes HTPTVGE 2708 abo ( §,3%.1190-1220)
BD0DIRSR, Bog WPareg WOBTEILD BedS) 5374, @O & Faigo @LIg0. LIIBS &) 'O

TP AERRT (TS 205G B0 Boffued TPeirroEse 0OEdotseatidetd) &. B B3 EI DoHIPOSr)y
BORV0R JBES dgo.

©END Vg VEE DB ErYOERT) &5 TPeirraiEso a7y 8 TPeiPaiEs0. BB Worr Fadg §'¢Ie’S

WG eGS0, O EG ST0T8). 2770y B (1465 $8°200). @ D TR WoRP TPalPONEPLNTP S0 TP 0lE0
(ES0g S0g), 145 $8°%0), TP abglioiain-eohgw 0°es TPabade §0 (8085 1540), S0
TPaSTP0N0Ea50-0ePadPBd 002 (§X0 380 17 35 oG 16 73 SEK) 99y Bt TPairraiEo-Srd aod 360y 8
(175 3e°59a50), 30@°0g sy § TSP ONEIS0 B, aTPDE VD K23 TPad)( TPRITRD TPED, &EAZLN), (TG
T°S°08Ea0 638 8D . Lo T°Sre0iEde 20011 8D Jo8Er LN, F0TPog) Word TPairP0%EsD,
BDT2F So13°00 T°IPEOEN, Sofioddg 5. TV WOBEW, LOLTPLR (I8IGPIL 8D SO T°Sre03EISw,
QEED De8S0( B0t Fo8Ed R, Dohw. L T°TPANE F°R, WS (PR oSt BEs, EDT°e DoBLRPE
QT PP BN 8, Gary S T°TPONEITY), 8§ CIPTPS0Ld @of) T°SrP0lEsD IYON AIrPIotdalg
Do, §23:365001) FaPE) Iy T°eSPCi0EIs0, 3 Jo¥l) PEIBFE SahHe TParroEsssn, TPairole Suzdy&o E
PRSPE DG OgreTe08es,BNWSSD

&&&aé TPeIPOETLY

B D5 EAB 50 SHTPOR), 2PV TothiP D2IFR00d). ot 2D WoldoeS” "Eold E3iaoerresrry
CIVEPYEP 0 STy g8 0T BHOW S00aBAFVEDD DS BV BVYED BRSEw
QEYWETPLD, GTP IR0, B2, %) 8, NN, B, SLORNED, Do RGN, B, 9, 6ty V¥ @I
QTP2LOET®) Q. TP QD 2PSuI0PAS Wolold.



BN DB 20¢7 Tt PP SOH GoGitdd BOODNE . PEPSEsP DTWPgAS FPLD PTPLEPON. JO¥
Wl AP PTEPe) G St BNE Bothd aPIPLoEPOw. D) '€ HE) @3 LrEEIRED B0WD QO
NG °) (0. LN SPaPgoE WrGeaed $8 QTR Srte GZRNAMPS ©r°) (. TPTP St OOOAD, BT
S0°B0C0brE) , wHotd KO . BN Sy CPO Lo ET°) a0l gl AR Fololdd. ALy O VFeddTPEIE
IR BusrBoado WA &ghiP DOBLELL ©2SOFED.

DBt ™) 2P HogEPeD, 2u8 Qrrdgiitdo SEINMP Gotidio, APLACNM0 DA N APioeS’ aardiss (e
00y, S0¢5E3 & 8o CNBPSorP SO0, BN Pt FPed (TP S3odo 15 BBl Sidocse 18
SPGBOK 0J80y.a5 PET® Gobootdd LPEEINILN BN VEEP) D7 T°) . BWONSD TPUPFLe St BIN Dozsd
OINRES’, BBSBS’, BIERHEENES” SO0 o, BEUTPYTLS" & 3o Wolds HEAP HOETPSI Wold,
0o, BETVH, BENBLPoE GHEPEILY EsEOLIREPE BRI,

OUToE) OIDAST'I BN’ IO T°IEP (10 B Fdgo Goleatiotd. O (10 Toes §ye,
BotiTPETPSIPONETP TP2Qol. ENRD & QIDWE'S @) rrwrlogl, EErSaiTres, (Edtn) Jo8tEd), a8
5°%23, TGS ToR0SOG, DSTGERD K0eIiy EagTRY, IS 37Dy ST OITET Q) DS,
©5000wR), §70t8d N3BoBodTPR. BEISL LS ErGe BN TPeiIPCREPLR SodSaPdd KSTeEIP
D008 P @r°) K000, Y0 DRV Woth PEAE BSYBoP EPAowetted e Benties’ S &N
90 FPEErP VoaP DSBS &.

ééa TP 0308 SPeT°gen

SEARARSHONESARREH) AT FARNWAIS ARSI 2 DSor® D PAO000E ,0erd FITarses” Sree

DBRPD FLBODJod.

30 903 2.8 F3°AS ot WoEIND SN SO S HEOND. PEPIP L& FOAFIL0 FPolithy VI DI
U0 Sgoliy PEPIRID Ereee 2u8 %078 2008 DIR0es” JO IO TN WD PPy DRODe 575 . S0
OBFLNHS Folithz0es’S WO PH3DBE . 8 Dego Wold W& AP DVYSWY - T 2l FSgo BDowT Lt
0" 2o §0 GobolS BLVER LT §D ATy DB PBDUBES P EARVR.

ol 3 FargOB QDEVQ Doy )& PR, 28 § oS’ Toth) TP WAL PP Do) . ED0°er0
TP aPotidOWo , P8 5% NP0 TR0 SROCNEN, DiF02dS KB TPV aPotsd OIS, s QoK (5
DRR0EPS S0PSg0 BNRSHD 2188 Doy J&oeS EQVFOW.



&2 30 PIPUS OITY FaPgd O EPGR HLIPED @0 2¥Ed Ea) 0y ©TPe) FOAS g S . e
B0t P TPV FPPgL BT 28 PRg0S QREE o I0KNce .00 BN 0D 35OT g0, e
e G0t3 G055, TPV P Gol3 WO FPa3gad HLVPE SDSLP Wl N0kl eIV BBSYS
Qo8dg 2069 @ONI® DGO Ségg’ow . 90WS TS’ FASYTPO Doges” Ao SEooG @) 0¢d

B350 SgBNL0 B HgRSTOT®) 8. DO DTV BOCIPMD WNONBIS WY HAIFRT°Q) Fow
OITEE gL PEPSP F Q OIS D' EDHg0, 118y EDHg0, 05T DN IS HHLHOWD
00D ED0D20CES) &.

OITE PBSE OIS DS S SHOTNE DEFSK0. &8 DD BQoNRES TGS 50D aralren
HEDES P0G §obS WADSHYE 28 SIS, TPAT V'S DEHBES FoBKoE D3 SO ¢ SOTIOE I3
B YEEPO. 88 DB 2SS Dot §OS’ Dot EHLO BAE G060, &8 BHTDH IS’ FaTgLdD KA -
DTGB Farge, PN Farged O Ercs ©olrdd. HO 8y O 0Ny Baded B AGPIin. Benthes”
BENS0E3 PS50 o). T Dol APEIPO ST IPTEAD TSGR0 28 TSI S DHe5gasnesy &.

BT OITTE PSS ©Bg0¢h §¢80. &R P DI WOTSo Got3P B3gOFgLD EFIoITE. DS DT
Dargued” HQHE FargTPOIPRNT®, ST Hdaied” e ©ANNSH. T, Doti® LrETPregld PSR
PR, P EHOS” 2u¥ HBEL SN SOTFEIT 88 (SGowrtd.

DS’ F"OP 3 PPy, Soodd B30 2a0ER 00 TPV aPetéaloo 0 Kgg0sargdy Sowrtd
0D O oo S . & BLTP 16 8720 TG DotiP PGS G0 T°ENS APotédoho B’ e5°O

3R S50/ Q35OT S0P DI Folodd. IS LB FO WONT® Do WSy ED-

. 50&(@50&)&0 De5g 2308 a5 ABgoRori FEgoew P Footido RS Py oI0Q S SF*! Acdo EAHD
3‘0&@502&)5 INSTASINGY) @cﬁ)(ﬁ.ﬁ&)ao &)Cﬁ)?)éo EACTEVEA %\)o@oj"s( G TPa0ETPEHERNS o3 God 20"’3”&,)@5 (%6%-10)

BotiBnees” 8, HEgRNR PO E0550; B ToSFODHE B EHV SRR PSgas TPORLLE
DSGIESE? Sl FOYSTE S otBot E52EIT 55073208 S D FSwL) BB B
R0BER S, BB FPoBBgBNEO VGG HFEIED. B B HBE ey &,

& P850 08" 0%ETLorP, ePEGGeP &) ol 2l DRy GLPSarT Srgro.

305 Bdg DF DSIEE T2eDDRDCE 28GR AL 3¢5 T QrdSE0EIoNM o 2D © B
S PADROE 7802085y ST 235 &3° HCOUIESEIS00C 2] SeHBTPOR S00ve0R2-56



TPe3POS0ER0: 0 BSgDERD DO = PG @l HTPELBY, B3 = BODILVED, WONS
0PN = FOPu50ENE, & BABBEILg = BB w0 HENEF FEgSNTPARS, T'EED=
80¢800200636305 G0N, BT BRIV, €geiredoNs = TPOSRPDSNT AEADIENN, Sod = DO,

ORI I=eI5°E S0°E500S AL, VAN = BSBLAINE),, V& T°YB-e0e08S Y& = VLR P YK SO
880y OAIEy, TP gAPEINW, BET°%S = SEINS'R 83DV, T°YAOD+e8IGSN = & HE0%W, EHL HIEISW,
POl = 8 O, NBTOR = FBgIC DSNEINE', oo, erTdOS = ahesddd, S8 =

QS"%OQ&’D.

TP g0 P 0 HOPERBO WONS FoPSWPoEE B30NFLNE FBBEILEO CBE55e0S BSEWILVYD
OSOUP OV VELPE BBV APSETPVOD &35 D00 2oyl e aesddld OF°BoR.

gPE0: DD BBZRELD VaPNENE, TN = 08I0 DA, 28= 280503 NS WG, &
OB, D) = IODEERS G0N, FDAIN] S0 = SV B0y E, I = L5°Fasos
BB, AR = 0B 13000S0D, L& = (0edd (LEgo LEo IS0 B WBo), TPy = TrOIE), Wo¥
= 2PENCAINE, SYBS = SGS0wD I NATPI W (I 2y sOeBND Bo) GE30°28 =
S'ESNG' 25 DVRD &7 YRSV, WBFYLV BE0HBISNEINEG” SNVSEOTP S azseow F8D HFBoBD.

T g0 BRNOEZDERD VIR0, WolPER, 23003O O BN, & 250%EBRS QY
OIIUTP 0 DE, TSNS BLDSED Q160 DS & 508915000 FOEIEPR B0 S ESNS'D
283:V0C0 I YOS, WYLV WVNBIINESNES” SNSHIIENTT S eD2OFEIG HFPFoDdD.

FUP 28 D506 TPSE BRI B G805 K00 BT DSP @B DS Sisys Ao BESo (000D
£ 2Zoc.

&t PR3 OVO® BT IE IR TP TPRIPONEIISIT ST NOW.

TPaE YR D28ONS - a00H0Ed DotiTeurrdugli. @uiereyzr KON BBV - 208 DEEIS0'SOE
JoEETPBIZE. GTPy e DOLODNNN - §BLoE 0y e0g0zsalNER. BaSTParrabgtOND - X0
DWTPSIPOIPEIZE. 05PD280MN (TPaSEs (g O )00CFLN L&EERN.TPNNS TPVBA0DNNN §'SOO
RotTPerBogled . T8 YAPAPAL gD - FAPE 608 SLNA. HOEGDPONS Terraessin- H°) ©
QP - AE S Wdé(‘séa TPaSIPOR0EIIN - TPPEd og&a"o”oﬁ)ea. o) TPV AODNNN T°dr0 P
3B, TPENSFAONBN - T°aIPd FEWP RN FBy . ToENS aPotsSAIIA0NSN WIEPD 2770 HEKD.08reeS



TPUSPCDON0N0 IQUPO BT L0SED. T2 YaPEod SrRPTralEioian- 8u8utiotd Fabided 5. T°Ends
ol d0lNN OO DBIWED. SLOSIPLS TPaNEaPotd0NNN 0Betd dotiTeidogen.

Bg@elge

O DIR0P PO B330TSganees” Doghyd) Wold¥ &5 BT HFETRL) Sar P SHEL BB YT P
EONS B30 gen PG Gy Ro®on PEIS'D QIR 7085 aPotiOie IEPAR GO BTENS D
B0, & Fadgo 'R ¥ @S

©. "30 8809 WTVFRILEPOFLVOK TPENEN DFTPI W00 08P STUPEg S0 SHEISPeS L T°¢I YO
65655.)‘) &5&5?3@0.

O3°86S - 3L + Bad) = DoDWLK PSBW, ITVF+ Y + e + R + &ENEN = HeadH
Wogdasod Trrd GASNED, D28 + 6000200 = K0RHVH WD, B8PS = aPSERNS, FoBS Bezaind,
VAP = 220000 SVITAR, PO + GHIL = FPTSSNOWD 37577908 0SB, OGNS + T2 + O = ad0d
DEEN0, B30 = PSS QLPISNLES’, BIB0Y = 2.

TPV 1= 20570 + LAY + 277 HLVOLH = QargPoud) Ardgdiod EBOINOLR EEDEN, AP APy + o0
+ 0 B30 = VATPEg @ HEEID T, FoBdR, WS + PO + GRIL.

oS - B = oI, TR0 = PR B, SIg0 + S0y = 8.
£ B S g DGBgofss SS0S SOHOL” FDY FOSE Kk DEL I,
DI 30e5® ToaEE

BOVD FPErgo A L DYOD0E ot Bén EITIAB YBEIN Po. JO ErG 3R g PEAHOS”
2o8 2°HoMPS DD Y5y, B 7 HRANSS EHL S0 BB 39 MPADDNESR) N S Sg& WoldSe e
rREs BPDOP SV EDH 1 S8 B EDHg0. Bot0ES Eraee T°e ¥6 La0ad Po 'S QDD .

& PEONES” DoGidren &8 5D Vo5 D20N0 WS Told BF P Fargd) Sowrtdd &2 5D B Fod HQOD0eS”
PED TP EB Eree® &8 350" WBoured. @R D) © ginya) FEG DPODNS TPalrraErQ) Ben $Adg
IS’ Soweeh.

o—t@*’arsas"o& (o INRY)



o9y 8 Ve D00y, 90" TP ONERR) S0 BLITP, a3 iard TP Eded @3¥ oreres”
GNP WBoweh) 57(is50 SadasoRy 0ot 'S, rdo &eagdd 3ot S abdis TPk §65 S0,
ORGP BN Ere HBgE TP ONERLL QOIYT® , T2 FED el Y GarargaoP WGowed.
2PEToBL TPIPPRI G0 . 2P oBILY TPIPaPEP gD ,50S0F0hBH TP §6, ODOKPS WO T°ehd

E QU BRGNP WO WG SPaPgel.
E e S°os°5e)e5"°‘ P §&

S0P PN Wouseotsn TP ¥6 otisesSy VEONE” Erte Erarodlo Wolol.Parddy G g0 Hg
SO IFPdg0, BolisPadgo, §70 9 P AEPLITP NS0 230006 O 2006°H 53 , DoWoBAKNEI
SES30 OO 2u8),. 0180 DD WoliGFLS” Ertiod sdPsadgo . WotETSgo ddIPTSgo TN 2 20 e
‘DotiTSg0 WIS g ggé BT PO ©0tur DFTEED BotiTPdgo TNy LEEP) BOONET Wolisadgo
SN0 FOD VINTIPO HLOFED . oETIPgA) Fo& PSgo (P Eree PGy & . wond $og
OIENS0EIE AVFSENS0EY @G0’ & . oK W03 WV NFOS VKNG VAN B B SPGD o S0 .
ODVTTPEN EPGR WP &SE AFoPOw) . L TP §8 QN0 ParPgolP Wyt RotisdSgo & §ree
©2S5QoSe0G0R. Doty PIL G 238 NNCHD BethHeS” T°a Ees® Dotwodio Gy ENS0Ed WotéPgeN.
T T°aroNES' R D) D) ©oTOD ET° ST BSOS Sy IENP0Ed Bolarged Srt° %o

em&o.».
GBS Tl §&

TPaSP0N830e5°R GBETotia) YD PaPgel SLETTP) 0N RS’ B5) S PRS ASIWSYE T°aroDEs, SFIPIS
QBL TP AZVRS” ErONS &GS TPaSrrOlEIo $o8old aPTPes oS &S TPeiaiEdo, (T'old TPaiaioEdo
BTN TeOLA VOV IE NERNAWATSA RN SUN Ity ilo W

BN Pergoes® Tl §6

BRSNS WPEPTPgAS TPal ¥ G0 R00 @ WD oS g8 SUANE. SIS ol T°aiIPaiERD, 3
T°aS3°080Ea50, GIBeD0 TPRSIPOEIN, T8GR TG, 0% (0ots TSP O%E0, P&y TPSIeOoiEssD,
K)ofg% TPaSIPONEIRS00, (DBIDR TPSTPONEID, ©Grghy TPaiIPOREIN, WE) TPalPOiESD, F0P0tiotiaoe,
0PSO (T2palPld, F0PK 2PDO, @D, F2oh, Vogs VD, (T'D0l) TN, &80LFPRD K ,0& 80 PSS g
QYR P I35, oFss Alogiaso, FoFeroHEin, TPy eSO Peyoh TPEiEeS” D8P

TP0EG - DR, DS’ TPUP AP 2P0 TPLVELR SIS SQQVD®) Q.



208850 Tk 6

S8 238OSVE” Do8GS 2u8Ed a¥tiasothucty CRNEY (LEPTPRY WA 0oed a0l aPHOLTRLY Bk ardowes”
DBSDTAS 2P0 FFPE TP BB TF 0ot BODEFE) .U Vo8PV’ DodorP To S
B0 B0 PHOLTRL 0doliE &) B O @) g, 25§ TPabTPr) P ,&Pg(I0°2s PR L8P0
0§y S80I w0 PB), $BONg, T°0PoNEs BB, gy TPeirole SGSwn ,HTPeEd ek S8Sen HOKMS
Bot38y PO $GIe Foltd ATPTPRHANg PO 8GSe, SoXird)d P WO (PO §GJen, DE) o LTy tag
©0N3E G0N $GSe YU 0J0eS 5008 SIPACINLN T2 FGDH SGSVES’ Bdod P0G DAV &S

0300 Y080,

ONEMPS0S™ TPl $6

Q08 D00y 9 DM DSDT CNETP0 PP B3 Do200Giaide Dofigh HEAHH o HEE Bedr0S
TS & QDEPo & Eree 0°a ¥ wAOTFONE. Fe0 308Ed 8 TPOOL CLEMPSSN |, S0yt Dade
DL 5D HE BP0, BT°) 66 o8EIT°OH ED ¥yehe30d TPasrroies CEMPIEN ,a0EQ 2005 06 3poPedd
S8 55°0803 ADEPENN ,E:800°L PI0%G T°OTPEISEITEN0, P 6Jo8ErwTrEgED Dl TPl Fee
ODEMPID, E8eDO TP 0NER0, WGPgONIPesy TPaiPai0Eas0, AEJ 00 TPalPOlEssn ,K0 Desoido

,§7e00g P TPPOEd0 , K0S oiadn, TP HgO%0dE0 ,AE §¥°geso, TPIPONEIe F0Pa F°E80, TP
DEreIRE0, FPoT® E9gtio ,TPLg NoFolino, 80D Des0io, T°0TR T°¢¥0, IO sPHadney ,artidehe PO
DBV 428720y PN Do Iy HoFesd Trdo¥o, YUP S0WSID 0DE wre¥ HEOHLE’ T2 EH DD
80 Balog HPew.

SrOEQ &° Trady &

BLVTOS FohadeS STPOEE U DIRPSR VNS S FEw Sdo €' PG @ols W8N 08
BS0TPR), Woldow aISD ¥, (IEd , TSP DN DotrP Wolow DFY VSN TPOEEG &e POFRES” Toad ¥
QR 2S8P0Dol) P &GS TeSPO3EINND, ONTPY T°ar"0fEd0 30BN JLVSEE0N & B
TPSP0N0Es ERE'D 28 &y D00 (000D 287 8y, TPOEHN K0S EPBorP SPOEBFLN Bar &) .

2GEE® ook 86

BVT08 el Foahdd TPEIS 20GED Erte DN FPUdTPgR), AFoliodd NS gesIGozsEerP W 20EEEe
QTP " TPTPe, SR, THETPTSnwed” Gy $E8w ,8e° FONONN DAL VEOD 20fEER. & 20fEed &
S QTP Do T°eSrP0le0, 300 23dico, AT §w°gtio, aPEIS® DErR)R%0, ) QWO oS WEPSo



TPaS5E30057* B0 La5%0% €93 20FERLN VAN AR FoTPOW . P T BT )8y TSI DdYoed”® EPc0S)y

GEDH GLHDoT0N.

BU® 070 6 TPEFLIP, FBFLIP, SSTPLITP, WTVEFPoBTPON Wotol) WoBFE PPy Q9L
S¢S ePAOSrL BB 98 BBITR. ©KiRgEPY, WoriTPaRETde, " L& 0 TPt Ao, SOOKV
TPSEPVBIED, GAHEP 338, WD NS eSS, T 836 5D So® Vel ,A QYENE Lo¥H Wew, ¥& §°¢
BUAy, T°eSPONEIDT® D TGS 0 IR I 5y €0, TPaeEd0 ,0°adT°2sg0 ,AF N VYR 008
DS B TPENS, PO WDV G°) B, Hotdhén o8 Wew, JWO e SE8 e ey
TPV SGS WP &r°) Q0. TP D eEIEIT® EVSEN)HT® Qos)Eoc) & Benriverd.



The people’s Ramayana: Voices across castes and regions
in Karnataka

Dr Jyothi Shankar, KSOU Kannada professor,

Vidushi in Karnataka classical music

Ramayana is the Adi Kavya-Amara Kavya of our nation. The
Ramayana authored by Maharshi Valmiki has influenced all the geographical
parts and languages of our country. This is because of Ramayana’s meaningful
messages, principles and Darshana. It completely exalts Satya and Dharma, and
thus is relevant across ages and areas. We can find the temples of Rama - Sita,
and particularly the temples and shrines dedicated to Hanuman across the length
and breadth of our country. To bring Samanvaya in society, Rameshwara-
Raamesha-Ramalingeshwara deities are also present. We can find at least ten
persons who are named after the characters of Ramayana in every city/village.
The legends of Ramayana are thus available starting with folk traditions all the
way till formal literary works. It is also the torch bearer of our culture.
Ramayana based Dance, Drama, Music, Bhajan, Devaranama — all of these are
being performed from time immemorial. Ramayana is inherently bred within
the hearts and minds of people, especially in Karnataka. The people of
Karnataka have been loving Ramayana incessantly. Rama Taraka Yajna,
Samrajya Pattabhisheka Mahotsava and Sita Kalyanotsava are celebrated with
vigor during Rama Navami.

The Ramayana tradition of Karnataka can be widely classified as follows:

e Formal literary Jain Ramayanas

e Ramayanas apart from that of Jain Ramayanas
e Ramayanas written in the modern times

e Ramayanas in folk literature

e Ramayana in various forms

Ramayana has created an impact on the whole of Karnataka. We have
various Ramayanas that belong to Jaina Ramayana Kavya category during the
era where Jainism was predominantly thriving in Karnataka. The foremost
Kavya among them is the “Ramachandra charita Purana”, also known as
“Pampa Ramayana”. (Latter part of 11" Century — Early parts of 121
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Century). It describes the Ramakatha through Jaina parampara and has the story
of Udatta Raghava. The content of this Kavya differs from that of the Valmiki
Ramayana in many ways. The Rama from this Kavya is Baladeva, one among
the Tri Shashti Shalaka Purushas, Lakshmana is Vasudeva, and Ravana is
Prati Vasudeva. Here, Lakshmana is the one who kills Ravana, and not Rama.
Sita is not depicted as Ayonije, rather she is the sister of Prabhamandala, and
the actual daughter of Janaka. Sugriva, Hanuman et al are not Kapis, rather bear
the flag of Kapi and thus are Kapi dhwajas. They cross the ocean as they know
Akashagamini Vidya. Kapi dhwajas are the relations of Rakshasas. Hanuman
Is described as the son-in-law of Ravana’s sister. Ravana is the king of
Khecharas, the people who move in Akasha, and not the king of Rakshasas.
Hanuman is not Brahmachari (celibate) here, rather is a Grihasta. There is no
mention of Putra Kameshthi Yaga, Maya Jinke and Manthara episodes. Ravana
is an ardent follower of Jainism. All of his battles are for the establishment of
Jainism. Ravana is depicted as one who is virtuous and follows the rule of
Parangana virativrata. Uparambhe, the wife of Nalakubara of Durlanghyapura
had heard of Ravana’s qualities and got infatuated with him. However, Ravana
advices her to live with her husband. But, his Vrata got broken when he saw
Sita. This is because of the plot of Vidhi, and not because of Ravana’s bad
gualities. In the end, he develops respect towards Sita and plans to hand her
over to Rama after winning the war. But the same Vidhi’s deceit makes
Lakshmana kill Ravana. Kumudendu Ramayana too is written among similar
lines. Thus, Jaina Ramayanas take creative liberty and have developed their
own versions of Ramayana.

Torave Ramayana (1500 A.D) was authored by Kumaravalmiki. This
Kavya is very close to the original Valmiki Ramayana and based on Vaidika
Tattva. Veerashaiva Battaleshwara’s Ramayana reflects Shaivism. It is also
called as Koushika Ramayana. Kanakadasa’s “Ramadhanya Chaitre”,
though do not depict the story of Ramayana directly, has the story of a fight
between Bhatta (paddy) and Ragi (millet), to which Rama himself gives a
judgement. This is a direct depiction of the clashes between social stratification.
Rama finally decides that the Ragi itself is the greatest one.

In the modern era, Ramayana Darshanam by Kuvempu is another great
epic which accepts the Avatara tattva of Rama. Though it has the same story of



Valmiki Ramayana more or less, the pattern of Putrakameshthi Yajna is
performed in a different way, the character of Manthara takes a different course
and she is shown as the whirlpool of Mamata. Female characters like
Vibhishana’s daughter Anale, Lakshmana’s wife Urmila are characterized
beautifully. It has other legends like Dashanana Swapna siddhi which make it
popular. In the end, Rama too does the Agni Pravesha along with Sita, and this
Is the major change from Valmiki Ramayana. Shudratapaswi by Kuvempu
takes Rama into a different version. Shambooka is accepted as a tapaswi by
Rama.

Ramayana is deeply rooted in the folk traditions of Karnataka too.
Various art forms are performed by different castes and creed of the society,
such as Yakshagana, Bayalata, Doddata, Sutrada Bomeyata and Togalu
Gomebeyata have themes deeply ingrained in the Ramayana. Though they have
their own versions, distinctive from Valmiki’s Ramayana, each art form gives a
fresh perspective on the characters. It also helps better understand the viewpoint
of the common man who sees and extrapolates the characters of his/her fellow
human beings on the characters of Ramayana. Each art form’s Ramayana gives
an insight into the sociological aspects of those art forms and their respective
regions. The Lavanis sung by the village folk and tribes often highlight the
prowess the female characters of Ramayana like Sita and Kausalya.

Yakshagana is a traditional art form deeply rooted in the folk tradition of
Karnataka. It is a beautiful blend of dance, drama, music and dialogue. This art
form takes inspiration from the Itihasas and Puranas. There are many Prasangas
which are inspired from the Ramayana. The characters and their various shades
are explored elaborately, leading to deeper appreciation of the subtleties of
those characters. Many prasangas are performed for five to six hours, and
sometimes may start from night and go on till dawn. Many popular prasangas
like Kausalya Parinaya, Krauncha Shambooka, Sita Parityaga, Mandodari
Parinaya, Ramashwamedha yaga are widely known.

Togalu Gombeyata is another traditional folk art form of Shadow
puppetry. Leather puppets are intricately made and are translucent so that it can
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be manipulated behind a screen. This art form too is deeply indebted to the
Ramayana. The stories and presentations are often based on the popular stories
from Ramayana like Rama’s exile and Ravana’s defeat.

“The art of leather shadow puppetry flourished in different parts of India,
including Odisha, Maharashtra, Karnataka, Andhra Pradesh, and in Kerala, but
gained much popularity particularly in the Southern India, possibly originating
as early as twelfth century CE based on the Kamba Ramayana. In Kerala, the
leather puppets are called as Tolpava Koothu, while the counterparts in Andhra
Pradesh are the Tholu Bommalattam and Togalu Gombeyatta marionettes
belong to Tamil Nadu and Karnataka. Similar kinds of tradition are followed in
Odisha, called as the Ravanachhaya, and the Charma Bahuli Natya in
Mabharashtra.” (Visual Manifestations of Ramayana in Folk Performances |

Sahapedia).

Karnataka shares a very special connection with Rama. It is widely
accepted that the Kishkindha kingdom was in present day Karnataka. Hampi,
which is the erstwhile capital of the Vijayanagara Kingdom, is considered
sacred because of the same reason. Many temples in Hampi have intricate
carvings of stories from Ramayana. Anjanadri Hill which is located on the
banks of the Tungabhadra river has a beautiful Hanuman temple at the summit
and is considered the birthplace of lord Hanuman. The Rushyamooka Hill too is
said to be located near the same region. Pampa Sarovara, which is considered
divine in the Ramayana, too is present near Hospet. Pampa Sarovara is the
region where Shabari, the devotee of the highest order, served Rama. There are
many places across Karnataka, where Rama is set to have set his foot during his
exile. Though historical records cannot be provided for these, the emotion
behind these legends prove that every place wants to establish a connect with
Rama. This is specifically seen in Karnataka, which prides itself to be the
birthplace of Hanuman. Lots of regional folk songs, tribal songs and Haridasa
Keertana represent different Vritti dharmas based on Ramayana.

“Some historians say that Lord Ram gave Lakkundi village to pundits and
scholars during his Vanavasa and it is mentioned in Srimad Lokkigundi
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inscription. The sculpture depicting Hanuman carrying three hillocks is rare as
In many other places Hanuman is depicted as carrying a single hillock. Hence
there is a demand for more research.”(Karnataka: [Lakkundi’s connect with

Ramayana)

Ramayana is ingrained in the hearts and minds of people across
Karnataka. Ramayana can be seen in all aspects, from formal literature, folk
traditions, traditional vrata and ceremonies, rangoli patterns to temple
architecture and grand Ramanavami celebrations. Though the storylines differ
from version to version, the core values of Ramayana remain intact. Ramayana
Is revered and relevant across timescales. It is the Itihasa of our nation and is
rightfully leading the moral compass of our country.


https://www.newindianexpress.com/states/karnataka/2024/Jan/22/karnataka-lakkundis-connect-with-ramayana
https://www.newindianexpress.com/states/karnataka/2024/Jan/22/karnataka-lakkundis-connect-with-ramayana

The people’s Ramayana: voices across castes & regions

Ramayana Traditions in Kerala

Dr. Harikrishnan, Assistant Professor Sanskrti, Amrita Vishwa
Vidyapetham- Kollam, Mentor at IKS- New Delhi

Ramayana is one of the foremost itihasah in Indian literature. It has been not only translated
into Indian languages but also into many languages across the world and has been rewritten in
various forms. In some of these retellings of the Ramayana, apart from Valmiki’s Ramayana,
certain additional events can also be seen.

The verse "Janani Janmabhoomischa", the story of Lakshman Rekha, the effort of a squirrel
during the construction of the bridge, and the praise of Rama’s virtues—these events are not
found in the Valmiki Ramayana but can be seen in some regional or vernacular versions.

Similarly, such variations can also be seen in some literary works inspired by the Ramayana.
However, despite these differences, the core storyline of the Ramayana remains unchanged.

Here, a brief introduction is given regarding the Ramayanas that are prevalent and propagated
in the state of Kerala, along with the related literature.

Kerala is situated in the southwestern corner of India. To its east lies the Sahya Mountain range,
while to the west is the vast Arabian ocean. In this narrow strip of land, Malayalam language
emerged during the Sangam period. Its earliest form, influenced by Tamil and Sanskrit, is
known as Manipravalam.

Literature written in Manipravalam existed in the past and is still available today. Over time,
due to regional and temporal influences, Malayalam language evolved, leading to literary
creations in the language. Within this rich and vast literary tradition, various versions of the
Ramayana were also composed.

In Malayalam literature, several versions of the Ramayana have been composed, reflecting the
cultural and linguistic adaptations of the itihasah in Kerala. Some of the most notable
Ramayanas in Malayalam include:

1. Adhyathma Ramayanam Kilippattu — Thunchaththu Ramanujan Ezhuthachan
e This is the most popular and widely revered Malayalam version of the Ramayana.

e Written in the Kilippattu (Bird song) style by Ezhuthachan, considered the father of
Malayalam literature.

o It has had a profound impact on Kerala's culture, language, and spiritual traditions.

Although many Ramayanas were composed in Kerala both before and after this, Adhyatma
Ramayanam Kilippattu holds the highest literary and linguistic significance among them.



Unlike earlier works that followed Manipravalam (a blend of Sanskrit and Tamil), this text
was written entirely in Malayalam. Additionally, Ezhuthachan introduced innovative
narrative techniques in the form of Kilippattu (Bird Song), a unique storytelling style. This
method later influenced many subsequent literary creations in Malayalam literature.

It presents the spiritual and philosophical essence of the Ramayana, emphasizing devotion
(bhakti) and Advaita philosophy. This text, central to Kerala's Hindu tradition, is widely
recited during Ramayana Month (Karkidakam). Unlike Valmiki’s version, it portrays Rama
as an incarnation of Vishnu, blending devotion, wisdom, and poetic elegance, making it an
enduring spiritual and literary masterpiece in Malayalam literature.

2. Ramacharitam — Cheeramakavi
e One of the earliest known works in Malayalam, composed in the 12th century.
e Written in a mixture of Malayalam and Tamil, called Pafttu (a form of poetry).
e It narrates the Yuddha Kanda of the Ramayana.
o It follows the style of Champu Kavya, which blends prose and poetry.

o The language used is heavily influenced by Tamil and Sanskrit, making it a crucial text
in the history of Malayalam literature.

e Ramacharitam provides insight into early Malayalam grammar, vocabulary, and poetic
forms.

3. Kannassa Ramayanam — Niranam Ramapanikkar
e A poetic retelling based on Valmiki Ramayana composed in the 14" century.
e Written in the Manipravalam style (a blend of Sanskrit and Malayalam).

o This version follows the original Sanskrit Ramayana closely.

Kannassa Ramayanam is a 14th-century Malayalam retelling of the Ramayana, composed
by Niranam Rama Panicker, one of the renowned Kannassa poets. Written in the
Manipravalam style, blending Sanskrit and Malayalam, it follows Valmiki’s Ramayana
while incorporating regional influences and poetic elegance. The text is divided into
sections and showcases deep devotion (bhakti) alongside literary brilliance. It played a
crucial role in the evolution of Malayalam literature, marking a transition from Sanskrit
dominance to a more accessible native poetic tradition. Kannassa Ramayanam remains a
revered classic, celebrated for its lyrical beauty and spiritual depth in Kerala’s literary
heritage.

Additions and interpretations

Several Malayalam versions of the Ramayana include additional stories and interpretations that
are either absent or less emphasized in Valmiki’s Ramayana. These additions often reflect
Kerala’s regional traditions, Bhakti (devotional) influences, and folk elements.



Here are some of the keys added or modified stories in Malayalam Ramayana versions:
1. Lava-Kusha’s Devotional Recitation (Rama Nama Japam)

e In Ezhuthachan’s Adhyatma Ramayanam, Lava and Kusha, Rama’s sons, are described
as chanting "Rama Nama" as part of their daily practice.

o This aspect is highly emphasized in Kerala, aligning with the Nama Japa (chanting of
divine names) tradition.

2. Hanuman'’s Journey to Patala

e Some Malayalam retellings describe an additional adventure of Hanuman in the Patala,
where he rescues Rama’s ring, which had fallen there. This story is not found in
Valmiki’s Ramayana but appears in later devotional versions.

3. Sita’s Devotion and the Golden Idol of Sita

e Some Malayalam versions describe Rama commissioning a golden idol of Sita to
perform Ashwamedha Yaga in her absence.

e While this is a later addition in many Bhakti-based retellings, it has a significant place
in Kerala’s Rama-worship traditions.

4. Hanuman’s Presence at Sita’s Exile

o Certain Kerala temple traditions narrate that Hanuman secretly watched over Sita
during her exile in Valmiki’s ashram, ensuring her safety.

o This story is an added devotional element not found in Valmiki’s version.
5. The Story of Mango Tree and Sita’s Chastity Test
e According to some Kerala folklore, Ravana gives Sita a mango while she is in Lanka.

o When Sita drops the mango on the ground, it withers instantly, proving that her mind is
untouched by desire, reinforcing her purity.

o This story is an extension of Sita’s Agni Pariksha.
6. Hanuman Testing Rama’s Devotion

e In a Malayalam folk tale, Hanuman, wanting to test Rama’s unwavering love for Sita,
pretends to pluck a single strand of Sita’s hair and drops it in water.

o When Rama notices this, he experiences deep sorrow, showing that even a small parting
from Sita affects him.

o This story is not present in Valmiki Ramayana but is found in devotional versions.
7. Sita’s Motherly Affection for Hanuman

e A unique Malayalam retelling describes Sita feeding Hanuman like a mother after the
battle in Lanka.



She blesses him as her own child, reinforcing the maternal aspect of her character,
which is not explicitly stated in Valmiki’s Ramayana.

8. The Kerala Connection — Lord Ayyappa as Rama’s Son?

Some Kerala folk traditions associate Lord Ayyappa (Hariharaputra) with Rama’s
lineage.

While not part of mainstream Ramayana texts, there are speculative narratives linking
Rama, Sita, or Hanuman to Ayyappa’s divine birth.

Ramayana in Malayalam Folklore

Pattu Ramayanam — A traditional folk song (pattu) style narration of the Ramayana,
especially popular in rural Kerala.

Thottam Pattu — These are devotional songs sung during temple rituals and
performances like Theyyam, often incorporating episodes from the Ramayana.
Vadakkan Paattu — Though primarily known for North Malabar’s warrior ballads, some
Ramayana episodes appear in these traditions as well.

Ramayana in Ritual & Performance Arts

Kathakali & Koodiyattam — Many performances in these classical art forms depict
major Ramayana episodes like Bali Vadham, Ravana Vadham, and Seethapaharanam.
Ottamthullal — Satirical retellings of the Ramayana often appear in this performance
art, sometimes with humorous or social commentary.

Padayani & Theyyam — Folk deities and spirits related to Ramayana characters are
honored in these traditional rituals.

Ramayana's Impact on Modern Malayalam Literature

The Ramayana continues to be a major literary and cultural influence in modern Malayalam
literature. Writers, poets, and scholars have reinterpreted, adapted, and critically analysed the
itthasah in contemporary contexts, exploring its philosophical, social, and literary dimensions.

Ramayvana in Contemporary Poetry and Novels

Many modern Malayalam poets have drawn inspiration from the Ramayana,
reinterpreting its characters and themes in new ways.

P. Kunhiraman Nair, Vyloppilli Sreedhara Menon, and Sugathakumari have written
poems reflecting the spiritual and emotional depth of the itihasah.

Modern Malayalam literature has re-examined the roles of Sita, Mandodari,
Surpanakha, and Ahalya, questioning traditional gender narratives.

The Ramayana is also used as a lens to analyze social justice, caste, and human rights
issues.

Ramavana in Drama and Cinema




e The themes of the Ramayana have influenced modern Malayalam theatre and films,
adapting the itihasah’s conflicts to contemporary storytelling.

e Directors like G. Aravindan and K. G. George have used Ramayana-inspired themes in
their works.

Ramayana Masam and Popular Culture

e The tradition of reading the Ramayana during Karkidakam (Ramayana Masam) has
gained renewed interest, with audiobooks, TV adaptations, and digital platforms
popularizing it among younger generations.

e Various modern translations and commentaries have made the Ramayana accessible to
a wider audience.

Conclusion

Malayalam versions of the Ramayana, especially Adhyatma Ramayanam, blend Valmiki’s
itthasah with regional devotional elements, introducing new stories, miracles, and divine
interventions. These variations emphasize Bhakti (devotion), Rama Nama Japam, and Sita’s
purity, making them integral to Kerala’s Ramayana tradition and temple worship. The
Ramayana remains a living tradition in modern Malayalam literature, continually evolving to
reflect changing social, philosophical, and artistic perspectives. Its influence extends beyond
religious devotion, shaping critical thought, gender discourse, and cultural identity in Kerala.



Jatayu’s Ancestry

Smt. Gayathri Narendran, B.S UMass Lowell, PGDBA
SIMS, M.A. Sanskrit, Valmiki Ashrama Faculty

| prostrate at the lotus feet of SitaRama and my Guru Dr. Ranganii,
without whom not even a single word in this humble article is possible. |
am humbly submitting this small article to that selfless devotee of Sri
Rama- Jatayu.
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Jatayu —- A Symbol of Dharma and Sacrifice

e Jatayu is seen as a symbol of unwavering dharma — the duty to
protect the innocent and uphold righteousness.

e His sacrifice shows moral courage, emphasizing that standing up
against wrong is more important than survival.



Darwin’s Evolution theory & Jatayu’s ancestry:

Based on the book Ramayana Insights by Dr. Ranganiji, the Evolution
theory of Darwin and the Jatayu’s ancestry explained in Valmiki
Ramayana have a great commonality. Though the 14th chapter of
Aranyakanda of Valmiki Ramayana, which explains Jatayu’s ancestry,
looks like a story, it subtly references how all beings are siblings. By
narrating the family tree of Kashyapa, we can understand all the beings
that belong to one family. By understanding that beings belong to the
same family, we will tend to respect them. By respecting, we can be
open enough to understand their wisdom. In this way of inclusiveness,
humans become complete. Maintaining a relationship of give and take, a
symbiotic relationship will be maintained. Their wisdom will make
humans give up the prejudice that of world is built only for them. Taking
beings for granted will not only be a loss for us, but it will also destroy
the resources for us and others. The only solution for this is to respect
and love others with an eye of equality. That's how Rama pays his tribute
to that Jatayu who fell selflessly for a good cause. Rama recognises the
importance of inclusiveness and shows love and respect.

As Dr. Ranganji says, Ramayana seldom has digression. If it is there,
then it is for a purpose. When Rama, in Aranyakandam of Ramayana,
tries to travel towards Panchavati, he meets a big bird, Jatayu, on a
banyan tree. When Rama enquires about the bird about his lineage, he
gives a detailed account of the entire creation. Creation of all beings
opens our eyes to how Sama dharma - commonality for all in terms of
resources and opportunities is important. Mithra bhava - looking at all
with the eyes of affection will let us live and let others live. We can learn
from others’ wisdom.. Rama, the man who is not bound by these
boundaries such as caste, creed, gender, species, time and place,
teaches “All are one”.



Wisdom of bird-brothers in Ramayana:

Sampati: - Brother of Jatayu:
31EATe fafger giaferasfor o gra: |
fafedr greaer  giaeRoTAfaeT | 14.58.321 |

By our nature and birth and the food we take, we can see up to a long
distance. Thus necessity leads to invention. This is the basis of the
evolution too.

Jatayu:
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One should not eat the food which will make one tired and which will not
be easily digested. One cannot understand the Vedic wisdom by logic
and reasoning. When Ravana was abducting Sita, Jatayu advised
Ravana of the above things. Beautifully, he gives the above example.
Jatayu can connect on how Vedic wisdom can't be forced upon Sita,

can't come under Ravana’s control. We can learn many things from
these birds. So, instead of thinking others are of no use if we are open



enough, we can learn many things from the world of all beings and by
that, a person can humble himself. It will lead to proper growth and
expansion.

Jatayu’s introduction in Ramayana:

Bird - Human friendship:
acd AT faefer aaeg WRrcA=:113.14.31|

One of the unique virtues found in Ramayana is “inclusiveness”. The
main virtuous characters in Ramayana, like Rama, Dasaratha, Bharatha,
etc, treat all beings equally, whether they are from their species or other
species. One such example of a relationship beyond the human species
is the Dasaratha-Jatayu and Rama-Jatayu relationship. Though Jatayu
belongs to an avian group, the father and son duo maintained a very
good relationship with him. They honored and valued such friendship.
This explains the ego-free, species-free and prejudice-free relationship
that existed during the period of Ramayana.

Rama meets Jatayu:

When Rama meets with Jatayu for the first time in the forest, he asks
about the latter’s name and the lineage - { d& HefHIIHYT IS ATH
T113.14.411

There Jatayu gives an account of all the lords of creation starting from
Kardama prajapati- the lord of all lords. When the 8 daughters of Daksha
Prajapati(one another lord) got married to sage Kashyapa, the detailed
creation of all beings sprang into existence.



Kashyapa’s Family:

# Wife of Kashyapa

Offsprings

1. Adithi

33 Devas- (12 Adithyas, 8 Vasus, 11 Rudras,
Ashwins-2)

2. Daityas

3. Danavas like Ashwagriva

4, NarakaH, KalakaH

5. Taamra Krounchi, Bhasi, Shyeni, Dhrutarashtrii, Shukii

1. Krounchi — UlookaaH (Owils)

2. Bhasi - BhasaaH (Vultures)

3. Shyeni - ShyenaH(Hawks) &
GrudhraH(Eagles)




4. Dhrutharashtrii - HamsaaH (swans) &
ChakravaakaaH (Ruddy Ducks,
waterfowls)

5. Shukii - Nata ->Vinata -> ArunaH
->JatayuH

1. Mrugii - all animals

2. Mrugamandha - RkshaH(Bears),
SrumaraH(Deer), ChamaraH (kind of
deer)

3. Harii - HarayaH(Lions) & VanaraH
(Monkeys)

4. Bhadramadha - Iravati -
Airavata(elephant)

5. Matangi - MatangaH (elephants)

6. Shardooli - Golangulas(type of monkeys)

7. Shweta - DishagajaH (Guardian of 8
quarters)

8. SurabhiH - Rohini and Gandharvi

9. Surasaa - Nagas (Cobras)

10.Kadruka - PannagaH - Adhisesha,serpents

Manushyas (Brahmana, Kshatriya, Vaishya
and Shudras)




Trees

The pictorial representation of the same is as below:

Jatayu’s family tree - Pictorial representation:

Kashyapa ¢

Aditi Dithi Danu Kalikka Tamra Krodha Manu Anala
T & P @ L BdHM i &

Devas Daityas Danavas Naraka Birds Animals Humans Trees



KASHYAPA + TAAMRA

L Shuki
L Nata
L Vinata

—— Aruna

— Sampati
L Jatayu

L Garuda

Aruna with Sampati & Jatayu



The careful observation of the above chart explains about the birth of
various species such as Devas(the celestial beings), Danavas, Asuras,
Rakshasas, Birds, all animals like deer, lion, tiger, elephant, monkeys,
humans and Trees. This family tree explains the evolution of many
beings, covering major groups. This shows how the entire creation is
one family. All are equally created. Different species are like siblings. So
the entire world of resources is common for all. Here, this account of
family tree emphasises the need for all beings should be treated with
respect, love and honour as one another's family members.

From the time Rama entered Aranya ie the forest, he encountered
superhuman beings ie Rakshasas like Viradha. During wars among
superhuman beings like Devas and Asuras, many human kings like
Dasaratha used to participate. Even Rama has conquered the son of
Danava, Sambara and got celestial weapons as gifts from Brahmadeva
for the same.

gal areor feeantar oed seAr Helord|
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There was correspondence and confrontation among the super beings.
Humans were also involved in those matters. But from Aranyakanda we
will be seeing an extensive correspondence with all kinds of beings with
our hero Rama. Especially after Rama reaches Panchavati, his
connection with other species like birds, monkeys, and bears will also
enhance. Our Guru Dr. Rangan ji speculates that “probably due to this
reason in this place in Ramayana, we are getting an account of world
history about the evolution of species, providing a bridge course to
whom we meet ahead in this story”.



Jatayu’s bravery and selfless -sacrifice:

When Rama was away for bringing back the golden deer that Sita was
interested in, Ravana, the king of Rakshasas, forcefully abducted the
lady Sita, who was alone in the forest. When she was carried off brutally,
Jatayu came to her help. Though he was old and tired when compared
to Ravana, who had a lot of weapons and strength, Jatayu fought
bravely, giving his all to save her.

This shows the moral fibre he was made up of. He explains Dharma to
Ravana not to indulge in robbing others’ wives. When Ravana turned his
deaf ear, Jatayu fought vigorously with him to prevent him from seizing
away the tearful, helpless lady Sita.

Jatayu challenged Ravana mid-air, attacking him with sharp claws and
beak, destroying parts of Ravana's chariot and scaring his mules.

Ravana, enraged, fought back and severed Jatayu's wings with his
sword, leaving him to die.

Gravely injured, Jatayu fell to the earth but held onto life to convey Sita's
abduction to Rama and Lakshmana.

Rama's Tribute:

Upon finding the dying Jatayu, Rama was deeply moved, calling him a
father figure and performing final rites himself, granting him moksha
(liberation).

ST SARALHHATIAT HH HGTIRT: |
Yol aed AT qUTST Tca1eay: |13.68.261 |

This lord of the birds for me is as worthy of reverence and honour as the
famous and prosperous king Dasaratha.
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Oh Mighty lord of Eagles, go to the world of those who perform sacrifices
and ardent fire rituals, the world of soldiers who never run away from the
battle, the world of land donors for righteous deeds. Being cremated by
me, may you go to those great worlds, taking leave of me.

Righteous beings in all species- 43 gl e d _:

Jatayu's Bravery signifies him as a symbol of Duty (Dharma)- he fulfilled his
duty to protect Sita, defending righteousness at the cost of his life. His
selfless sacrifice indicates that standing up for good doesn't require
youth or strength—a courageous heart is enough. He is a messenger of
Truth-by informing Rama of Sita's abduction, Jatayu played a pivotal role
in the Ramayana's course. The essence of Jatayu's Bravery is - "It is
better to die protecting Dharma than to live in fear and inaction."

Upon seeing such Jatayu, Rama remarks we can see valiant souls
who are courageous, righteous, honest and who protects the
refugees at any cost can be found everywhere. We are now seeing
one such great soul in avian beings. These words of Rama, ie
“souls of high morality can be found everywhere” stamps
importance to all species and all beings.



Summation:

Family tree explained by Jatayu reflects interconnected lineages of
divine and natural beings in Hindu cosmology.

The character Jatayu in Ramayana represent virtues like sacrifice,
Dharma, and wisdom, possibly reflecting evolution of consciousness
beyond species barriers.

All beings need to be understood as one huge family related to each
other with their honour and pride. With this eye of perception, everyone
is to be respected and loved equally. That's what we see in Rama when
he finally hugged and cried upon Jatayu’s death and cremated him with
all the rituals.

This shows the important virtue in Rama that he doesnt disdain or
disrespect anyone. He treats everyone equally. That is the samadharma
we find in Ramayana.

HWFITH@HTHHW?HTT:IIIZ.L%II

He doesn't disrespect any beings, and he doesn't subjugate to
the pressure and limits of time. He is beyond time and beings.

At the same time, he corresponds to them well, not being controlled
by time or any being. He honours but won't be cornered. Though he
flows through time and beings, he won't be restrained by the same.
Since Rama is unbiased, he is common to all.

From the ancestry description of Jatayu we find the worth of all as
equal and from Rama'’s relationship with Jatayu we understand how
to be empathetically courteous and equal to all .

Jai Sitaram.






Shabari - The Tribal Thapasvini: An illuminate of Equality in the Ramayana
Smt. Dhrushya Rangan, B.Tech IT, M.A. Sanskrit, Valmiki Ashrama faculty
Introduction

Ramayana is more than just the journey of Lord Rama it is Dharmic guide that teaches
human values. It stands tall for dharma, devotion , human values and equality. Among
the many compelling figures in the epic, the character of Shabari, a tribal ascetic
(thapasvini), stands as a testimony to Rama’s inclusivity and deep-rooted commitment
to treating all beings as equalShabari is introduced by Kabandan to Rama AK 73.25 ' as a
long living mystic and a person who serves the disciples of Matanga Rishi. Such was her
glory that Kabanda knew about her austerity even while being so far away from Pampa
where she was expected to departto the heavens on attending Rama the venerable divine
to all.

Rama’s Arrival and the Sweet conversation

As described in Valmiki’s Ramayana (Aranya Kanda, Sarga 74), Lord Rama,

accompanied by Lakshmana, arrives at Shabari’s hermitage 2AK 74.4 in a moorland
which is west of Pampa as described by sage Valmiki. Overcome with joy, she welcomes
them with tears of bliss and reverence touching the feet of Rama AK 74.6%. She offered
water and made them comfortable. AK 74.6%. She shared with Rama that she had
collected various fruits that ripen on the moorlands on Pampa for his sake. AK 74.17° This
is one of the most poignant moments in the Ramayana, Rama, true to his divine nature,
joyfully accepts her offerings, recognizing her devotion. This moment underscores His
rejection of discrimination and emphasis on pure love and devotion.

Rama, who is in Dharma knowing Shabari’s true self, addresses her as sweet speaker.
AK 74.7 . He enquires to know about her conquering of hindrances such as wrath and
uncontrolled food intake in the path of spirituality and the growth of her austerity while
gaining inner peace. AK 74.7 7 Such is the kind of conversation Rama conducts with the
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tribal Shabari in which there is no such hint of doubt to the reader of Valmiki Ramayana
which does not reserve any eligibility to a particular being, if devotion is pure and sincere.
Knowing that she is waiting for her final departure upon His arrival, Rama again checks
with her if her service to her Gurus, Matanga and other rishis is fructified finally. Shabari
understands the depth of this questions and astoundingly answers that her austerity and
birth has been fructified upon seeing Rama and that her Gurus are honoured. AK 74.98,
AK74.10°, AK 74.117°

In Aranya Kanda (74.18'", 74.19'?) of Valmiki Ramayana, Rama speaks to Shabari,
acknowledging that she is not ignorant of esoteric knowledge. He mentions that he has
heard about her greatness and that of her Guru from Kabandha. He then expresses that
if she wishes, she may show him around Matangavana, as he would like to see the
woodland as she presentsiit.

This passage clearly reveals that esoteric knowledge is not confined to a particular class
or creed. Instead, it is attained by those who have conquered their senses, practiced
austerity, and cultivated a pure state of mind. Notably, Rama does not assume that
Shabari would automatically comply with his request simply because he is the much-
awaited divine being she wanted to meet before she left the mortal world.

The tone of this chapterin Aranya Kanda resonates with themes of freedom, equality, and
respect, particularly in the way Rama interacts with Shabari, the tribal tapasvi. His
humility in this exchange emphasizes that spiritual wisdom and devotion are not bound
by social status but are accessible to all who seek them with sincerity and dedication.

She says to Rama that she would reach her Gurus who she served, and who stay in the
eternal worlds. AY 74.29'%, Rama rejoices hearing her with Lakshmana and exclaims it as
“astonishing!” in his own words. AY 74.30 *Rama himself tells her that. He is honored by
her through her devotion. Rama endowed her with his saying that she would go to the
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cherished worlds, where she could be in peace with her Gurus. AY 74.31'®. Taking leave
from Rama, Shabari cast herself into the sacred fire which she created out of her own
austerity, attaining divine liberation in front of Rama. Like a flaring fire, she ascends to
heavens, alone. AK 74.33%. She appears as an angel decorated with celestial ornaments,
garlands and robes. AK 74.34"7 . She resembles lightning and ascends to the realms
where Gurus of virtuous deeds sport with the self. AK 74.35®. She goes there through her
restful alertness of the self is what Valmiki describes here. Thus, she had executed her
destiny in full control and the way she intended at the time she wanted to shed her body
in front of the eyes of Rama, having Him as the witness.

Her departure signifies the ultimate reward of unwavering devotion to her Guru,
illustrating that austerity and devotion, not caste or birth, determines one’s spiritual
destiny.

Rama’s Philosophy of Equality

The Valmiki Ramayana portrays Shabari as an individual of great spiritual merit, not
bound by societal labels. The conversation reflects an environment where spiritual
worth is recognized over birth or status, reinforcing the theme that devotion and
knowledge are accessible to all. Ramayana reflects a broader theme of equality
embedded throughout the epic. Despite being a prince from the Ikshvaku lineage, Rama
never distinguishes between high and low status. May it be His interactions with people
of tribal origin like Guha and Shabari, the sages, and even Hanuman, a vanara, or Jatayu
the bird, Rama demonstrate his principle of universal respect and inclusion.

It reveals Rama as a divine being who sees all beings as equal, regardless of their social
standing. His acceptance of Shabari’s devotion aligns with his larger mission of Dharma
and equality of all.

Current day Relevance of Shabari’s experience

In today’s world, where discrimination and inequality persist, Shabari’s spiritual
experience holds immense relevance. This chapter unravels the truths as below:

1. Devotion is Universal - Spirituality is beyond caste, gender, or social status.
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2. True Equality Lies in Respect and — Rama’s acceptance of Shabari’s offering
exemplifies how leaders should embrace inclusivity.

3. Patience and unconquerable perseverance Yield Divine’s Grace and makes
one Divine by itself — Shabari waited years for Rama, embodying perseverance
and trustin the divine and controlled her destiny making the divine as the witness
for her departure from the current world.

Conclusion

Shabari, the simple, old, tribal ascetic woman, remains an eternal symbol of devotion,
credence, and equality. Her experience in the Ramayana is not merely a tale of an
individual’s devotion but a powerful statement on inclusivity, reinforced by Lord
Rama’s acceptance of her love. In a world often divided by social hierarchies, her story
serves as a timeless reminder that the divine sees only the heart’s purity, not societal
labels.

Through Shabari, Valmiki’s Ramayana throbs to deliver an apparent message—true
devotion and austerity transcends all barriers, and in the eyes of divine, all are equal.



Sama Dharma Impact of Rama on Ramanuja Sampradaya

Equality attribute of Rama and Ramanuja

Sri Vasan Srirangachari, M. Tech. Translator of various rare Sri Vaishnavite
Manipravalam- works into Hindi & English

Srimate Ramanujaya Namaha

Though the topic given to me is to narrate how Rama and Ramanuja had
exhibited the equality attribute in them, | would like to show one similarly
between Rama and Rangaji here before proceeding. Sri Rama transformed a
blade of grass into a Brahmaastra. Our Sri Rangaji made me stand here and talk.
You may ask how can | compare myself with Brahmaastra? Yes, it is such a
commendable task to make me who is a tiny blade of grass to talk to this August
audience. With his and Sri Anna's grace, | will try to present the thoughts on the
subject matter.

Ramarajya of Sri Rama was envisaged by Sri Ramanuja. Samataa or equality was
the highlight of Ramarajya. Sri Ramanuja followed the footsteps of Sri Rama in
establishing equality in Srivaishnavavism.

Sri Rama is celebrated as gunavaan, embodiment of virtues in Bala kaanda. The
main guna is sheela guna. It is named as King of all gunas by Srivaishnavite
acharyas. Srivaishnavite Poorvaachaaryaas explained the sheela guna as the one
in which a person of higher status mingles freely with a person of lower status.
It is like water in a cup getting mixed with water in another cup and not like
mixing of oil and water. Sri Valmiki says how Sri Rama used to behave with the
citizens of Ayodhya. Brusham bhavati dukhitaha. Sri Rangaji explains this virtue
by an example. A person might overcome the sorrow of losing his father 10 days
after his death. But Sri Rama used to continue to mourn for his death. This is
irrespective of the status of the citizen.

Here | want to mention how Sri Ramanuja was more miserable by seeing the
misery of jivas who had not realised their miserable state.. He did sharanaagati
to the Divya Dampati on behalf of all jivas. Can you find such an acharya
anywhere?

Sri Rangaji always mentions that nowhere in Ramayana, discrimination based
on caste or even species is mentioned and Ramayana is an epic of equality. In Sri



Ramanuja's theology also, all discriminations take a back seat as far as a
vaishnavism is concerned.

Sri Ramanuja was of the opinion that Varnaashrama Dharma is a saamaanya
Dharma and Vaishnavism is a Vishesha Dharma.

This sheela guna is seen throughout Sri Ramayana.

In Ayodhya Kaandam, we see this guna when Valmiki says that the Nishad raja,
the king of hunters is equal to Sri Rama from the point of view of Sri Rama.
Aatmasama sakhaa. Sri Ramanuja went one step ahead and considered Sri
Kanchipoorna who belonged to the third varna as his acharya.

In Aaranya Kaandam, Sri Rama introduces himself to shoorpanakha like he used
to introduce Himself to a sage by saying Abhivaadya. Sri Ramanuja also
introduced himself to a hunting couple when he was lost in the deep jungle in
the same way.

Sri Rama accepted fruits from Sabari, a tribal woman because of her acharya
sambandham. Here srivaishnavite acharyas say that the fruits were first bitten
by her before offering them to Sri Rama to test its taste. This Shabari's tasting of
the fruits was also first written by Srivaishnavite acharyas as per Sri Rangaji's
research.

Sri Ramanuja wanted to take the remnants of the food of Sri Kanchipoorna. He
gave such an importance to the remnants that he renounced his wife as she was
against this. She was a follower of saamanya Dharma. She could not digest the
vishesha Dharma of Sri Ramanuja.

Again in Aaranya Kaandam, Sri Rama grants moksha to a bird Jatayu by
performing the Brahmamedha ritual which is generally performed for the great
brahmanas.

Here | will like to talk about the incident of performance of last rites of
Maaranera Nambi :

On the instruction of his acharya Sri Yamunaachaarya, last rites of Maaranera
Nambi a Harijan by Sri Mahapoorna following the rituals of Brahmameedha
Samskaram which is usually done for a great vedic brahmana. Disciples of Sri
Ramanuja inquired the acharya the reason for transgression of scriptures.
Though Sri Ramanuja was aware of the reason, he wanted his disciples to hear
from Sri Mahapoorna himself and he took them to the Acharya. Sri Mahapoorna
said, " | didn't do anything new. Rama had done this for Jatayu. Maaranera



Nambi was a human being but Jataayu was a bird. The great Rama did
Brahmedha Samskaram for Jatayu. But where is the question of transgression
when | followed Sri Rama's footsteps ?

Here | would also like to mention that Srishaileshaacharya, the acharya of Sri
Manavala Maamuni observed the austerities of a disciple when he heard that
Vilaanjolai Pillai had left his body. Villanjolai Pillai was an Harijan disciple of Sri
Pillai lokacharya. Hence the concept of caste discrimination didn't exist among
the vaishnavites during the period of Poorvaachaaryaas.

In Kishkindha Kaandam, Sri Rama makes friends with the Monkey King Sugreeva.
He takes his army's help in the war with Ravana. Sri Ramanuja also took help
from the Harijans to protect Sampath Kumar from the Muslim soldiers. Like Sri
Rama felicitated them after the victory in the war, Sri Ramanuja also felicitated
the Harijans by permitting them to enter the temple at Melkottai. It was a daring
act in those days. Here | would like to mention an incident involving Nadaadoor
Azhwan :

Nadaadoor Azhwan was a cousin of Sri Ramanuja. He was walking on the street
of Srirangam holding the hand of a brahmana Srivaishnavite. Seeing a Harijan
srivaishnavite walking towards them, the brahmana said to the harijan, "Get
away from our path". Hearing this, Sri Nadaadur Azhwan fainted. When he
regained his consciousness, his disciples asked the acharya the reason for
fainting. The Acharya replied, " Can this person who has got initiation in
Vaishnavism and fortunate enough to live in Srirangam be considered as
untouchable? | am only untouchable as | have stolen the aatma which belongs
to Bhagavan from time immemorial. " See the Acharya's thoughts. He is
considering the Harijan vaishnavite superior to himself who was a brahmana.

In Sundaram Kaandam, Sri Rama embraces Hanuman after he returns from
Lanka. Sri Ramanuja also does a similar act but in a different context in the form
of holding the hand of Dhanurdas after a bath. While going to Kaveri for a bath,
Sri Ramanuja used to hold the hands of brahmana disciple for support but after
the bath used to hold the hands of Dhanurdas. When his disciples asked the
reason for this act of their Acharya, Sri Ramanuja replied, "We all being
Brahmanaas will have subtle ego of high caste. But Dhanurdas being not a
brahmana is always humble. Hence | thought by getting the touch of him, | too
will get that virtue of humility. "



In Yuddha Kaandam, it is said that Sri Rama had meals with Hanuman. Again it is
a vishesha Dharma. Here | would like to narrate an incident from Nadaadur
Ammal's life which is as follows:

Once, a disciple visited the house of Nadaadoor Ammaal. He was shocked to see
his acharya taking food along with a non brahmana srivaishnavite. Nadadoor
Ammaal said, “Vaishnavites belonging to any caste are supposed to be treated
on par with brahmana- srivaishnavites. Otherwise it is a big offence."

Sri Rama's associates included people from various classes like Nishad, Sabari,
Sugreeva, Vibheeshana etc..

Sri Ramanuja had innumerable disciples belonging to various castes who were
treated on par with brahmana disciples. Here | would like to mention on the
chanting of Divyaprabandham by them along with brahmana srivaishnavites on
the streets of Srirangam during the procession of acharya's divine body. This is
recorded in the 13th century text Guru Parampara Prabhavam.

An incident of housewarming can be narrated again as an act of equality. Sri
Yamunacharya was renovating his house. One of his disciples Sri Maranera
Nambi (belonging to down trodden caste) went inside the house just to see it.
When the acharya heard about the visit of his disciple, he cancelled the
housewarming ritual saying, " Housewarming is done by the dust of the holy feet
of the outcaste disciple who is a great vaishnavite. "

Sri Rama equally bestowed attainment of Vaikunta on all citizens of Ayodhya
irrespective of caste, gender etc. because of their love for Him.

Sri Ramanuja opened the doors of Vaikuntam to all people without any
discrimination by preaching the path of Prapaatti because of their eagerness to
get liberated.

Equality of kainkaryams: Sri Rama accepted the service of a squirrel in building
the bridge equal to that of big army of monkeys. This kainkaryam is beautifully
described by Sri Thondaradipodi Azhwar in his work " Tirumalai ". Azhwar says
that a squirrel thought, " These monkeys are very slow in building the bridge.
Rama had breakfast here. He should reach the other side of shore for meals.
How is this possible? Hence let me expedite the work by plastering the stones
by pouring sand between them. " Then it made its body wet with sea water and
then rolled on the shore so that maximum amount of sand grains will stick to its
body. It then used to shed that sand in the middle of the boulders. Sri Rama saw



if from a distance and asked Laxmana to get the squirrel to Him. He felicitated it
by patting it on its back.

Sri Ramanuja showed mercy on Dhanurdasa, a wrestler and showed him the
divine eyes of Ranganatha. Having seen it, he got engrossed in it for hours
together. This episode showed everyone is eligible for Bhagavad Anubhavam.
Acharya has nominated ten groups of vaishnavites to do different kainkaryams
in Srirangam temple involving every section of the society in Kainkaryam. There
were people from different communities like potters, flowermen, tailors,
painters etc. in these groups.

Irrespective of the person, the one who does kainkaryam is felicitated by
Ranganatha. This system was begun by Sri Ramanuja in Srirangam.

Sri Rama felicitated the squirrel, sugreeva, Hanuman, Vibheeshana for their
different kainkaryams.

Sri Ramanuja asked a yadava woman who offered buttermilk to him in Tirumalai
about her desire. She said she wants to attain Paramapadam. Acharya prayed to
Venkateshwara and she got it soon. This is similar to the prayer by a boatman to
Rama. Thus Rama and Ramanuja were equally compassionate and thought that
everyone was eligible for liberation which is sought after by great sages.

In Srivaishnavism, it is peculiar to note that Azhwars mostly were inclined
towards Krishna Bhakti whereas the poorvaachaaryas were inclined more
towards Rama bhakti. Even to explain the verses from Divyaprabandham which
talk of Shringaara rasa of Krishna, they were search in nook and corner of
Ramayana to present the shringara rasa between Rama and Sita.

Here | would like to narrate an incident during the Bhagavata Mela conducted by
Sri Anna at Mumbai in 1991. On the last day, Sri Anna asked Sri Hariji to speak
and he spoke on the soulabhya guna of Krishna and said no one can equal Him
in soulabhya guna. During his speech, we all could see how desperate Sri Rangaji
was to snatch the mike and prove that Rama was more sulabha. At that time, he
was hardly 12 years old. He said Krishna was sulabha for a Kubjaa, florist only but
Rama extended his Soulabhya guna to even monkeys, bears and squirrels also.
There was a big applause from the Bhaktas in the audience. That sapling of
Rama-bhakti of Sri Rangaji has taken a form of a huge banian tree like in
Panchavati giving shelter to millions of Rama bhaktas.



In Sri Vaishnavism we say, in our daily prayer for last 1000 years, “Ramanuja’s
order should reach all directions for the welfare of the world.” If we introspect,
have we taken the order of our Purvacharyas, | don’t think we have done it. One
of the main reasons of not reaching of it is the caste discrimination found in some
persons of Sri Vaishnava tradition. This has to go. In the heart of our
Purvacharyas, caste discrimination had no place in Sri Vaishnavism. | take the
opportunity of this platform to express my opinion.

Srimathe Ramanujaya nama.



Sama Dharma Impact of Rama on Ramananda Sampradaya

Sri Vishal Pandey, Disciple of Padmavibhushana Svami Ramabhadracharya, Researcher in
IKS in IIT Kanpur, contributing in remodification of Valmiki Ramayana commentaries &
digitisation and translation of Avadhi manuscrpits related to Sri Ramananda Sampradaya
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I pay my humble obeisances to my Gurudeva’s lotus feet, his worshippable deity, Sri Chitrakut Viharini Vihari Ji

and Sri Goswami Tulasidas Ji Maharaja, who is the foremost Acharya of the Ramananda Sampradaya after Sri
Svami Ramanandacharya.

I have been requested by Ranganatha Svami Ji to address the topic "Impact of Sri Rama's Samadharma on
Ramananda Sampradaya."

Therefore, I would like to remember srirangaraghava bhagvana by offering this chaupai at his lotus feet :-

IR IR R Hiffgl g &g o |
Ue GRIST SEUTRIAT WIS Te1 99 I

May sri ranga raghava bhagvan bestow upon me uninterrupted bhakti of his lotus feet and satsanga of
ramaprapannas like you all.

Introduction to Ramananda Sampradaya

To begin with, I would like to give a brief introduction to the Ramananda Sampradaya. This Sampradaya is a
lineage of Sri Rama Shadakshar Mantraraja, which originated from Sri Sita-Ramachandra Himself. In the
beginning of creation, Sri Rama gave His divine mantra to his eternal consort Sri Janaki. Later, Sri Janaki Ji
initiated Sri Hanuman Ji into Sri Rama Mantra. Sri Hanuman Ji then initiated Brahma Ji. Through the successive
lineage of Acharyas, including Vashishtha, Parashara, Vyasa this Rama Mantra was eventually passed down to
Svami Raghavanandacharya, who later gave this mantra to Svami Ramanandacharya Ji, who appeared almost 725
years ago in Teertharaj Prayaga.

He is considered as major propounder acharya of the Rama Mantra in the medieval Bhakti period. This parampara
is also known as Sri Sampradaya or Sri Janaki Sampradaya as Sri Janaki who is "Sri" is the primeval aacharyaa
of this sampradaya. This fact is stated in Valmiki Samhita as follows :-
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Valmiki Ramayana also states Sri Rama to be guru of Sri Janaki as follows :-

gt # wal ¥ # 7% - Sri Janaki herself says that Sri Rama is my Svami and Guru.

The Sampradaya is also known by other names such as "Vairagi Sampradaya" or "Ramavat Sampradaya."

The devotees who take initiation into Rama Mantra from Ramananda Sampradaya are called Ramanandis. Some
older works like Shakti Sangama Tantra define the word Ramanandi as:

Ramanandis are well known for their equanimity towards all beings.

Another interpretation is found in a Tantric work named Gopala Paddhati, which states:
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"One who worships Paramatma Sri Rama situated at the center of his lotus personified heart, is known as a
Ramanandi."

Samadharma of Sri Rama Reflected in Ramananda Sampradaya.

Being ekantika upasakas of Sri Rama, Ramanandis embody the virtues of Sri Rama. Valmiki Ramayana states:

Sri Rama always maintains equanimity towards all entities. Commenting on this verse, Govindaraja Svami says:

This means that Sri Rama is equal in being worthy of refuge for all, without distinctions based on caste, qualities,
or conduct.

This principle is the fundamental basis of the Ramananda Sampradaya, which Svami Ramanandacharya Ji
expresses in his major work "Sri Vaishnava Matabja Bhaskara" as follows:
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All are eligible for Sharanagati (surrender) unto lotus feet of Jagatpati Bhagavan Sri Ramachandra at all times—
whether strong or weak. Neither lineage, nor strength, nor even purity is a prerequisite.

Svami Ramanandacharya further states:
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learned scholars who are well versed in prescribed rituals declare that in regard to devotional service of bhagavan,
even those of upper varnas must humbly follow the footsteps of prapannas belonging to lower varnas who are
firmly fixed in unwavering devotion of Sri Sitaramachandra equally as vice versa.

Acharyacharana gave equal right to all in recieving imprints of bhagvadayudhas saying
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any brahmana, kshatriya, vaishya shudra, men or women and even those who doesn't fall in the above category,
if they are adorned with ramaprapatti, are abode of all teerthas. Purifying the world by their presence and
sanctifying even the teerthas, they are embodiment of sarvavyapaka bhagavan Sri Rama.

Holding this nature of equanimity towards all the beings, Svami Ramanandacharya states:
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just as rivers flowing non rectilinearly also meet in sea, all the virtues takes shelter of those who are widely apart

from materialistic violence. Slayers of innocent living beings are like slayers of hari who is pervading animates
and inanimates like fire residing inside wood.

However, this non-violence should not be misunderstood as the one propagated by Gautama Buddha or Mahavira.
The Ahimsa stated here is explained by Goswami Tulasidas Ji as:
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Here, "Shruti-Vidita Ahimsa" (vedic non-violence) is the supreme Dharma. It involves eliminating those who slay
innocent beings and disrupt Vedic Yajnas.

Practicing Vedic Ahimsa, one becomes humble towards all living entities, yet strong in opposing Adharma. This
makes a person more generous and compassionate, as stated in Valmiki Ramayana:

Sri Rama is Parama-Udara (supremely generous).

The Compassion and Inclusivity of Sri Ramananda

Svami Nabhadasa, the author of the exemplary work Bhaktamala, which entails the charitra of several bhaktas
from various sampradayas, glorifies Sri Ramananda as:
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Sri Ramananda is a reservoir of immeasurable compassion and generosity, a spiritual benefactor for the whole
world.

This generosity is evident in an incident recorded in the Bhavishya Purana (Pratisarga Parva, 21st chapter):
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During the rule of the Yavanas, Bharatavarsha was suffering heavily, and conversions were at their peak.
Witnessing this, one disciple of Svami Ramananda went to Ayodhya and brought many back to Sanatana Dharma,
initiating them into Vaishnavism by adorning them with Urdhvapundra Tilaka (white and red marks in the form
of a trident) on their foreheads. Those who were once Mlechhas became Vaishnavas under the influence of Svami
Ramananda. These devotees came to be known as Sanyogins, who firmly adhered to the doctrine of Svami
Ramananda. They became exalted Vaishnavas and settled in Ayodhya.

Unconditional Bhakti and Equality in Ramananda Sampradaya

In the Valmiki Ramayana, Sri Rama not only bestows immense love but also grants his supreme abode to Jatayu,
a meat-eating vulture. Following this bhava, Sri Krishnadasa Payohari Maharaja, the grand disciple of Svami
Ramananda, demonstrated an extraordinary act of selflessness at Galata Teertha in Jaipur.

Once, while engaged in tapasya, he was chased by a hungry tiger seeking flesh. In response, Payohari Ji offered
a portion of flesh from his own thigh to the hungry tiger. Witnessing this supreme sacrifice, the tiger prostrated at
his feet. Moved by the surrender of the tiger, Svami Ji bestowed Pancha Samskara upon him, giving him Rama-
sambandhi Nama, Dhanurbana Mudra, Tulasi Mala, Urdhvapundra Tilaka, and the most exalted Rama Mantra.

This incident, recorded in Bhaktamala by Svami Nabhadasa, affirms the Samadharmita of the Ramananda
Sampradaya.

Among Ramanandis, the following saying is very popular:
"ITH ST HR G GaT 3 TG THA"
Sri Ramananda gave Rama Bhajana and Sadhu Seva to the whole world.

Any temple served by Ramanandis invariably contains a Shivalinga, as Mahadeva is regarded as the Acharya of
the Rama Mantra and the Paramanuragi of Sri Ramachandra. Therefore, even being an Ekantik Upasaka of Sri
Sita Ramachandra, Sri Gosvami Tulasidas has given almost equal if not more respect to Sri Mahadeva, to whom
he attributes his exemplary work, Sri Ramacharitmanasa. He glorifies Mahadeva as his spiritual guru and father
saying :
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Thus, keeping Sri Sita Ramachandra at the epicenter of their devotion, Ramanandis, see this entire cosmos as
Sharira of Sri Rama and pay their obeisances with folded hands:
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Ramananda as the Bridge to Bhakti Beyond Caste Distinctions

Svami Nabhadasa in his Bhaktamala states :-
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Just as Sri Raghunatha built a bridge to cross the mighty ocean, Sri Ramananda, instead of constructing a physical
bridge became the bridge himself, uplifting Samsara by spreading Ramabhakti without any Jatibheda (caste

distinctions).

He accepted disciples from all Varnas:

Svami Anantananda and Sursurananda were Brahmins.

Svami Pipa, the king of Gagraungarh province in Rajasthan, belonged to the Kshatriya clan.
Dhanna Jaat was from the Vaishya community.

Svami Ravidas was Shudra by birth.

Svami Kabirdas was not even born a Hindu but was a Muslim weaver.

Among female disciples were Queen Padmavati, wife of King Pipa and Sursuri Devi, the wife of Svami
Sursurananda.

Among these disciples, Svami Kabirdas and Svami Ravidas were the most influential in spreading Ramabhakti
among marginalized sections of society. They preached Samadharma across all sections, keeping Sri Rama at the
epicenter of Bhakti.

Hanuman Garhi and the Transformation of Nawab Shuja-ud-Daulah

The present-day Hanuman Garhi temple was built by Nawab Shuja-ud-Daulah of Avadh. Before that, this place
was known as Ramkot, where, in the early 18th century, a Ramanandi Sadhu, Svami Abhayaramadas, used to
perform Tapasya and serve the Vigraha of Hanuman Ji.

Once, the Nawab’s youngest son fell severely ill with an undiagnosable stomach ache. In desperation, the Nawab's
wife brought the child to Svami Abhayaramadas Ji Maharaja, pleading for his life. Out of compassion, Svami Ji
gave the Prasada of Hanuman Ji Maharaja, and upon consuming it, the child was instantly cured.

The Nawab, who had earlier imposed heavy taxation on Hindus and temples in Ayodhya, was struck with guilt.
He came for Darshana of Svami Ji and requested permission to build a large temple at Ramkot, which became
the present-day Hanuman Garhi. He also constructed Rajdvara Mandir in front of Hanuman Garhi and donated
generously for the upkeep of many temples in Ayodhya.

This incident highlights how preaching Samadharma through Ramabhakti results in the sustainable welfare of
society.

Gosvami Ji says that if someone wants to know, he should know that Sri Rama only gets pleased through
unconditional love.
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Sri Rama's rule is characterized by unconditional compassion, justice, and total inclusivity, which is what has
formed the core of Ramanand Sampradaya. This divine parampara emphasized that Bhakti and Prapatti is
universal and accessible to all, transcending social boundaries and welcoming every soul into ultimate refuge of
Sri Sitaramachandra.

Keeping Sri Sita Ramachandra in my heart and the Charanapadukas of sri sadgurudeva on my head, I take my
leave after chanting this Upadeshatmaka Shloka spoken by Sri Hanuman Ji Maharaj in Srimad Bhagavatam:
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Sri Aravindhan Neelakandan
(Senior editor Swarajya, Governing Board Member of Auroville Foundation,

Co-author of Breaking India, Author of renowned research books like Hindutva & A Dharmic Social

History of India)

The gradual conquest of India by the East India Company and its subsequent takeover directly by
the British in India happened over the period of almost three centuries. This colonial Raj on India
precipitated a multifaceted crisis, characterised by ten interconnected and deeply damaging
consequences. These were not isolated features, but a systemic and fundamental assaults on Indian
people, their culture and religion and their economy — each reinforcing the other.

What are these ten Asuric faces of British colonialism?

1)

2)

3)

4)

5)

6)

7)

8)

Systematic Deindustrialisation and Economic Exploitation: The deliberate dismantling of
indigenous industries, coupled with the systematic draining of copious wealth, formed the
bedrock of colonial economic policy.

Bureaucratic Suppression of National Economic Development: The systematic stiffling
nascent Indian economic initiatives by a rigid colonial bureaucracy hampered the growth of
a self-reliant economy and suppressed the spirit of Swadesi entrepreneurship.

Disruption and Distortion of Agrarian Systems: The natural evolution of India's agricultural
networks was disrupted, leading to the destabilisation of rural economies. Its indigenous
infrastructure for irrigation and related human resource allocation became increasingly
dysfunctional under colonial administration which was obsessively tax-centric.

Amplification of Agrarian Inequalities and Creation of Collaborating Vested Interests:
Existing inequalities within agrarian relationships were intensified, fostering localised power
structures that served colonial interests.

Sustained Food Insecurity and Recurrent Famines: Colonial economic policies contributed
to a significant increase in food insecurity, resulting in devastating and recurrent famines.

Intensive Social Stagnation with Exacerbation of Social Hierarchies, whose most malignant
form being Untouchability: Colonial policies often reinforced and amplified the negative
elements in the existing social divisions, most notably the oppressive practice of
untouchability, thereby deepening societal stratification.

Alienation of Indigenous communities from Natural Resources: Forest-dwelling populations,
the Vanvasis and Janjaatis, deemed obstacles to British resource control, were unjustly
criminalized. This brutal designation facilitated the egregious violation of their fundamental
human rights. Furthermore, the imposition of taxes on essential commodities, such as salt,
bred pervasive networks of systemic corruption, further eroding the social fabric.

Erosion of Indigenous Educational Institutions: The systematic undermining of traditional
Indian educational systems impeded the transmission of knowledge and cultural heritage.
Centralised and capital intensive educational system strangulated the indigenous system and
resulted in what Mahatma Gandhi termed the ‘felling of the beautiful tree.’



9) Disruption of Religious and Cultural Diversity: Colonial policies, including those associated
with aggressive proselytisation, challenged the existing theo-cultural diversity of the Hindu
nation.

10) Ruthless Imposition of Political Imperialism: The subjugation of Indian political autonomy
under colonial rule denied the nation self-determination. This also resulted in the curtailment
of basic human rights, including freedom of expression and assembly, was a hallmark of
colonial administration.

|

Even in its nascent stages, the corrosive nature of colonialism was keenly perceived by the Indian
national consciousness. In 1809, amidst the burgeoning British East India Company's protectorate
over Travancore, lyya Vaikundar was born. While local Nair officials managed direct tax collection,
the East India Company, acting as a proxy for British interests, reaped the lion's share of the
increased revenue, with a portion redirected towards missionary activities. The marginalized,
burdened by oppressive taxation and the arbitrary power of collectors, also suffered from pre-
existing social restrictions. This confluence of economic exploitation, political subjugation, and
theo-colonialism created a fertile ground for dissent.

lyya Vaikundar, proclaiming himself a divine emanation of Vishnu, challenged both colonial
exploitation and aggressive proselytization. Employing the rich symbolism of Puranic narratives, he
articulated a potent critique of the encroaching colonial stranglehold. He strategically utilized the
Ramayana as a framework for indigenous Dharmic resistance.

His narrative, as presented in the Akila Thirattu, reimagines the epic's core elements. Sri Rama's
mission against Ravana, the embodiment of tyranny, serves as an allegory for the struggle against
colonial oppression. Ravana, even in defeat, attributes his downfall to Vibhishana’s alliance with
Rama, prompting a further cycle of destruction. In the Kali Yuga, Ravana reincarnates as ‘white-
imperialism” (Ven-Neech) and internal social stagnation (Kali-Neech). This white-Asura,
devastating continents and communities, cannot be defeated by physical force, but through
knowledge and virtue — by upholding Dharma.

This Puranic allegory, though deeply rooted in indigenous symbolism, clearly conveys Vaikundar's
critiqgue of colonialism. The oral tradition of reciting the Akila Thirattu ensures that the narrative's
intended message resonates with its audience, preserving its potent social commentary. Perhaps this
is the first use of Ramayana imagery to specifically build an anti-colonial discourse.
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Contemporaneously, in the Andhra Pradesh region, Ranjana Anantayya led a tribal uprising against
British authority, naming his followers the 'Rama Dandu,' or Army of Rama. He sought support
from the Maharaja of Jaipur, articulating a vision that extended beyond immediate Indian concerns.
Anantayya possessed a nuanced understanding of the global political landscape and proposed
leveraging international circumstances to advance Indian Swaraj, envisioning himself as a modern-
day Sri Rama in this endeavour.:




'Is it good, if the English be in our country? ... We ... should wage war with the
English. The Russians are also troubling the English. If the assistance of men and
arms are supplied to me, I will play Rama's part.'

In the rugged heartlands of tribal resistance, Bhagwan Birsa Munda ignited a conflagration of
defiance, casting the British and their collaborators as the malevolent Ravana. He further imbued
his rebellion with potent symbolism, portraying the British queen as Mandodari, their effigies
consigned to the flames of righteous indignation. This uprising, unfolding in the twilight of the 19th
century, resonated with the timeless echoes of epic struggle. Birsa Munda, adorned with the sacred
thread, wielding the bow and arrow, and surrounded by the venerated presence of the Tulsi plant
associated with Vishnu, unmistakably embodied the archetype of Sri Rama Bhakta, a warrior-saint
rising to vanquish tyranny. In his speeches Bhagwan Munda spoke of his own coming back as
coming back of Hanuman. His was a passionate invocation of ancient dharma, a fiery testament to
the enduring spirit of resistance against colonial oppression.

From the sun-drenched shores of India's southernmost tip, where lyya Vaikundar proclaimed his
divine lineage, to the rugged terrains of Andhra where Ranjana Anantayya rallied his Rama Dandu,
and thence to the verdant depths of the northern-central forests where Birsa Munda's rebellion
blazed—a profound and unifying narrative unfolded. And this is only a representative sample.

Each, in their distinct milieu, claimed divine emanation from Vishnu, anchoring themselves in the
hallowed lineage of Sri Rama, while casting the British as the embodiment of Ravana's oppressive
might. This remarkable convergence, spanning vast distances and diverse cultural landscapes,
reveals the indomitable strength of the Rama tradition as one of the vital cores of the collective
national psyche. Sri Rama personifies a spiritual unity that transcends the barriers of language,
habitation, ethnic identity, and clan affiliation. Rama Bhakti transforms during national necessities
into Rashtra Bhakti.

Swami Vivekananda, the cyclonic Hindu monk not only inspired generations to serve India and her
downtrodden millions as the highest Karma Yoga, but also provided the spiritual blueprint for the
liberation of India. He received the sacred Sri Rama Mantra from his Guru, Sri Ramakrishna
Paramahamsa. This mantra, a profound inheritance of Guru Deva himself, ignited in Vivekananda a
surge of ecstatic devotion, prompting him to circumambulate the house, chanting the divine name of
Rama. Later in soul-stiring words Swami Vivekananda would exhort the youth to embody the
fearless and selfless dedication of Hanuman as their ideal when serving the nation and presented
Sita as the embodiment of ideal Indian womanhood.

Bharatiya resistance that was the swirling flames in the Yajna Kunda of cultural and spiritual
fervour, found its most potent expression in the veneration of the Goddess. Vande Mataram,
invoking the Motherland, alongside the formidable figures of Maha Kali and Bhavani Durga,
became rallying cries, embodying the fierce spirit of defiance. Yet, as the struggle for independence
broadened, a subtle, profound shift occurred—a transition from the fiery Shaktam to the serene
Vaishnavism. The impassioned cry of Vande Mataram harmonised itself with the contemplative
hymn, Vaishnav Janto.

The emotional surge ignited by the Bengal Partition, coupled with the deepening agrarian crisis and
British-deepened social fissures, increasingly permeated the national movement. Amidst this
confluence of forces, the ideal of Rama Rajya gradually emerged as a powerful emotional anchor.
This ascendancy was not solely attributable to Mahatma Gandhi's advocacy. Rather, it arose from
the crucible of suffering endured by Indians under the worst forms of exploitation they suffered



right from the tribal forest lands in the interior India to the indentured populations toiling in the
distant strange lands.
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The British, through engineered famines and economic duress, forced countless Indians into
indentured labour—a form of quasi-slavery marked by dehumanizing conditions. In the face of this
abject subjugation, Indians, men and women alike, clung to their spiritual fortitude as a bulwark
against despair.

Accounts from Fiji's Indian diaspora bear witness to this resilience. Colonial machinations often
resulted in a deeply exploitative gender ratio within the indentured workforce, with women
subjected to horrific abuses. Faced with such degradation, many chose the path of self-annihilation
rather than surrender their dignity. The hardships endured by Indians in Fiji were a testament to the
depths of colonial cruelty.

Yet, they preserved their familial bonds and upheld their moral integrity. This unwavering fortitude
stemmed largely from the sustaining power of Bhakti, most notably expressed through the recitation
of Gowami Tulsidas's Sri Ramcharitmanas and the enactment of Ramlila. These sacred traditions
provided a vital source of spiritual nourishment, enabling them to withstand the crushing weight of
oppression.

John D Kelley is an anthropologist studying Indian population in Fiji. He primarily does this within
the Western framework, including Western postcolonial studies, the Gramscian school, and the
study of the evolution of capitalism. Yet in his seminal work, A politics of virtue: Hinduism,
sexuality, and countercolonial discourse in Fiji (University of Chicago Press, 1991, p.43) he writes:

(Hindus and Muslims) also participated in Ram Lilas, dramatic
reenactments of the Ramayan narrative, which in indenture days was told as
a tale of Ram's exile, climaxing with the burning of a giant effigy of Ravan
symbolizing destruction of the evil in the world. In these rituals the Indians
found their social identity in relations to God outside of, and in tension with,
the colonial racist and economic definitions of the "coolies.” The reading
and hearing of texts became a noncoercive basis for an open community;
within that framework, the Ramcharitmanas of Tulsi Das rose in social
prominence through salient readings of its teachings. In the example of Ram,
this version of the Ramayan epic provided a paradigm for the struggle of the
good in an evil world; in the example of his wife Sita, a model of devoted
chastity under pressure; and in the example of their enemy Ravan, a model
of the delusions of powerful evil. All the rituals of the indenture period
provided a basis for self-respect in antagonism with colonial moral
measures. The Tulsi Das text became more: it became a weapon against
indenture itself,

A Ramanandi Sadhu made himself an indentured labourer and lived with the suffering Indians. He
learnt first hand their hardship and gave a political voice of emancipation to these suffering Indians.
He was Baba Ramchandra. He had concealed his Brahmin identity in order to come as indentured
labourer to Fiji. He wrote extensively on the suffering of Indian women in Fiji islands. They were
sexually abused. Pregnant women also had to work. While catering to the spiritual strength of the
people by organising Ram Lila in Fiji, he made the world become aware of their suffering through



political channels. Baba Ramachandra thus verily became the Hanuman who communicated the
suffering of the Hindu women in exile to the outside world.

For the Fiji indentured Indians, the rules of pollution which had become strong because of social
stagnation, could not rob their dignity. They were in exile like Ram himself. They were denied
freedom like Sita herself. They are hence as pure as Sita and the British and their henchmen were
nothing but Ravan and his mighty forces. But they believed that deliverance would come through
Bhakti. It held them together. It held them with dignity and finally the colonial shackles did break
down and freedom did come.

v

Within India's heartland, the imagery of Sri Rama, the aspiration for Swaraj as the establishment of
Rama Rajya, and the depiction of the British as Ravana, began to stir a potent national awakening.
British intelligence, acutely aware of this undercurrent, meticulously observed the Ramlila
festivals—the dramatic re-enactments of Sri Rama's triumph over Ravana. At times, the heroic
figures of the 1857 uprising would subtly, yet powerfully, manifest within these performances. In
1908, at Rampayali, a town steeped in Maharashtrian history, a young orator, during the 'burning of
Ravana' celebration, boldly equated British rule with the demonic king, demanding its destruction.
Accused of sedition and restricted he, Dr. Hedgewar, the future founder of the RSS, remained
undeterred.

Baba Ramachandra returned from Fiji and he also worked in Central and Northern Indian regions
awakening people through the imagery of Ramrajya. He emphasised equality and egalitarian
relations in the agrarian production systems. ‘Jai Ramji’ and ‘Siya Ram’ became salutations of
egalitarian spirituality. They replaced Salaam — a greeting an inferior used to make to a superior.

When Mahatma Gandhi made the vision of Ram Rajya and the singing of Ram Bhajans part of his
arsenal against the imperial might of the British, he was not innovating, but rather, drawing from the
deep, inexhaustible wellspring of the grand spiritual tradition of India. Throughout the Non-
Cooperation movement, his speeches vibrated with the conviction that Satyagraha was nothing less
than a Dharmic battle, a righteous struggle against the British Ravana for the liberation of Mother
India. Mother India under British became the Sita in Asokavana. Every Satyagrahi became the
soldier of Ram Sena. Mahatma Gandhi was the great Hanuman. Sri Rama the very primordial
source of absolute liberation — Para Brahman Itself. On April 13, 1919 the massacre of
Jallianwallabagh happened. The sequence of the events started with Sri Ram Navami that year
which was o April 9. That day was celebrated together by Hindus, Sikhs and Muslims in a show
of national solidarity. This was followed by attacks of the police and arrests of national leaders. This
in turn led to a peaceful meeting at Jallianwallabagh subsequently.

Rama Bhakti became the guiding light of the freedom movement. Gandhi while not pressurising his
Muslim followers to join in the Rama Nama recitation, always pointed out that they should not have
any real objection to taking the name of Sri Rama as the name of the Divine Oneness. His Rama
was at once the impersonal all prevading Truth. But Gandhi would not allow such abstraction and
philosophising, rob the personal spiritual charm and power of transformation that Saghuna Brahma
Rama has. So he also simultaneously emphasised that his Rama was also the very Sri Rama of Sri
Ramcharita Manas of Tulsidas.

Thus Sri Rama is the enduring every living Shakti of the Nation while also the primal archetype for
every son, every husband and every ruler. He is all this and more. He is the very Source. As the
Source of the Universe He is Truth and Liberty, Justice and Universal Empathy. He is the very
personification of Dharma. Naturally Sri Rama Bhakti is the undying spirit of Mother India.
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	Jatayu —- A Symbol of Dharma and Sacrifice 
	Jatayu's Bravery signifies him as a symbol of Duty (Dharma)- he fulfilled his duty to protect Sita, defending righteousness at the cost of his life. His selfless sacrifice indicates that standing up for good doesn't require youth or strength—a courageous heart is enough. He is a messenger of Truth-by informing Rama of Sita's abduction, Jatayu played a pivotal role in the Ramayana's course. The essence of Jatayu's Bravery is - "It is better to die protecting Dharma than to live in fear and inaction." 


