CHAPTER XIII.

CHIKKADEVARAIA WODEYAR, 1673-1704— (contd.)

Religion: Sri-Vaishnavism; General tendencies—Sri-
Vaishnavism, personal faith of Chikkadevaraja—Principal
stages in 1ts development—First stage : 1673-1680—=Second
stage: 1680-1696—Third  stage: 1696-1704—Religio-
philosophical convictions of Chikkadevaraja Wodeyar—
Religious toleration—Gifts, efe.—An irrigation scheme, c,
1700-1701; contemporary Jesuit testimony—Grants and
other records: (@) 1673-1680—(b) 1681-1695—(c) 1698-
1704—Statue of Chikkadevaraja Wodeyar—Social life:
General features—Cities and towns: 1. Seringapatam—
2. Mysore—3. Melkote, etc.—The social order: General
culture—Court culture: 1. The Durbar Hall; 2. The
King; 8. The courtiers—4. The programme of the
Durbar : (#) Music and dancing—(b) Other items— Feasts,
festivals, etc.—Position of women—=Social legislation :
(@) Relating to Sudras: The Sachchudrachara - Nirnayoa—
Its aims and objects— (b) Relating to Arasw families—The
other side of the shield.

HE period of Chikkadévaraja Wodeyar's rule (1673-

1704) witnessed an important development in the
evolution of Sri-Vaishnavism, generally
as the prevailing creed in the south of
India. and more particularly as the
professed faith of the Mysore Royal
Family. TIndeed, as we have seen in the earlier chapters,
the rapid strides Sri-Vaishnavism made in Southern
India since the memorable battle of Raksas-Tagdi (1565)
were coeval with its steady progress as the religion of
the Ruling House of Mysore and the development of
Vaishnava tradition relating to the origin of the
dynasty. Further, we have indications that the Sri-
Vaishnava influence—ever active in the viceroyalty of

Religion :

Sri-Vaishpavism :
General tendencies.
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Seringapatam—began to make itself felt on the court life
of Mysore, especially on the acquisition of Seringapatam
by Raja Wodeyar in 1610. That influence, however,
became more and more pronounced during the subsequent
years, consequent on the gradual decline of the Vijaya-
nagar Empire and the rise to prominence of Sri-Vaishnava
families of repute, accompanied by the migration of some
of their members from the court of the Aravidu Emperors
to that of the Wodeyars of Mysore. MEélkote and Seringa-
patam, among others, became the strongholds of rejuvenat-
ed Sri-Vaishnavism in Mysore. Singaraiyangir I was
closely connected with the Mysore Royal Family as
the teacher of Bettada-Chamaraja Wodeyar (younger
brother of Raja Wodeyar and father of Kanthirava-
Narasaraja Wodeyar) ; Alasingararya (Singaraiyangar II),
grandson of Singaraiyangar I and father of Tirumalarya
(Tirumalaiyangar), became celebrated as the Pauranika,
friend, philosopher and guide of Doddadévaraja Wodeyar,
father of Chikkadévaraja Wodeyar; and Alasingararya
and his son Tirumalarya were also important Sri-
Vaishnava celebrities at the court of Dévardja Wodeyar
(uncle of Chikkadévaraja). Again, Venkata-Varadacharya
of Ettur, son gf - Kotikanyadanam-Liakshmikumara-
Tatacharya of ©ridaila-vaméa, from the court of
Vijayanagar, became the preceptor of Dévaraja
Wodeyar himself. So widespread, indeed, was the
Sri-Vaishnava influence at the court of Mysore that
within half a century from the conquest of Seringapatam,
v.e., about the close of the reign of Dévaraja Wodeyar
(1659-1673), it showed a tendency to become the chief
religion in the State.

At a very early period in his life—particularly during

$ri- Vaishnavism, 1S term of office as Yuvardja under
personal faith of D@&vardja Wodeyar, down to about
Chikkadévaraja. 1668—Chikkadévarija Wodeyar
showed a predilection for Sri-Vaishnavism as his personal
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faith.! The influence of education and the training he
had received at the hands of his teachers; the strong
Sri-Vaishnava leanings of his own grandfather (Muppina-
Dévaraja Wodeyar) and father (Doddadévaraja Wode-
yar), the latter under the teaching and inspiration of
Alasingararya ; lastly, the living example of Tirumalarya,
companion and colleague of Chikkadévarija—these
were perhaps factors contributing to that result.? The
foundations of Sri-Vaishnavism as the personal creed
of Chikkadéva had thus been laid long before his
accession to the throne of Mysore in 1673. So that,
during the period of his actual rule, he was, as he is
depicted to us,® an ardent devotee at the feet of deities
like Apratima-Rajagopala of Haradanahalli (Haradana-
puri), Paravasudéva of Dévanagara on_the banks of the
Kaundini, Gopala of Kanjagiri (Gopalasvami hill),
Rangéda of Padchimaranga (Seringapatam) and Nara-
yana of Yadugiri (Melkote), among others.  Equally
devoted was he to Sri-Krishna, as is borne out by the
striking by him of gold coins in the latter’s name about
1675, as already mentioned. Further, the Chamardja-
nagar Plate (November 1675)* speaks of him as having
brought from Sri-Mushna the image of Svéta-Vardha-
svami (which had been, it is said, lost during the
Yavana invasion) and worshipped it with devotion in

L. See, for instance, C. Vi., V, 113-152, depiqtillg Chikkadévardja’s devo-
tion to God Paravasudéva, adoption of the Sri-Vaishnava marks (Trdhva-
pundra), daily worship of Vishnu, performance of gifts, acceptance of
holy water, etc., during Dévaraja’s reign. Cf. Wilks and other autho-
rities as set out in Ch. XV.

9. See C. Vam., 104-160, 166-184; C. Vi., II1 and IV; also Ch. X of this
work, under Domestic life.

3. See Y. N. Stavah, eto., p. 96, vv. 2-4, p. 100, v. 33 col. to Kamala. Mahdt.,
Pasch. Mahat., Yad. Mahdt., Sri. Mahat., Su. Sap., Mbh. Santi and
Salya Parve and C. Vi.; also Sachcha. Nir., 1, 63; H.C., III (1) Sr. 14,
11. 74-75, ete. The Kamala. Mahat. (IT1, 30-63) contains also an elaborate
account of Chikkadévardja's visit to Dévanagara on the banks of the
Kaundini (c. 1677-1678), and of his devotion to God Paravasudéva there.

4, E. ., IV (2) Ch. 92, 11. 82-34; see also and compare Annals, I 139,
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Seringapatam. Another record® mentions him as the Sri-
Vaishpava-mata-pratisthapaka (establisher of the religion
of the Sri-Vaishnavas). Others® likewise point to his
adoption of Sri-Vaishnavism as his personal faith. In
keeping with this, we have a picture of the daily routine
of his religious avocations (nitya-vihita-karma), which,
we are told,” used to consist of the following items: rising
at dawn; contemplation of Vishnu; ablutions; wearing
ceremonial clothes and besmearing the body with sandal
paste ; observance of the Ndamatirtham, i.e., putting the
Urdhvapundram and the Tika (Sri-Vaishnava marks) on
the forehead ; performance of the sandhya and japam
(morning rites) ; worship of Vishnu, reciting His
thousand names ; acceptance of the holy water and offer-
ings (tirtha-prasadam) ; offering of oblations (homa, @jya-
huti) to fire and bestowal of gifts (of cows, cash, etc.)
on pious and deserving Brahmans. At the end of this
round of religious duties, he would receive the benedic-
tions of Brahmans and seat himself on the throne (hari-
pitha) and listen'to the exposition by learned scholars
of topics of religious merit (like the Gitd, the Epics,
etc.), after which he would attend to the day’s business
of state.® Chikkadévarija, we learn,’ also paid particu-
lar attention to the observance of the fast day (Hkadasi)
and the bestowing of gifts on Brahmans on the day
following, when the breaking of the fast (Dvadasi) came

. Ibid., Mys. Dist. Suppl. Vol., My. 115, 11. 432-433, also 1. 149.

. Ibid., IV (2) Ch. 92 ITI (1) Sr. 151, My. 7, ete. ; see also under Grants
and other records cited below. .

7. Kamand. Ni., 1, 88, 91; Su. Sap., I,12-18; Div. Si. Cha., I, 84-85; Ruk.
Cha., 1, 80-83; Bhag. Gi. T7., 1, 63-66 ; Hasti. Mahat., 1, 92-97; Kamald.
Mahat., 111, 8-15 ; Venkata. Mdahdt., 1, 52-55; Pasch. Mahat., 1, 48-49;
Yad. Mahat., 11, 63-64, 67-68; Sri. Mahat., 11, 48, 118-119; Sachchi.
Nir., 1, 4749 also K.C., III (1) Sr. 14, 11. 59.63; Mys. Dist. Suppl. Vol.,
My. 115, 11, 79-83 ; 111 (1) Sr. 64, 11, 87-90 (repeating Sr. 14), etc.

. Ibid ; of. Wilks and Dévachandra as set out in Ch. XV.

. See Ruk. Cha., 1, 86-89, 98; Yad. Mahat., ff. 102; Div. Sa. Cha., 1, 90;
E. C., Mys. Dist. Suppl. Vol., My. 115, 11, 110-112; also Annals, 1. 151;
vide also under Gifts, ete., below.
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off ; visited important places of pilgrimage and bathing-
ghéts (sapta-kshetrasta-tirthangale darSanam gqaida) ;
was fond of listening to Sri-Vaishna.-va sacred lore; and
gave prominence to the Vajra-makutr (Vaira-mudi)
festival and the Gajendrotsavam of Sri-Narayana, the
famous deity presiding over Mélkote.

The religion of Chikkadévaraja Wodeyar, thus
described, was evolved during the period of his rule
(1673-1704), side by side with the systematic, though
mutual and complementary, development of Sri-Vaishna-
vism in general in Mysore.

Three distinct stages are, accordingly, noticeable in
this connection. The first stage (1673~
1680) may be conveniently regarded
as the stage of initiation and prepara-
tion ; the second (1680-1696) as the stage of expansion;
and the third as the stage of culmination. It would be
of interest to trace the course of development during
each of these stages.

Despite the indications of a promising future for Sri-
Vaishnavism in Mysore by about 1673
and the early leanings of Chikkadéva-
rija Wodeyar towards it, there seems
little doubt that other religions like Jainism and Vira-
Saivism were equally active at the court of Mysore
during the first part of his reign. The extent of influ-
ence of these religions—particularly of Jainism—on
Chikkadévaraja is found much exaggerated in later
writings.’® The truth, however, appears to be, as we shall
see, that while Chikkad&va seemed to encourage and even
openly tolerate, as became an impartial ruler, other forms
of religion that prevailed at his court, Sri-Vaishnavism
held its own and kept up a steady and vigorous propaganda
against its rivals, systematically initiating him into its

Principal stages in
its development.

First stage: 1673-
1680.

10. See, for instance, the accounts of Dévachandra and Wilks as set out in
Ch, XV of this work.
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religious and philosophical subtleties and preparing the
ground for its further development. Perhaps one strong
point in support of this position is the remarkable
output of Sri-Vaishnava literature, produced under the
direct patronage of Chikkadévardja Wodeyar himself
during this period.™ Another was the influence that was
being continually exerted on him and his court by learned

Sri-Vaishnava leaders like Alasingararya and Tirumalarya,

and, more markedly, by Chikkupadhyiya.’* Thus, not

only was the religious outlook of Chikkadévaraja definitely
moulded in favour of ri-Vaishnavism from 1673 onwards
but he had also become a Sri-Vaishnava both by faith

and profession by about 1680.

Alongside of this development, Jaina and Vira-Saiva
cults also continued to flourish at the

Legacondstage:16880- court  of Chikkadévardja Wodeyar

during the succeeding period (1680-

1696).** The tendency for Sri-Vaishnavism to over-

shadow the rival faiths became, however, more pronoun-

ced from 1686 onwards, especially after the death of

Visalaksha- Pandit, the Prime Minister of Chikkadévarija,

and the accession in his place of Tirumalaiyangar.

Between 1686-1696 Sri-Vaishnavism occupied a most

prominent position at the court of Mysore. Its philoso-

phical doctrines continued to engage the attention of

Chikkadéva in an increasing measure ; and, already during

this period, he appears to have had a Sri-Vaishnava

preceptor (@chdrya) also.” So powerful, indeed, was
1L See under Literary activity in Ch. XIV. 12, Thid.

13. Ibid; also Raj. Kath., XI. 887-891, XIL. 450-482.

14. See Y. N. Stavah, etc., pp. 1, 81, 86, 91, 96, 100, 112 (first verse in each of
the Stavahs and in the commentary on the Y. N. Stavah) and 119, where
Vadhiala-Srinivisarya, a celebrated Sri-Vaishpava scholar of the time,
is meuntioned as the preceptor (Guru, Guruvarya) of Alasingararya and
Tirumalarya, and is further referred to as having taken up his residence
in the neighbourhood of Hémagiri, not far from Mélkste, Vadhila-
Srinivdsirys seems to have been closely connected with the court of

Seringapatam also through Tirumalirys. Seealso Awmals, I.132, refer-
ring to a Sri-Vaishnava dcharya of Chikkadévarija Wodeyar,
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the Sri-Vaishnava influence at the court of Mysore
that by October 1690 it seems to have become the
principal factor underlying Chikkadévaraja Wodeyar’s
classification of the Arasu families in the State and
his regulations in regard to them.” And by 1693
Chikkadavaraja had, indeed, come to be known as an out
and out Sri-Vaishnava, while the heavy proselytizing
tendencies of the faith had begun to extend over the
court circle and beyond.® Thus, in June 1693, we
learn,'” the purdhits and scholars of other sects attached
to the court of Chikkad&vardja were, agreeably to a
representation of Tirumalaiyangdr, desired to wear the
Sri-Vaishnava marks (mdmam) on their foreheads while
attending at the Palace during the king’s Namatirtham.
Further, the embracing of the Sri-Vaishnava faith by
adopting its credentials (Pancha-samskaras, nawmely,
Chakrankanam, Urdhvapundra-dharanam, Dasandmam,
Malamantropasanam and Narayanpa-piija) and the
observance of Vaishnava-diksha@ were laid down as
conditions precedent to any claims to blood-relationship
with the Mysore Royal House, in the case of thirteen
Arasu families recognised, under the recent classification
of Chikkadéva, as of pure blood. Gurikars Somarajaiya
and Appajaiya were entrusted with the communication
of these injunctions to the families concerned. The
latter not only acted accordingly but also, under instruc-
tions from the Gurikars, submitted' a solemn petition
to Chikkadévardja Wodeyar in March 1694, expressing
their deep sense of gratitude to him for having rescued
them from the abyss of social degradation and impurity,
and conveying their resolution to adhere to and follow
Sri-Vaishnavism both by faith and by profession under
the royal decree. In June 1696, however, these families,

15. See under Socinl life below.
16. Annals, l.c.; see also Dévachandra in Ch. XV,
17. Ibid. 18, Ibid, 132-134.
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having experienced certain difficulties due to their having
given up their family deities in favour of $ri-Vaishnava
ritualism (Narayana-pija), submitted? another petition
to Chikkad&varaja Wodeyar, praying for permission to
worship their respective family deities also while ad-
hering to all other Sri-Vaishnava usages and practices
prescribed for them. The permission sought for was
granted, Gurikars Somardjaiya and Appajaiya being,
as usual, desired to communicate the order to the
Arasu families.
This relaxation in favour of his relations did not mean
' any desertion of the chief articles of
17%;’?”’"1 stage: 1696 the Vaishnava faith. There is, indqed,
ample evidence for the view that Sri-
Vaishnavism reached the culminating point as the
religion of Chikkadévaridja Wodeyar in the closing
years of his reign, more particularly from 1698
onwards, under the ever active influence and example
of Tirumalaiyangdr. So deep-rooted had become the
earlier views of Chikkadévaraja in regard to Sri-
Vaishnavism that, during the years 1696-1704, they not
only attained a remarkable state of maturity and
perfection as articles of his creed but also became
expressive to a degree. In fact, asa firm and stead-
fast devotee of Vishnu, he had begun to realize the
higher life of the spirit, seeking salvation in accordance
with the doctrine of faith in God’s grace (Nambuge) and
absolute self-surrender (Prapatti), and taking a keen
interest in popularising his convictions. Of the direct-
ness of appeal and the deep moral fervour, earnestness
and sincerity of those convictions, his own writings,®
which can be dated between ¢. 1700-1704, are a standing
testimony. These writings throughout bear the impress

19. Ibid, 134-136.
20. The Chikkadévardja-Binnapam and Gita-Gopalam. For details about
these works, see under Literary activity in Ch. XIV below,
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of his personality, and they cannot but be regarded as

the vivid expression of Sri-Vaishnavism as his personal

faith. '
Thus, of the Supreme Being and of Salvation, Chikka-

dévaraja Wodeyar, in the course of

Religio-philo- )21

sophical convictions thirty humble petitions (Binnapa
%ode(;l;ﬂfkadevam‘]a’ addressed to Sri-Narayana of Yadugiri

) (Melkote), says:

“Oh, Lord of Yadugiri! Having settled on the famous
peak adorning the Karnataka country, Thou hast attained
celebrity as the Protector of all people and as the tutelary
deity (Kula-dévate) of the Yadu race. Thou art Para-
brahman, the primeval cause of the world; Thou art
infinite; Thou art manifest in the Véedas, Purdnas and
the eighteen Vidyas. The Veédas proclaim that the
entire business of the world is Thine. As the attendants
of a king praise him for the attainment of happiness by
his subjects and followers, so do the Védas praise Thee
for the bestowal of eternal happiness on those devotees
of Thine following the prescribed course of conduct.
The Git@ speaks of this; the Smrites, Itihasas, Puranas
and Agamas describe it. Indeed those who have grasped
the fundamentals of philosophy aver without contradic-
tion that Thou art an object of wonder. Thou art an
embodiment of the entire world, being “One” in
diversity. Hven the things perceived during dream
turn out to be real if the philosophy of creation is rightly
understood. In my own case, the sword Nandaka, which
I was actually favoured with by Thee in a dream, has
stayed perpetually with me and has enabled me, by
virtue of Thy glory, to cut down the enemies who
surrounded me in all the four directions. A pious king
in this world lays down rules and regulations governing
the protection and punishment of his subjects. If he
acts up to them regardless of any distinction, he will be

2;;1. O, Bi., pp. 1-69. For specific references, see infra.
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considered as impartial; in scrupulously adhering to
them, he will be held as absolute; and in pardoning a
delinquent, he will be regarded as kind-hearted. Even
so ig the case with Thee in awarding Thy retributions
to sentient beings according to their actions (Karma).
Thou art the cause of all creation, and preserver and
destroyer too. Thou art the Supreme Tiord of all
individual souls, and the essence of our relationship is
that of master and servant. As the Supreme Being,
Thou art at the head of all creation, including animate
and inanimate objects, worlds for the experiencing of
fruits of past Karma, and oceans, heavens and hells of
various kinds. Fear of falling into hell vanishes by
the mere recitation of Thy name ; sinners become purified
by contemplating Thee.?

“ Salvation (Moksha) is an end most cherished by those
who are free from mundane cares. All the other ends
are evanescent : salvation alone is eternal and it is to be
attained by right action, right knowledge and right
faith. Right action purifies the mind and leads to right
knowledge and is, besides, part and parcel of right faith.
Right knowledge leads to and develops right faith.
Right faith centres round the sincere attachment of a
devotee to the Liord. A knowledge of the philosophy of
the Supreme Being (artha-panchaka-tatvajnina,
satvika-$astra) is, however, absolutely necessary for the
attainment of salvation. As several routes ultimately
lead to the same place, so do the Vedas, the Panchardatra,
Yoga, Sankhya and Pédsupata schools of philosophy,
in depicting Thy greatness, aim at one and the same
goal. Oh, Lord of Yadugiri! To those who have
renounced the world and placed their trust in Thee,
Thou art easily accessible. Renunciation of worldly
desire, as is taught by the elders, is easiest to achieve and
is governed by the conception of relationship between

99. Ibid, pp. 9-13, 14-15, 17-18, 19-20, 21-22, 23.95, 2899, 30-36, 37-39,
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master and servant. Indeed, if a servant disregarding the
king, his master, acquires for his personal use and spends
away, according to his own whims, all that is due to the
latter from the different parts of the kingdom, such a
servant is to be considered as being both avaricious and
treacherous. If he, on the other hand, realising his own
position, places before his master all the things amassed or
acquired in his name and serves him, receiving from him
whatever he spares after his use—in the shape of food,
raiments, jewels, etc.—such a servant is worthy of being
regarded as impartial and sincere. Similarly, if a person,
not knowing his self, enjoys worldly pleasures thinking
that he is himself absolute, such a person will neither
achieve renunciation of desire nor be devoted to Thee.
If he, however, realising that he is Thy servant, cons-
cientiously serves Thee by following the prescribed
course- of conduct (Varnasrama dharmangal), and
experiences the pleasures extended by Thee through the
Védas and Sdstras, he is to be regarded as really devoted
to Thee. Mere action (Harma) is not a sufficient
means. to attain salvation : it is just like service rendered
by a servant to his master, governed by considerations of
time, remuneration and the ego; it is also of a two-fold
character, good and bad (satkarma, dushkarma), eternal
and optional (mityam, kamyam), and the latter (i.e.,
dushkarma, kamya-karma) plunges one in illusion
(avidya) and the eternal prison-house of  this world
(samsdramemba serevaneyol kedapi), from the fetters
of which there is no chance of redemption. Devotion to
Thee, trust in Thee and service and absolute surrender
at Thy feet—these alone lead to such redemption.”

“ Liet Thy grace, Oh, Liord of Yadudaila, dawn wupon
me. I have approached the shadow of Thy feet to rid
myself of all my troubles. Make me refreshed by satis-
fying my cravings. Let Thy accessibility to Thy devotees
93. Ibid, pp. 4243, 44-52, 63-57.

24
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(Dhakta-sulabhate) manifest itself, and may Thou settle
in the abode of my heart. Favour me with Thy true
form manifested in the Védanta, the foremost of all the
Vidyas ; relieve my mental torpor and enable me to gain
true knowledge and devotion at Thy feet. I.et me be
considered a servant of Thine and be made to float on
the waves of the ocean of Thy kindness. Tiet the
excellent doctrine of unity in diversity (Vidistadvaita) be
established in my mind. What am I in the ocean of
Thy virtues! Let me be tolerated for having attempted
to describe Thy glory. ILet Thou be pleased with my
humble words gathered from my association with elders
devoted to Thee. Let me be favoured with eternal
happiness and glory. I have placed my absolute trust in
Thee. Let the sweet radiance effulging from the corner
of Thine eyes be showered on me; let ignorance and
passion (rajastamoguna) in me vanish and goodness (satva-
guna) be increased. Liet me not be forgotten in Thy
ever active business of the world. Realising that my
being, form, etc., are entirely under Thy control, I have
withdrawn myself from all selfish pursuits. Worldly
pleasures are transient. I desire only to serve Thee,
which is eternal enjoyment. Tiet me be confirmed in
this. Let my fear of hell be eradicated ; let not my sins
be made much of ; let me be purged of them and pro-
tected. Liet me be considered a devoted servant of
Thine. T surrender myself at Thy feet and seek salva-
tion.” *

Again, holding communion with and realizing the
divine attributes of Vishnu, Chikkadévarija Wodeyar,
in the Gita-Gopalam,” speaks of trust in God’s grace
(Nambuge) and self-surrender to Him (Prapatti) as means
to the attainment of salvation by the people :

24. Ibid, pp. 10-11, 13-15, 17-18, 20-22, 24-27, 29, 31, 36, 39, 41, 43-44, 46, 48-50,
52-57.
25. Pp. 1-70. For specific references, sece infra.
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“To the people of this world the hope of salvation lies
only in the philosophy underlying the Gitd@. As a
physician administers medicine in the form of milk to
the sick person who desires it, so does Chikkad&varaja
expound that philosophy to them.?

“Oh, Lord Paschima-Ranga! Tell me whether Thou
knoweth not this. It is a source of pleasure for me to
know that T am Thy man. T do not recollect anybody
else except Thee, nor did I have trust in mere action,
knowledge, faith and renunciation. In boyhood there
is much aberration; in youth much vain pleasure; in
old age there is liability of the body to diseases of various
types. The fruits of Karma never cease. Systems of
philosophy are many and among them are some disputa-
tions. The truth can never be made out by penetrating
into them. Knowledge is never a sufficient means to
salvation. By subjecting the body to mortification,
by controlling the passions and by rigorous concentra-
tion, renunciation can never be achieved. Without
giving up the hankering after the material world there
can be neither true faith nor salvation.”

“Oh, Lord Krishna! I do not accept anybody except
Thee. I know Thy glory. If Thou forsake me I cannot
live. I cannot be carried away by mere desire nor
descend to the lower plane. I do not transgress the
bounds of propriety nor am I particular about other
Gods and the results they confer. 1 cannotswerve from
the standard of duty laid down (Mudre), even for once.
I do not speak with fools nor mix with tricksters.
Neither do I merely hope for without understanding
the mnature of things, nor tease Thee by entering
the wrong path. I do not enter different routes and
wander here and there, nor engross myself in sensual
pleasures. 1 do not wish to be born again in this
world.®

Z}iGl ‘GG., pp. 23, vv, 10-11, 27, Ibid, pp. 47-48. 28. Ibid, pp. 48-49.
94"
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“I am gratified to-day. Giving up all other things,
I stand firmly rooted in my position as a servant of
Thine. Prostrating at Thy feet, wearing Thy sacred Tkd
and Mudras and the clothes, undertaking Thy service,
accepting Thy offerings and gifts, looking at Thy divine
figure, playing before Thee, mixing with Thy servants,
recounting Thy virtues, relying upon Thy infinite love,
bending at the feet of Thy devotees, acting according
to Thy grace and becoming the servant of Thy servants,
as I have been, protect me, Oh, Lord ! % -

“Iam always listening to Thy glory and praising
Thee. I am settling Thee in my heart, beautifying and
devoutly worshipping at Thy beautiful feet. Thou art
my Lord; My attachment and love are no burden to
Thee. Happy indeed am I, having alighted all my
burdens at Thy feet.*

“QOh, people of the world! place your trust in our
Liord, Yadava Narayana, and be happy. Look back with
scorn on your previous conduct ; behave well at present
to avoid censure in the future. From hence follow one
line of truth and be good. Understand your position
well. Cling to an approved course of conduct. Revileat
pride, prejudice and arrogance. Knter on the path
agreeable to the good. Shuffle off the hard knot (biru-
gantu) of Karma and cleanse away the dust of evil from
your minds. With a pure heart and mind, follow the
right standards and live on well for ever.!

“Tear off and cast away the conceit that we can obtain
release by our own conduct. Trust in the higher powers,
alight your burden, have peace and attain bliss. Trust
in the Supreme Being (Parama Purusha). He removes
all sins caused by the senses and purges out all defile-
ment. He exalts you to the plane of your elders and
confers prosperity on you. He forgets and forgives the
sins of past birth and grants whatever is sought for. He
9. Itid, p.49.  80. Ibid, p. 57. 31. Ibid, p. 50.
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shines in the heart of hearts, yielding infinite pleasure.
He cuts at the root of Karma and shuts the mouth of
Death. He grants purity of mind and loves and protects
one and all. He is the life-spirit of all his devotees.” *
Of the religion of Chikkadévaraja Wodeyar thus evolved,
toleration was, from the beginning, a
prominent feature. Although, as indi-
cated, his early education and training
had been conducted under the essentially Sri-Vaishnava
influences of the time, it was broad-based enough to
enable him to understand and appreciate the points of
view of religions other than Sri-Vaishnavism. This
particular feature of his attainments was, it would seem,
fully developed during the period 1668-1673 when he
came into contact with Vidaliksha-Pandit and Shada-
ksharaiya, representatives, respectively, of the Jaina and
Vira-Saiva religions. They, together with Tirumalarya,
not only became his colleagues during his studies buf
their association with him appears to have given him
ample opportunities to discuss with them the funda-
mentals of their respective faiths.®® The spirit of enquiry
and discussion became so strongly developed in him during
the period, that it continued to dominate his character
throughout his reign (1673-1704). Ordinarily, duving
years of peace, religious disputations and discussions
formed a regular feature of the activities of Chikkadéva-
rija Wodeyar’s court.® Chidinanda, a contemporary
Jaina writer, testifies® to Chikkadévaraja’s penetrating

Religious tolera-
tion.

32. Ibid, pp. 50-51.

33. See Rdj. Kath., XII. 474-475, where Dévachandra, for instance, speaks of
Chikkadévarija Wodeyar as earnestly engaging himself in listening to
discussions on Sri-Vaishnava, Vira-Saiva and Jaina systems of philo-
sophy, conducted, respectively, by Tirumaliarya, Shadakshari and
Visalaksha-Pandit, each of them an expert exponent of his faith. There
seems little doubt that Chikkadévarija, in his religious and philosophical
studies, brought to bear a mind well trained in the principles of dialectics,
as testified to by Tirumalidrya (see text of f.u. 5 in Ch. XI).

34. See under Social life below.

35. Munivam., I, 7; see also Kdmand. Ni. (of Chikkupadhyiya), I, 69:
Sakala- dha,rmachdm yuktam,
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knowledge of the secrets of all forms of faiths (sakala-
margada marmadolaga-nariduw), and refers t0*® his
constant enquiries into and discussions on Mimamsa, Saiva,
Vaishnava and Jaina systems of philosophy and religion
(parama Mimamsa Saiva vara Vaishpava Jaina samaya
charcheyolirda). The composition of his own Council—
consisting of Jaina, Vira-Saiva and Brahmanical
elements—in the early part of his reign points to the
breadth of his religious outlook. As already indicated,
he encouraged, and even openly professed, the doctrines
of sects and creeds other than Sri-Vaishnavism. His
grants, as we shall relate,” were made to all the three sects
of Brahmanical Hinduism-—Smarthas, Sri—V&iShnavas
and Madhvas, though the Sri-Vaishnavas generally
secured a greater share of them than the other two sects.
Grants and concessions were likewise made, and extended,
to the Jainas and Vira-Saivas,?® though their comparative
rarity from 1686 onwards has, perhaps, to be explained
by the ascendency of Sri-Vaishnavism in court circles
during that period. Of Jainism, it is said ¥ that it so
profoundly impressed Chikkadevaraja Wodeyar in the
ea—rl??é;ns of his teign that he went to the extent of
oﬁ'szﬁlng the absolute sanctity of all animal life (jiva-
daydparandgs), givingup certain prohibited thlngs and
ordering the servants of his own (Palace) household to

bring only purified Water for his use. Again, Chidananda,
speaking of certain differences caused by his own
succession to the Jain pontifical seat (of Charukirti-
Pandita-Yogindra) at Sravana-Belagola, tells us® how
he was securely established there with the help of
Chikkadévardja. As regards Saivism, Chikkad&varaja, in
his own work Gita-Gopalam, refers* to his respect for

36. Ibid, I, 151, 37. Vide under Grants and other records helow.
38. Ibid. 39. See Dévachandra in Ch. XV.
40. Munivam., 11,89-101 ; see also under Literary activity in Ch. XIV.
41. P.51,v. 2 (m the tmpadv, at the bottom of the page) :

Sivana pavanageydu Siva-nenisidi-pada |

Kavidu kallige jiva-kaleyitta-pada ||
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and devotion to Siva. Another well-known contemporary
source’ speaks of him as having been ever engaged in
the worship of the Jangamas, and of his having always
busied himself in the discussion of the excellent Sivdchara
doctrine. It seems to have been the key-note of his
policy that all sects and communities in his kingdom
were to be protected.” Above all, the note of universalism
pervading the Gita-Gopalam significantly points to
toleration as an article of his personal faith.
Chikkadévaraja Wodeyar is, like his predecessor,
reputed for the numerous gifts he
Gifts, ete. made alike to individuals and institu-
tions in and outside the kingdom. In
particular, under his active encouragement, learned and
deserving Brahmanical families were, we learn,* cons-
tantly settled in Malkote, Srirangam, Anjanagiri, Kanchi,
Vikshavana, Rameésvaram, Sankbamukha, Darbhasaya-
nam, Benares, Dvaravatipura (Dvaraka?), Jagannatha
and Prayaga. One of the earliest of his acts of piety
was, it is interesting to note,* the temple he got built in
honour of God Paravasudéva, on the western bank of
the Kaundini, near Gundlu-Terakanambi (Trikadamba-
nagari), in the Madala-nadu, for the attainment of per-
petual bliss by his father Doddadévaraja Wodeyar: it
was provided with a car, pavilion, outer enclosure-wall and
tower (vima@na-mantapa praméu prakaravara-gopuraih).
In the temple thus formed, the images of God Paravasu-
déva and Goddess Kamalavalli and the processional
image of the God with the two Goddesses (Nachyars)
42. Chatu verses on Chikkadévaraja, cited in the Mys. Gaz. (IL iv. 2462)
trom Chatupadyamanimangjari (Ed. by V. Prabhakara Sastri):
Jangamarchaname . . . néjénaséyu . . . sajjana Suddhamagu
Sivdachara darsanamuné sarasu derugu.
43. See, for instance, Munivam., I, 155:

Sarve varnasrama palana pirvaka urviya palipudondu |
Sarvabhaumopama gambhiravadutine sarvara taledigisutide ||

44, E. C., Mys. Dist. Suppl. Vol., My. 115, 11. 112-116.
45. Ibid, 1. 120-132.
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which were, it is said, brought from Sivasamudram,
were set up and an annual provision of 6,000 varahas
was made for the services to the God and for the con-
duct of a Ramamya-kita.®* Further, a quadrangular
agrahdra named Purva-$ataka, otherwise called Déva-
nagara, was specially formed to the west of the temple,
and trained Brahmanical scholars of the three sects( Sri-
Vaishnavas, Madhvas and Smarthas) were brought in
from far and near and settled there with shares (vritéis)
bestowed on them, exclusively for carrying on the
daily and periodical services in the temple.*” A relic of
this once flourishing institution is, perhaps, to be seen
in a mutilated image of God Paravasudéva, now in the
Vijayanardyanasvimi temple at Gundlupet, with an
inscription®® on its pedestal referring to the God as
Apratima-Paravasudeva (Sri-Vasudevaraya suprasanna
Srimadapratima-Paravasudevah). Among other acts
of piety Chikkadévardja Wodeyar is credited with are
the setting up of a temple in_Seringapatam to the pro-
cessional image of God Svéta-Varahasvami from Sri-
Mushna, with his name inscribed on the pedestal as
Srimadapratima Chikkadevardja Waderu;* the con-
struction of a temple to God Gopalakrishnasvami (Apra-
tima-Rajagopila) at Haradanahalli and Varadarajasvami
at Varakodu ; the sefting up and consecration of God -
Venkatssvara in the fort of Bangalore;” the endow-
ment of gold ornaments to the two Nachyars in the

52

Nirayanasvami temple at Melkote ;™ the enlargement

46. Annals, 1. 137-138.

47. E.C., Ibid, 11. 132-143; see also and compare Annals, 1. 138.

48. Ibid, Gu: 104-105; see also Ch. X, f.n. 195.

49. Tbid, My. 89 (M. A. R., 1912, p. 57, para 128; 1918, p. 59, para 130);
also Annals, 1. 139.

50. Awnals, 1. 140,

51. E. C., I1X. Bn. 118 (1705), 1. 7-8: Bengalira kite valage tamma appdji-
yavary nitanavigi pratisthe madisidanthd Venkatésvara-svami, where
Kanthirava 11 (1704-1714) refers to the consecration of the God during his
father’'s (Chikkadévardja’s) reign.

52. H.C., Mys. Dist. Suppl. Vol., Sr. 287 (M.4.1., 1908, p. 23, para 76).
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of the bridge, the construction of a mantapa of six
ankanams near the Manikarnika-kshétra, and the endow-
ment of a silver spoon | (tirtha-bera) to the temple of
Varahasvaml at Sermgapatam 53 the prov1s1on tor the

sacred places (like the Chqmundl Hills, Nanjangud,
Mélkote, Seringapatam, Yedatore, Ramanathapur, Kari-
ghatta, Benares, Ramé$varam, Kanchi, Srirangam,
Kumbakonam, etc.), and for the livelihood of the needy,
the indigent and the defectives; and the grant of
special endowments (rakta-kodige) to the families of
those who had fallen on the field of battle in the service
of the country and the king.™

No less important as an act of gift as of public utility
was an irrigation scheme launched out
by Chikkadévaraja Wodeyar between
¢. 1700-1701. Damming the Cauvery
to the west of Seringapatam, we are told,” he had
canals excavated from both sides of the river, the
northern canal being led on to a considerable distance by

way of the Karmhatta hill and named after himself as

An irrigation
scheme, ¢. 1700-1701.

south of Senngapatam belng demgnated as Deva nala.
In a Jesuit letter dated in 1701, we
Jegu‘;tntte:trf’m%‘;;”y have an interesting contemporary
account of the beginnings of this
project. During 1700-1701, according to this source,”
the river (Cauvery or the Coleroon) continued to be so
dry that the inhabitants of Madura and Tanjore dreaded
a general famine. ‘ Nevertheless,” continues the
letter,”® “ the rains had fallen in the usual season, and
the waters which rush from the mountains would have

53. I. M. C., No. 18-15-20, pp. 54-55.

54. Annals, 1. 140-142; Mys. Raj. Cha., 31. 55. Ibid, 1. 116 ; Ibid, L.c.

56. See in Ndayaks of Madura, pp. 315 322 : Lockman’s Travels—Father
Martin to Father De Villette.

57. 1bid, p. 321 58. Ibid; see also pp. 211-212.
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entered the Coloran [Coleroon] sooner than ordinary,
had not the king of Maissoor [Mysore] stopped their
course by a prodigious mole he raised and which ex-
tended the whole breadth of the canal. His design was
to turn off the waters by the bank in order that these
flowing into the canals dug by him might refresh his
dominions. But while he thus resolved to make his
own lands fruitful and thereby increase his revenues, he
was going to ruin the two neighbouring kingdoms, those
of Madura and Tanjaour [Tanjore]. The waters would
not have begun to rise there before the end of July, and
the canal would have been dry by the middle of Septem-
ber. The two princes, zealous for the welfare of their
respective kingdoms, were exasperated at this attempt ;
upon which they united against the common enemy in
order to oblige him, by force of arms, to destroy a mole
which did them such vast prejudice. They were making
great preparations for this purpose when the river
Coloran [Coleroon] revenged (as was the phrase here)
the affront which had been put upon its waters, by
captivating them in the manner the prince in question
had done. During the time the rains descended but
moderately on the mountains, the mole stood and the
waters flowed gently into the canals dug for that
purpose; but the instant they fell abundantly, the river
swelled to such a degree that it broke the mole and
dragged it impetuously along. In this manner the prince
of Maissoor [Mysore], after putting himself to a great
expense, was frustrated, in an instant, of the immense
riches which he had hoped to gain.” Although the
scheme of an embackment on the Cauvery, thus
originated by Chikkad&varaja Wodeyar in the very
beginning of the eighteenth century, proved to be a failure
owing to freaks of nature, the document we have quoted
from amply testifies to the brilliancy of his constructive
effort in a department of public works, which seems to have
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profoundly impressed his critical contemporaries, the
Jesuit Fathers. The canals, evidently offshoots of the
scheme, are, however, extant as the vestiges of Chikka-
dévarija’s rule ; but there is hardly any doubt that he was
the forerunner of the later developments that Mysore
has witnessed in the last half a century and more.”

Among the extant records of the reign of Chikka-
davaraja Wodeyar (most of which—
Grants and other

records : especially the copper-plate grants
(a) 1673-1680. issued by him—bear his signature in
Kannada as Sri-Chikkdevardjah and

are impressed with the Boar seal), a lithic one on an
anicut at Dodda-Balir, Salem district, dated in 1673,%
refers toits construction by Kumiraiya (Kuméra-Raya),
Dalavii of Chikkaddvardja. Another, dated April 18,
1673,51 records the erection of a temple to Gauramma
at Channarayapatna by Basavaiya, son of Doddaiya, a
feudatory of Chikkadéva. A copper-plate inscription
in the possession of the Lingayat math at Hullamballi,
Malavalli taluk, also dated in the same year,” registers a
grant by Chikkad&varaja Wodeyar, on the holy occasion
of a solar eclipse, of 212 wvarahas, to Rudramunidéva-
radhya, lord of the Révanaradhya matha at Hullam-
balli, situated to the morth-west of Mudakatore
(Mududore), to provide for the paraphernalia and
expenses of the Svami’s annual pilgrimage to Sridailam.
The paraphernalia, according to the record, consisted of
5 kambis or bamboo laths for carrying burdens, a musical

59. See also Ibid, p. 212, f.n. 16, 8. K. Aiyangar’s Editorial note, for a
similar estimate.

60. I. M. P., I1. 1216, Sa. 107: §. 1595.

6l. E. C., V (1) and (2) Cn. 156 : Prawmadichd, Vaisakha sw. 11 [12?] Friday.

62. M.A.R., 1920, pp. 40-41, para 96: Pramdadicha. It is stated as a reason
for the grant,”” writes R. Narasimhachar, ‘¢ that the prasdde of God
Mallikarjuna of Srigaila presented by the Svami to the king enabled
him to gain undisputed possession of the kingdom.” * The grant,” he
also adds, ¢ closes with the signature of the king, Sri-Krishna.” Unfor-
tunately, however, the original of this document has not yet been made
available,
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band, a Nandi flag, parasols, chowries, a palankeen
with bearers and a number of retainers. Among the
expenses, 1t is further interesting to note, was included
the annual fee of 18 varahas for a Brahman who was to
perform the Mrityunjaya-japam in the Mallikarjuna
temple every morning, naming the nakshatra or asterism
under which the king was born. A lithic record, dated
January 28, 1674,% refers to the construction of a large
gateway (ballu hebbdgilu) at Kunigal, named the Mysore
Gate (Maisiira bagalu), by Siddarajaiya of Talakad, local
agent of Chikkadévardja. On December 6, 1674 (i.e.,
on the day of the annual ceremony of his father Dodda-
dévaraja Wodeyar), Chikkadévaraja Wodeyar, according
to the Dévanagara copper-plate grant,’* having formed
a second quadrangular agrahdra (of well-furnished houses
each fifty feet square) named Duvitiya-éataka, in the
country to the west and north of the Kaundini not far
from Dévanagara, granted it exclusively to eighty Sri-
Vaishnava Védic Brahmans of various gétras, sitras and
$akhas, with shares (vritéis) in sixteen villages, in the
Arikuthara-sthala in the Hadinad-sime to the north of
Dévanagara, yielding annually 828 nishkas. Again, the
Chamarajanagar Plate, dated November 25, 1675,
records the grant by Chikkad&varaja—also on the
anniversary day of Doddadévardja’'s death—for the
merit of his father, of two villages named Kabbiligana-
pura (otherwise called Chikkadévardjapura) and
Hullana (otherwise known as Krishpapura), in the
Terakanambi country, to Kriwgﬂvats&-gatm,

63. E. C., XII Kg. 7: §. 1595, Pramadicha, Magha $u. 2, Wednesday.

64. Ibid, Mys. Dist. Suppl. Vol., My. 115, 1L 151-200 (M.A4.12., 1912, pp.
56-57, para 127). Though the grant was made on December 6, 1674 (s.
1596, Ananda, Margasira ba. 3, Sunday), the record itself, for reasons
stated in Ch. XIV (see under Literary activity : Rimayanam-Tiruma-
larya), appears to have been actually composed between 1686-1690. Cf.,
Annals, I, 138-139.

65. Ibid, IV (2) Ch. 92 (M.4.R., 1909, p. 26, para 100): 4. 1597, Rakshasa,
Margasira ba. 3, Thursday.
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Apastambha-sitra and Yajuséakha, son of Srinivasarya
1nd grandson of Srinivasa, as a gift for having performed
through him the funeral ceremonies of Doddadévaraja
Wodeyar at Gaya. A lithic record, dated March 24,
1676,% relates to Chikkadévaraja’s gift of the village of
Bommanahalli, in Uduvankanadu-sthala, to provide for
a work of merit, namely, an inn for the distribution of
food to Brahmans in Haradanahalli (namma dharmavag:
Brahmarige anna-chatra nadeva marvyadege dhara-
dattavagi). Among other records of 1676 are two lithic
ones from the Coimbatore district:® One of these
refers to the erection of mantapams and the grant of a
salagat of paddy land by two private individuals (Ranga-
natha Setti and another) to the temple of Subrahmanya
at Kumarapalayam; another, from the Gobichettipalayam
taluk, records the building by Chikkadévaraja Wodeyar
of a temple for God Kumarasvami on the Dhavalagiri
hill in the Durvasa-kshétra, near the confluence of the
rivers Chintamani and Bhavani at Satyamangalam in
the Uduvankanadu. Two duplicates of a $§asana-niripa,
dated May 8, 1677, and addressed to Hampaiya of
Arkalgud Astavane-sthala, communicate an order of
Chikkadévaraja confirming in his office of hereditary
Sanbhogi of Arkalgad one Venkatapati, son of Bhaira-
Hebbaruva, who had vindicated his claims against
the accusations of his enemy Nanjappa, son of Narasappa,
an associate or deputy (hastaka) of Bhaira-Hebbaruva.
A lithic record, dated [January 7] 1678,% registers the
grant by Chikkadévaraja, on the occasion of Makara-
Sankranti, of the village of Mundar as an agrahdra.
Another, from the Tiruchchengddu taluk, dated Febru-

66. Ibid, Ch. 138 : ¢. 1598, Nala, Chaitra ba. 5.

67. I.M.P., 1. 527, Cb.74; 551, Cb. 300 (M.E.R., 1909-1910, No. 209) : . 1598,
Nala.

68. E.C., V(1)and (2) Ag. 2and 3: Paingala, Vaisakha ba. 2. See also
under Social life below.

69. Ibid, IV (2) Yd. 42;: Paingala [Pushya ba. 9], Monday.
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ary 3, 1678, refers to the presentation of the images of
Dvarapdlakas to the temple of Channardya-Perumail
(Channakasava) at Rayadurga (Sankhagiri, also called
Kunnattur-durga), by Muddaiya, agent of Nanjanathaiya,
an officer of Chikkadévaraja Wodeyar. A third, dated
April 7, 1679,™ records the setting up and consecration
of the images of Subrahmanya and the Aravattu-
muvar (the 63 Saiva saints) in the temple of Kailasa-
natha at Taramangalam (Vamalir taluk, Salem district),
by Kempaiya, son of Simaiya (Chamaiya), agent
of Chikkadévaraja, Among other records of 1679
(Siddharths), alithic document™ from the Gauri-Sankara
temple, Talakad, refers to the establishment of God
Mallaga—otherwise known as Gauri-Sankara—in Kari-
vana (Talakiad), by Kotturaiya, agent of Chikkadéva;
a niripa”™ speaks of a gift by the Ilatter (tydge
pdlistarw) ; and a copper-plate charter™ describes a
grant made by him (Chikkadévaraja), in the presence of
(Gtod Venkaté$a of Nilachala (Karighatta), of payments
to four Sri-Vaishnava Brahmans. The Garant copper-
plate charter, dated January 21, 1680, records the
formation by Chikkadévardja Wodeyar, on the occasion
of Ardhddaya, of an agrahdra named Chikkadévaraya-
pura in the village of Garani and the six hamlets
attached thereto (in the Bijjavara-sime), and the grant of
the same, divided into 50 shares, in the presence of God
Ranganatha, to Brahmans of various gotras, sittras and

70. M.E.R., 1930, p. 51, App. B. No. 512: 4. 1600, Paingala, Magha ba. 7.
The Report places the record in 1679, taking & 1600 as an expired year.
But Paingala actually corresponds to 4. 1599. Taking the data of the
cyclic year as the more correct data, the record is to be dated February

3, 1678,
71. Ihid, 1919, p. 75, App. C. No. 316 : K. Y. 4780, Siddharthi, Chittivai 10,

Monday.

79. E.C., Mys. Dist. Suppl. Vol., TN. 208 (M.4.R., 1912, p. 57, para 128).

3. I.M.C., No. 19-1-52, p. 10. 74. E.C., 111 (1) Sr. 151,

75. Ibid, Bangalore Dist. Suppl. Vol., Bn.144(M.4.R., 1918, p. 58, para 130):
$. 1601, Siddharthi, Pushya ba. 30. This record is composed by Abhani-
Venkaticharya of Kausika-gdtra (evidently a functionary of Chikka-
dévaraja), and engraved by Viranarya, son of Gurumirti (vide 11. 94-95),
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$akhas, 40 of them Sri-Vaishnavas, 5 Madhvas and 5
Smarthas. Among other records of the period are
inscriptions™ registering a provision for the daily oblations
to God Narayana at Melkate by Dalavdi Kuméraiya,
and for the feeding of Brahmans during the Mahanavams
by Niyogi Bhanoji-Pandita, respectively.
A lithic record, dated in November 1681," refers to a
grant for God Nanné§vara of Hinakal
(b) 1681-1695. by Appuriya-Hebbaruva (an agent
of Chikkadévaraja Wodeyar for the
collection of customs dues). Another, dated in Septem-
ber 1682, records a gift by Chikkadévaraja of the village
of Madapura in Bidure-sime to God Anjanéya. A
third, dated January 24, 1685, registers the grant by
Chikkadéeva of the village of Yéchiganahalli, in the
Mysore hobli, to “Dodda-Pandita of Yelavandar”
(Visalaksha-Pandita of Yelandur). A fourth, dated May
8, 1685,% speaks of his having got constructed a
“ meritorious and large pond” (Sringdra-kola) in the
fort at Malavalli, for the perpetual increase of his merit
and fame. A fifth, dated August 12, 16858 deals with
the grant by him, at the time of Krishna-Jayanti, of
certain lands in Manikapura (excluding the garden land
therein, inherited by Tirumalaiyangar), for the worship
of God Gopalasvami who, it is said, had appeared to
Alasingaraiyangar (Singaraiyangar II, father of Tiru-
malaiyangar). The Seringapatam Temple copper-plate
charter, dated November 19, 1686, records how
Dodda-Devaiya, a servant of Chikkadévaraja Wodeyar

76. I.M.C., No. 18-15-20, pp. 55-56.

77. E.C., 111 (1) My. 11: Durmati, Kartika $u.?

78. Ibid, XI1 Gb. 52: s. 1564, Dundubli, Bhadrapada ba.? The $aka date
here is an error for 1604.

79. 1bid, ITI (1) Nj. 41 : 4. 1686, Raktakshi, Pushya ba. 30. Rice places this
record in 1684, but the data contained in it actually correspond to
January 24, 1685. Cf. Dévachandra in Ch. XV.

80. Ibid, M1. 61 : ¢. 1607, Krodhana, Vaisakha su. 15.

81. Ibid, My. 7: §. 1607, Krodhana, Sravana ba. 8.

82, Ibid, Sr. 14: 5. 1608, Akshaya, Margasira su. 15,
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and son of Cheluvamma, bearer of golden goblet to
the wife of king [Chikka] Dévaraja Wodeyar, set up
the image of Sri-Kodanda-Rama, with Sita and
Lakshmana in attendance, in the middle precincts on
the southern side of Seringapatam, and how, with the
object of providing for the God’s worship and festivals,
he presented the village of Avvérahalli (belonging to
Balagula) with the permission of Chikkadévardja. A
lithic record, dated November 3, 1690,% speaks of
Chikkad&va as having caused to be made a maniapa-
brinddvane at Maddagiri. A nirdpa, dated November
28, 16928 addressed by Chikkadévaraja Wodeyar to
Sunkada-Linga, records the remission of tolls and other
dues over the property belonging to God Allalanatha of
Hangala. Another, of the same date,® addressed by
Chamaiya (an official of Chikkadévaraja) to the Manegars
and Kolukars of the Terakanambi-sime, is to the follow-
ing effect: ‘“ Marriage-tax (maduve-sunka), tax on live
cattle (jiva-danada-sunka), tax on workshops (pattadi-
sunka), etc.—all these taxes should not be collected
from the village of Yadavanahalli. On the roadside in
the Terakandmbi-sime, no obstruction should be caused
to the passage of bulls while conveying them after
purchase.”” An inscription from Avanasi, dated in 1695,
records the grant to God Avanasi$vara, by Gurikar
Mallaiya (an agent of Chikkadéva), of the fees of 14
panams (hana) on some bags and 12 on some other bags
of goods. Among the records of Chikkadévaraja Wodeyar,
assignable to the period ¢. 1681-1695, an epitaph®™ at
Banténahalli, Bélir taluk, registers a gift by him; a

83. I&id, XII Mi. 15: §. 1612, Pramadata, Kartika su. 12, Thursday. The
week-day seems apparently an error for Monday.

84, I. M. C., No. 19-1-52, p. 32: Angirasa, Margasira $u. 1. The actual
wordings of the order ave: Sunkavannu mannisi sarva-manyavdgi
nadesikondu baruvahage némisidéve.

85. Ibid, p. 33: Ibid. 86. I.M.P., 1. 523, Ch, 85: 5. 1617, Yuva.

87. M.A.R., 1910-1911, p. 55, para 130.
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number of boundary stones® from parts of Gundlupet,
Chamarajanagar and Nanjangud taluks are found to
contain the official monogram introduced by Chikkadéva-
raja, namely, Dé Maisiru, Maisire De; a lithic
inscription® on a wall in the verandah of the’ Vimala-
Tirthankara-Basti at Bellar speaks of the erection of the
Chaitydlaya—on the land granted by [Chikka] Dévaraja
Wodeyar—by Sakkare Setti, son of Dodda-Adanna Setti
and grandson of Hulikal Padmanna Setti, on the advice
of his Guru Lakshmiséna-Bhattaraka, lord of the thrones
of Delhi, Kollapur, Jina-Kanchi and Penukonda.
A lithic record® on the east slope of Nijagal-durga,
chronicling the items of work done by
(c) 1698-1704 Dasarajaiya, son of Biluguli Kempa-
rajaiya, a servant of Chikkadévaraja
Wodeyar, during a period of twenty years from 1698,
speaks of his having begun the construction of the fort
of Nijagal-durga (otherwise known as Suragiri-durga)
on December 2, 1698 (5. 1620, Bahudhanya, Margasira
$u. 10) after setting up the image of God Vighnésvara,
in front of the principal gate, in August. A copper-
plate charter from Dévaraya-durga, dated April 24, 1699,*
records the setting up and consecration of Goddess
Kalyanalakshmi in the presence of God Narasimha of
Karigiri, and the grant, as an archaka-svasti, to Alama-
Singaracharya (son of Chikka-Narasaiya and grandson
of Narasaiya of Chikkadévardya-durga, of Kasyapa-gotra,
Bodhayana-sitra and Yaju$éakha), of lands in Anupina-
halli and Chinuvadanahalli (belonging to Anebiddajari-
sthala), to provide for the worship and festivals of the

88. E.C., IV (2) Gu. 98-102 (M.4.R., 1918, p. 59, para 130). 89. Ibid, Ng. 43.

90, Ibid, IX Nl 66; cf. M. A. R., 1914-1915, p. 63, para 108; also E. C.,
Bangalore Dist. Suppl. Vol., N1. 66 revised.

91. Ibid, XII Tm. 45: ¢. 1620 expired, Pramdathi, Vaisakha $u. 5, Monday.
Dasarajaiya, referred to here, is distinct from the one mentioned in the
previous record (vide f.n. 90 supra). He is perhaps identical with Dasa-
rajaiya, Dalavai of Chikkadévarija during 1702-1704. The grant appears
obviously to have been made by him before he became the Dalavai.

25
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Goddess—by [Dalavai] Dasarajaiya-Timmapparajaiya,
son of Krishnaiya and grandson of Biluguli Timmarajaiya.
Another record, a lithic one, dated October 13, 1699,%
refers to the formation of the tank of Dévaraya-samudra
by Doddaiya, son of Sangaiya and grandson of Channa-
viraiya, under the orders of Chikkadévarija Wodeyar.
A nirdpa of Chikkadévaraja, dated August 8, 1700,%
addressed to Dasaiya, Parupatyagar of Nagamangala, is
to the following effect :  “ The Ayakanahalli agrahara,
formed previously, is to be handed over to the charge of
the Brahmans. Manage the affairs smoothly. This
niriipa is to be got copied in the kadita of the Sanabhog
and left with the donees.” Another, dated June 8,
1703,% addressed to Jois Anandalvar, refers to Dévaiya
as having been entrusted with the management of affairs
(parupatya) of Hangala-sime in D&vanagara hobli, and
directs that the treasury seal (hast@ntara mudre-ungura)
pertaining thereto should be handed over to him. A third,
of the same date,” addressed to the same individual, is
to the following effect: ‘° We have ordered the recon-
struction on a sound footing and repair of tanks and
ponds in Hangala-sthala, which have breached: let 500
varahas out of the annual revenues from this place
be utilized for the purpose, with due regard to increase
in the revenue resources of the government. The ryots
should be allowed 200 khandugas of corn as half the
share of produce (v@ra) and permitted to use 100 oxen
and 150 sheep. Besides, they should be granted 250
varahas, out of the revenues of Hangala, for the purchase

92, Ibid, Mi, 16 : 4. 1621, Pramdthi, Kartika su. 2, Friday.

93. I. M. C., No. 19-1-55 (Extract No. 8) : Vikrama, Bhadrapada su. 5.

94. Ibid, No. 19-1-52, p. 29: Svabhanu, Ashidha su. 5.

95. Ibid, pp. 30-31: Ibid. This record adequately points to Chikkadévardja’s
solicitude for the welfare of the agricultural population in rural parts.
Among the actual expressions used in the document are: Hangalada-
sthaladalli kittu-hogiruva kere-kattegalu saha balavigi kattisuvahdge
katleyannu madisideve . . . héralavagi pairu-pachchegalannu dgu-
madisi . . . sakalavdde  bada-prajegalannclla kapadi nadis i
kombadu.






PLATE XXX.

Llakta-vigraba of Chikkadevarija Wodeyar in the
Laraviasudéva Temple, Gundlupet.
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of sheep ; and the -administration is to be so conducted
that all the poor subjects are duly protected.”

No authentic statue of Chikkadévardja Wodeyar has,
however, so far come to light, although
we have, on one of the pillars in the
temple of Paravisudéva, at Gundlupet,
a bas-relief figure of his, a Bhakta-vigraha, with his crest
sloping on one side (vara$ikhi sahitavagiruvante).®

Social ideals had been deeply rooted in the soil for
ages. However cataclysmic the effects
of certain of the political events of the
reign, they appear to have touched but
the fringes of social life in the country. The period was
in the main, as is depicted for us by contemporary
writers,” characterized by timely rains, good harvests,
growth of wealth and increase in the general happiness
of the subjects, and immunity from the fear of war
(rajika bhayamilladeywm), especially during the latter
part of the reign (i.e., 1696-1704). As one responsible
for the maintenance of social order, Chikkadévaraja
Wodeyar, we are told,® strove to preserve and perpetuate
the ancient ideal of Varnasrama-dharma, with a view to
promote social harmony on the one side and domestic
felicity on the other. Whatever may be said against
the caste system as it obtains to-day, there can be no
question that in the days we are writing of, it helped to
hold the different grades of society together and enabled
the king to administer the country with due respect to
law and order. The respect for varna and dsrama,

Statue of Chikka-
dévaraja Wodeyar.

Social life :

General features.

96. See Annals, 1. 138, where the cutting of the bas-relief is attributed to
Chikkadévaraja himself.
97. See, for instance, Hadi. Dhar., IX, 57-58; C. Bi., p. 4 (prose passage in
second para).
98, See Chikkadévéndra-Vam. (of Timma-Kavi?), p. 30 (prose passage at the
end): Varnasrama-dharmam tappadante; Sachchid. Nir., ff. 10-13;
Munivam., 1,155; 4.V.C., II1, 149 and 151, I, 27 (with gloss) : Chaturvar-
nydcharada ritiyanaridélge-golisuvapratimam ; Varndsramdnugunamdgi
nadeyada patitaram $ikshisuvudarinda, eto.
25+
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reflected in the works of the period, means no more than
that they bound society together into one whole and held
it together for the benefit of its component parts. As indi-
cated above, 8ri-Vaishnavism, which was at the height of
its power during the period, with its insistence on humility
as a virtue and grace as a prerequisite for salvation,
made varndsrama lose its harsher and cruder features.

Contemporary social life continued to find the most
characteristic expression in cities and
towns, of which we have authentic
descriptions extant. Thus, of Seringa-
patam, the capital city, we learn:® Surrounded by the
Cauvery, its impregnable fort presented a majestic
appearance, what with its lofty ramparts, newly con-
structed rows of spirals, deep moat, wickets, bastions,
flag-staffs and banners of various descriptions. . Inhabited
by the Brahmans, Kshatriyas, Vaidyas and Sudras,
adorned by glittering temples and richly ornamented
mansions (including the Palace) and storeyed buildings
set with pinnacles, by the elephant-stables, horse-stables,
by the grand Sun and Moon streets and by the market-
street (with shops of grocers, jewellers, cloth merchants
and metal merchants, among others)and the courtezans’
street-—it was a delightful city in the plenitude of its glory
and prosperity. In keeping with this, a lithic record,
dated in 1685,'% speaks of Seringapatam thus: * With
plum, jack, cocoanut, plantain, lime, orange, fig and
other fruit trees, with houses as high as hills, was the
city filled; and with cows and Brahmans, with trees of
plenty, with temples, with fine elephants like Airavata,
with horses neighing like the thunder of clouds, with
splendid charviots and foot-soldiers, . . . a beautiful
city, having splendid gateways, an ornament to the lady
Earth, surrounded by the Cauvery.” :

Cities and towns:

1. Seringapatam.

99. See Sri. Mahat. (of Mallikirjuna), IT, 46-47,
100. E.C., III (1) ML 61, 1. 2-10, )
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Mysore, of which we have a similar account,'” was
likewise a flourishing city, with its
2. Mysore. fort (conspicuous by lofty spikes,
ramparts, tiger-faced gates, wickets,
bastions, flag-staffs, cannons, etc), with a garden
(upavana) well laid out with flower and fruit trees, with
the principal streets (named after the Sun and the
Moon) lined with pinnacled and storeyed mansions
(including the Palace in the middle) inhabited by the
four-fold classes following their respective vocations, and
with the market and the courtezans’ streets.
Among the towns, Malkote was at the zenith of its
glory as the stronghold of Sri-Vaish-
8. Melkbte, etc. navism in Mysore ;12 Malavalli was a
flourishing place, with its fort surround-
ed by a deep moat;'® and Dévanagara, on the banks
of the Kaundini, was a self-sufficient cultural unit.!®
Bangalore, Gubbi and Turuvékere, among others, were, as
indicated in the preceding chapter, important centres of
trade and commerce.
From references in contemporary sources, we obtain a
fair picture of the state of Hindu
The social order. society and of general culture during
the period, which, in the main, isin
accord with the standards laid down in the classical
literature of India (e.g., Kautilya’s Artha-Sastra, Laws
of Manu, etc.). Thus, in the city of Mysore, the
Brahmans were noted as vepositories of Védic learning
and culture; the Kshatriyas were re-
General culture. puted as warriors, as devotees of
Vishnu and as persons of taste; the
Vaidyas were distinguished for their wealth and liberality;
and the Sﬁdras, ever devoted to the service of the other

101. Sw3. Mahat. (of Mallikirjuna), I,103-128 ; also Kamala. Mahdat., 1, 59-78 ;
Pasch. Mahat., I, 12-19; Chikkadévéndra-Vam., pp. 8-11, vv. 41-55.

102. See Y.N. Stavah, etc., pp. 30-37, vv. 28-33 (with gloss).

103. E.C., III (1) ML 61, L. 15. _

104. Ibid., Mys. Dist. Suppl. Vol., My. 115, 11. 185-190,
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classes, were secure and prosperous in their profession of
agriculture.’® The capital city of Seringapatam was filled
with priests, poets, wise men and ministers, '® and the
town of Malavalli with men learned in the Védanta,
Sruti, Smrti and Dharma-gastras, 1 while at Dévanagara,
Brahmans of all the three sects, learned in VEédas,
Sastras, the two systems of Védanta, Dravida-Amnaya and
Srauta and Smartha ritualism, had been settled.®® Among
the items of costume and ornaments provided for these
scholars were, it is interesting to note,'® silken garments
for the body (kauséya), silken head-dress (pattosnisam),
ear-rings (kundali) and finger-rings (anguliyaka). Ala-
singararya (Singaraiyangdr 1I) and his son Tirumalarya
(Tirumalaiyangir) were among the typical $r1-Vaishnava
scholars of the period. Closely connected with the court
of Mysore as Paurdnika to the Royal House from about
the middle of the seventeenth century, Alasingararya had
by 1678 become familiarly known as Srimad-Vedamarga-
pratisthapanacharya, Ubhaya-Vedantichdarya, Vaish-
nava-dharma-marti and Paramartha-vadi™®  Indeed
his influence on the court of Mysore seems to have been
not inconsiderable till 1685, in an inscription™ of which

105. Sri. Mahat., 1, 129-132 :  Védaghoshandjvala chaturasyar unnata kala-
nilayar gurumargadarsigal . . . dvijar | Dhura-dhirahita bhiamipala
timiralopa prabhave . . . tgonmidhigal . . . sarasigresar
Achyutonnata padasaktar kala-kovidar . . . kshatriyar|| Pasarisi
ponnarasigala . . . perchisi . . . wddragupadol pogedirda
parakiratakar desedesegurvipar . . . dhanonnatiyam . . .||
Surara mahdtmyadolu dharanisura-rutsavadolu . . . bevasdyada
pempenuturki permeyindurutara dhanya-rasigala-nendesemuttalodar
chutavagam Haripadasambhavarkalesevar puradol-balu-dharmadel-
geyim |

106. E.C., ML 61, 1L, 10-11: Guru-kavi-prijnaik vrté mantribhik.

107. Ibid.,1l. 15-16: Védantagaih Srutiparaih Smyti Dharma Vidyaih pirné.

108. Ibid., Mys. Dist. Suppl. Vol., My. 115, 11. 133-136 : Védasastra-visaradan

Vedantadvaya-tatvajnan  Dravidamndya paragan . . . Sraute
smartha vidhinajnan.

109. Ibid., 1. 190-191.

110. See E.C., IV (2) Kr. 45, 11. 12.14 ; IIT (1) Sr. 94, 11. 12-14; Hadi. Dhar.,

IX, 51 ; see also f.n. 127 infra.
111. Ibid., I1I (1) My. 7, 11, 11-12; see also f.n. 81 supra.
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year Chikkadévaraja Wodeyar refers to him as a princi-
pal dependent of his (namma mukhydsrita). He appears
to have died between 1685-1698. His son Tirumalarya
(also known as %rlsallarya, the Sanskritised form of
Tirumalarya), apart from his activities as minister,
poet and scholar of the court of Chikkadévaraja,
profoundly impressed his contemporaries, particularly
from 1698 onwards, as a celebrated Sri-Va,ishnava
philosophical teacher,"® respected by Chikkadéva and
revered by his disciples, amongst whom was his own
younger brother Singararya (Singaraiyangar I11)."® From
the account left by the latter,'! it would seem that
Tirumalarya was a person of fine stature (wearing the
Urdhvapundram, the sacred thread and a garment leading
from the navel to the ankle) with a serene countenance,
a disciple of Vadhiila-Srinivasirya, an ardent devotee of
God Nrsimha of Yadugiri (Mélkote) and an erudite scholar
expounding to his band of disciples the right course
of conduct and interpreting the abstruse thoughts of
great teachers.
Asa centre of social activities, Seringapatam, during
the period of Chikkadévardja’s reign,
Court culture : had become the cynosure of contem-
porary powers. His court appears to
have been the very symbol of the culture and tastes of
the times. Ordinarily he used to con-
o, ¢ DUPAY duct his Durbar (odddlaga) in the
magnificent court hall of the Palace
(@sthana-mantapa, sabhd-maptapa, $atakumbha-stham-
bhalaya) known as Saundarya-vilasa, which was adorned

112. Mitra. Go., I, p. 4: Désika-sarvabhaumarenisi; Y. N. Stavah, ete.
(Srisailarya-dinacharya), p. 119, vv. 1-9, 127, v. 47: Srisaila-désika ;
Tirumala-désikendra ; Gi. Go., pp. 50, 53: Tirumaleyaryadi divya-
désikara ; see also E.C., Mys. Dist. Suppl. Vol., Ng. 108, 1. 1, evidently
referring to Srigailirya as a religious teacher (Srz.s‘azlarya préranayd).

113. Ibid., p. 2; also Y. N. Stavah, etc., pp. 119-128, vv. 1, 4-6, 22, 44,
54-55, etc.

114. Y. N. Stavah, ete., pp. 119-128, vv. 1.7, 9-87, 45-55, etc.
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by an exquisitely carved and ornamented entrance
(dvara), pillars (sthambha), architraves (bodige), beams
(toley, walls (bhitty) and platform

2. The King. (jagati) 1 Dressed in = glittering

and well-bordered upper garment of

white silk  (idyut-prabhambara, pattambara-dukula,
anchina duwvvata, dhautdmbara), wearing the richly
embroidered coatee (kanchuka) and the crown ($irshadol
dharisi kiritamam ; makutavardhana kirita mapigana),
having the tikd@ on his forehead, his person beautified
with badges (pendeya), medallions (padaka), necklaces
(koralsara, hurumanjiya kantha-male, hara), finger-
rings (anguliyaka), ear-rings (karpa-bhishana, bavali,
chaukulr), bracelets (kankana, keyira, kataka), wrist-
lets (kaigala pachcha), sashes (kati-séitra) and anklets
(mapura, mawgira, kdalpasadana) set with pearls and
precious stones of various descriptions, his knot of
hair tied up with fragrant flowers (parimaladaralam
mudidu), with ornamented sandals adorning his feet
(rannada hdavuge, kanaka paduke), and with the jewelled
dagger (rannada chikkathdri) in his hand, Chikkadéva-
rija Wodeyar, we learn,”® would proceed in state to the
Durbar Hall. Seated in the golden palankeen (kana-
kandholikaridhandagt), with the five different kinds of
music playing (pancha-mah@vadyangal), and accom-
panied by emblems like the umbrella, chowries, fans and
ensigns (@vrtachchatra chamara vyajana sigurt patiaka
samithanum) and the courtezans (sannutdngiyar, bele-
vengal), he would make himself conspicuous by occupying
the jewelled throne (ratna-simhasana, simha-pitha). The
Durbar Hall (sabhd-bhavana, mantapa) would be adorned

115. Sri. Mahat. (of Mallikarjuna), IT, 58; also Kamand. Ni., 1,91; Yad.
Mahat., 11, 68, ete.; Chikkadevéindra-Vam., p. 24 (prose passage).

116. Kamand. Ni., 1, 89-91; Kamald. Mahat., 111, 16-18, 21 ; Yad. Mahat., 11,
64-66, 68; Chikkadévéndra-Vam., pp. 23-24, vv. 119-121, and prose
passage ; Sri. Mahat., I1,57-59; Sat. Br. Vi., 1, 50, 52 ; Pasch. Mahdit.,
1, 49; Hasti. Mahat., 1, 97; Venkata. Mahat., 1, 55; Div. Sa. Cha., 1,
86; Songs on Chikkadévaraja and Kempadévamma, ff. 130, vv. 1-2;
also references énfre.
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by the following classes of courtiers:™" the nobility, includ-
ing relations blood royal (bandhavar,

8. The Courtiers.  pandhutati) such as brothers and sons

: of the king (bhratru-sutar) and junior
members of Arasu families (Auvarar), well-wishers
(hitarum) and distinguished personages (mahinnata-
rum) ; tributary chiefs, feudatories and ministers from
foreign courts (maniva bhapdlakar, dharanisar, s@man-
tar, digdésa mantrisvarar) ; civil and military officers,
such as Ministers and Councillors (sachivar, pradhanar,
amatyar), financiers (karantkar) and the Commander-
in-Chief (dandandtha, sénani); officials of the general
administration (prabhutvadavar) ; members of the diplo-
matic service (niydgi-varga, sandhi-vigraha-sanchiya-
blhrtyajana-varga), including functionaries (niydgi), news-
carriers (harikara) and interpreters (r@yasamam tilupuva-
var) ; learned Brahmans (@ipra-prakara, budhdvali, -
vibudha-vitana, vidvajjala), including scholars in Védas,
Smrtis, Sastras, Epics, Puranas and various Agamas
($ruti-kovidar, $ruti-smyti-abhynar, véedarasajnar,
sastragnar, $astrigal, bharataynar, puranavidar, kathd-
kudalar, nana-dgamagnar) ; readers (gamakigal, gamaki-
§répi), grammarians (vyakaranajnar), connoisseurs in
117, Div. Sa. Cha., 1, 8789: Yad. Mahat., 11, 69-76, and ff. 31-32 (prose
passage) ; Chikkadévéndra-Vam., pp. 24-25, vv. 123-130, p. 29 (prose
passage) ; Kamand. N1.,1,92.98; Ruk. Cha. I, 94-96 ; Songs on Chikka-
dévaraja and Kempadévamma, . 180, vv. 3-4; Hasti. Mahat., I, 98 ;
Venkata. Mahat., I, 56-69 ; Pasch. M(Zhdt., I, 50; Kamala. Mahat., III,

20, 22-28; Sri. Mahdat., 11, 61-67; Su. Sap., 1,18-14; Sat. Br. Vi., I, 51,

The Annals (1. 134) refers to Chikkadévardja's arrangements for the
maintenance of account relating to the Palace officials, Arasus, Palegars,
Brahmans, scholars, lutists, songsters, physicians and others adorning

his court; also to his insistence on the attendance of scholars and
Brahmans during the carrying out of his daily avocations at the Palace

and on the daily visit to him of the other courtiers, these being strictly
ordered to communicate their absence from the head-quarters and make

their representations to him—on occasions of marriage and other
ceremonies in their houses—through Gurikirs Somarijaiya and
Appijaiya. These particulars, read in the light of contemporary
sources we have here cited, would give us an idea of the regularity

and discipline with which the Durbir of Chikkadévarija Wodeyar was
conducted.
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postics (alankdra-rasajnar), poets (kavinivaha, kavis-
varar, kavirasajnar), experts in literature and various
arts and sciences (sahitya-visaradar, nand-kal@-pravi-
nar, akhila-$astra-kovidar), and disputants and elocu-
tionists  (vadi-stoma, vagmikar, vakparipatar); the
professional class, comprising priests (purohitar), astro-
logers (joyisar), physicians (vaidyar), scribes (lepynar),
songsters (gayakar, gdyaka-nikayaq), lutists (vainikar),
courtezans (gantkeyar, varanganeyar), dancers (natar,
nata-samuddya), wrestlers (mallar), jesters or buffoons
(parihasakar) and panegyrists (pathakar, vandi-vrinda,
vandi-magaddadhyar) ; the warriors (yodhar, bhata-niku-
rumba, bhatali) and skilled elephant-riders and cavaliers
(gajaturugarchana-praudhar, vahalika-vyiha) ; and the
menials (bhrtya-varga, wligadavar), including door-
keepers (pratihdri), mace-bearers (vétradhdri), chamber-
lains (kanchukz), and bearers of tassels (kuncha), fans
(tala-vrintaka, bijjanige), betel, perfume and wreaths of
flowers (ilya-gandha-pushpamale) and of the pouch
(sanchi), the sword (khadga), the waving goblet (aratiya
gindi) and the chowry (chamara). The beauty and
grandeur of the scene, as depicted,”® would evidently
be enhanced by the glittering ear-rings (karna-bhiashana),
necklaces (hd@ra) and swords (khadga) of the feudatories
and supplicant chiefs; by the lustre of the red-coloured
silken and lace upper garments (chandragaviya
melpodake) and ornaments of gold and pearl (ponna-gejje,
mani-bhashana, bhishana-chdayeyim), worn by the
courtezans ; and by the radiance of scimitars (maha-
kauksheyaka-dyotiyim) held by the warriors (virabhatdli).

Music (sangita)—vocal (gana) and instrumental

4. The programme (W@dya)—and dancing (ndtya, abhina-
of the Durbir : ya) occupied a prominent place in the

da(lilgililg.USlc and  hrogramme of the Durbar. The vocal

118. Yad. Mahat., 11, 71, 74; Chikkadevendra-Vam., pp. 24-25, vv. 125, 128;
Kamand. Ni., 1, 97-98.
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musicians (paduva-gayakar) are referred to' as having
been experts in their art (sangita-kaldvidar, sangita-
sarajnar). We have reference ' to the symphony of the
pancha-mahavadya (melaiswva pancha-mahavadyangala)
consisting of instruments like the horn, tabor, conch-
shell, kettle-drum and gong. The lute (vipd), as an item
of instrumental music, seems to have been very popular.
The lutists (vainikas) are depicted'® as having been
skilled in the art of keeping time while performing on the
instrument (vin@-vadana tatva-laya-jnana-kusalarada).
Dancing was, as usual, the forte of the courtezans
(waranganeyar, nartakiyar), and was accompanied by the
soft music (nuncharadodane) of the quarter tones ($rutey,
" measure (¢dla), tabor (mrdanga) and the guitar (tantri).
It was, we further note,' also characterized by consider-
able precision, ingenuity and expressiveness in respect of
form, technique, movements of the body, behaviourism,
sentiments and unity of effect.
Among other items of the programme were:'* dis-
courses on sacred lore including the
(b) Other items. Védas (trayi), Puranas (purapa san-
chaya vichdra, katha@a pra$amse,

119. Sri. Mahat. (of Chikkupadhyaya), I, ff. 2 (prose passage); Venkata.
Mahdt. (of Timma-Kavi), I, 56.

190, Sri. Mahat. (of Mallikarjuna), IT, 58; also Yad. Mahat., 11, ff. 30, and
Chikkadévendra-Vam., p. 28 (prose passage), referring to the music of
instruments like the conch ($ankha), drum (bheri), measure (tala), tabor
(jambaka, dindima, muraja), double drum (dhakka, tambata), Hute
(vénw), lute (ving) and trumpet (kakala).

121. Sri. Mahat. (of Chikkupadhydya), l.c.

122. Yad. Mahat., I1, 79-80 ; also Chikkadévendra-Vam., p. 25 (prose passage),
26, v. 133: .

Jati laya tala viti gamakam yatatopu kalasadhatw me |
nati rasabhdava binkamure binnanadappade nétra vaktra pa (7)|
datala karangalo] ruchiragana sutalada mdargamoppuvan |
tatichaturatvadin-dabhinayangala-nihisutade toridar||
193. Ruk. Cha., 1, 97; Hasti. Mahat., 1, 99-100; Kamand. Ni., 11, 1.3; Su.
Sap., 1,13-15; Venkata. Mahat., 1, 60-61; Pasch. Mahat., I, 53-54 ;
Kamala. Mahat., 111, 29, 68-70; Sri. Mahat., 11, 60; Yad. Mahat., 11,
77-78, also ff. 27-32 (prose passage); Chikkadévéndra-Vam., p. 25, vv.
181-132, and pp. 26-30 (prose passage); Sat. Br. Vi., I, 52.56, etc.
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ku$ala-katha $ravana, purdnadolpanddaripudu) and
the Vaishnava literature (vaishpava katha); disputa-
tions of scholars in various subjects (bahusastra-vada)
including religion and metaphysics (@nmwikshaki, vedanta);
expounding of the classical sciences of economics and
politics (varta, dandaniti) and of maxims (yuktigalu) ;
literary entertainments—particularly in poetry (ghana-
sahiti-ras@nurakts, sarasa-kavitva, sahitya-prasanga,
kavi-prasanga) ; the tendering by supplicant chiefs
(maniva bhapalakar) of tributes and presents (kappa-
kanike) consisting of necklaces (hara), golden palankeens
(hemada pallakki), rutting elephants (mada-mdtangall),
silken robes (dukiila), horses (vagi) and swords (khad-
galy) ; and the recitation of the king’s titles and benedic-
tory verses (pardku, biruddvali) by the panegyrists.
The Durbar would come to a close on the honouring of
the Durbaris with betel, perfume and flowers (vilya-
gandha-pushpamdle) and the rewarding of the musicians,
courtezans and panegyrists with jewels and cloths
(pasadanam  kottu, pasdyanamanittu).  After this,
Chikkad&varaja Wodeyar would retire to his apartment
in the Palace.'® .
Feasts and festivals were a regular feature of social
life during the period. Among the
former, the Ramanavam: and Krishna-
Jayanti were very popular;% among the
latter, the birthday of éri-Rﬁménujéchﬁrya,r (Emberuma-
nar Tirunakshatram) at Mslkote, in March-April
(Chaitra) of every year, occupied a prominent place.’?
The Tirunakshatram lasted ten days during the ascend-
ency of the sacred birth-star (dridra) of the celebrated

Feasts, festivals,
ete,

124. Yad. Mahat., 111, 4; Chikkadévendra-Vam., pp. 26, 30 (prose passage) ;
Svi. Mahat,, 11, 68.
125. See E.C., I1I (1) Sr. 14 (1686), 11. 92-104 ; My. 7 (1685), 1. 96 ; also Annals,
- 1,151,
126. I¥ed., Sr. 94 (1678), 11. 24-96 ; also Y. N. Stavah, ete., p. 37, v. 33 (with
gloss), '
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teacher. A lithic record, dated June 20, 1678,'¥ relates
how Alasingararya, father of Tirumalarya, gave away in
perpetuity the village of Biruballi, in Mandagere-sthala,
to provide for the annual holding of a car festival, distri-
bution of food and other ceremonies at Malkote on the
occasion of the celebration of the Tirunakshatram. The
Vajra-makuti (Vaira-mudi) and Gajendra-moksham were
other important annual festivals at Malkote.!®® The car
festival (Yatrotsava) and the spring festival (Vasantotsava)
of God Ranganatha in Seringapatam were other important
festivals which annually attracted visitors from various
countries (palanadugalim).® The Mahanavami festival
appears to have continued to dominate the social and
public life of the capital city.®® The prosperity of the
Brahmanical settlements (agara, agrahdara), temples
(dégula) and feeding-houses (safra), evidenced in the
sources,' is,in some measure, an index of the steady
progress of cultural and social life all over the country.
Old superstitions, however, died hard. An indication of
the persistence of belief in ordeals as a means of
establishing one’s claims in civil disputes is afforded
by a record of 1677 referring to Venkatapati, son
of Bhaira-Hebbaruva, as establishing his claims to
the Qana,bhogl of Arkalgud against his opponent by

127, 1bid., 11. 18-30: . 1600, Kalayukti, Ashadha $u. 11 ; see also E.C., TV (2)
Kr. 4J and f.n. 163 in Ch. X. According to the record, Blrubalh had
been formerly assigned by Alasingararya to the treasury of the Nari-
yanasvaimi temple at Melkote. At the time of the above mentioned
transaction, however, the village of Singanamairanahalli, belonging to
Kottagala, was made over to the temple in lieu of Biruballi. Cf. the
Editorial Introduction (p. 1) to the C. Vam., C. Vi. and 4.V.C.

128. Y. N. Stavah, etc., p. 33, v. 30 {(with gloss); see also f.n. 9 supra and
text thereto.

129. Hadi., Dhar., IX, 58; Mitra. Gé., I, p. 1; also Yad. Mahat., 111
(referring to Vasantitsava).

130. Though we have no account of the Mahanavami festival during the
period, we have a reference to it in a record from the Mackenzie Col-
lection (vide f.n. 76 supra).

131. Hadi. Dhar., 1X, 89; A.V.C., 1, 27.

132. E.C., V (1) and (2) Ag. 2; see also f.n. 68 supra,
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circumambulating the feet of God Arkésvara and plung-
ing his hand into ghee boiled as hot as possible
(atikathinataravagr kadu yidda tuppadalli kaiyya-
nekke . . . ). v
Women are found depicted as having been faithful
housewives (oluwepdirw)® In
Position of women. particular, D@&vajamma (Davamba,
Dévamma) of Yelandur, the principal
queen (pattadarasi, pattadarani) of Chikkadévardja
Wodeyar, is spoken of as an ideal lady, an embodiment of
all virtues, pure and chaste (sakala-sadguna-sampanne ;
akalushe) ¥ The charming ladies (gadika[r]tiyarw)
of the court are referred to'* as having been highly
cultured and accomplished (sarva-sarasavidyd-siddhanta-
vediniyar). Among the maid-servants in the personal
service of Chikkadévarija Wodeyar, Honnamma, the
bearer of his pouch (Chikkadevardayana sanchiya Hon-
nammay, had risen high in his favour ( . . . krpa-
rasadim . . . unnatiyodagadi . . . Elgevetti),'®
and was noted for her literary and poetical attainments
(kavyalankara-natakagala pavanige yirava ballavalu
. sarasa-s@hityada varadevate).”™ Sringaramma
was a young poetess under the fostering care of
Chikkadévaraja (Chikkadeva-bhipala santavisida sanna
magalu).® The code of ethics relating to the duties
and responsibilities of women, generally as devoted
housewives, continued to be of a very high standard, the
preservation and propagation of which, under the
essentially Sri-Vaishnava atmosphere of the times,
found living expression in Honnamma’s Hadibadeya-
Dharmam.®

1382. Hadi. Dhar., IX, 57. 184, Ibid, 1, 8, 11, 16 (pp. 2-4).
185, Ibvid, 1, 6-7 (pp. 2-8).

186. ITbid, I,24-25 (p. 4) ; also colophon to each chapter.

187. Ibid, 1,12, 14 (p. 3).

138. See Kar. Ka. Cha., 11. 516-517, quoting from the Ms.

139. Vide Ch. XIV below, for details about the work,
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Perhaps a more marked influence of Sri-Vaishnavism
on social life during the period is
, discernible in the attempt on the part
gﬁ(?mﬁel;ﬁ,‘;’ggajﬁ of Chikkadévaraja Wodeyar to reform
& ’;: ;l rachara-  and uplift the Sddras by defining and
naya. codifying their rites and practices as
members of the Hindu social order. This attempt of
his finds eloquent expression in the Sachchidrachara-
Nirpaya (c. 1687-1690) ascribed to him.™® 1In levelling
up, as far as possible, the distinctions between castes and
according to the Sidras a legitimate place in'the social
structure, Chikkadévaraja perhaps sounds the key-note
of his success as a benevolent yet strict ruler of the age.
The work Sachchidrachara-Nirpaya, we have referred
to, is primarily an exposition of the duties of those who
can call themselves good Sadras (Sat S?Zdras). The term
“good” as applied to a “Sidra” connotes much the
same idea as it does when applied to a “ Brahmana,”
“ Kshatriya ~’ or “ Vaidya,” that is, one who conforms to
the course of conduct prescribed to his warna. In that
sense, sat would convey the idea of nirdusta, t.e., without
blame, virtuous, real or respectable. A real Sudra, in
this sense, would be one who has gone through the rites
and ceremonies customary to one of his class and keeps
up to the duties fixed for him in the social and legal
codes applicable to him. According to Manu, a good
Sudra has service for his duty, service to those above
him. His dharma, according to the Garuda-Purana, is
serving the twice-born (i.e., Brahmana, Kshatriya and
Vaisya). This Purana stresses the dharma by saying
that as Yajna is the duty of the Brahmana so is service
to the twice-born the duty of the Sudra.  This Purana,
indeed, adds that by service the Stdra attains salvation.
The Varaha-Purdana says that the Siadra has no mantra
other than bowing to the Brahmana, ¢.e., service to the

Social legislation :

140. Ibid.
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classes above him, of which the Brahmana is mentioned
as an example. The Mahabharata goes a step further
and sets down the religious tie that binds the Brahmana
householder to the Sadra attached to him. According
to the epic, a Sidra serving in a Brahmana household is
a member (anga) of that household and as such he is
entitled to a pinda (an oblation) in the name of the
householder. In these and other cases, where the
Brahmana is mentioned, it should be taken as illustrative
of the three higher classes and not as exhaustive. If a
“good” Sadra is to serve the other castes, the three
other castes cannot escape their duties (dharma). Thus
the interdependence of the four castes is made manifest.
And that is the reason why, quite apart from the
different duties attaching to the different castes, ancient
authorities stress the duties equally incumbent upon all
the four castes. According to the Vishnu-Purana, these
are, apart from the procuring of offspring and support of
one’s family, the practice of kindness to man and beast,
patience, humility, purity, truth, gentleness of speech
and contentment, with an absence of envy and avarice,
grumbling and abuse®® The Mahabharata similarly
enumerates the following as the duties common to all the
castes : the suppression of wrath, truthfulness of speech,
justice, forgiveness, begetting childern on one’s wedded
wives, purity of conduct, avoidance of quarrel and main-
tenance of dependents.™® Manu also refers to a ten-fold
law which every one must obey, in whatever stage of life
he may be: ‘ contentment, forgiveness, self-control,
abstention from unrighteously appropriating anything,
obedience to the rules of purification, coercion of the
organs, wisdom (probably of the sacred books), knowledge
(of the Supreme soul), truthfulness, and abstention from

141. Mbh., Aranya-Parva, Adhydye 149.

142. Vishnu-Purana, 111, 7.

148. Mbh, Santi-Parva, Sec. 72; also Padma-Purana,- Svarge-Khanda,
Adhyayas XXV-XXVIIL: Discussion between Narada and Mandhata, -
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anger, form the ten-fold law.”!** Epic poets and law-
givers both made it plain that the four castes had to
observe a common code, besides discharging duties in
their respective stages of life (@éramas). This insistence
-on the observance of a common code made the members
of the four castes feel that they were not only one insepa-
rable whole but also bound together for each other’s good,
and that for attaining the common good, they were all
bound by the same ideals of social conduct. The
Vishnu-Purana, indeed, goes to the extent of saying that
if a devotee of Vishnu discharges the duties pertaining to
his caste and adheres to the code of social conduct
common to all, he would be ever immune from Death.

Chikkadéva, it is worthy of note, supports his work
from illustrations drawn from the Vishpu-Purdna, the
Bhagavad-Gita and the Manu-Smriti. From the first
of these, he quotes a verse which holds up Vishnu as
the Liord for adoration to all the Varnasramas*® He then
quotes from the Bhagavad-Gitad some notable verses,
all of which emphasise the importance of performing
one’s own duty. Thus, he refers to a verse from the
‘Eighteenth Discourse,”® which concludes what Sri-
Krishna lays down as to the duties of the four castes.
Taken together, the verses which precede and follow this
particular one stress the point he has in view. The
first of these says that “ each (man) reacheth perfection
by being intent on his own duty (karma). IListen thou
how perfection is won by him who is intent on his own
duty (karma).” The next verse—the one quoted by
him—says: “He from whom is the emanation of
beings, by whom all this is pervaded, by worshipping
Him in his own duty (karma), a man winneth per-
fection.” The next verse drives home the point he

144. Manu, VI, 92 (Biilher’s Trans. in S. B. E. Series).
145. The following is the verse:
Varpasramacharavata purushéna parah puman ]
Vishpuraradhyate pantha nanyastattoshakarakah ||
146. Bhag. Gi., XVIII, 46,

26
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wants: ‘ Better one’s own duty (dharma) though
destitute of merits than the well-executed duty
(dharma) of another. He who doeth the duty (karma)
laid down by his own nature, incurreth not sin.”™ An
examination of these and other verses, remarks Chikka-
d&va, indicates that to those who do their duty in the
spirit of the $@stra, the Supreme Liord Narayana grants
the full fruit thereof. And what may be the fruit there-
of ? This is furnished to us in the Bhagavad-Gita
itself, to which we have necessarily to refer. He who
performs the duty (karma) to which he is born, though
that be (deemed) tarnished (sadoshamapi),**® provided
his Reason (buddhi) is unattached, his self subdued, his
desires annihilated, he attains by renunciation to the
supreme perfection of freedom from obligation (karma) 1
And he who attains perfection, obtains the Kternal, the
highest state of wisdom.”® To those of the fourth (or,
in fact, any) order, the attainment of the KEternal is not
thus barred. Would it make any difference if they did
not worship Narayana but other deities? Chikkadéva
says that that would not matter. He quotes the verse
of the Bhagavad-Gita, which reads: “ Hven the
devotees of other Shining Ones, who worship full of faith,
they also worship Me, O son of Kunti, though contrary
to the ancient rule.” *** Fven those who worship other—
even inferior—deities, if they do so in the name of the
Supreme Lord Nardyana, they only offer worship to
Him ; only, Chikkadéva continues, if they do this, they
reap the fruit of such worship only through those deities.™
But, he adds, significantly, that their actions (karmdni)

147. Ibid. XVIII, 45.47; cf. Bhag. Gi., 111, 35, which says: ¢ Better one's
own duty (dharma), though destitute of merit, than the duty (@harma)
of another, well discharged. Better death in the discharge of one’s
own duty (dharma); the duty (dharma) of another is full of danger.”’

148. Ibid, XVIII, 48. 149. Ibid, XVIII, 49.

150. Ibid, XVIII, 50. 151. Ibid, IX, 23.

152, This remark of Chikkadéva seems to be covered by Bhag. Gi., IX, 24-25,



CHAP. XIII] CHIKKADEVARAJA WODEYAR 403

should be done leaving aside attachment and the fruit
pertaining to 15.2%3

Brought up in the traditions of Ramanuja, Chikkad&va
insisted on, and even enlarged, the view of the Bhagavad-
Gita, that the doing of one’s duty led to salvation. A
good Sidra, he suggests, may attain salvation by following
out his own @chdra'™ rather than feel discontented over
the duty laid on the other three divisions. In a larger
sense, Chikkadéva lays down, as the essential condition
of social peace and contentment, implicit obedience to
the dharma of his own varpa and @drama, a dictum that
Is not wanting in votaries even to-day. Such obedience
to one’s own dharma would be, if we are to follow out
Chikkadéva’s suggestion, the means of one’s own self-
expression and salvation in terms of definite duties (karma)
according to the definite dharma assigned to each. No
wonder, we see him quoting the famous text of the
Bhagavad-Gitd, which announces the great message to all
classes of people, men, women and sinners even: “They
who take refuge with Me, O Partha, though of the womb
of sin, women, Vaisyas, even Sﬁdras, they also tread the
highest path.”'® The significance of the appeal will be
manifest when we remember that Sri-Krishna assures
salvation to Sadras as much as to anybody including
Brahmans and devoted royal saints'® at one end and
sinners'™ at the other, provided “they take refuge with
Me.” As Sri-Krishr}a declares in the same context: “Even
if the most sinful worship Me with undivided heart, he
too must be accounted righteous, for he hath rightly
resolved.”™ And, in the next verse, He concludes by

158. Ibid, XVIIL, 6. This, Sri-Krishna says, “is my certain and best belief.”
This is one of the more famous texts of the Bhag. Gi.

154. Traditional or immemorial usage (as the foundation of law) ; established
rule of conduct (as prescribed by immemorial usage). The word achara,
however, signifies in certain contexts the meaning conveyed by the
terms dharma and karma.

155. Bhayg. Gi., IX, 82. 156, Ibid, IX, 83.

1567, Itid, IX, 32, 158. Ibid, 1X, 30.

26%*
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saying: “ Speedily he (such a person) becometh dutiful
and goeth to eternal peace; O Kauntéya, know thou
for certain that My devotee perisheth never.”"®

What may be the reason that induced Chikkadéva to
write this work (Sachchidrachara-
Nirpaya) whose insistence on the Gita
ideal of essential dependence on God of
all classes of the community for their happiness and
salvation, of their mutual dependence on each other for
their own and for the common good, and of their
ultimate equality before God, is so evident to those read-
ing it? This we can only guess. It is possible he
desired to secure social solidarity by this means, in order
that political solidarity may not be jeopardised. That
he should insist on the upper three divisions discharging
their duty towards the fourth and that of the fourth
towards the upper three, would indicate that the need
for securing social order and consequently of general
happiness was, in his view, an important end in itself.
Indeed he says, in one place, that the happiness of the
three superior classes relates itself to the well-being of
the fourth. Fearing that the three other classes may
discard the happiness of the fourth while the fourth may
discard its duty towards the other three classes, and
desiring the happiness of the fourth, Chikkadéva says,
he wrote this work. To achieve this end, he adds, he
brought together, in order to protect the good among
the fourth class, their duties as found scattered in the
different authorities. This work, accordingly, fixes the
duties of the Sachchudras while it takes the opportunity,
at the same time, to favour their interests by securing
to them the protection due to them from the three others.
He would, indeed, suggest, by the phraseology used
by him in this connection, that he was specially
favouring them in compiling this particular work in

Its aims -and
objects.

159. Ibid, 1X, 81,
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their special interests.® The main authorities on which
Chikkadéva bases his studies are, as we have seen, the
Vishnu-Purdna, Manw and the Bhagavad-Gita. We have
seen his indebtedness to the last of these great works,
and the manner in which he brings together the different
declarations in it in regard to the essential equality of
the four divisions of people and their mutual dependence
for the general good of the whole community, shows how
deeply he had imbibed the fundamental teachings of
the Gitd. His indebtedness to the Vishnpu-Purdna is
equally great. Its open declaration that to all varnas
and daé$ramas Vishnu is the lord for adoration is his
main text.’ This leads to the next suggestion that one
may pray to any deity—inferior or superior—but if he
prays in Vishnu's name, his prayer is heard and he
benefits from it. The teaching that the adorer or the
devotee of Vishnu attains salvation finds its counterpart
in the Vishpu- Purana which proclaims that the messenger
of Yama, the God of Death, has no control over those
who seek the shelter of Vishpu. And the devotee of
Vishnu, we are told, is one “ who never deviates from
the duties prescribed to his caste; who looks with equal
indifference upon friend or enemy; who takes nothing
(that is not his own), nor injures any being.”  Such “a
160. See Sachchi. Nir., . 12.18 :

Ityading maoksharthibhissakshad bhaguvadarédhana vipdnt svasva

varnachitant nitya naimittike ripani karmani sakala sangata
kritva tyagapirvaka manustheyaniti nirdhdrya |

tatradyandm trayindm varnandmdchérakramasya bahushy niban-
dhéshw  taistair  nibandhabhir  nipunataramupapadikatvéna
sugamatdm chaturtha-varnacharasya tatratatra viprokirnatayo-
pasamhartumasakyatvat . . . wvicharya |
Chikadéva mahipilassachchadranujighrikshaya |
prabandha makaridénam Sachchadrachara-Nirnayain ||
Here anujighrikshé means anugraha, showing favour to, couferring
benefits on, or furthering or upholding the good of Sachchidras.

161. Wilson, Vishnu-Purdna, 111, 75-79. This has been declared one of the
finest passages in the whole of this Purana. Considerations of space
forbid its reproduction here, but it is well worth reading in the original
or in the translation of Wilson.
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person of unblemished mind ” is to be known “to be a
worshipper of Vishnu.” And Yama ordains his mes-
senger not to “come into the sight of him in whose heart
the imperishable soul resides; for he is defended from
my power by the discus of his deity; he is designed
for another world (for the heaven of Vishnu).” ' The
main plank in the argument of Chikkadéva that
Sachchudras can attain salvation by the faithful carrying
out of their karma is thus a reflection of the teaching of
both the Gita and the Vishnu-Purana. Chikkadéva,
however, in thus stressing the duties of Sachchudras,
does not forget to insist on their essential equality with
the three other divisions or the mutual interdependence
of the four taken as a whole. At the same time, there
is no reason to believe that he goes beyond the limits
set to them 1n the ancient teachings (Srutis and Smritis)
such as Manu and the like. Nor does he, so far as can
be seen, transcend the teachings of Badardyana as
expounded in the Apasadradhikarana’® Indeed his
main theme is that within the limits prescribed by the
ancient seers, a Sachchudra is entitled to protection for
the service he renders, and that salvation is possible to
him if he devotes himself to his duties and to the adoration
of Vishnu. Though Chikkadéva does not show an
advance on Manu and the text-writers in the matter of

162. Ibid.

163. The Vishnu-Purdana allows a Sadra to perform rites in honour of the
dead (see Wilson, Vishpu-Purana, I1I, 88). As Manu is more rigorous
in this respect, it might perhaps be inferred that the Vishpu-Purana
marks an advance on the Manu-Smriti in this regard (see Manu, X,
109). Asto Badarayana’s position, see the Véedanta-Sitras—Apasidra-
dhikarana, I, 3, 33-89 (Ramanuja); I, 3, 84-38 (Sankara and Ananda-
tirtha). But all these ordinances are overshadowed by the declaration
in the Vishpu-Purana that there are ** duties equally incumbent upon
all the four castes,’”” a passage which, as shown in the text above, has
its counterpart in the Manu-Smriti as well. Both sets of declarations
have to be read together if we are to understand the actual conduct
which governed the relations between the four different divisions of
society. This is exactly what Chikkadéva does in his work, in which,
he says, he has brought together scattered texts bearing on the well-
being of Sachchudras (vide f.n. 160 supra).
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written declarations, his bringing together of the scattered
texts relating to the duties of Sachchudras, and no less
the manner in which he has woven the teachings of the
Gitd into their texture, shows the humane ruler he was.
He tried to secure social order and political consolidation
by making each unit realize how dependent it is on the
other for its own good and for the common weal. He
laboured to work out in detail how those belonging to
the fourth order should aim at becoming Sachchidras
and thus help not only to maintain society together but
also attain to spiritual salvation.

Thus, as an example of the interaction of the ten-
dencies and forces of the times, Chikkadéva’s social experi-
ment acquires considerable significance. Indeed, while
there are indications of the widespread application and
adoption of his code, the SrI-Vaishnava background
underlying it seems to have formed the supreme factor
governing his legislation relating to the Arasu families
also in the State. Some of these
families, who were directly related to
the Royal House, had shown a tendency
to give up the due performance of rites and ceremonies
originally prescribed for them, and had contracted
alliances with families considered as belonging to a lower
status (gaudapattu sambandha), while others had culti-
vated relations with families of inferior social standing
(badajate sambandha). Realising the need for preserv-
ing undefiled the social status of these families and their
purity of blood, Chikkadévaraja Wodeyar, on October 2,
1690 (Pramédita, Asvija $u. 10), instituted a careful
inquiry into the matter.'® As a result of this inquiry,
the doubtful families were differentiated from those who
showed evidence of having maintained the purity of their
blood so far; the former were absorbed in the respective

(b) Relating to
Arasw families.

1647A7n;ula,1 129. The ordinance which Chikkadéva issued in this connec-
tion, as described above, partakes in part of the character of what may be
called, in modern parlance, a Royal Marriage Act.
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lineages with which they had contracted their relations,
while the latter were grouped into 81 families (manetana),
138 among them being recognised as of an exceptionally
pure stock and the remaining 18 as of a slightly lower
status in consequence of certain differences in the usages
and practices observed by them.'® Marital relations as
amongst these families, it was further laid down,%® were
to be strictly endogamous in character. An exception,
however, was made in the case of the members of 13
families, who were allowed to receive as wives daughters
from the 18 families only in respect of second or third
connections.'” To look after the successful working of
these arrangements, to supervise the general social
relations with the 31 families, and to see that they
regularly observed the Védic rites and practices laid down
for them, Somarajaiya of Mugur, father-in-law of
Chikkadévardja, and Appajaiya, the Palace genealogist,
were appointed as special Huzir officers (Sammukhada
Gurikdr, Sammukhada Karanika), an order to this effect
being communicated to the 31 families summoned to the
court.!%®
The growth of wealth and luxury in the period was
as usual accompained by the concomi-
th'f};ﬁigf;‘_er side of  gant social evil, by now an established
fact in fashionable society. We have

165. Ibid, 129-130. The 13 families, referred to in this source, were those of
Mysore, Migir, Yelandiir, Kottagala, Arikuthara, Nilasoge-Hyakandir,
Biluguli-Naranalli (Narunelli), Kalale-Hunasanalu, Halébidu-Bilikere,
Hedatale-Hemmaragala-Toravalli, Kote-Midanakote-Hura-Hullahalli,
Tagadiirand Karugahalli. The 18 families were those of Kirugunda,
Bagali, Mullir, Kote Singappa Wodeyar, Malagiidu, Sindhuvalli,
Marase, Hebbil, Kikkéri, Hadandr, Kulagiana, Talakad, Bellir, Hosa-
kote, Malalavadi, Maddir, Hebbalaguppe and Tippir. See also the C.
Sap. (pp. 192-193, v. 3), a contemporary work, which speaks of Chikka-
dévarija as having established on a proper footing and regulated the
lineages of families (kulagstragala sajjugolire . . . kulagotragala
pempu . . . nadateya nelegolisida balu némagaranige). Chikka-
dévardja’s legislation relating to the Arasu families is perhaps echoed
here. Cf. the loose and gossipy account of Dévachandra in the Ray.
Kath., X11. 477-479, also XI. 388-389.

166. Tbid, 180. 167. Ibid. 168. Ibid, 130-131.
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idealized pictures of and scenes from the courtezans’
street (vesyavata, silegeri)—rparticularly in the cities of
Seringapatam and Mysore —not entirely divorced from
actualities, depicting their luxurious life and the ethics
of their profession, and suggestively hinting at modera-
tion as an ideal to be achieved.® Tt is a question if the
social evil was really as rampant as some of the works of
the period would seem to indicate. Evidently members
of the female sex had escaped, by about this time, the
tyranny to which they had been long subjected from early
times. The condition of women had by now been greatly
softened by the refinements of social life. Kducation
had made some progress among women. They had even
taken to writing moral text-books. Culture had spread
and even percolated deeper into the lower strata of
society. If the women who had embraced the life of
ease and pleasure enjoyed freedom from constraint and
had comfort at their command, they certainly reflected
a state of society which made such comfort and ease
possible of realization by a larger number without the
wells of social life being poisoned for them. But neither
the growth of competence nor even of luxury can wholly
explain the growth of the social evil to the extent to
which it had evidently attained in the time of Chikka-
déva. In the imaginary ramble through a whole night
depicted for us in one work of the period,'™ we perceive
something more than a mere description of the sights
seen by the adventurous couple of night-wanderers in
the happy haunts of Seringapatam. We see in it a

169. See, for instance, Yad. Mahat., 111; Chikkadévéndra-Vam., p. 10, vv.
47-51; Sri. Mahat., 1, 140-163, 11, 68-111, etc.

170. See C. Vi., canto VI, where Tirumaldarya shows with powerful insight,
in the form of a burlesque, how the rigour of the old sexual laws (laid
down by classical writers like Viatsydyana) was being more honoured
in the breach than in the observance thereof in the society of his time.
For further references to the gradual growth of the social evil in the
17th century, vide under Social life in Chs. IX-X of this work,
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picture, besides, of the rigour of unequal marital unions
of the time.'™ Hindu society then sanctioned more easily
marriages which were not infrequently incompatible with
the true happiness of those brought together in legal
wedlock. The independence that women enjoyed tunder
the Hindu Code rendered them free of control. Adultery
was not a crime then as now and the damsels consecrated
for service in the temples (Dévaradiyal, Dévadasi) had
fallen low and were able to make a profession of their
knowledge of the arts of dancing, singing and even
letters.!™ Freedom to secure wealth, legal capacity to own:
property and transmit it to her own heirs and the human
right to be deemed a person and not a thing—as under
Roman Law in Europe, until it was superseded by the Code
Napoleon in later days—not only enabled every member
of the female sex to act as she liked but also to make

171. The rigour of the marital law may be inferred from the following
features characteristic of it: (1) The time of marriage was fixed at the
early age of eight years. (2) Marriage was not a contract between the
parties but one arranged by the parents whose approbation was, in any
case, required. (3) The son was subject to the control of the parents
until & legal division was effected between him and his father.
(4) Dissolution of marriage was impossible under the law for the upper
classes and though divorce was sanctioned by usage in the case of the
rest, the example of the upper classes set the standard for all and hence
usage was rarely effective in this connection. This inherent dislike to
resort to the manly prerogative of divorce was much like the odium
which was evinced against its exercise among the Romans even in just
cases. The warmest applause has been lavished on the virtue of
individual Romans who abstained from the wuse of this tempting
privilege for above five hundred years. But the same fact shows, as
Gibbon remarks, the unequal terms of a connection in which the slave
was unable to relinquish her tyrant, and the tyrant was unable to
relinquish her slave. When the Roman matrons became the equal and
voluntary companions of their lords, a new legal conception was
evolved that marriage was, like other partnerships, a contract and can
be dissolved by the abdication of one of the parties to it. We know
too how this privilege of divorce has degenerated into mere license and
the most sacred of ties violated in a manner at once unjustifiable and
immoral. Happily that stage has not yet been reached in this country
and it is to be hoped that it will not be, though society may require an
escape from unequal unions in just cases.

172. For an account of Dévaradiyals 'and what led to their degradation, see
Mys. Gae., I ii, 1295-1297.
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social life easy for many who could find no felicity in
their own domestic circles. If marriage as a solemn
sacrament made life difficult in some cases, the existence
of a group of women with trained intelligence and a wider
outlook rendered escape from the agonies of unequal
lives possible. To this loose and voluntary eompact,
neither religious ceremonies were required nor did legal
rights flow from them to either party. The happiness of
life which such unions made possible was, however, more
apparent than real, for mental adjustments were not
always easy and society looked with disfavour on such
commingling and it was accounted a misfortune if the
existence of such misalliances came to be known in public.
The dignity of marriage was refused to them and that
was the one effective check that law and society possessed
against its more general prevalence to the detriment of
society. Changes in the law did not keep pace with the
advance of society and centuries of prosperity and
corruption did not help to evolve the principle of divorce
for the upper classes while the rest suffered from their
high example. This arrested development of law resulted
in the most tender of human relations being deserted to
a transient society of pleasure, which was the more
deplorable because everybody knew the evil but none
dared propose a remedy for it. The higher ideal
prevailed but as an ideal and the generality of the people
who stuck to it failed to note the injury they were doing
to society at large by their supineness in a matter of
primary importance affecting the general welfare of the
community.



