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Preface

The first comprehensive book on Tirupati that my father
wrote in English was ‘The Hill Shrine of Vengadam’. This
was published in 1993, and met with a good response from
the public. All copies of the book were sold out within a
short span of time, and there has been a demand for this

book since about ten years.

Meanwhile, the Vikhanasa Trust in Tirupati desired to
bring out an enlarged edition of this book with more
photographs. My father therefore gave them his permission
to bring out the second edition. However, as the second
edition has not yet seen the right of day, we of the Prof. S.
K. Ramachandra Rao Memorial Trust have decided to bring
out an abridged edition of the original book. Most of the
editing was done by my mother, Smt. Rama R. Rao.

I hope this book will be well received. I thank Vagartha
for the pains that they have taken in bringing out this book.

Kartika Poornima
21-11-2010 Dr. S. R. Sudarshan






Introduction

When [ finished the manuscript of this book, I felt
relieved and fulfilled. I could truly say

F U WS W Sfifad T gelifEad |

‘Today my life has been fulfilled, and I have indeed

lived well’

For this was on my mind for over fifty years. Even
when, as a boy, [ visited this hill-shrine with my parents
and grandparents, 1 was excited by the idyllic surroundings
(which alas has disappeared in recent years) of the shrine,
the majestic peaks, the deep gorges and the dense jungle
through which one had to journey to reach the shrine. The
god of the hills is my tutellary deity, and it has been a
custom in our family for several generations now to visit the
hill-shrine as frequently as possible, at least once a year.
We go to no other place of pilgrimage, and in our puja-room
it is only this hill-god who is worshipped. I could say, with
Nammalvar, that here is the god whom my parents, their
parents, their parents and all their ancestors have
worshipped.

“.....tiru verfigadattu
elil-kol $odi yendai tandai tandaikku’™’

“endai tandai tandai tandai tandaikku mundai....... ”

During my annual visits as a young man I have roamed
about three of the seven hills, visited the several shrines
associated with the water-falls and streams on the hill, and
have gone round all the apartments and enclosures of the
hill-shrine. I also had occasion to study the inscriptions that
abound here; I have looked at the temple’s art, and
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architecture rather closely. In art and architecture, it cannot
of course compare favoura:bly with most of the South Indian
temples. As a student of art I found little here that was
really interesting. But the history of the temples over the
centuries, as revealed by the inscriptions as well as by the
structures, fascinated me.

The enduring hold of this shrine over the imagination
and piety of the people from different parts of the country,
and for great many generations, filled me with wonder. I
have visited the shrine several times when travel to the
shrine was rather hazardous, when facilities that we are now
used to were utterly lacking, and when the sole attraction
was the god of the hills that stands in the sanctum, towering
over all the hills. Even then, crowds of pilgrims and
devotees thronged the hill all through the year, excepting in
the rainy season. I was struck by the deep devotion and
single-minded zeal that were all too evident in these
pilgrims, who cared for nothing else, and they did hardly
anything else on the hills; especially the rural folk and
tribals who climbed the hills almost mechanically, went
straight to the shrine as if nothing else mattered, and
returned home as soon as they had a glimpse of the god
of their dreams. What a contrast the current picture presents!

Whatever else 1 was doing in my professional career,
this was always at the back of my mind: to reconstruct the
history of this hill-shrine and to present to myself a
complete account of the worship that went on there. About
fifteen years ago I did write a book in Kannada, giving as
many details as [ could get from my own visits and my study
of the inscriptions. [ wove a neat and meaningful fabric
within the limits of historical accuracy. The book was no
doubt well-received, and it even bagged the coveted Sahitya
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Academy award. But somehow I was left dissatisfied: I had
not discussed the architectural unfoldment of the shrine; and
had at that time very few photographs with me to illustrate
the peculiarities of the apartments, the sculptures, the icons,
and the festivals. I had also not unravelled many a riddle
concerning the structures here.

1 was, however, sure that I would be able to do a more
satisfying job sometime later, and that I would procure all
the necessary materials to present the hill-shrine in a much
clearer light. My faith in the hill-god left no room for
despair. And sure enough, the pieces began falling into
their places, doubts were cleared, the dark niches were
illumined, and the missing links were gathered. The hill-
god found me friends and favourable circumstances.

The first and foremost among the gifts of the hill-god to
me in the endeavour was Divi Vikhanasacharyulu (D. V.
Chary), the retired Executive Engineer of the Tirumala-
Tirupati Devasthanams. He was associated with the hill-
shrine for more than forty years, and is intimately
acquainted with every inch of the temple as well as the hill
on which it stands. He is an extracrdinarily intelligent,
energetic, honest and efficient man. He had painstakingly
collected all documents, reports, measurements, maps,
publications and photographs pertaining to this temple and
its environs — all of which he put in my possession with a
readiness that was amazing, and without my having to ask
for them! It was indeed a treasure for me. He was in charge
of most of the alterations that have been affected in the
temple in recent years, and he spent hours telling me all
about them. All the photographs appearing in this book
(excepting about twenty) are his contributions, as also the
source-materials that have been used here.



4 THE HILL-SHRINE OF VENGADAM

Next in the list of gifts is Archakam Srinivasa Narayana
Dikshitulu of the Paidipalli family (one of the four families
hereditarily entrusted with the worship of the hill-god). He
made available to me several Agama texts and arranged for
my observation of the icons in the sanctum and of the
details of the main shrine. Himself a poet, musician and
artist, he impressed me as a devout, sincere and earnest
person, a friendly and intense soul. The hours I have spent
with him were most precious experiences for me. He filled
my heart with his songs and with the narration of his
experiences which bordered on the occult.

He introduced me to the head-priest of the temple,
Madambakam Srinivasa Bhattacharya, who proved a
veritable mine of practical and relevant information not only
about the Agamic worship in the hill-shrine, but about the
hill-shrine itself. Having spent long years in the worship of
the hill-god, year after year, he was probably the best
authority 1 could dream of encountering for discussing the
discrepancies between the Agamic prescriptions and the
actual practices in the temple. He has taken very kindly to
me, and his explanations are always marked by wisdom, wit
and frankness. I consider it my good fortune that I got to
know him.

The friend who made my visits to the hill-shrine not
only pleasant but altogether worthwhile, who is truly a
selfless benefactor in various ways, and whose knowledge of
the men and matters in the temple-town is remarkable, is
Varanasi Chenchaiah.

Should [ express my gratitude formally to these
gentlemen who have become my personal and valued
friends? I would sound artificial and words would surely be
inadequate. As Kalidasa has put it,
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There is a reason why I undertook to write this book.
Tirumala is an important religious centre which has always
attracted large crowds of pilgrims from far and near. In
recent years, with the modern modes of transport and
conveniences provided by the Temple administrators, the
pilgrim population has increased enormously: on the average
about five to six lakhs every year. The Defence Institute of
Work study of Mussoorie conducted a survey in this regard
in 1976, and found that there were about five hundred
people arriving at the shrine every hour, and that about 850
people were passing in front of the sanctum in each of the
hours allowed for sarva-darsana. The study showed that the
minimum number of pilgrims that wait for the vision of the
God in the sanctum is 7,569 per day, and the maximum (on
Sundays, holidays and festive days) is 26,785. The actual
time available for each pilgrim to stand in front of the
sanctum would therefore be between two and four seconds;
walking in the queue, it would take him about eight minutes
to move from the Golden Doorway (Bangaru-vakili) to the
viewing point inside the front porch of the sanctum called
Sayana-mantapa! And he would have waited from three to
thirteen hours in the Queue Complex (depending upon the
season, time of the day and day of the week), to reach the
Golden Doorway!!!

The Queue, however, is a necessary evil here. Without
this, there would be stampede all the time, and no one
would be able to get anywhere near the main shrine at all.
The TTD authorities must surely be thanked for the excellent
queue arrangements that they have made, and for the
conveniences that they have made possible. But the fact

remains that every pilgrim becomes a virtual prisoner in the
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queue passages, and his movement along the queue lines
precludes his having a look at the structural details of the
temple. His movements become exceedingly restricted, and
he can possibly have no idea whatever of the art and
architecture of the temple. Not that most pilgrims would be
interested in this aspect of the hill-shrine; but for those that
happen to be inclined that way, the queue complex presents
a handicap.

It is for these few that my book has been planned. I
have attempted to provide here as graphic a description as
possible of the various structural details of the temple, as
many particulars as were available to me of the practices
prevalent in the temple. The purpose is to present an
integrated picture of the shrine, the deity and the worship. It
would not only be artificial but meaningless to divide them
into so many disparate studies. I have taken care to consider
all or most of the details within the Agama framework,
which is undeniably the most relevant one. And in this
sense, this book may claim to be the first of such attempts.
But I do hope that other and better studies would follow.

[ have also taken as my prop an unusual ‘but altogether
interesting poem in Sanskrit called Sri-Vernkatesa-seva-
krama. It is long poem of 122 short two-line verses, taking
the pious pilgrim to the hill-shrine in hand, and conducting
him right up to the sanctum, showing him all the spots of
significance en route. The poem provides an excellent pen-
picture of the hill as well as the shrine on top of it. It also
describes vividly the main deity of the sanctum.

I have for years been intrigued, and also fascinated, by
the iconography of the so-called Venkate$a (or Srinivasa)

form of Visnu, which is the form in which we find the hill-
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god. It is not one of the usual or classical forms of Visnu that
we come across in the Agama texts or Silpa-$astra manuals.
It does not figure in the lists of four (chatur-mirti), five
(panicha-vytiha), ten (dasavatara), twelve (dvada$a-rapa),
twenty-four  (chaturvindati-ripa) or thirty-eight (asta-
trims$ad-vibhava-deva) forms of Visnu which are well-known
in Vaisnava iconography. Legends or episodes connected
with the assumption of this particular form (of Vénkatesa)
are not available in any early texts (like Bhigavata or
Sattvata-samhita). There is, of course, the popular tale
recounting Bhrgu's curse, Visnu’s separation from Laksmi,
Chola-raja’s discovery of the human form of Visnu and
Akasa-raja’s bestowal of Padmavati (incarnation of Laksmi)
on Venkate$a (the form of Visnu) to be found in the
Puranas. Even as a story it is a poor one: it abounds in
absurdities and wild flights of fancy. It is of recent origin,
and the Mahants who administered the temple were mainly
responsible for its popularity. Whatever the relevance of the
tale to the appearance of the hill-god here, it does not in
any way explain the iconographic peculiarities of this god.

It has been one of the most precious good fortunes in
my life to have been privileged to observe several times the
magnificent icon in the sanctum, bereft of all the glittering
ornaments, flower-decorations and gilt coverings. Words fail
to describe my feelings whenever I have stood in front of
this icon, on Friday mornings, bewitched by its beauty,
charmed by its grace, and overwhelmed by its majesty. It is
truly a remarkable work of art perfect in every detail, and
most compelling in its appeal. Its spiritual attraction is too
well-known to need any mention of it by me. Whether the
icon is self-manifest or was fashiond by an inspired genius,
there is no doubt whatsoever that "'thousand eyes would not

be enough to lock at this god’’, as a poet spoke of it:
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And one who stands before the sanctum and obtains
even a fleeting vision of the icon within, would feel fulfilled
and ejaculate without words what occurred to the author of
Markandeya-purana (4,5)

ST W] R WTAEEl Aed |
Johey FURY TEAERE wEEE |

There was a time when [ was interested in the
controversy concerning the identification of the icon as
Visnu, Siva, Sakti, Skanda, Bhairava or Virabhadra. I got
out of it when my father chided me for my interest in such
controversies which were unseemly, irrelevant, purposeless
and mean-minded. Later, I was duly impressed with what I
read in Varaha-purana (1, 16, 6-10) about this god who
dwells on the sacred hill of Véngadam:

“Who indeed can fathom your form as it really is?
Sometimes myriad-headed, myriad-eyed and myriad-
footed; sometimes with but two arms, and at times
four-armed; sometimes devoid of all limbs and subtly
pervasive like the sky. At times, you become readily
known to our minds, and at other times perceived only
in deep contemplation. For some, you are full of forms,
shapes, qualities and aspects; and for others, totally
devoid of any identifiable form or attribute. Some
realize you as pure awareness, and some only as pure
existence However, what we prefer is the view that you
have a magnificent and bewitching form, charming our
hearts and bringing hope and succour to our lives. It
comes well within our inner experience, and its
authenticity is beyond doubt.”

| am inclined to believe, after years of study, that the
hill-god was originally a folk-deity, a god worshipped by
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forest-tribes and hunters, and that the shrine is of very great
antiquity. All available evidences point to the conclusion that
the icon was earlier than the temple. For a great length of
time, it must have been a free-standing figure without a roof
over it, and the first temple was probably built in the fourth
or tifth century after Christ. The celebrity of the icon dates
back to the first century at least. Although at first glance, the
image seems to have earlv DPallava features, on closer
scrutiny (which is by no mecans easy to accomplish in recent
years, as every one who has been in the hill-shrine knows)
it is characteristically pre-Pallava. In fact, the details of the
icon (in so far as I was able to note, and as could be
guessed from the descriptions left by the early Alvars),
suggest a period for the icon which is long before
iconometric and iconographic stylization, and very much
anterior to the rise of Saiva and Vaisnava cults as distinct
religious ideclogies. It is natural, therefore, that the figure
does not conform with Agamic prescriptions regarding
proportions, ornamentations, hand-gestures and postural
orientations. On the other hand, the celebrity of the icon
must have influenced the Agama ideology in several
particulars, and also the early Pallava sculptural
representations.

In any case, here is an account of the hill-shrine which
seeks to present a comprehensive picture. I hasten to add
that it is not in the nature of an academic exercise, nor in
that of a research monograph. | have been a devotee of this
hill-god all my life, and it is therefore that the feelings of
devotion are uppermost in my mind; this is obviously the
undercurrent in the whole volume. Writing this book has
been for me an act of devotion. And when I have completed

it, there is reason to feel relieved and fulfilled.
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But I am aware that it was made possible only by the
will and mercy of the hill-god himself. I could not even
dream of the extremely favourable opportunities that were in
fact provided for me to make extensive and relevant
observations, and to collect without effort all the material
required for completing this work. It was not even in my
wildest imagination that | ever hoped that the turn of events
would throughout and consistently be in my favour, as it in
fact became. 1 can only ascribe it to providential
arrangement. How can I, then, not say that it is the
hand of the hill-god that wrote, and that I was but a pen
that it held?

W“rsmﬂ‘@ﬁsﬁq FarfisefifT T g |

S. K. Ramachandra Rao




CHAPTER ONE

The Hill-Shrine

It is remarkable that a small temple to a little-known
god, surrounded by high peaks and dense jungles, infested
with wild animals, became one of the most popular pilgrim-
centres in the country. Its celebrity has a great antiquity. The
author of Tolkippiyam, an ancient Tamil classic of the first
century before Christ, was acquainted with this mountain;
he gives its name as Vengadam, which name has survived
to our own day. Ahandniru, another early Tamil classic
composed in the latter half of the first century after Christ,
describes vividly the festivals that were once or twice a year
conducted on this hill, which attracted throngs of people
from all the neighbouring tracts. The hill is here named after
the chieftain Pulli (pulli-kunram’) of the Kalvar hill-tribes.

The peripatetic Vaisnava saint poets, the Alvars, who
lived between the third and the seventh centuries, have
sung of this hill-shrine in ecstatic fervour. They have
described the hills as difficult of ascent and dangerous with
huge elephants and wild boars roaming about, and leopards
and lions lurking. They have also recorded that people (men
and women) gathered there in large numbers to worship the
god of the hills. The songs of the Alvars as well as the early
inscriptions suggest that there was no permanent settlement
of any sort of top of the hill, although the slopes were
inhabited by wild tribes (like the kalvars, koravas,
kurumbas and the yanadis). It is also indicated that there
sprang up a proxy temple at the foot of the hills around the
seventh century for the convenience of the devotees who did
not dare to undertake the arduous journey up the hills.
However, the fascination of the hill-shrine was so great that
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this proxy-temple on the plains was soon wound up.
Devotees preferred the hill-shrine, however difficult the
ascent and dangerous the journey!

By about the eighth century, the sanctity of the hill-
shrine had already appealed to the imagination of monarchs,
ministers, military generals, merchants as well as the
common folk from all neighbouring tracts. Periodical visits to
the hill-shrine became a regular feature in the area around
the Eastern Ghats (of which the sacred hill is a part),
although the terrors of the wilderness and the risks of being
robbed on the way continued, to make the pilgrims uneasy
and wary. The hill-shrine also became increasingly affluent
with royal patronage and numerous endowments, grants and
gifts, although the place continued to be uninhabited except
for a few hours during daytime. There are inscriptions
available from eight century down to the nineteenth which
give us some idea of how the fortune of the hill-shrine was
ever on the ascending note all through the centuries.

Even when the shrine was wealthy and resplendent with
a fairly extensive temple-complex and the tower above the
sanctum gold-plated, it still did not have a township worth
its name, and the approach to the hill was still full of
trouble and risk. There was forest beyond the four streets
immediately around the temple and only the priests, guards
and other officials of the temple resided in the village. The
conditions prevailing on the hill-top around 1800 A.D., soon
after the East India Company gained control over the
revenues from the temple (in 1748), are documented in the
Mackenzie Collections : Manuscript Translations and Reports
(Vol. XVI 48, item 6, p. 449, preserved in Fort St. George,
Madras) :
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‘The streets which surround the Pagoda on the
mountain are inhabited, wild hogs, daily at present,
come into the place and remain undisturbed by the
inhabitants passing and repassing through all the
streets, never attempting to bite anyone, unless they are
attacked and troubled, and in that case the wild hog
will tear the offender to pieces; otherwise they never
disturb any person walking alone. Snakes also abound
and frequently come in sight but never bite.

“In the woods of this mountain, a lakh yanadies collect
honey, beeswax, chendana (or Red-wood), fruits and
roots by great exertions; these they dispose of by sale
and also medicinal roots and other rare things by
which they maintain themselves, residing in these
woods, (caves) which no one ever enters.”

The above extract supports the rather paradoxical
conjecture that the area beyond the four streets round the
temple was extremely dangerous even at the beginning of
the modern period. There is also a suggestion in the above
manuscript that there was the everpresent danger of one
being lost in the woods; instances are also provided of
members of the parties of pilgrims perishing during their
journey up the hills. This was despite the celebrity,
popularity and glory of the temple for several centuries
before this period.

The precise origins of the hill-shrine cannot satisfactorily
be ascertained. But it is certain that it was an early
expression of the ancient cult of deification and worship of
mountains, which was almost universally practised.
Mountains were regarded in all ancient cultures as
possessors of unusual and inordinate power.

In India, the worship of mountains is not merely a
practice of the past, but it is very much prevalent even to
this day. Like many other details, this particular too confirms
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a continuity of culture in our country from a distant past to
our own times. From Vedic times, all through the long
stretches of time, mountains have been deified, and
periodical and reverential visits to them undertaken. The
folk practices as well as sophisticated religious conduct have
regarded mountains not only as abodes of gods and
goddesses but as divinities in their own right.

The great gods of classical Hinduism are invariably
associated with hills, valleys, streams and jungles. The
Himalayas, the Vindhyas, the Sahyadri ranges, the Malayan
mountain, the Sri-éaila group, Arunachala and Nilachala are
some of the better known among the thousands of hill-
shrines in the country. The puranas celebrate their greatness
and relate tales of their glory.

The Indian temple is in fact built in the image of a
mountain. Many are the inscriptions where a temple is
likened to a great hill.

The hills that are now collectively called Tirumala (or in
Tamil Tirumalai, Sri-giri in Sanskrit, meaning the ’great
hills’) form the northern part of the Eastern ghats, which
constitute a long range with numerous passes from the
plains in Chittoor district of Andhra Pradesh. They rise to a
maximum height of 3,622 feet above sea level, and are
traditionally described as a collection of seven peaks or
ridges (hence the expression Sapta-giri) , called in the
puranas by different names: Sesﬁchaia, Vedachala, Garuda-
chala, Afjanachala, Vrsabhachala, Narayanachala and
Venkatachala. The total extent of the sacred hills is one
hundred square miles, and the jungle path across the length
of the range of seven hills would be about twelve miles. Of
the seven peaks, the first three of them are low, almost flat,
while two others are separated by a deep gorge (known as
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Auvacharikona). The entire range of the hills is visualized as
the divine dragon Adisesa, the head being Tirumalai
(Venkatedvara), the tail being Sri-saila (Mallikarjuna, about
180 miles to the north of the foot-hills of Tirumalai), and
the middle portion Ahobila (Narasimha, about 120 miles to
the north of the Tirumalai foot-hills). The latter two sacred
spots are in the Nallamalai ranges in Kurnool district in
Andhra Pradesh. The hill range in Chittoor district, however,
is known as Sesichala.

The hill on which the shrine is situated is about 2,800
feet above mean sea level. The standard Benchmark noted
on a stone slab in the left hand corner of the entrance to the
temple on the hill, (probably during the late 1800s) gives
2916.70 feet above mean sea level as the height of the hill-
top on which the temple stands. It is, however, not the
highest hill. In fact, this hill is surrounded by taller peaks.
The early references to the god on the hills was that he
stood on the highest peak (in Tamil, ‘uchchivil ninrin’);
but the references after 980 A.D. show a realization that
actually the god stands on a low hill, surrounded by
higher peaks (‘malai-kiiniya ninrdn’, 'one who stands where
the hill bends’)

Vadiraja-svami, who is reputed to have worshipped in
this shrine for twelve years (1486-1498 A.D.) at the bidding
of the Vijayanagar monarch Krishnadeva-raya, describes the
shrine in his Tirtha-prabandha as located in a basin between
two tall mountains.

F. Wilkinson, who was the acting Sub-collector of Salem,
sent a note on September 10, 1873 to W. S. Whiteside,
Collector of North Arcot, as required by the Board of
Revenues, giving a graphic description of the hill-shrine and
the approach to it. Excerpts from this note (Paragraphs 3 to
7) bear reproduction.



16 THE HILL-SHRINE OF VENGADAM

“The range of the hills on which the celebrated
Tirupathi pagoda stands are situated in the north east
corner of the Taluk. The ascent commences at the
Adipadi-gopuram or portal which is about half a mile
distant from lower Tirupathi. Beyond this gopuram
none but Hindus are allowed to proceed. At the summit
of the slope stands the Gali-gopuram or portal where a
light is kept burning every night. The distance from
here to upper Tirupathi is six miles. The road or path
which passes through scrub-jungles, and is in many
places very precipitious is paved with stone. There are
mantapams and halting places at different intervals.”

““About halfway between the Gali-gopuram and upper
Tirupathi, there is a fine well, said to have been sunk
by one of the predecessors of the mahant. Joining it is
a mattam (Skt. ‘matham’) and a tope (viz., grove,
Kannada ‘topu’) containing fruit trees is kept up by the
mahant himself.”’

“The village of Tirumalai or upper Tirupathi lies in a
hollow, surrounded by hills on every side but the east
or south-east. In the centre is the temple with its gilded
dome. Round the temple runs a broad street, along
which the car is dragged. Facing the street are a large
number of mattams (viz., monastic institutions) and
chutrams (viz., charitable centres where free food and
lodging is provided for pilgrims), Dbelonging to
different zamindars and private individuals.. At the
back of these mattams and chutrems are topes (viz.,
Topu’, groves) containing jack, orange, plantain,
mango and other fruit-trees. On the south-west on the
path leading to Chandragiri is a fine tank from which
the topes are watered.”

“Beyond the topes is jungle. There are four roads or
paths from upper Tirupathi, the most frequented path is
the one which leads to lower Tirupathi, passing
through  Gali-gopuram;  another path leads to
Chandragiri; a third to Balapalli and a fourth to the
tirthams or water falls.”

The sacred hill is traditionally approached from Tirupati.
Crossing the seven hills along this route could be delightful
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and awe-inspiring with fine views of cliffs and dales covered
by luxuriant vegetation. Most of the journey is accomplished
by easy ascents and descents over hill-slopes but there are
two rather stiff climbs over steep hill-sides covered by steps:
one at the commencement itself (the entrance-tower known
as Alipiri or Adipadi leading to it), and the other just before
we enter the holy precincts on top. There is more recently a
motorable road, stretching to about twelve miles, from the
outskirts of Tirupati right up to the shrine.

Tirupati (called Kottair after a neighbouring tract before
the days of Ramanuja), however, became celebrated only
from the twelfth century, after the advent of Ramanuja
(1017-1137 A.D.) There were at least three other
approaches to the hill-shrine before this period. The route
from Chandragiri, another town of considerable political
significance from about 990 A.D., is a much shorter one, a
little more than two miles in distance from the foot of the
hills known as Sripati-vari-mettu. But it involves a stiff climb
over a steep hill. However, the pilgrims who take this route
will reach the shrine from behind, which is regarded as
inauspicious, whereas the route from Tirupati will take him
directly to the main entrance of the shrine. Devotees
prefer walking along the main street (Sannidhi) facing the
deity, and so the route from Tirupati became more popular,
the additional reason being the comparative ease in
ascending the hill.

There were a number of tirthas (water-falls, rivulets or
ponds), which were visited periodically by the pilgrims. “On
these occasions, people bathe in the pool the puranas are
read and rice distributed.”’

The following are mentioned as the sacred waters on the

hill:
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10.
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Akasa-ganga, two miles to the north of temple (the
road measured in 1870 was 2685 vards) but the
report says: “One tirtham by name Akasa-ganga is about
a mile from upper Tirupathi. From this water in which
the god is bathed is daily brought to the temple”.

Jabali-tirtha, about two miles to the northwest of the
temple (road: 1966 yards);

Papa-vinasanam, low water-fall about three miles to
the north of the temple (1561 yards); source of water
supply for the township on the hill;

Tumburu-kona, about two miles to the north of the
temple in the midst of a thick forest (4390 yards);

Kumara-dhara, about three miles to the northwest of
the Papavinasa-tirtha (1200 yards);

Vaikuntha-tirtha, to the northeast of the temple;
water coming out of a cave called Vaikuntha-guha
(2304 yards);

Gogarbha-tirtha, about a mile to the northeast of the
temple; also called Pandava-tirtha (430 yards);

Sesa-tirtha (4390 yards);

Ramakrsna-tirtha, about six miles to the north of the
temple (2740 yards);

Sanaka-sanandana-tirtha, on the same road as to the
above, and about four miles to the north of
Papavinasam; said to be not visible to the common
people;

Chakra-tirtha almost two miles to the northwest of
the temple where images of SudarSana and
Laksminarasimha are installed (835 yards);

Pasupu-tirtha (1961 yards)
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Besides these twelve, Swami-puskarini in the immediate
neighbourhood of the temple (about which details will be
given later), Alvar-tirtha (close to the temple), and Kapila-
tirtha (at the foot of the hill, with a shrine to Kapileévara)
are also included in the tirtha-yatra prescribed in
the puranas.

In Skanda-purana (4,123), mention is made of another-
tirtha, Brahma-tirtha by name, on the hill Ghanachala,
which is said to be the residence of Narasimmha, about ten
yojands away in the southern direction of the temple. And
about ten yojanés distant from this tirtha in the east, the
celebrated river Svarna-mukhari (also called Suvarna-
mukhi) flows (ibid 25, 26). According to the Puranic
accounts the sacred hill Venkata, also known as Varaha-
ksetra, is situated on the banks of this river, to the north.

Although the sacred hill is at present known as
Tiramala (in Tamil, Tirumalai), meaning *‘the great hill”’,
the traditional name which has been in vogue from a distant
past is Vengadam (Sanskritized as Venkata, and in Telugu
and Kannada Vengala). All the ancient Tamil classics (like
Tolkappiyam and Silappadikiram), the songs of the Alvars, and
the early and medieval inscriptions give only this name to
the hill-shrine. The earliest inscriptional reference to the hill
as Tirumala is dated 1013 A.D.; an inscription of that period
speaks of “annai katti tirumalaikku® (Inscriptions of TTD, 1,
19, during the reign of Rajendra Chola 1). Even here, the
name may be more descriptive than definitive. The Puranas
also frequently make use of the Sanskritized form of
Vengadam.

What the word Véngadam means precisely is not clear.
It is, however, certain that it was once used to designate the

boundary of a territory. We frequently meet with expressions
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like ‘the northern Vengadam’' (“vada véngadam’) in early

Tamil works.

The word ‘Venkata’ (the Sanskrit form of Véngada) is
made to suggest diminution, burning or destruction (kata) of

all sins (ven).

The word Venkata is resolved as a corrupt form of the
Prakrt ‘Vyamkata’ (which form is still prevalent in Marathi),
meaning ‘vyamhah katayati’. Vedanta-desika suggests that the
word ‘vinai’ in Tamil also means sins, and that ‘kadam’
(katam) means laying waste or destroying. Venkata,
according to him, is derived from the Tamil “Vinai-kadam’
or Véngadam.

‘Kadam’ in Tamil means not only arid waste but a
mountain-slope or shrubby jungle. There is a Vedic word
which means just this, and which is very close to Venkata,

‘vikata’.

The deity (devatd) of this hymn is the destroyer of ill-
luck (Alakshmighna). The hymn entreats the evil which is of
deformed gait or nature like the torturous pathway of a
densely forested hill to disappear in the loneliness of the

mountain.

There is also another explanation offered. The
commentary on Tiruvaimoji (3, 36 idu). takes the word to be
comprised of ‘vern’ (burning) and ‘kadam’ (debts, viz., the
miserv of indebtedness). The latter term signifies, according
to this work, the three debts with which an individual is
born (debt to the gods, ‘deva-rna’, debt to the ancestors,
‘pitr-rna’, and debt to the sages, ‘rshi-rna’) and to discharge
himself from which he strives all his life. Vengada is the hill
which helps him accomplish this purpose.
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Variha-purana (4, 31) provides altogether a different
meaning: ‘ver’ is seed of immortality, while ‘kata’ is
immeasurable wealth; vemkata thus accommodates the
benefits of ultimate release from the bonds of transmigration
(moksa or niSreyasa) and of prosperity in this life here and
now (abhyudaya).

But Skanda-purana (3,10) suggests that vénkata is only a
corrupt from of vaikuntha, which is Visnu’s natural abode.

The names vaikuntha and véngad (vénkata) no doubt
bear a close resemblance, and for the Sanskrit vaikuntha,
véngada may reasonably be the prakrit form (tadbhava).

The Alvirs

The celebrated Vaishnava saints, known as the Alvars
(who lived between the third and the seventh centuries
A.D.) have visited and described this sacred hill, which is
known to them only as vengadam. They confirm the general
notion prevailing at that time that the mountain itself was
held sacred and their songs indicate that the entire region,
hill-ranges with peaks as well as the plains around them
was one vast and thick jungle, at quite a few places
impenetrable. The hill, vengadam, according to them,
abounded in huge black elephants, poisonous snakes, wild
pigs, monkeys, lions and yalis which roamed about freely.
The slopes were marked by tall bamboo bushes “‘growing
upto the sky’’, The forest on top of the hills ‘rubbed the
sky’. There were numerous streams with “flowery creepers
entwined on either bank”, which developed into torrential
rapids due to heavy rain. There was dense fog on the hills
most of the year, and the woods were cool and fragrant.
There were flower-groves “‘with honey dripping from their
branches, sucked by humming beetles and buzzing bees;”
there were ponds filled with lovely lotuses.
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But there were also the Korava tribesmen, who drove
away the elephants with bows and arrows. The early Alvars
refer to their valour as well as their splendid appearance.
Other tribes like Kurumbas, Irulas, Yanadis, Chefichus and
Kadars are known to have resided in the nallamalai ranges.
They moved about fearlessly in the jungles and were
excellent hunters. It is probable that they had their scattered
settlements close to the hill-ranges. In fact, the early Yadava
kings were Kurumbas originally; they overpowered the more
primitive hunting tribes (vedars, ventari) and founded their
settlements in Narayanavanam on the banks of the Aruna
river (three miles from the present day Puttar.)

“They are the modern representatives of ancient
Pallavas, who were once so powerful in scuthern India.
In the seventh century the power of the Pallava kings
seems to have been at its zenith, though very little
trace of their greatness now remains. But soon after
this, the Kongu, Chola and Chalukya chiefs succeeded
in winning several victories over them, and the final
overthrow of the Kurumba sovereignty was effected by
the Chola king Adondai about the eighth century A.D.
and the Kurumbas were scattered far and wide”’

(A.F. Cox., Manual of the North Arcot District revised by
H.A. Stuant, Madras, 1895, p.220)

The Tamil songs of the Alvars make it clear that none
but the Korava tribesfolk lived in the woods on vengadam,
but they also describe the fascinating festivals that were
occasionally held on the sacred hill to participate in which
large groups of people assembled from the neighbourhood.
The most picturesque of these festivals, according to the
early Alvars, was the one held on Mukkoti-dvadasi (‘parasi-
nal’), when men and women with incense and flower-
garlands ascended the hill. It is not clear if there was at that
time a temple to the god of the hills (whom the Alvars
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uniformly call véngadattu-méyan or véngadattan), but the
hill itself was held in high esteem: "It annihilated the sins’’.
Even when the shrine became celebrated, the sanctity of the
veéngadam hill did not disappear. Vedanta-desika, for
instance, begins his Dayasataka (a hymn of hundred verses
eulogizing the mercy of the god on the hill Vengadam) with
an adoration of the hill, which is verily the form assumed by
the grace of the great god, even as the flow of sugar-cane
juice gets solidified as a rock of sugar :

mre & fft o s |
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The hill that provided the scene for the self-
manifestation of God, was traditionally looked upon as the
worthy offspring of the mythical mountain of gold, Sumeru,
which is the hub on which the universe revolves.

The sanctity of the hill was so great that it was
considered a sin to walk up the hill. The purdnas prescribe
that before one thinks of ascending the hill, he must seek
forgiveness from it: “It is a golden mountain, and all the
gods abide in it and adore it. How can a mortal set his foot
on it?”” But one has to ascend the hill to behold the great
god that dwells on its top. Therefore, one prays the hill to
forgive him and permit him to see the god; and he must
walk on it gently, with humility in his heart The puranas
describe this hill as enduring through all the aeons: in the
first aeon it was called vrshadri (or Vrshabhachala); in the
second Anjanadri, in the third Sesadri and in the fourth
Venkatachala.

It is a matter of pure conjecture as to when it was that
the temple appeared on the hill. As mentioned above, the
ancient Tamil classics and the songs of the early Alvars do
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not refer to any temple having been there. Stlappadikaram,
however, speaks of the hill as Visnus's (Serikan nédiyon
kunram’). The early Alvars also identify the god of the hill
as Visnu, whose image they saw on the hill. Their songs
suggest that it was a free-standing image, exposed to sun,
moon, wind and the rains. The later Alvars indicate the
presence of a low stone enclosure round the image, allowing
the image to be seen from all sides (e.g. Tirumalisai-alvar).
The presence of a regular temple is not documented until
830-850 A.D., when a local ruler of the Bana dynasty,
Vijayaditya, made arrangements for a perpetual light to the
“temple to the hill-god”” (nanda-vilakku for Tiru-
véngadattu-peruman-adigal).

But then it must have been a small shrine, and people
must have visited it only once or twice a year, during
festivals. The hill was still a thick forest, filled with dangers
of all sorts, and inaccessible to all but the brave and sturdy,
as evident from the songs of the Alvars.

A proxy temple, housing a representative image of the
god of the hills, was set up at Tiruchanaru for the benefit of
the devotees and for assuring daily worship. But no traces of
it have survived now; yet Tiruchaniiru, which was a deva-
dana village, bestowed upon the hill-shrine, continued to be
the seat of administration (including the arrangement of
worship in the hill-shrine) till at least 1013 A.D. An officer,
who probably was a governor of a province (adhikari korra-
mangalam-udaiyan) encamped at Tiruchanuru to settle a
case concerning the hill-shrine. The assembly of the the
deva-dana village (tiru-mundiyam) had received twenty-
three gold coins (Pon) to light twenty-four lamps in the hill-
shrine, including one of camphor. But the servants of the

temple were burning only two lamps, because of some
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difficulty in the transference of funds. The officer heard the
case and ordered that the necessary money must
immediately be transferred to the temple funds to enable all
the twenty-four lamps to be lit.

Inscriptions

An inscription of 830 A.D. found in the Padmavati
temple of the present day Tiruchanfir suggests that the hill-
shrine was already there: the lighting of as many as twenty-
four lamps would imply the presence of a sanctum and a
covered circumambulatory pathway (pradkshina-patha), with
a porch (mukha-mandapa) in front of the sanctum. There is
also reference to ghee and other articles of daily provision
being transported to the hill-shrine from Tiruchandaru.
Tirupati (kottir) had not, at that point of time, become
important enough to serve as the gateway to the hill-shrine.
It rose into prominence only during the rule of the Yadava
kings, and after Ramanuja arrived on the scene.

We have another inscription dated 614 A.D. (T.T.No.18)
assigned to the reign of the Pallava king Mahendra-varman
(600-630 A.D.) and found in the first prakara (north wall)
of the hill-shine, which records that Samavai(kadavan-
perun-devi), daughter of a Pallava chieftain (pallavap-
pergadeyar) and wife of the kadava chief Sakti-vitankan
another Pallava chief, got a silver image installed in the
Tiru-vilan-koil of the hill-shine, for purposes of regular
worship (karmarchana.) It should be mentioned here that
the hill-shrine had a ‘tiruvilan-koil” of its own, quite distinct
from the later (830 A.D.) one at Tiruchanfiru.

Yet another inscription which suggests the growing
popularity of the hil shrine is dated about 1000 A.D. and
found in the western wall of Mukkoti-pradakshina of the
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hill-shrine  (TT No.117). Ulaga-ma-devi (Danti-$akti-
vitanki), queen-consort of the Chola king, Raja-raja 1 (985-
1005), provided a lamp for Tiru-venkatam-udaivan, the god
of the hill-shrine. Thus the temple was already becoming
celebrated, although there is no inscriptional reference
whatever to the founding of the temple.

The puranas however, ascribe the origin of the temple
to Rangadasa of the Pandya-country. Even before his days,
it is said that a Haihaya king, Samkha by name, had
excavated the image of the god from an ant-hill under a
tamarind tree on this hill-top in the latter part of the first
aeon. In course of time, a Vaikhanasa priest, Gopinatha by
name, was ascending the hill everyday to worship this
image (‘prityd jagama sailendram venkatakhyam sva-
siddhaye’); and he was joined by Sadra devotee,
Rangadasa, who undertook to provide flowers for daily
worship. The two of them are said to have lifted the image
from under the tamarind tree to its left side and provided a
hut-pavilion (“trnaih krtvd cha mandapam’) for it (Brahma-
purana 16,30);

According to  Vardha-purdna (9,16-50), Ranga-dasa,
mentioned earlier, when he was travelling in the vicinity of
Narayana-puri in Tonda-mandalam, heard about the hill-
shrine and went through a thick jungle to reach it. He was
joined by the Vaikhanasa-priest, Gopinatha, and the two of
them beheld the image of the god “"poised in air,”” viz. open
to the elements (‘akdsastha’), beneath a tamarind tree on
the southern bank of the pond, now known as Svami-
pushkarini. Ranga-dasa resolved to raise a flower-garden in
the vicinity. Both Gopinatha and Ranga-dasa lived on the
hill, levelled the ground and cleared the jungle around the
tamarind tree, and built a wall of stones alround the image.
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Ranga-dasa raised a garden of flower-plants, creepers and
trees. He spent seventy years in the service of the hill-god,
and after he died he was reborn as Tondaman, the ruler of
Naravana-vanam.

According to the Purdnas, it was this Tondaman who
was responsible for the shrine on the hill. Son of Suvira and
Nandini, he married Padma, the daughter of a Pandya king,
and ruled from Narayana-pura. He discovered the image of
the God “standing under a tree, with the lower part of the
body hidden in an ant-hill’”" when he ascended the hill in
the company of a hunter {nishada), who was cultivating
Syamaka grains in his fields on the hill-slope. He
constructed the prakara with a gateway with a gopuram on
it, and arranged for regular worship of the god. This
Tondaman - chakravarti was Adondai (Audanda-chélan), the
illegitimate son of Kulottunga-chola who ruled at Tarjavar.
He was the governor of Kalahasti, and it was he who cleared
away the jungles and built Tonda-mandalam in the vicinity
of Kalahasti. He is also reputed to have attacked the Pallava
torces. However, his date is uncertain. He appears to have
been a contemporary of Ilan-tiravyan, the grandson of
Karikala-chola, who lived about 550 A.D. The kingdom that
Tondaman founded came to be known as Tondama-nadu (or
Tonda-Mandala), and later as Jayan-konda-chola-mandala.
This area is immediately below the Vengadam hill-ranges;
and the first temple on the hill is associated with his name.

It should also be noted that the Tamil works call the
Pallavas ‘tondaiyars’ or ‘kadavars’; they are also described
as ‘katu-vettigal’ (those who «cleared the forests for
making human settlements). It is surmised that they came to
the south from some northern province and began living in
the forests.
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“The Pallavas were almost the first people to acquire
dominion in the south. All the tract of country that lay
between the Cholas and then Kalingas was formed into
a dominion and over this the Pallavas ruled”’

(K.V. Subrahmanya lIyer, Historical sketches of Ancient
Dekhan, Madras, 1917, p.20). There must have been close
interaction between the early Pallavas and the early Cholas.

This may also be the reason why Samavai, who was the
daughter of a Pallava chieftain and wife of a 'kadavar’ chief
(‘kadavar’ was another name for Pallava), was devoted to
the hill-shrine of Tonda-mandalam. And the Bana kings,
who were devoted to this hill-shrine as indicated by their
inscriptions, were feudatories of the Pallavas governing their
frontier territory (ibid, p.24)

According to the infcrmation contained in Mackenzie
collection of Manuscripts, Iranslations and KReports (Vol.
XVI, pages 299-314), after Tondaman, seventeen Yadava
kings of Narayana-vanam ruled over the region of Tonda-
mandalam. The Yadavas belonged to the Kurumba tribe,
which was paronized and made strong by Tondaman
himself. Narayana-vanam was a stronghold of these tribals,
and the forest adjoining it was reputed to be frequented by
Visnu. The Kururnbas initially did not have a chieftain of
their own, but later selected Komandiiru-kururmba-prabhu
(prebably a Pallava chief) as their lord and king. This king
divided the country into twenty-four ‘kottas” (divisions), and
built a fort at Narayana-vanam.

A Marathi manuscript documents that the rulers of the
Yadava dynasty ruled between 809 and 1262 A.D. Among
the Yadava kings who ruled over Tonda-mandalam, the
names of Sriranga-Yadavaraya (about 800 A.D.), Vira-
narivana, Vobala, Tiru-vengala, Porumkeyana-ganda-
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gopala (about 900 A.D.), Narasimha, and Viranarasinga
(968-1000 A.D.) have been preserved. The last named king
is said to have built or renovated the hill temple; he ruled
the country from Narayana-vanam and is reputed to have
loved to dwell in front of Seshachalam (viz. Véngada hills)

The kings had their capitals in Narayana-vanam,
Chandragiri and Tirupati, and they were staunch devotees of
the god of Kalahasti as well as the Vengadam hill-god. One
of the Yadava monarchs, probably Toya-yadava-raya (or
Ghatti-deva) is said to have been a contemporary of
Ramanuja and to have been converted by him around 1020-
1029 A.D. He is said to have put the affairs of the hill-
shrine in order and arranged for regular
worship, with the help of, and under the guidance of
Ramanuja, as claimed by Zirumalai-olugu (which is a history
of the hill-shrine from Ramanuja’s days till Tiruvenkata-
ramanuja jiyar's period, 1544, ed. by R Balasundara
Nayakar, V.O.l., Tirupati).

The later Yadava rulers, Narasinga Tirukkalatti-deva
(about 1185 A.D.) and Tiruk-Kalatti-deva Yadava-raya
(1191-1246) described themselves as ‘maharajadhiraja’,
‘Chalukya-narayana’, ‘Godavari-vallabha’” and “Véntari-
palaka’ (‘The protector of the hunter-tribes’). The latter ruler
is said to have bestowed upon the hill-shrine the Kudavur
village around 1209 A.D. Vira-narasinga Yadava-raya
(1209-1262) was a contemporary of Parantaka | (Sundara-
chola), who renovated the sanctum of the hill-shrine. This
Yadava king ruled for over fifty years, and his services to
the hill-shrine were considerable. Among them was his
weighing himself with gold (tularohana) and presenting that
gold to gild the vimana. He permitted the pilgrim (desantri),

Tiruppullani-dasar, to reconstruct the central vimana of the
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shrine. His queen-consort (Yadava-rayanacchiyar), however,
was devoted to Govindaraja-svami of Tirupati, which shrine
had been consecrated by Ramanuja in 1130 A.D. A later
descendent of his, Hobala-yadava, who was the governor of
Tafjai (viz., Tafjavur), got a gem-set and gilt copper
covering made for the right hand (varada-hasta) of the god
of the hills.

The hill-temple grew enormously in wealth and celebrity
during the reign of the Yadava kings of Tonda-mandalam.
The last of the Yadava kings, Ganda-gopala, is said to have
ruled between 1250-1285. After the collapse of the Yadava
line, the Saluva family of the Vijayanagar empire turned
their attention to the hill-shrine. The period between 1359
and 1684 was a golden age for the temple, which became
richer than ever, and celebrated in the land. Especially so
when Krishnadevaraya was emperor (1509-1530). He
visited the shrine seven times and has left 54 inscriptions
recording his gifts and the gifts of his two queens.

There are altogether 807 inscriptions on the walls of the
temple: in Telugu (47), Kannada (24), Tamil (720), Sanskrit
(15) and Hindi (1), which record the gifts of land, villages,
ornaments, funds for food-offerings and their distribution
among pilgrims, rent on land leased out (puliyattu) and -
various other sources of income to the temple, made by
Pallavas, Cholas, Yadava-rayas, Telugu-cholas, Telugu-
pallavas and the Vijayanagar kings. (cf. published in 6
Volumes by T.T.D. between 1931 to 1938).

After the collapse of the Vijayanagar empire in 1565
(the battle of Talikota), the affairs of the southern region
known as ‘Karnatik’ were in a state of flux and confusion,
uncertainty and strife, and several were the contenders who

were eager to appropriate the income of the hill-shrine while
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taking care to preserve the celebrity of the shrine (which
had become the proverbial goose laying golden eggs). Even
during these troubled times, the temple continued to attract
large crowds of devotees from all over the country.

Now there are over 30,000 pilgrims on the average that
visit the hill-shrine every day of the year. Even in the lean
months (usually January and February), there will be an
influx of about 20,000 pilgrims daily. During the celebrated
Brahmotsavam, there will be more than one lakh each day!
In 1961, the pilgrim population was 10.4 lakhs, in 1970 it
was 16.4 lakhs, and in 1972 it rose to 18.2 lakhs. In 1981,
it became 22-34 lakhs and in 1991 it stood at 29.41 lakhs.
The figures provide a fair idea of how increasingly popular
the shrine is becoming even in recent years.

Later years

There was only a small village on top of the hill lying in
the hollow surrounded by hills on all sides except east or
south-east in close vicinity of the temple as late as 1951;
the total population of residents in this vilage then was only
43. But in 1961, it had already become a town with a
population of 5,561. Ten years later, the population rose to
12,879. And in 1981 it was in the neighbourhood of
25,000. The projected population figure for 1991 was
3,73,491. (cf. Background paper for Development of
Tirumala, Director of two plannings, Govt. of A.P.) The area
of the township is 1.50 square miles, while the forest
surrounding it spreads to 10.33 square miles.

Entrance of the pilgrims into the shrine is controlled by
a queue complex, which is 9210 feet in length,
accommodating about 10,000 pilgrims. Hours of waiting for

every one of them has become unavoidable. And one can
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hardly have a fleeting glance of the deity in the sanctum.
Even according to the Workstudy Project Report (Defence
Institute of Workstudy, Mussoorie, T.T.D., Tirupati) of 1976,
“The estimated time that a pilgrim gets to stand and pray
before the lord is about 4 seconds’’(p.21). This was a
generous estimate, and only theoretically valid at that. Now
after seventeen years, the crowd has enormously increased
and the time a pilgrim can get to have a look at the deity
has proportionately been reduced, despite the increased
hours of queue visits to the shrine (the so called

sarva-dar$ana).




CHAPTER TWO

Historical Perspective

Location and Area

It was mentioned earlier that the hill-god had, since
ancient times, the reputation of standing where the hills
bent (malai-kuniya-ninran). It is not only that the Vengadam
hill is surrounded by higher peaks, but the actual shrine too
is located in a depression even on this hill. The level of the
area bounded by the four main streets (called mada-streets)
around the shrine, is much lower than that of the
neighbouring land. The depression is as much as fifteen
feet. The shrine faces east; and the street that runs right in
front of the temple (called East Mada-Street) is again at a
level lower than the street at the back of the temple (West
Mada-5treet). The ground slopes from west to east. The
North and South Mada-Streets are each of them 800 feet in
length, while the West Mada-Street is 900 feet and the East
Mada-Street 750. This constitutes what is known as the
‘great  circumambulation” round the shrine (maha-
pradakshina), and includes the sacred tank called Swami-
pushkarini (or Tiruk-konéri). As one proceeds towards the
shrine from the Sannidhi street there is a flight of steps for
getting down to reach the East Mada-Street and begin this

‘great circumambulation’.

The total area of the shrine as at present is sixteen acres
in extent, but the temple itself covers only 2.20 acres out of
this large area. The tank (Swami-puskarini) which is outside
the actual temple abutting the North Mada-Street covers
1.50 acres of the area, and another old tank (pata-
pushkarini) which has dried up and is being now used for
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flower-gardens, cottages, tenements and queue-sheds, also
abutting the North Mada Street, covers 2.50 acres. The
available area on the hill is in extent 1.2 square miles. Of
this area, 0.8% (viz., 6.00 acres) is mountainous, 12.7%
(viz., 94.8 acres) is covered by water-stretches, and 44.5%
(viz., 345.9 acres) is forest. It is only in the remaining area
that we find the temple, the streets around it and the human
habitation.

The temple is quadrilateral in shape, and the sides
measure 413 feet long and 263 feet wide. It is by no means
a big temple when compared with the several celebrated
temples of south India, especially in Tamil-nadu (like the
ones at Madurai, Chidambaram, Tiruvannamalai and
Ramesvaram). The streets around the temple are called East
mada-sireet (where the main and the only entrance to the
temple is situated), South mada-street, West side prakaram
lane (behind the temple, and very narrow) and the Tirtha-
katta street (on the northern side, adjoining the sacred tank
(tirtha-katte) known as Svami-pushkarini.

It is a time-honoured custom for the pilgrim to enter the
shrine only after walking along the four Mada streets,
always keeping the shrine to his right. This is, known as
‘maha-pradakshina” and includes, besides the shrine, the
sacred tank (Svami-pushkarini), Vardha-svami temple and

the original village of Tirumala.

Evolution of the Temple Complex

The temple as it stands now, has three enclosing walls
(prakaras) and two entrances surmounted by towers
(gopuras), and a sanctum (garbha-grha).

The temple complex which we find now has evolved
during several centuries as can be known by textual and

inscriptional references.
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While it is not difficult to reconstruct the stages in the
shrine’s development or to ascertain their periods, it is not
easy to determine the social and religious forces at work
during the long history of the temple. There are several
aspects of the temple’s architecture which are unusual and
enigmatic, as for instance, the closure of the first
circumambulatory path (mukkoti-pradaksina). We are often
unsure if the inscriptional references to some of the
additional structures in the temple pertain to altogether new
structures or to renovations of old structures. We hear of
major and extensive renovations in the thirteenth century,
but how the temple looked before this period can hardly be

ascertained.

The central shrine (consisting of the sanctum, the
antarala, and the mukha-mandapa) must have been the
nucleus of the temple in strict conformity with the agama
conception of temples. The ranga-mantapa constructed in
1417 A.D. by Madhavadasar of Chandragiri must have made
provision for a circumambutatory path (now called Mukkoti-
pradaksina or vaikuntha-pradaksina), which has now been
closed. The rest of the temple evolved in course of time as
necessitated by needs at different periods of time; the
structures that were added after 1417 A.D. were not directly
related to the central shrine, nor were they interconnected
organically.

Paimayishi Account

It is impossible for a pilgrim at present to obtain an idea
of the temple as a whole; he is confined to the queue lines,
and has little opportunity to observe either the art or
architectural peculiarities of this temple. Therefore, an
account of the ‘denominations, measurements and utility of

the various apartments and structures’”” in the temple
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officially prepared in 1818 (for the East India Company)
would be the best guide to get a detailed picture of the
temple. This is known as the Paimayishi Account and was
prepared by the Karnams (administrative officers) of the
temple. The account is here reproduced from Sadhu
Subrahmanya Sastry’s  Tirupati Sri  Venkatesvara (T.T.D.,
Tirupati, 1981, pp. 324-326.)

“In Venkatesvara's temple in Tirumala, it (paimayishi
Account) notices the  garbha-grham (sanctum
sanctorum) with the vimanam (dome) over it, the
Antaradlam (walls or roof) and the Mukha-mantapam
(front portico) as item Ne.1, then the mancapu-seva-
grham (the apartment in which the cot is suspended
from the ceiling for the bed of the Deity), next, the Sri
Ramacandrasvami-sannidhi (the high pial where Sri
Rama was stationed,) adjoining it on the east Mukha-
antarala-mantapam (front terraced or walled portico)
and lastly the Ranga-mantapam (a pavilion for public
show of functions and services to the Deity, the
unwalled Mahamani-mantapam) with an inner circuit
(to pradaksnam) commencing at south-east and passing
around the sanctum from the dolu-mantapam (for the
play of the drummer and pipers) and ending on the
north-side with the shrine of Sena-Mudaliyar and the
adjoining exit mantapam. All these together form the
central shrine.

To the south east of this group, stands the Svayam-
pakasala or Melpotu (kitchen); from this westwards
upto  the Kalyana-mantapam (pavilion for the
performance of the marriage of the Deity) is a passage
with a line of 10 stone pillars in front and three rooms
behind, one for the lamp-lighter, next the Yagaala
(Sacrificial room for oblations to the Fire-God); and the
third in charge of Mehtaji Sahukar. The Kalyana-
mantapam is said to comprise a thin sculptured double-
pillared Simhasana (seating) mantapam, a small shrine
for lodging Malayappasvami (processional image)
during the Brahmotsavam, and a small Garbha-grham
behind it. All these stand on a high platform to the
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south of the Vimana-pradaksinam (corridor around the
central shrine with the vimana (dome) over the
sanctum).

The platform on the western side of this corridor is said
to contain rooms (1) for Raghoji Bhonsle’s pallaki
(palanquin) “and Vahanalu (vehicles), (2) for the
vahanalu of the Nadigaddam family men, (3) Surapuram
state’s Vahanams and other things, (4) Venkatagiri Raja’s
prasadam distribution, (5) in Padagala family’s charge,
and (6) room for extraction of civet oil.

On the platform to the north of the vimana-
pradaksinam were rooms occupied serially by the
cooks, the Mysore state for provisions, the Matla chief’s
people, the Kaikala servant, Vagapadi (offered
panyarams), Tallapakam musicians inscribed copper-
plates, Sabha-ara for keeping the Deities ‘cloths’,
Bhasyakara’s Shrine, mancapu-ara (room for keeping
the Deity’s cot), the Kéanuka-ara (room for keeping
donations from the pilgrims), and the Bokkasam
people’s panyaram room, the sandal-grinding room,
temple-prasadam-keeping room, and to its south at the
east end the shrine of Yoga-Narasimhasvami.

At the south-east corner between the inner door-way
under the smaller tower and the kitchen stands
Varadarajasvami‘s shrine.

In the second circuit, the Sampangi-pradaksinam
around the inner prakara commencing from the guards-
gate at the entrance under the bigger front tower, it
first refers to the statues of Achutarayalu and
Krsnarayalu beside the east prakara wall, then on the
south-side it locates the room for torches and the room
for keeping Mysore state’s vehicles, next Ranganayaka’s
kitchen and His shrine with a Vimanam of plaster over
it and a Simhasana-mantapam of four slender posts in
front of it, adjoining it on the west the pindisala (rice
flouring room), then an unenclosed mantapam; on the
west side the store room with a small shallow well of
oozing water called Viraja-nadi at its entrance; on the
north side the panyaram preparing kitchen, the
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Yamunottara where flower-garlands are tied and last
the Suvarna (golden) mantapam with four storeys. To
the west of this is noted the Rajita (silver)-mantapam.
In the midst of the Suvarna-mantapam adjoining the
entrance gate is the mantapam in the north portion of
which the. three forged statues of Krsnardya and his two
queens are noted to have been installed and in the
southern portion the statues of Acyutaraya and his
queen.

The darvaja (central gate) is noted to be 33 feet from
east to west, 21 feet from north to south and 15 feet
high, with the gopuram of three tiers of plaster
surmounted by kalasams, (small ornamental vases) of
33 feet in length from east to west, 21 feet in breadth
from north to south and 51 feet in height.

It mentions the Tirumalaraya-mantapam as containing
54 pillars and built in three stages, comprising the
upper most Simhasana-mantapam (for seating the
processional images) of black stone of 6x6 square feet
with a Vimanam of plaster supported by four small
pillars; the lower second mantapam with 30 pillars and
measuring 33 feet from east to west in width and 39
feet in length from north to south; and the third lowest
one with 16 pillars and in extent 24 feet high, 33 feet
long from north to south, and 30 feet broad from east
to west; and its pillars are beautifully sculptured.

It then refers to the Dhvaja stambham-mantapam in
front of the Tirumalaraya-mantapam with the gilded
flag-staff and the Bali-pitham.

To the north of it is mentioned a brick mantapam of
four pillars with cast images of Tondramallu and others
installed in it (Todaramalla).

Between this Tondramallu‘s (the family) mantapam and
the pula-bavi (the well into which the flowers and
garlands on removal after decoration are deposited so
as not to be worn by any body) it specifies, on the east
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Raja Todarmall with wites and mother

side, adjoining the Suvarna-mantapam, the Rajita-
mantapam, and behind the Todaramallu-mantapam, the
four pillared mantapam of 9x9 square feet containing
the image of “"Venkata patiraju.”

More interesting is an account of important spots in the
vengadam temple-complex, given in the time-honoured
Temple-Dittam relating to the lamps that are to be lit during
Kartikotsavam. Traditionally the lights signify the areas
which are most relevant in a complex. The Dittam
enumerates as many as forty-two spots, six of them being
outside the temple-complex but within the kshetra:

1. Swami-pushkarini (the sacred tank by the side of the
temple);
Varaha-svami shrine (on its bank);

3. Pushkarini-Afjaneya shrine (in front of the Vardha-

svami-shrine);
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4. Beédi-Afjaneya shrine (at the beginning of the
Sannidhi Street);
Kshetra-palaka (near Gogarbha-tirtha); and

6. Dova-Bhashyakara shrine (Ramanuja-shrine at the
summit of the last flight of steps, which mark the
entrance into the kshetra)

The spots in the Sampangi-pradaksina are:

Maha-dvara (Padi-kavali; first towered gateway)

8. Ranga-nayakula-mantapa
Kshetra-palaka (near Balipitha)

10. Yamunat-turai (room where flower-garlands are
prepared)

11. Poola-bavi (the step-well where used flower-garlands i
are immersed)
12. Pindi-potu (kitchen) ;
13. Padi-potu (kitchen) :
:

14. Ugrana (store-room).

15. Téru-bommala ara (room where the materials of
temple are kept)

16. Tirumala-rayan-mantapa

17. Bali-pitha (altar)

18. Dhvaja-stathbha (flag-pole)

19. Nadimi-padikavali (second towered gateway)

The spots in the vimana-pradaksina are :

20. Parimala-ara (room where fragrant articles like civet-
oil, etc. are kept)

21. Narasimha-swami shrine

22. Chandana-ara (room for grinding sandal-paste)

23. Maricham-ara (room where the Sayanotsava cot is
kept).
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24.
25.
26.
27.
28.
29.
30.

31

32.
33
34.
35
36:
DT
38.
39

Bhashya-kara-sannidhi (Ramanuja-shrine)
Senadhipati (image of Vishvaksena)

Totti-tirtha (tub where abhishekam water is received)
Tallapakam-ara (the Sankirtana-bhandara)
Vagapadi-ara (room for keeping panyaram-offerings).
Kaikala (room for temple-ser-vants)

Vahara-ara (room where process-sional vehicles are
kept)

Padagala-ara (room where some delicacies are
stored)

Bokkasa-ara (treasury; also peoples’ panyaram room)
Kalvana-mandapa

Bangara-bavi (well in front of the kitchen)
Potu-amma (kitchen, Bakula-devi near the door)
Varada-raja-sannidhi

Vimanam (dome over the sanctum)

Garudalvar (in Tirumamani-mantapa)

Dvara-palakas (in Tirumamani-mantapa)

The spots within the main shrine:

40,
41.
42.

Bangaru-vakili (entrance door for the shrine)
Sri-ramula-vani-méda
Kulasekharappadi (door-step of the sanctum)

Nanda-vanams

The temple owns numerous flower-gardens (nanda-

vanams) which are spread around the township of Tirumalai.

From very ancient times, decorating the deity of the hill-

shrine with flowers and sandal paste has been a well-known

feature. We read about it in ancient Tamil classics and in

the songs of the Alvars.
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In fact, tradition ascribes the first flower-garden as an
accessory to the temple to the time when the deity was
discovered and consecrated.

At present there are about three hundred temple-
gardens from which flowers are supplied. About fifty-three
gardens have inscriptional references. The earliest was
Arisinalaiyan  tirunanda-vanam started by Pillai Tiru
Vénkatach-chirukkar in 1390 A.D., while the Ilast
inscriptional reference to a garden was in 1606 A.D.
However, a garden mentioned in an inscription of 1250 A.D,
(moita-solai tiru-nanda vanam, set up by Mullai Tiru-
vénkata-Jiyar) was in Tirupati. In 1848, there were thirty-
seven nandavanams attached to the temple, but by 1905
many of them had disappeared into the adjoining jungles. A
note dated 1906 (D.Dis. No. 170 dated 3-11-1906) granted
the area of 10 1/3 square miles to the temple, conferring
the right to use the flowers and fuel within this area.

It is likely that Samavai (Kadavan-perundevi) who got
made the silver replica of the hill-god and instituted some
festivals in 614 A.D. also arranged for a flower-garden on
the hill. There was a ‘perundevi-tdtam’ on the northern side
of Varahaswami temple until recently. However, the first
garden aitached to the hill-shrine in the recognizable past
was set up by the first citizen of the village on top of the
hill, Tirumala-nambi (about 1000-1074). Also known as 5ri
Saila-purna, he was the grandson of the celebrated Sri
Vaishnava teacher Yamuna-muni (Alavandar) and the
maternal uncle of the great Ramanuja. He heard one day his
grandfather explain the eulogy of the hill-god by Nammalvar
(Tiruvavamoli, ten verses of the third ten of the third
centum); he was just twenty years of age then, but decided
immediately that he should visit Véngadam. When he did
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visit, he resolved to settle down permanently on the hill and
grow a flower-garden as service for the deity. He lived there
alone for a long time.

Anandalvar (also called Anantilvan, born in 1046
A.D.), who was a disciple of Ramanuja, joined Tirumala-
nambi and took up the same service (nanda-vana-
kainkarya.) He dug up a new tank as watersource for the
flower garden. This fresh-water tank is now known as Alvar-
cheruvu, not far from the temple, to the north of the road
which leads to Chandra-giri. The garden that Anandalvar set
up was known as Purusa-vari-totam. His son and grandson
continued this service to the god; there are several
inscriptions (No.171 to 175 in Vol.1) to this effect by his
grandson Veénkatat-turaivar. Anandalvar's desendents are to
this day associated with the hill-shrine as ‘acharya-
purushas’.

Minor Shrines

The Kararu-namd executed on the 21st of April 1843 by
the then administrator of the hill-shrine (mahant), Seva-dasa
of Hathiramaji-matha, mentions several 'pagodas" (viz.
Shrines) of minor importance (on the hill) which he took
possession of, along with ornaments, clothes, vehicles, idols
and all other property belonging tc each of them.

1. The Varaha-svami temple, on the north-western bank
of the sacred tank, Svami-pushkarini;

2. The Afjaneya temple, in front of the above;

3. Bédi-Hanuman temple, in front of the main entrance
to the hill shrine, at the other end of the Sannidhi
street (viz. the street that leads the devotee straight to
the main entrance, and touches the East Mada-Street);

4. Kshetra-pala shrine, which was originally inside the
present precincts of the hill-shrine but now stands
shifted to the Gogarbha titha;
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5. Bhashyakara shrine, being the shrine to Ramanuja
which is now found in the Vimana-pradakshina
enclosure, within the temple-complex, and

6. Dova-Bhashyakara shrine, being the shrine to
Ramanuja near the summit of the foot-path that leads
the pilgrim to the hill-top.

This is an interesting document, for it provides an
insight into the landmarks of the then village of Tirumala,
besides the main shrine.

The Ksetra-pala is actually a huge stone believed to be
the guardian-spirit of the place, which was formerly kept
near the present Dhvaja-stambha-mantapa, outside the
inner prakara. It was believed that, as the shrine was in the
midst of a wild forest and as there was no human habitation
near the shrine, the Kshetra-pila-gundu would roam about
during daytime and come back at night. The priest, who
visited the shrine everyday, would lock the doors of the
shrine in the evening, and place the keys on the Ksetra-
pala-gundu before he got down the hill. He would find them
safe there, when he arrived at the shrine the next morning.
[t became the custom to worship this stone periodically
during nights, when the village of Tirumala took shape. The
custom was observed all along the history of the temple,
until recently, when the stone was shifted to a spot near the
Gogarbha-tirtha, about a mile to the north-east of the
temple. The reason for this shifting has not been made
explicit. But the temple administration still arranges for
worship of this stone in Gogarbha-tirtha on Sivaratri night

every year.

It is usual for Kshetrapala shrines to be located on the
outskirts of a settlement; and being a guardian spirit it is

usually fierce in nature, demanding animal sacrifices. In the
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case of Tirumala, the village first grew at the back of the
temple and towards the northern side, as evidenced by the
location of the West Mada-street and North Mada-street, as
well as by the location of the Alvar-cheruvu (the water-
source for the village). The two streets mentioned above

enclosed the original village.

The Kshetrapala stone, situated outside the enclosure
known as Sampangi-pradaksina probably denoted the limits
of the village on the eastern side.

A medieval work, Sri-venkatesa-seva-krama, by Gargya-
Sathari was composed when the temple had only the
enclosure known now as Vimana-pradaksina. Qutside the
stone walls of this enclosure was an wuncovered and
unenclosed circumambulatory path called Charmpaka-vithika
(pathway named champaka, or Sampangi-pradaksina),
because of the charmpaka-tree which stood there.

The pilgrim who went round the shrine along this open
pathway would see the sacred tank Swami-puskarini to his
left before he again reached the bali-pitha in front of what
now is the inner dvara-gopura and outside the inner
prakara walls. His circumambulation which had started from
this bali-pitha ends there, before he enters into the Vimana-
pradaksina. It is clear from the account that what now is the
inner gopura was, when the work was composed, the main
entrance, (mahadwara). The precincts of the temple were
bounded by the outer prakara walls of the Vimana-
pradaksina.

Thus the Ksetra-pala stone was originally outside the
temple. When, however, the Sampangi-pradaksina too was
enclosed, and an outer gateway was constructed (probably
around 1217 A.D., for an inscription of the Yadava-prince
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Vira-narasinga-devar is found on this gopuram), its location
was included in the shrine area, and it was no longer on the
outskirts of the village. And its independent identity was
also lost: it could no longer be propitiated with the
customary food-offerings by the village folk. It was in this
context that it was probably shifted near Gogarbha-tirtham,
to accommodate the possible expansion of the village on this
side of the temple.

Of the other ‘'minor pagodas’, Vardha-svami-shrine and
one of the two Afjaneya-shrines are associated with the
sacred tank, Swami-puskarini. The sacred tank itself is
outside the precincts of the temple, and its water is not used
in the temple for any purpose. It is a long-standing custom
that water from Akasa-ganga, about a mile away, is brought
for the Friday abhishekam for the hill-god; and water from
the well inside the temple, known as Bangaru-bavi, was
used until recently for other requirements in the temple. It is
also to be noted that none of the Alvars who visited the
shrine- has mentioned this sacred tank, or the Varaha-svami
shrine on its bank; nor does any early inscription refer to
either of them.

The tank is of course eulogized in the puranas.

According to the puranic accounts, the sacred tank was
there much before Vardha-svami’s shrine was built on its
banks; and Venkate$a appeared on the scene much later.
The Mahants took advantage of the puranic prescription,
and made the tank a source of more revenue. The sage
Agastya of yore is said to have bathed in the tank and paid
reverence to Varaha-swami before he visited Venkate$a's
shrine; and the pilgrim therefore had to follow suit.

A bath in Swami-puskarini, and a visit to Varaha-
svami’s shrine on its banks became an established practice
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for the pilgrims; and legends about Varaha-swami being the
earlier owner of the land on which Venkatesa’s shrine was
built and about Varaha-svami, before he allowed Venkatesa
to dwell where he now dwells, stipulating that every pilgrim
must therefore visit him first, were set afloat.

But it would seem from a perusal of the development of
the shrine that this tank was never very useful for the
village of Tirumala. If it was, why would Anandalvar think
of digging another tank to the west of the village in the close
vicinity of the temple, the tank subsequently known as Alvar
cheruvu? This latter tank has really been of great use in
Tirumala for over eight hundred years now. Among the
works undertaken by the first Mahant was to fill Svami-
pushkarini, which had become almost dry, with water from
Pata-puskarini (also called Achyutaraya-konéru) on the west
through underground channels. After Pata-puskarini also
dried up, Swami-puskarini is now being fed by water from
Alvar-cheruvu.

And Varaha-swami’s shrine on the banks of Swami-
puskarini finds mention for the first time in an inscription of
1380 A.D. (relating to the tirup-pumandapa in front of the
Varaha-nayanar, a service instituted by Alagappiranar
Tirukkali-dasar). It is probable that a small shrine was built
for this deity around that time; but there is little to show
that it was of any importance on the hill in subsequent
years. But the attention devoted by Sri-vaishnava enthusiasts
on Vardha was not entirely absent, for Varaha is one of the
three principal manifestations of Godhead (mukhya-vrtti, the
other two being Nrsithha and Hayagriva) in the Srivaisnava
theology, and was the foundation for the Vijiana-maya-
kosha of human constitution (and hence called Jiianappiran).
An inscription of 1476 elevates this Vardha-nayanar to the
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status of JAanappiran. Very soon, the deity was addressed as
Adi-varaha-perumal (in an inscription of 1481). But in 1801
the East India Company did not consider it worthwhile to
take over the administration of this temple, for its income
was less than Rs.250 in a year!

When in 1900, Mahant Prayaga-dasa became the
administrator of the Tirumala temples he found the Varaha-
swami temple in a terrible state of dilapidation and neglect.
For over ten vears, the Varaha-swami idol had to be
protected in the Aina-mahal (the enclosed mantapam to the
right of the main gateway as one enters) of the hill-shrine. It
was this Mahant that took pity on this Adi-varahap-perumal
and got his shrine repaired and renovated; the image was
shifted back to its original sanctum!

The sacred tank was not in a happier position either;
never of much use in the village, it was also in a state of
utter neglect. This Mahant turned his attention to this tank,
and got a Nirali-mandapam (also called Vasanta-mandapam)
constructed within the tank, for occasional spectacular
festivals like the tirthavari (ablutions) on the ninth day of
Brahmotsava (tirokkodi-tirunal) and Maragali-nirattam which
had become popular in the fifteenth and sixteenth centuries.
The Mahant was obviously thinking of tourist attractions and

revenue.

While the Varaha-swami shrine had a background and
did become a landmark in Tirumala, the Afijaneya shrine in
front of it, which was sought to be projected by the Mahant
as another landmark failed to attract any attention, despite
the claim that Vyasaraya-svami (born 1446 A.D.)
worshipped it. It is likely that the shrine to Aijaneya was
built by Vyasa-raya-svami on the plot of land donated to
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him by the Vijayanagar monarch Krsnadeva-raya close to the
sacred tank on January 12, 1524.

The other Afjaneya shrine mentioned in the Mahant's
deed of execution of 1843 fared better. This was the one
that marked the beginning of the Sannidhi street, the only
link-road for the pilgrims who ascended the hill from the
Tirupati side and the one that led the pilgrim to the main
entrance of the hill-shrine, and came therefore easily to the
attention of the pilgrim. Known as Bédi-Hanuman (viz.,
Afjaneya in chains), called so for an unknown reason
(although there is a fanciful story of how the hill-god
chained the monkey-god’s feet and prevented his being
constantly on the move), he stands directly facing the hill-
god. This shrine was formerly contiguous with other
structures adjoining the ‘thousand-pillared-hall’ (sahasra-
stathbha-mantapa), which is on the left side of the
Sannidhi-street. There was a passage through which the
pilgrims could enter and this was by the side of this shrine.
Thus, the pilgrim would worship at this shrine before he
walked along the Sannidhi street. When the street was
widened in 1970 by the TTD, the Bédi-Hanuman shrine
was isolated, and this is almost a modern structure now. In
any case, this was one of the landmarks in the old temple
area which began with the Sannidhi-street, and included the
thousand-pillared mantapam.

Then the document mentions two shrines for Ramanuja
(Bhashyakara) as ‘minor pagodas’ one within the temple
complex and the other, known as Dova-Bhashyakara-shrine,
on the summit of the stiff flight of steps (called ‘knee-
breaker’, ‘mona-kal-murippu’).
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The Religious History of the Hill Shrine

Ramanuja the great acharya and leader of the 5ri-
vaisnava community had much to do with the regularization
of worship in the hill-shrine, and has left a deep imprint on
the wvillage on the plains, Kottar, which he renamed
Tirupati. He is said to have initiated many trends in the
development of the village on the hill-top, although there is
not a single inscriptional reference to the work he did in the
hill-shrine or in the village atop the hill. We have to rely
entirely on sectarian works like Tirumalai-olugu, Kéil-olugu
and  Guru-parampara, which do not always distinguish fact
from fiction.

In any case, the Sri-vaishnava community of Tirupati
was eager to set claims on the hill-shrine, which was a
stronghold of the Vaikhanasa priests, and set up these two
shrines to Ramanuja. About the shrine to Ramanuja within
the hill-shrine (in the Vimana-pradaksina), we do not hear
of it until about 1476 A.D., although there was a shrine to
Ramanuja in the village below the hill (Tirupati) as early as
1220 A.D. And this shrine on the hill has never been
treated as an independent one, and did not at any time
mean the ascendance of the usual Paficharatragama in the
hill-shrine. It cannot be ascertained how or why the Mahant
described it as a minor pagoda, which he was anxious to
take control of. Being a part of the temple-complex on the
hill, it would naturally be under his administrative control.
The possible reason may be that this shrine was being
managed by the Sri-vaisnava community from Tirupati, the
Vaikhanasa priests having no interest in it whatsoever.
Although within the temple-complex, it may have been
treated as a separate entity during the days of the East
India Company. '
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The other shrine to Ramanuja (the Dova-Bhashyakara-
sannidhi which was erected in 1485 A.D.) now served as a
landmark in the outer periphery of the Tirumala village,
signifying the pilgrim’s entry into the sacred circuit on top of
the hill. It should also be remembered that the Mahant had
about this time represented before the Board of Revenue that
he be given “‘a circular tract of two square miles in extent
having the temple in the centre, and a radius of 1404
yards, and also as regards the roads leading to lower
Tirupati, Chandragiri, Balapalli and the water-falls.”
Inclusion of Dova-Bhashyakara-sannidhi among the minor
pagodas was probably meant to strengthen the
Mahant's claim.

Despite the availability of a large number of inscriptions
recording numerous royal benefactions and providing
information about a variety of festivals newly instituted and
a richer variety of food offerings arranged for different
occasions, it is hard to reconstruct the religious history of the
hill-shrine.

Ramanujacharya

Two details, however, stand out as almost undisputed.
One is the influence exerted by the great Sri-vaisnava
teacher Ramanuja, who visited the shrine two or three times
during his long life; and the other is the persistence of the
Vaikhanasa mode of worship in the temple, from very
ancient times till today, in spite of the impact of Ramanuja
(who was an enthusiastic supporter of the Paficharatra
system of worship) and his followers. The Vaikhanasas are
zealous worshippers of vishnu but do not follow Ramanuja;
they do not recognize Paficharatra as a valid method of
worship. And they have never been other than temple-
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priests, and do not form a powerful or influential
community. The hill-shrine was dominated for long years by
members of the Sri-vaishnava community from Tirupati, Sri-
rangam and Kanchipuram after the thirteenth century.
Unlike the Vaikhanasa priests, the Sri-vaishnava managers
and supervisors of the hill-shrine had political support. It is
remarkable in the circumstances that the Vaikhanasa hold
over the worship details never weakened, and that there
was very little confrontation between the two groups in the
history of the hill-shrine.

Ramanuja’s association with the hill-shrine began with
his visit to the hill as a young man to learn the hidden
meanings of Ramayana from his maternal uncle, Tirumala-
narmmbi, who had taken up residence on the hill to raise a
flower-garden for the service of the hill-god.

Although Tirumala-nambi was the grandson of the
illustrious predecessor of Ramanuja, Yamuna-muni (or
Alavandar A.D., 918-1038 A.D.) and was conversant with
the temple-rituals and temple administration in Sri-rangam
and Kanchipuram, he never interfered with either the
customary worship that was carried on in the temple or with
the administration of the temple. He confined his attention to
the duty that he had himself chosen, to provide flowers and
water for the daily worship of the god whom all the Alvars
had glorified.

The second time that Ramanuja visited the hill-shrine
was after he had become the Acharya or leader of the Sri-
vaishnava corﬁmunity in  Sri-rangam  (hence called
Emperumanar or Udaiyavar); it is said that Tirumala-nambi
was still living at that time. The books (like Koil-olugu,
Tirumalai-olugu, and Venkatachala-mahiathmyam) say that
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Ramanuja visited the hill-shrine for the third time in his
extreme old age, a year or two before he passed away, and
that the Yadava-king Ghattiga (or Ghatti-deva) who ruled
over the region, patronized him and carried out the changes
in the temple according to his directions. It is said that this
king ruled from Narayana-vanam as a feudatory of the Chola
monarch Kulottunga-chola 11 (1123-1146). And the books,
sectarian as they are, (especially the Tirumalai-oflugu),
narrate in great detail how Ramanuja converted the
hill-shrine into an unmistakably Vaisnavite one. Among
the changes instituted by Ramanuja, the following are noted
in them:

1. He identified the deity as Visnu;

2. He provided the deity with the usual emblems in the
two upper hands, samkha and chakra, which were
then absent;

3. He bestowed a golden pendant with the image of
Tirumal-nacchivar (viz. Lakshmi) to be hung round
the deity’s neck;

4.  He arranged for the Friday bath for the deity (tiru-
mafjanam);

5. He prescribed the characteristic Vaisnava mark on
the forehead (trdhva-pundra);

6. He got the vimdna over the sanctum (Ananda-nilaya)
repaired and also got the forms of Visnu, Varaha,
Narasimha, Vaikuntha-natha and Venkatesa
installed on its four sides, as also the figures of
Visnu's attendants, Ananta, Garuda, Vishvaksena
and the dvara-palakas;

7. He organized the flower-gardens on the hill (nanda-
vana); the garden tended by Tirumala-nambi, his
uncle, had already gone into disuse: he therefore
asked Tirumala-nambi’s grandson Tolappan-
tatacharya to look after this garden;
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8. He installed the processional deity, Malayappan
(which is now being wused), in place of Ugra-
$rinivasa;

9. He appointed a mendicant-disciple of his, Satha-
kopa-yati, to supervise the worship in the temple,
and an ekangi was named as a helper.

The account giving the above details is certainly not a
historical one and the details themselves are open to serious
misgivings. The sectarian prejudices have freely played their
role; and they are more conjectures and fictions than a
faithful narration of actual events.

There was no king Ghattiga by name in the Yadava line
of kings who ruled over the northern and eastern divisions
of Tonda-mandalam; the lists documented in the Mackenzie
Manuscripts (vol-xvi, pp. 390-414) mention Toya-vadava
(1008-1020), Talalu-gottina-rava (1020-1029) and
Vasudeva-raya (1029-1041) as contemporaneous with
Ramanuja. There was a Ghatti-deva among the Yadava-
kings (the father of Raja-malla). He ascended the throne
only in 1184 A.D., long after the passing away of Ramanuja.
But these are mere names, and we know little about what
the Yédava-kings did until we come to Tirukkalatti-deva
Yadava-raya (1191-1246 A.D.) who ruled the region of
Tonda-man-dalam with Venkata-giri as capital, and who
bestowed the Kudavar village to the hill-shrine as a source
of revenue in 1209 A.D., long after Ramanuja passed away.
His successor Vira-narasinga Yadava-rayva (1209-1262 A.D.)
was a contemporary of the famous Chola monarch Parantaka
II (Sundara-chola), who renovated the vimana of the hill-
shrine. His wife, Yadava-raya-nacchivar, was a devotee of
the Govindaraja shrine in Tirupati, which had been
established by Ramanuja in 1130 A.D. (24th February). It
was probably after the days of Vira-narasinga that the
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influence of the Sri-vaisnava community began to be felt on
the hill.

The ‘reforms’ in the hill-shrine that are ascribed to
Ramanuja may actually have been the doings of the
powerful Sri-vaisnava lobby during the later Yadava-rayas,
especially during the reigns of Vira-narasinga-deva, Ganda-
Gopala (1250-1285) and Sri-ranganatha Yadava-raya
(1336-1367). What Ramanuja did was probably only to
organize the flower-gardens (nanda-vanams) on the hill and
associate his disciples with them. The expression ‘matham’
being usually linked in the inscriptions (e.g. TT 354) with
the nanda-vanams is very suggestive. The owners of the
gardens were also heads of ‘mathas.” In fact, it was the
manager of Arisindlayam-nandavanam (made over by the
original owner Singanna Dannayaka, commander of the
army of Hoysala Vira-Ballala), who was also the head of a
matha, Mullai  Tiru-vénkata-jiyar  (1375-1445), who
established the Periya-jiyar-matham. His successor, Emperu-
manar-jiyar (1445-1493) who looked after Pankayachchelli-
nandavanam, has been called in an inscription (TT, 106,
48, 15) ‘koyil-kelvi’ (temple-functionary). After his death,
Ramanuja-jiyar was the manager of the same flower-garden
as well as a temple functionary. And the jiyar that came
after him, Anusandhdnam Tiruvenkata Jiyar (1504-1520)
managed a flower-garden after his own name Tiru-
venkatanathannandavanam, as well as another, Perarulalan-
nandavanam. It is thus that the jivar-matham came to be

associated with the hill-shrine in an important manner.

The image of Ramanuja is claimed to have been
installed in the hill shrine around 1248-49 A.D. during the
days of Vijaya-ganda-gopala (D.No.79) on a hundred years
after the passing away of the great teacher.
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The claim that Ramanuja himself established the jivar-
matham in 1047 A.D. to supervise and guide the worship
rituals in the hill-shrine can hardly be sustained, as we
have shown above. But it is a fact that there was an
increasing influence of the Sri-vaisnava ideology in the hill-
shrine. The residence of the processional image of
Ranganatha of Sri-rangam (along with the leaders of the Sri-
vaishnava community) within the temple-complex on the hill
(in the present Ranga-nayakula-mandapam) for several
years during its travel from 1368 (when it was taken out of
Srirangam to protect it from the imminent invasion by the
Muslim army of Malik-kafur) to 1371 (when it was brought
back to Srirangam when the place was safe) was another
circumstance that made the Sri-vaisnava ideas and practices
familiar to the Vaikhanasa priests. Likewise, the
processional images of Varada-rdja of Kafchipuram and
Narasithha of Sholinghtr are said to have found refuge in
this hill-shrine at different periods, although evidence for

such residence is not there.

Even before this date, the vaikhanasa priests had
agreed to accommodate some of the Pancharatra practices (of
the Sri-vaisnava brand) in the hill-shrine. The images of
Visnu with two consorts Sri-devi and Bhii-devi) appeared in
the hill-shrine for the first time in 1339, during the third
regal year of Sri-ranganatha Yadava-raya (inscriptions, 1,
104). Considering that this was an ‘eka-bera’ temple (the
sanctum housing the lone image of Visnu), and considering
that even the silver iconic replica of the hill-god which was
got made by Samavai in 614 A.D. and installed in the
‘tiruvilan-k&il’ of the hill-shrine was a lone figure (without
consorts), this was a big concession indeed. And permission
to sing the Tamil verses of Nammalvar's firuvdvamoli before
the hili-god in 1360 (inscriptions, 1, 107) was another
concession given to the DPafcharatra enthusiasts. As
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mentioned earlier, a shrine to Ramanuja was already there
within the temple-precincts, although no independent
worship was allowed there; but shrines to the Alvars did not
come up in the hill-shrine or in its vicinity.

During the reign of Vira-narasinga-deva Yadava-raya
(1209-1262) there was an extensive renovation of the hill-
shrine, as indicated by an inscription (No.17 TT) on the
north wall of the first enclosure of the hill-shrine. This was
at the instance of a Srivaisnava pilgrim from outside the
region (desantri}, Tiruppullani-dasar of the Tamil country
(Seravan-mahadevi-chaturvedi-mangalam, the present day
Shermadevi). The renovation work is said to have begun
around 1245 A.D. But what changes were actually carried
out at that time cannot be known. But there is a reference in
the inscription to some work done with regard to the
sanctum. The words of the inscription are: ‘Kévil-alvarukku
kévilukku kovil Seyya’. There is a play on the word ‘kovil’
(ko-il,”" great house”’), which generally means shrine or
temple. The ‘alvar’ of the 'Kovil” is of course the god housed
in the shrine-sanctum. The expression speaks of a shrine
being constructed for the god of the shrine (%ovi/-
alvarukku’) as also for the shrine itself (“kovilukku’). It may
refer to the erection of a vimanam over the sanctum, for a
vimanam is architecturally indicative of the location of the
sanctum and the crowing glory of the temple-complex.

The expression ‘Seyya’ in the inscription literally means
‘doing’, ‘constructing.” It suggests that there was no
vimanam for the hill-shrine till that date. If the Tamil
expression is used figuratively it may mean ‘renovation’,
‘reconstruction’, in which case the vimanam that was already
there needed repair and renovation. It is not improbable that
the sanctum had some sort of a superstructure before the
date of this inscription, but we do not hear of a regular
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vimana being there earlier. To bear the burden of a new
and grand vimana, the walls of the sanctum had also to be
reinforced or built anew. The renovation mentioned in the
inscription may refer to the reconstruction of the sanctum as

well as erecting a vimana over it.

We find that not long after this event the vimana was
covered by copper plate and gilt. Vira-narasihga-deva got
himself weighed against gold (tularohana) and presented
this gold for purposes of gilding the vimana (TT 37, No.
19). He was a feudatory of Jata-varma Sundara-pandya I,
who ascended the throne in 1251 A.D and ruled over the
entire peninsula upto the river Godavarl. Defeating the
Cholas, Pallavas, Kakatiyas and the Andhra kings, this
Pandyan monarch anointed himself ceremoniously (virab-
hiseka) at Kafichipuram. To mark his victory, he also got a
golden vase or kalasam fixed on the gold-plated vimanam of
the hill-shrine, which Vira-narasinga-deva Yadava-raya, his
vassal, had just then completed (TT No. 172). Both these
events (gold-plating and fixing the kalasam) took place
between the years 1260 and 1262.

It was during the days of Vira-narasinga-deva Yadava-
raya, therefore, that the hill-shrine became glorious like the
mount Sumeru. The Yadava rulers were devotees of this hill-
shrine and also the shrine at Kalahasti, but the inscriptions
during the later Yadava rulers frequently seek “‘the
protection of Sri-vaisnavas” and mention ‘‘permission of Sri-
vaisnavas’’ and ‘‘feeding the Sri-vaisnavas’’, and Tirupati
becomes increasingly important. There came about also an
administrative council (sthanattar) to manage the financial
and other affairs of the hill-shrine. Of the ten or twelve
members of this council, around 1390 A.D., the majority
were Sri-vaisnavas of Tirupati and Tiruchanar, (including
Koil-kelku Jiyars and Koil-kanakku tiruninrai-udaiyar),
and only one of them was a Nambimar (Vaikhanasa priest)
(TT No. 67)
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The Vaikhinasas

The Vaikhanasas have been an ancient and distinct
religious community, long before the Sri-vaisnava group was
formed under the leadership of Natha-muni (824-924 A.D.),
Yamuna (died 1030 A.D.) and Ramanuja. It is likely that the
worship in some of the shrines which the Alvars visited was
conducted by the Vaikhanasa priests; the ideclogy of the
first four Alvars (Poyagi, Péy, Bhata and Tirumalisai) has
strong correspondances with the Vaikhanasa outlook.
Worship of Visnu had become popular in the south by the
time the Gangas began to rule (early fourth century). The
Halmidi inscription (of about 450 A.D.), which is one of the
earliest inscriptions, suggests the prevalence of the
Vaikhanasa doctrine of Lakshmi-visishtadvaita.

The Vaisnava movement in the south gathered
momentum when the Pallavas crossed the vindhyas and
came down to the south to establish a great empire here.
The early Pallavas were vaisnavas by creed and were
‘temple-builders” (chettha-kari). Mahendra-varman (580-
630 A.D.) built the famous Mahendra-vishnu-grha in
Mahendra-vadi and the Vishnu cave-shrine in Mamandir.
His successors were responsible for Narasimha cave-temple
at Singap-perumal-koil, Ranga-natha shrine at Singavaram
and Maha-varaha shrine at Mamallapuram. Of the early
Chalukyas of Badami, ‘Mangalisa (596-619 A.D.) called
himself a ‘parama-bhagavata’ The Alvars moved about and
composed their pasuram-songs during the same period. The
Vaikhanasa group was probably formed in the wake of the
popularity of iconic worship and the institution of temples.

The Vaikhanasas are a small community of temple
priests, devoted to the worship of Visnu in iconic from
(samirtarchana). They trace their descent from an early
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group of hermits, who were within the vedic fold and who
combined sacrificial rituals with an ascetic and austere way
of life. The worship of Visnu was, according to them,
tantamount to the performance of a great Vedic sacrifice; and
Visnu was for them the vedic god par excellence. In fact, the
credit for having institutionalized the iconic worship of Visnu
within the Vedic framework must go to the Vaikhanasas.

They do not recognize Ramanuja or the earlier Alvars in
their guru-parampara. Nor do they subscribe entirely to the
Visishtadvaita doctrine as followed by the Sri-vaisnavas.
They have their own philosophical position which is ably
summarized in Srinivasa-makhin’s Lakshmi-visishtadvaita-
bhashya based on the Vaikhanasa scriptures. They carry on
their worship entirely with Vedic mantras and rituals, and
have no place in their worship for the recital of Tamil
prabandhas and tantrik ceremonials. They are strict in their
adherence to the Vedic sacraments, and they also insist on
the performance of fire-rituals, at home and in the temple,
as ordained by the Taittiriya-brahmana texts. Equal
importance is given by them to the Vedic sacraments and
rituals on the one hand and worship of Visnu-icon at home
and in temples on the other; in their view, the two are
complementary to each other. They worship Vishnu alone as
the supreme god comprehending in himself all other gods :

AT SRR R AT |

(Dasa-Vidha-hetu-nirapana, 9)

This is characteristically different from the parficharatra
view that the role of Lakshmi merits equal recognition. The
Vaikhanasas, while accepting one Visnu-icon as the main
object of worship (mifila or dhruva-bera) recognize four other
iconic forms thereof for various ritual sequences: kautuka,
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snapana, utsava and bali. This is known as the ‘paficha-
murti’ ideology, quite distinct from the Vytha doctrine of the
Paficharatra. The main icon is likened to the fire that is
worshipped at home (aupasanagni), and the other iconic
forms are said to represent other ritual-fires that are derived
and sanctified from this fire (sabhya, ahavaniya, anvaharya
and avasathya). The five forms are technically called Visnu,
Purusha, Satya, Achyuta and Aniruddha. If Visnu is the
‘prana’, the other four are apana, vvana, udana and

samana. (marichi-vimanarchani-kalpa, patala 89).

The Telugu-speaking Vaikhanasa priests appear to have
been the original inhabitants of Tonda-mandala; and most of
the temples in this area had Vaikhanasa priests. Later, they
spread to the other areas, but after the advent of Ramanuja,
they suffered a set-back, as he preferred the Piicharatra
mode of worship. There are even today many important
Visnu temples in the south besides the hill-shrine, where
worship is conducted according to Vaikhanasa prescription:
temples in Tirupati, Mamallapuram, éri-Kéku!am, Vijaya
nagaram, Amaravati, Tirucchirapalli, Vedadri, Dharma-
varam, Kakinada, Chola-simha-puram, Ramanatha-puram,
Pithapuram, Vinukonda, Khadri, Uttara-mérar, Tafjavar,
Tirukkurungudi, Madurai, Darbha s$ayanam, Konda-vidu,
Nellar, Tirumasai, Senji, Vellar, Vénkata-giri and Karveti-
nagar. It is to be noted that many of the shrines intimately
associated with Ramanuja and the Alvars (like those in $ri-
perumbudir, Poonamalli, Vanama-malai, Alagar-koil and
Tiruvali-tirunagari) continue to have Vaikhdanasa priests,
even as the hill-shine. The large-hearted Ramanuja does not
seem to have cared to interfere with the age old customs
prevailing in these temples.
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Pilgrimage to the Hill-Shrine

There is a long-standing custom in this country to visit
holy places periodically. Known as ‘#irtha-yatra’, it is
regarded as a sacred duty and has been indulged in by our
people since very ancient times. This has contributed
considerably to the cultural unity of our population. Places
thrown widely apart like Kedarnath and Badari in the
Himalayas, Rames$varam, and Kanyakumari in the extreme
South, Dvaraka in the West, Puri-Jagannatha in the East;
places like Varanasi, Prayaga, Vindhya-vasini, Gaya,
Ujjayini, Nasik, Sri-$aila, Madurai, Tafjavir, Kafichipuram,
and Udupi on the mainland, are well-known as places of
pilgrimage. Among the large number of such pilgrim-spots,
Tirumala-Tirupati has a unique place of honour. There are
devotees of this shrine all over the country, and the shrine
has been one of the most popular centres of religious
devotion and piety since at least the beginning of the
Christian era.

A report included in the Mackenzie Manuscripts
(Translations and Reports, Vol XVI, pages 491-493) dated
1804 A.D. has the following to say; (my comments are given
within brackets):

“1. Tirupathy (meaning Tirumala-Tirupati) is revered as
a Mahachatra (viz. maha-kshetra, great place of
pilgrimage) or very holy place, and many from various
dasums (viz. desams, countries or rather parts of the
country) resort thither, viz.

1. Cunnud (Karnataka),
2. Cannada (the coastal Karnataka)
3. Goojur (Gurjara, Gujarat)
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Mahurvaada (Marwar, Rajasthan)

Maharastra

Sourastra (Saurashtra)

Conkan (Konkana, now included in Maharashtra)
Mallayal (Malayala or Kerala).

% N o U e

Also Hindus come to visit the Swamee (viz. the hill-
god) from several other countries (viz. parts of India)

2. The following is a particular account of the stallums
(viz. sthalam, places or towns) from whence the
Parasha (viz. Parishe, gathering of people) or
Pilgrims visit this place, viz. on the North from

1. Caasee (Kasi, Varanasi)
2. Gayah, .o

People who visit the hill-shrine are all pilgrims, and few
ever think of settling down there. And many of them go
there to discharge a vow, to express their gratitude for a
favour conferred, or to seek providential intervention in a
predicament; and, therefore, they follow a regimen in order
to make the pilgrimage effective and fruitful. There is an
injunction that one who sets out on a pilgrimage must have
faith and devotion. For going on a pilgrimage, one can
purify onself. One must have good company (sat-sangi)
while on a pilgrimage, must listen to good talk (satkatham
érnvan), and observe the codes of good conduct (sadachara-
samanvitah). He must also be conversant with the details of
how the particular pilgrimage is to be undertaken (vidhi-
jiah): what spots are sacred and must be visited, what route
in going round is proper, and how one should conduct
himself while he is there. Texts like Brahma-purina say that a
pilgrimage helps understand the import of the scriptures.

Unless one recognizes the wveracity of scriptural
prescriptions and teachings, he does not develop lasting
taith, and it is such faith that brings about real devotion,
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which is indispensable for obtaining the ultimate benefit of
pilgrimage (viz., grace of god).

With regard to the pilgrimage undertake to the hill-
shrine, there are several details given in the puranas. The
several sacred spots (tirthas) on the hill are mentioned; bath
in tanks like Svami-pushkarini and rivers like Svarna-mukhi
is recommended; and approaches to numerous shrines are
described. There is, however, a long poem in Sanskrit
entitled  Sri-venkatesa-seva-krama, composed by Gargya-
Sathari of the Tirupati village, which provides a graphic
account of the main temple-complex on the hill, the ascent
up the hill, enclosures and pavilions, deities and minor
shrines along the circumambulatory paths. There is in it an
excellent pen-picture of the hill-god. The exact date of
composition of this work cannot be ascertained, but the pen-
picture of the temple given here suggests that the work
belongs to the fifteenth century. This work has been
included in Srf Venkatesa-Kavya-Kalipa (ed. by D.T. Tata-
charya, T.T.D., Tirupati, 1943). This work is the basis for
the following descriptive passages.

The opening verse is in the nature of supplication to the
hill-god who is addressed here as Srinivasa and described
as the lord of the Veéngadam hill; Lakshmi abiding in his
chest and the god being the protector of the people who
seek refuge in him are given as his distinguishing features.

The devotee, desirous of making a pilgrimage to the
Vengadam hill, should get up early in the morning and
contemplate on the feet of his religious preceptor as also the
sacred lotus-like feet of the lord of the Véngadam hill.

Having left the town (Tirupati), he goes to the Chakra-
tirtha for his bath and morning rites, before he approaches
the sacred hill.
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Kapila-Tirtha

The Chakra-tirtha mentioned here is more familiarly
known as Kapila-tirtha, for there is a small shrine to
Kapilesvara just beneath a boulder and on the banks of a
pool formed by a splendid water-fall at the foot of the hill,
about a mile to the north of the Tirupati town. This is a
shrine to Siva constructed in the latter part of the eleventh
century by Rayan-Rajendra-Cholan (Brahma-marayan), who
was governing the village Kotttr (original Tirupati).

The sanctum contains the linga called Kapileévara. To
the north of the sanctum is another room where the
processional images are kept, along with the celestial cow
Kamadhenu, and its calf. In front of the sanctum is a porch
(mukha-mandapa), where the bull sits facing the lingam in
the sanctum. There are sculptural representations of Uma-
mahesvara, Surya-narayana and Vinayaka. There are the

usual door-guardians in the outer apartment.

This tirtham was used for the festival in the Govinda-
raja temple at Tirupati, until Govinda-pushkarini wgas
formed near the temple. Ramanuja, who consecrated the
Govindaraja temple is said to have installed the Sudarsana-
chakra (which being called Tiruvali-alvar, it was also known
as Alvar-tirtha.) There is also a shrine to Nammalvar on the
southern side of the tank.

But soon, the Sri-vaisnavas of Tirupati found little use
for this tank, which is situated so far away; and it was
neglected. The Vijayanagar monarch Achyuta-raya turned
his attention to this tirtham, which he referred to in an
inscription only as Chakra-tirtha, in 1531. The water-fall
was rendered picturesque by granite stone steps; he got

sandhya-vandana-mantapas constructed in two rows on the
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eastern and western sides for the performance of ablutions

and rituals by the pilgrim before he ascended the hill.

Because of the presence of Kottar village and the
growing popularity of Tirupati from the twelfth century, the
ascent to the Véngadam from Tirupati became more popular
than the other approaches (viz., from Chandragiri and from
Bale-palli). And from Tirupati, of the two alternative
approaches, the road from the Municipal boundary of the

town to Kapila-tirtha was preferred by most pilgrims.

From Chakra-tirtha the pilgrim walks for some distance
in the western direction along the wide pathway and comes
to the foot of the Véngadam hills. There he sees the holy
tamarind tree, looking splendid with spreading branches,
and emanated from an aspect of Sesha (viz., Ananta, an
attendant deity of Visnu). Then he sights the holy feet
(imprints) of the hill-ged, appearing there from the god’s
own choice. The pilgrim then visits the shrines of the Alvars,
Po¥gai and others, prostrates before Lakshmi-Nrsirhha and
bows to the sacred hill (Seshadri)

Beginning of the Ascent

Outside Kapila-tirtha are some interesting spots, like the
cave-shrine of Lakhmi-nrsimha to the west of the western
bank of the tank, and the Nammalvar shrine at the entrance
of the tank. The latter was built by Vanedutta-kai-alagiriyar
(Pallava-rayar) about 1285 A.D.

On the eastern road to the tank there is a shrine to
Tirumangai-alvar, and to the west of the road leading to the
tank a shrine to Kula-$ekhara-alvar, built by Ayodhya

Ramanuja Jiyanagar.
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From Kapila-tirtha one walks in the westerly direction
and reaches the flight of steps up the hill. The mantapa at
this spot is called Alipiri-padala mantapam (or Adi-vara-
mantapam); ‘ali-piri’ (adi-padi) means the lowest step in the
flight of steps at the foot of the hill. The stone mantapam
has a tower called Alipiri-gopuram (or Adipada-gopuram).
And not far from this mantapam are ancient shrines to the
Periyalvar and Tondar Adip-pody-alvar.

Nearby 1is the rock called Talayerugundu, touch of
which is said to bestow luck in ascending the hill; there is
on this rock a splendid sculpture in relief on Hanuman.
There is also to be seen in the same spot the famous
tamarind tree, under which Ramanuja is believed to have
learnt mystic aspects of Ramavana from Tirumala-nambi, his
maternal uncle. Ramanuja is regarded as an incarnation of
Vishnu's couch, Sesha, and this tamarind tree is said to
share this detail.

The story is that Ramanuja, before he became an
Acharya, was residing for a year in Kottir, a village on the
outskirts of the present day Tirupati, for learning the secret
doctrines taught in Ramayana from his uncle Tirumala-
nambi, who was residing on top of the hill, engaged in the
daily service of the hill-god. Every morning Tirumala-nambi
was coming down the hill and Ramanuja would be waiting
for him under this tamarind tree. He would return as soon
as the lessons were over, to be in time for the service of the
hill-god. Out of consideration for this devotee, the hill-god
manifested his holy feet close to the tamarind tree, so that
Tirumala-Nambi may offer his services to them, without
having to hurry back.

The feet of the hill-god are even now shown to the
pilgrims, as engraved on a granite-slab in relief on the floor
of what is known as Sri-vari-padala-mantapam.
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There is also a shrine to Lakshmi nrsihha on the
pathway to Seshadri (the name of the hill). This was
constructed in 1485 by Saluva Narasimha to commemmorate
his becoming the Vijayanagar monarch  (Sriman-
sarvabhauma-narasimha) (G.T. No. 273, and No.82). An
inscription of 1544 refers to this temple as ‘tirumalai-vali-
katti-singar koil”. This is said to have been destroyed by
Hyder-ali when he attacked Chandragiri in 1782.

As one Ascends

The crowds that one meets with while ascending the hill
constantly shout ‘Govinda’, not only to offset the strain of
climbing the steep steps, but out of devotional fervour. Sri-
vaishnavas would recite verses from Dayd-sataka, a work of
Vedanta-desika eulogizing the hill-god’s mercy, Yamuna-
muni’s Stotra-ratna, or Ramanuja’s two works in prose,
Sarapdgati-gadya and Vaikuntha-gadya. One should go along
with devotees and learned men, so that the benefits of the
pilgrimage may be complete, and watch the zealous
devotees that are coming down with their wishes granted or
going up to secure them. They are all oblivious of the
difficulties and dangers of travel here. Devotees who resort
to this hill are desirous of wealth, worldly pleasures, virtue

or salvation.

The first of stone steps beginning with Alipiri (Adi-padi)
appears to have been renovated by Matla Ananta-raja
(Kumara-Ananta), a chief of the Devachola family, exercising
authority over the region between Tirupati and Ahobilam.
The Agra-gopura (also known as Gali-gopuram) on the top
of the first hill, which one reaches after climbing
this winding flight of steps, was also constructed by him
around 1628 A.D. A lamp was seen burning in this
gopura at nights.

|
|
|
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And as one climbs the stone steps and walks along the
foot-paths on the hill-tops, he is bewitched by the spectacle
of lovely hills, dales, valleys, streams and thick jungles. It is
of course an unforgettable experience, and the pilgrim is not
in a hurry: he rests at times, tarries on the steps or on the
path, to drink deep the scenic beauty, and moves along in
slow strides, at this stage of the journey.

The ‘maha-patha’ mentioned here may probably refer to
what now is known as ‘pedda-yekkudu’, which is a very
tiresome patch on the ascent.

Standing on the first hill-top, the pilgrim may turn
round and see the land that he has covered, the stretch of
land from the foot of the hills to the town of Tirupati (called
here Sri-puri). Numerous tanks, pools, wells, streams,
gardens and groves present themselves before him. He can
see the meandering river Suvarna-mukhari, which flows past
Tiruchanfir and Chandra-giri and at a distance of a little
more than two miles south of Tirupati. The puranas describe
this river as most sacred, and it is by the side of this river
that the Véngadam hill rises, according to the puranas.
It was an important river during the reigns of Pallavas
and Cholas.

He can also behold the great temple to Govinda-raja in
the town. Ramanuja on his second visit to this place found
an ancient shrine to Parthasarathi on the outskirts of the
village Kottur. As at that time there was a threat of
desecration of the Srivaishnava temple at Chidambaram, the
processional deity of Govinda-raja of that temple had to be
shifted to some safe place. Ramanuja arranged for this deity
to be housed within the Parthasarathi shrine near Kottar.
Later, when the processional image was taken back to
Chidambaram, and due to some reason the original icon of
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Parthasarathi could no longer be worshipped, Ramanuja
installed a new main icon (miila-bera) here, and called it
Govindaraja.

The processional image of DParthasarathi became the
kautuka-beru of Govindaraja. This was in the year 1129-30
A.D. The Yadavaraya ruler Vira-narasinga-deva contributed
to the magnificence of this temple and the celebrity of this
temple-town (around 1234 A.D.)

After the first steep ascent and before the steep flight of
steps known as ‘knee-breaker’ (monakal-murippu) one
comes to a tirtha or a canal.

Nearing the Summit

Then follows a graphic description of the charming
wilderness that abounds on the hills. The pilgrim looks at
the tall trees of many varieties, listens to the sounds of
many birds and beasts, and enjoys the cool and fragrant
breeze that wafts across. Many are the animals that freely
roam about in the forests on the hills, and they seem to live
amicably. The pilgrim, filled with devotion, imagines that
the fortunate birds and animals that live on these sacred
hills are indeed the celestial beings (nitya-siiris) who have
assumed those forms. The nitva-siiris are the ever-liberated
beings who have secured fully the grace of the great god,
but they are eager to dwell on these hills and forests of
Véngadam, which is verily Vaikuntha where they normally
reside. They, like the god himself, have abandoned
Vaikuntha and have teemed up here to be near the god.

The journey to the hill-shrine is accomplished by
ascents and descents over hills (which are seven in number)
and moving in and out of forests. The landscape is
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throughout picturesque and delightful. There is never a dull
moment for the pilgrim as he walks amidst trees laden with
fruits and flowers, plants and creepers which are shapely
and charming, and scents and sounds which are fascinating.
But now he is all eager to get near the hill-shrine, and

hurries onward.

He has to climb one hill and get down, only to climb
another. He moves on, resting for while, and contemplating
on the god whose presence he is approaching. He reaches
the final hill, and as he climbs it, the thought uppermost in
his mind is that the god should draw him soon to his

presence.

Dova-Bhashyakara-Sannidhi

When he climbs the last flight of steps rightly called the
‘knee-breaker’ (molakal-murippan-padi or mokala-mettu),
for the steps are so high and the ascent so steep, he comes
to the top of the hill that is chosen by the god for his
manifestation. Even as he reaches the summit of the flight of
steps, he finds himself in front of the shrine dedicated to
Ramanuja. This shrine is known as Dova-Bhasyakara-
sannidhi, and marks the commencement of the holy area of
Vengadam. The pilgrim has at last entered the sacred
precincts of the extended hill-shrine. There is an ancient
custom of lighting a lamp in this Dova-Bhashyakara-
sannidhi by the temple authorities on Kartika-dipotsava,
marking one of the outer limits of the kshetra, the other one
being the Kshetra-palaka shrine near Gogarbha-tirtha.

When Ramanuja visited Tirupati for the first time to
learn the esoteric meaning of Ramayana from his maternal
uncle Tirumala-nambi, he was still a young man whose
greatness was not as yet recognized. He did not, at that
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time, ascend the Véngadam hill to visit the hill-shrine,
although he stayed at the foot-hills for a year. But the
second time he visited Tirupati he was a widely revered
Acharya duly anointed in the great temple of Sri-rangam.
This time, he ascended the hills and as soon as he climbed
up the last flight of steps, his maternal uncle, Tirumala-
nambi, received him with all temple-honours at the spot
where the shrine (known as Dova-Bhashyakara-sannidhi)
was later erected.

As the pilgrim enters the sacred precincts of the kshetra,
he is over-powered by the excitement and joy of those who
have already reached there. An air of festivity surrounds
him. Music fills his ears. The mantapas as well as the
ground alround are decorated with flowers of variegated
colours; and the sight is delightful to his eyes.

As he walks along, bewitched by the beauty of the
place, he beholds a small tower, bereft of the usual vase
and finial (srriga-vihinam tad-gopuram). The reference is to
the unfinished gateway, surmounted by a tower facing
south, called Mondi-gopuram. As we proceed from this
Mondi-gopuram towards north through a short pathway, we
come to another tower called Bommala-gopuram. Both these
ornate gopurams were dismantled in 1982 to make way for
a plain cement-arch which appeared three years later. The
ten incarnations of Visnu were prominently displayed here.

Passing through this gateway, the pilgrim enters the
village where the hill-shrine is located. In fact, he has now
the first vision of the sacred temple.

His dream of many days, months or years has now come
true; he stands in the close vicinity of the most sacred of all
shrines. He can see the temple at a distance and over the
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sanctum shines brilliantly the dome with its gilt covering.
The vimana, known as Ananda-nilaya, is believed by the
faithful to have appeared here of its own accord (svayam-
vyakta) for securing the welfare of the world (lokanugraha).
It is indeed a unique structure on earth, a bright ornament
on the head of the Véngadam hill (Seshadri).

The pilgrim moves on in the village, which indeed is
like another Vaikuntha, congratulating himself on his own
good fortune in having been able to come here. He is
grateful to the spirits who have made his ascent of the hilll
safe and memorable; and he is full of praise for the god
whom he has come to see.

Ananda-Nilaya-Vimina

This is undoubtedly the most picturesque and attractive
structure in the temple-complex. The golden plates covering
it are intricately and exquisitely carved with traditional
motifs. The shape of the vimana very strongly resembles the
Dharma-raja-ratha at Mamallapuram (which was built by the
Pallava monarch Dantivarma of Kafchipuram in 830 A.D.) It
is very likely that this vimana in the hill-shrine is also a
Pallava structure.

The height of the vimana is 37 feet and 8 inches,
including the ceremonial vase on the top (kalasa). It has a
square base, measuring twenty-seven feet and four inches.
The tower is divided into three sections, the bottom one
being square and having no figures; the middle one being
rectangular in shape and having nineteen figures. The
figures are all sculptures in relief and the themes are the
incarnations of Visnu, the door-guardians, attendants (like
Garuda, Vishvaksena and Hanuman) and the sages. In the

four directions are the customary forms of Visnu described
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as the presiding deities of the vimana (vimanadhi-daivata):
Vardha, Narasimha, Ananta and Vaikuntha-natha. On the
northern side is the representation of the deity in the
sanctum, known as Vimana-Srinivasa. It is said that
Vyasatirtha used to worship this small iconic representation.
It has become customary to have a look at this figure
(Vimana-Srinivasa) while going round the shrine in Vimana-

pradaksina.

The figures and the ornamental decorations of this
vimana are only in the gilt copper plates that cover the
vimana. The actual vimana which is in mortar and stucco is
devoid of figures; it has only the architectural features of the
Pallava vimana. We do not know how old the vimana is. But
we have inscriptional references to the covering of the
vimana with copper plates gilt by the Yadava chieftain Vira-
narasinga-deva in 1260 A.D. and the fixing of a golden vase
(kalasa) on the vimana by the Pandva in 1262 A.D. (T.T.
371 No.19). The Yadava chieftain was a feudatory of the
Pandyan king, and the two together made the vimana look
like the mythical mountain of gold (Sumeru, sura-giri)

The next service to the vimana was in the year 1359
AD. (6-7-1359), Saluva Mangi-deva-maharaja, who was
the general under Kumara-kampana-odeyar is said to have
fixed the golden S$ikhara 'for Tiru-véngala-natha’, on that
date. The vimana was renovated in 1417 A.D. by Amatya-
sekhara Mallana, who was the governor of Chandra-giri
rajya, during the rule of Saluva-narasimha (I, 198). The
tamous Vijayanagar monarch Krsnadeva-raya presented
thirty thousand gold varahas for gilding the vimana again,
during his fifth visit to the hill-shrine. The work began on
2-1-1517 and was completed on 9-9-1518 (Ill 81, TT 576).

Koti-kanya-danam Tatacharya of Kanchipuram got the
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vimana gilt again in 1630 (Madras Epigraphical Report
1919, 650). Adhikari Ram-laksman Dasa, a brother-disciple
of the then Mahant Prayaga-dasa, arranged for gold plating
the vase over the vimana (kanaka-kalasa) on 30-9-1908.

Thus, in seven hundred years (1261-1908) there were
six services to the vimana (vimana-kainkarya) rendered. The
gold plates covering the vimana soon lost their brilliance
and the covering plates themselves got loosened and
disturbed because of the weather conditions prevailing on
the hill. After the period of the Mahants, the TTD took over
the administration of the temple, and thought of gold-plating
the vimana again in 1957. It was then discovered that the
masonry work of the vimana beneath the covering had
decayed, and that it had to be repaired before the old plates
were replaced by new ones. The work began with the
Balalaya-ritual (October 25, to November 1, 1957), and the
gold plates were set in position on November 2, 1957
(Kavacha-punar-uddharana). Final consecration (maha-
samprokshana) was performed on August 25, 1958. Copper
sheets worth Rs.57, 375 and gold weighing 12, 020 tolas
were used in this renovation.

The ' puranas describe this vimana as Ananda-nilaya. But
we find the name Ananda-nilaya-vimana for the first time in
a damaged inscription of 1417 A.D. of Amatya-Sekhara
Mallana (No.196). Bhavisyottara-purana (13, 80-81) says that
even when the first builder of the temple, Tondaman,
consecrated the vimana, it was called Ananda-nilaya,
because it produced great delight.

Aditya-purana (1, 42) explains that the god is distin-
guished by his power to bestow bliss and gnosis and so he
is himself known essentially as bliss (ananda); when Tonda-

man beheld him in this vimana, he was filled with bliss.
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The pilgrim bows with delight before this most
impressive indication of divine presence, and proceeds
towards it. He now enters what is known as Sannidhi street,
which runs east to west.

" Sannidhi-streef

The Sannidhi-street is so called because it leads the
pilgrim directly to the presence of the god. This short and
rather narrow (until recently) street extended from the shrine
to Anjaneya, known as Bédi-Hanuman, already mentioned,
at the eastern end to the tall four-pillared and open
mantapa (called Golladani-mantapa) at the western end.
Bédi-Hanuman faces west, and stands right in front of the
main (and only) entrance to the hill-shrine, at the other end
of the street.

To the left of the street is the so called thousand -
pillared mantapam, and to the right the Periya-jiyar
matham, whose head is an important functionary in the hill-
shrine. The street ends with Golladani-mantapam, which
faces the gateway to the shrine. This mantapam, was
formerly used for occasional festivals, but now is altogether
unused.

The Sannidhi street was widened in 1970 and it no
longer presents the picture that once was familiar.

The Bedi-Hanuman shrine has now been isolated, and
it is almost a new structure now. Two bays of the thousand-
pillared mantapa on the side of FEast Mada-street were
removed; and three bays of the same mantapam on the
Sannidhi-street side were dismantled and shops were
constructed.
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From Golladani-mantapa which marks the end of the
Sannidhi-street, there is a flight of steps to the full width of
the road (viz., Sannidhi-street). The pilgrim has to climb
down this flight of steps to reach the main entrance of the
temple which opens to the East Mada-street, running north
to south. This flight of steps was renovated in 1990, and
now it extends to the end of the East Mada-street on the
southern side, so that one can enter the thousand-
pillared mantapa from the East-Mada street by climbing the
flight of steps.

The thousand-pillared mantapam which faces east is a
rectangular structure, accommodated within the area covered
by the Sannidhi-street on the north, East Mada-street on the
west, a pathway on the east, and the road in front of
Hathiramji-matha on the south. This mantapam was formerly
used by the pilgrims, but now it houses the assembly hall
(sadas), which in recent years was shifted to the Asthana-
mantapam, Museum and Purohita-sangham. The western
portion of the mantapam had crumbled down, leaving an
open space on the side.

We do not know precisely when this mantapam was
constructed, or by whom. It appears to have been one of the
structures undertaken to give effect to an endowment of the
Durga samudram village (near Tirupati) to the hill-temple
made by the Siluva Narasimha (in 1472 A.D.) the governor
of the Chandra-giri province who rose to become the lord of
the  entire  Vijayanagar (rdja-maharaja-udaiyar).  This
endowment was meant to enable mantapas and gopuras to
be constructed in Tirumala and Tirupati.

The name of Saluva-Mallaya-deva, son of Siluva-Erra-
Kampaya-deva, a cousin of Saluva-Narasimha, is associated
with the building of this mantapa.
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It cannot be known if the original mantapa was
designed to have a thousand pillars. The sahasra-starhbha
mantapa is a familiar architectural member of big temples in
South India. It may not always have a thousand pillars.
When the Sanskrit expressions ‘dasa’ (ten), ‘sata’ (hundred)
and sahasra (thousand) are used in contexts like this, they
are not meant to signify those specific numbers, but are
used only in the sense of multitude. The ‘thousand-pillared
mantapa’ means only a hall with a large number of the
pillars. There is a small pavilion in the middle of the
mantapam, suggesting that on some occasions the
processional deity of the hill-shrine was brought to this
mantapam.

Then, the text mentions that the pilgrim approaches
Vaikuntha-dvara, of the shrine which is marvellous
(adbhutam)

The temple doorway is decorated with festoons, garlands
and buntings; fragrant smokes of incense fill the air. The
doors are guarded by Chanda, Prachanda and other
attendants mentioned in the Agama texts. Celestial beings
crowd the entrance, as also the spiritual adepts in their
invisible bodies. Pilgrims from different parts of the country,
young and old, with their families are jostling about in front
of the entrance. They are filled with devotion and bow down
humbly with palms joined in supplication above their heads.
They are all eager to enter.

The text calls this entrance, which one encounters as
soon as he gets down the flight of steps from the Sannidhi-
street, ‘Vaikuntha-dvara’. The expression is now used for
the entrance to the enclosure immediately around the
sanctum (viz., Vaikuntha-pradaksina or Mukkoti-prada-
ksina) and which is kept open only once in a year (on the
night of Mukkoti-ekadasi).
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The door-way that the text speaks of is not what is now
called Padi-kavali (entrance guarded by sentinels) also
called Maha-dvara (the main entrance, tiru-vasal in Tamil),
for the text later on mentions (in verse 56) that the pilgrim
enters the maha-dvara after going round the main streets of
the wvillage. And, according to the text, he enters
(‘pravideyam’) this Vaikuntha-dvara to reach the main
streets. What or where, then is this Vaikuntha-dvara now?
Was it some structure that no longer exists? or does it refer
to what we now know as Golladani-mantapam at the end of
the Sannidhi-street? It is hard to ascertain what the
condition was at that time. It is likely that there was an
ornamental arch-way at the foot of the flight of steps (from
the Sannidhi-street) without either the prakara walls on the
sides or the gopuram on its top. It was perhaps meant to
indicate the entrance into the temple-area, which was
described by the devout as Vaikuntha itself. The wverses
included in the mantra-pushpa traditionally recited in this
temple say that the god enjoys himself on the banks of the
sacred tank here, having come away from Vaikuntha. And
wherever the god dwells is verily Vaikuntha.

Such an archway would allow the pilgrim to go round
the streets of the village before entering the present Padi-
kavali, which is situated just a few feet away, on the other
side of the East-Mada street.

The pilgrim prostrates before the main entrance and
begins the first great circumambulation (maha-pradaksina),
which takes him around the village which is also holy. He
turns to his left, keeping the shrine to his right and
proceeds along the East Mada-Street. Then he turns to his
right and enters the South Mada-Street which goes by the
side of the outer wall of the temple. He proceeds along this
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road beyond the temple another four hundred feet (the
compound wall of the temple on this side is 414 feet) before
he turns and enters the West Mada Street (which is about
900 feet in length).

He would by now have covered the village proper, the
Pata-pushkarini area where a tank had been excavated by
the Vijayanagar king, Achyuta-raya, in the sixteenth
century, and which was filled up during the days of the
Mahants in the nineteenth; and, at the far end of the road,
the shorter side of the sacred tank (Svami-pushkarini)
Before he gets back to the East Mada street he covers the
entire length of the tank before he reaches the north-eastern
corner of the temple, walking along this road.

The south-eastern corner of the temple faces the Matha
of the Mahants, on the raised ground on level with the top
of the terrace of, and ajacent to, the thousand-pillared
mantapam. It is learnt that one of the later Yadava-raya
kings, Sri-ranganatha, built for himself a palace in 1351-52
A.D. on the hill here (I, 109). It was probably this palace
that was appropriated by the Mahants who administered the
temple as Vicharana-kartas from 1843 to 1933.

The Sacred Tank — Svami-Pushkarini

The pilgrim now comes to the sacred tank called Svami-
pushkarini (or Svami-saras, or Tiruk-konéri in inscriptions),
ceremonially sips water from it and finishes his noon-
ablutions there. Then he visits the Varaha-swami’s shrine
which is on the banks of this tank, and circumambulates the
shrine as well as the tank before proceeding towards the
great temple.

The tank which is almost at the middle of the North
Mada-5treet is 100 yards in length and 50 yards in width,




CHAPTER THREE - Tilgrimage to the Hill-Shrine 81

covering a total area of 1.50 acres. It is actually twin-tanks:
Varaha-tirtha near the Varaha-svami shrine which is on its
north-western shore, and Srinivasa-tirtha, near the hill-
shrine which is on its southern side. A low wall separates
the two parts. And traditionally the large tank is said to
consist of nine separate well-like water sources (tirthas),
each displaying silt deposits of a particular colour. According
to Brahma-purana. (8, 32-38)

i) on the northen side of the tank, Kubera-tirtha;
ii) in the north-eastern corner, Galava tirtha;
iii) on the eastern side, Markandeya-tirtha;
iv) in the south-eastern corner, Agni-tirtha;
v) on the southern side, Yama-tirtha;
vi) in the north-western corner, Vayu-tirtha;
vii) on the western side, Varuna-tirtha;
viii) in the south-western corner, Vasistha-tirtha, and

ix) in the centre, Sarasvati-tirtha.

There are cut-stone steps for the tank alround, and from
the midst of the waters rises a mantapa called Vasanta-
mantapa (or Nirali-mantapa), which was built by Saluva-
narasirhha in 1468 A.D. (TT No.54) It is interesting that his
inscription calls the tank not Svami-pushkarini but
Tirukkoneri, although another inscription thirty-five years
earlier (I, 201, Devaraya) calls it Svami-pushkarini; and this
is the first time the sacred tank comes to our notice in
inscriptions. The Vasanta-mantapa was meant to be used for
the floating (tiruppalli-ddattirunal) on the ninth day of the
annual festival, Brahmotsava (or Kodait-tirunal) This
mantapa was renovated by Mahanta Prayaga-dasa in 1900;
it would appear that the mantapa had almost crumbled
down by the time.

Svami-pushkarini is an important landmark on the hills,
for it is on the banks of this tank that the god of the hills
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(Vengadattan) chose to manifest himself, according to the
puranas. The legendary account of the origin of the hill-
shrine relates that Vardha-svami (the boar-incarnation of
Visnu) was the original inhabitant of the land adjoining the
tank; and that he allowed the god of the hills to dwell in a
part of the land owned by him. And Brahma himself is said
to have consecreated a shrine to Varaha on the north-
western shore of the tank. It is related that Varaha hid
himself in a huge ant-hill which, in fact, was his residence.

Later, Brahma consecrated a stone image of this form of
Visnu, which was dug out from the ant-hill by the hunter
(nishada) who also constructed a shrine.

The shrine and the part of the tank in front of it was
named Varaha-tirtha; The custom prescribed for the pilgrim
in the puranas is that Varaha-svami must be worshipped
after a bath in the sacred tank and before he proceeds to
the hill-shrine.

Adi-variha-shrine

The Varaha-shrine on the hill, however, is not
mentioned by any of the Alvars, or in any inscription before
1380 A.D., when Alagap-piranar Tirukkalikanr-dasar made
an endowment to this small shrine. The deity is called here
Varaha-nayanar. As mentioned earlier, the next inscription,
eighty-six years later in 1476 A.D. (by Sathak(‘)par
Narasimha-raya-mudalir) refers to this minor god on the hill
as JAanappiran, a typical Sri-vaishnava name (‘tiruk-kénéri
karaiyil jAanappiran’). After 1481 he is referred to as Adi-
varahap-perumal (Kandade doddappayyangar, 1535, Settlir
5r1'm'vésayyangér, 1541). It was Tallapakam Tirumala-
yyvangar who constructed the mantapas, the prakara-wall
and the east gopura of this shrine in 1535 (IV 40).
However, it has always remained a minor shrine, and when
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the East India Company came in to take control over the
shrines on the hill, the annual income of this shrine was not
more than Rs. 250.

The icon that we find in the shrine now is a small one
with the four-armed Varaha, standing and lifting up the
earth-goddess with two of his hands. It is in relief on the
rock. The description of Adi-varaha given in the Vaikhanasa
text Vimandrchana-kalpa (56th Patala) is fully portrayed in the
main image here.

“The god must be represented as four-armed. Two of
his hands (the upper ones) carry conch and discus. His
complexion is grass-green (dark) His right leg is placed
on the hood of Adi-fesha and his left leg is bent for
ascending from the depths of the netherworld. He
carries the goddess of earth on his thigh, supporting
her feet by his right hand, and holding her up with his
left. His head is turned towards the goddess, smelling
her with his snout. The goddess, dark in complexion,
folds her palms in supplication and looks at the god
with coyness and glee. She is decorated with all
ornaments, and her garment is flowery in design. She
must be made in five tala-measure and her height must
reach the god’s navel or breast.”

Coming out of the Vardha-shrine, the pilgrim walks
along the North Mada-Street keeping the sacred tank to his
right, and enters the East Mada-Street. Going beyond the
length of the sacred tank, he beholds to his left the tall shed
where the processional chariot (ratha) is kept. He bows to
this chariot and proceeds towards the main entrance of the
shrine. He returns to where he began his maha-pradaksina
and enters the tall gateway known as Maha-dvara (or
mukha-dvara; Periyatiru-vasal), or Padi-kavali.

The gateway to the shrine is 43" 3"" wide and about 30’
long. The passage through which one can enter is 9" 97
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wide, and is in the centre of this gateway. The passage
widens when one reaches what is known as the Pratima-
mantapam; it will be 16" here. On the large stone slabs
covered with metal sheets constituting the door step are now
seen two bronze icons of the traditional gateway-gods
Sarnkha-nidhi and Padma-nidhi. Agama prescribes that
these are the guardians of the third of the seven enclosures
(avarana) that may be had for a shrine. It may be noted that
the hill-shrine has only three enclosures covered by
Sampangi-pradaksina (outer), Vimana-pradaksina (middle)
and Mukkoti-pradaksina (inner). The Mahadvara (the
principal gateway) admits the pilgrim to the outer
(Sampangi) enclosure. On either side, two cut stone door-
frames are to be seen. In the words of TXK.T.
Viraraghavacharya :

“The door jambs, the sills and soffits of these are wide
and thick cut stone and carved in the traditional style.
The front door-way alone has folding doors, hung on
pivots and made of stout lattice wood work, backed
with thick battens fastened together by stout iron nails
having artistic heads. There is also at trap door on the
left side door to be kept closed’’ (History of Tirupati, Vol.
I, TTD, Tirupati 1953 p.167).

An interesting detail found in the outer prakara-wall of
the temple was pointed out to me during a recent visit of
mine to the hill-shrine by my friend, Shri D.V. Chary, who
was then the Executive Engineer of the TTD. This pertains to
the ‘writing on the wall” (in the literal and not the
metaphorical sense), which provides a clue to the manner in
which the stones were put up. The familiar sacred formula
used in several rituals, ‘Om namah $ivaya, siddham namah’’
has been employed here to mark the stones for vertical and
horizontal placements. The first letter ‘om” is given to the
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uppermost layer, the second letter ‘na’ to the second layer
below, and so on. When the ten letters of the formula are
used up this, then the letters of the alphabet ‘a’, ‘a’, ‘i’, 1’
and so on are taken up to mark the rows of stones. To
indicate the sides of the prakara-wall, the letters ‘da’ (for
dakshina, south) ‘u’ (uttara, north) "tu’ (tarpu, east) and
‘pa’ (paschima, west) are used to mark the stones. The
height of each layer of stones is from thirteen to fifteen
inches. The drawing given here represents this coding on

the southern prakara-wall.

The presentday pilgrim will enter this doorway which is
surmounted by a tower or gopuram which rises to a height
of about fifty feet above ground level; and here are
compound-walls (about four feet thick), proceeding from the
sides of this doorway, 414 feet east to west and 263 feet
south to north, enclosing the shrine-area covering about two
acres. The surrounding walls give the appearance of a fort
rather than a temple. And the tower over the gateway, which
stands on a rectangular base, 38 feet south to north and 32
feet east to west, and has five tiers (talas), is by no means
impressive. The sculpture-mouldings are very ordinary, and
the renovation done in 1953 has not added any charm to

the tower.

But prior to 1250 A.D., there appears to have been no
gopuram at all above the gateway and the bald gopuram
that came into existence around that date, rose in five tiers
only about 1472-1482 A.D. (after the endowment for
repairing gopurams was made by Saluva-Narasirmha,
Inscriptions Vol.Il No.79). The surrounding walls (outer
prakara) may date only from about 1260 A.D.; but we do
not find mention of their presence till 1320 or 1330 A.D.

The processional image of the Sri-rangam shrine was housed
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in the mantapam inside this prakaram in 1320 or 1330. The
sanctum of this mantapam almost abuts the southern
prakara-wall. The earliest inscriptions on this outer prakara
are all of the fifteenth century.

It is also suggested that the inner prakara-wall which
encloses the Vimana-pradakshina was raised earlier than
this outer compound-wall, for the inscriptions on the former
wall belong to an earlier period. As TKT. Vira
raghavacharya rightly notes: "It is thus seen that the third or
outer prakaram wall came into use for inscriptions long after
the second one had been largely used” (op.cit. p.170)

Qut text (verse 55) mentions ‘mahadvara’, but does not
refer to any gopura on it - or to the prakara-wall. It is likely
that the ‘maha-dvara’ was only a tall gateway, an arch-sort
of structure, without any superstructure above it, or walls

emanating from its sides.

Further, the text (same verse) says that the pilgrim
would see a huge tamarind tree as soon as he enters
through the gateway (“Sriman-mahaddviram pravisyantah
Asthana-chincham achala-chhayam’’). We do not, however,
see it now. The text also mentions that there were a few
mantapas probably free structures standing apart from each
other, outside the inner enclosure. Thus, for about 120 feet
from the outer gateway to the inner, there must have been
open ground with trees alround the shrine, extending on the
north-eastern side to the sacred tank (Svami-pushkarini)

The purapas associate the tamarind tree with the
manifestation of the hill-god. The Vaikhanasa priest
Gopinatha and his $adra attendant Ranga-dasa together
recovered the image of the god from the huge ant-hill that
was beneath the tamarind tree on the banks of Svami-
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pushkarini and installed it on the western side of the tree.
(Brahma-purana 7, 30)
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This agrees with the present location of the god in the
sanctum and the purina specifies that the image was hidden
under the ant-hill only till the knees (jdnu-matra nimagna
hi-tintrini-vrksha-mialatah’, 20-21)

According to Vardha-purina (9, 16-50), the two of them
(Gopinatha and Rangadasa) discovered the image of the
god, freely standing (‘akasastha’) beneath the tamarind tree
on the southern bank of Svami-puskarini; the image was
exposed to the sun, moon, wind and rain. They levelled the
ground and cleared it of all vegetation, barring the tamarind
tree under which the god’s image was found and a
champaka tree which was dear to Lakshmi. The tamarind
tree apparently stood near the outer gateway while the
champaka tree was near the present inner gateway. The
circumambulation known as Sarmpangi-pradaksina
(sambaga-chchurru) is called so because of the presence of
the champaka tree, left uncut by the two builders of the
original shrine.

Bhavisyottara-purdna (4, 19-21) explains the hidden
meaning of the ant-hill, the tamarind tree, the sacred tank
and the hill itself. The hill-god is a reincarnation of Krsna of
the Dvapara age. His mother Devaki now took the shape of
an ant-hill, and his father Vasudeva appeared in the form of
the tamarind tree; his brother Bala-bhadra (who is an
incarnation of Sesha or Ananta) was the hill, Seshadri; the
river Yamuna became Svami-pushkarini and the land
around it was Mathurd indeed. All the animals on this hill
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are in fact the Yadavas who were playmates of Krsna, and
the birds are none other than the gopika-damsels.
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Pratima-Mantapa

At present, one who enters through the first gateway
(maha-dvara or mukha-dvara) finds himself within an open
mantapa known sometimes as Pratima-mantapa, for the
splendid portrait icons (pratima) are kept here. This
mantapa is continuous with the gateway structurally. It is
rectangular in shape, about 27 feet in width and 24" 6" in
length. leaving a passage of 16" feet in the middle, the
mantapa has two wings, the southern one being 106" wide
and the northern one 9'6"". The wings have pillars, and the

entire mantapa rests on sixteen pillars.

As you enter facing the shrine, to vour right is a group
of three copper cast statues of excellent workmanship. They
represent the famous Vijayanagar emperor Krsnadevaraya
(1509-1530) and his two consorts Tirumala-devi on his left
and Chinnadevi to his right. The names are inscribed on the
shoulders of the statues. They were set up by the emperor
himself on 2nd January 1517. All three of them stand facing
the shrine, with hands joined in supplication. This wing of
the mantapa has two rows of four pillars (even as the other
has). To your left (viz., in the southern wing of this
mantapa) is the copper-cast statue of another king of
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Krsnadevarayva with his queens

Vijayanagar, Vénkatapati-raya of the Aravidu dynasty, who
ruled over Chandra-giri around 1570, with the name
inscribed on the shoulder. By its side are the stone statues
of Achyutaraya, who succeeded Krsnadevaraya on the throne
and his wife Varadaji-amma. But the identification of these
stone statues is doubtful, there being no inscription of
names on them.

These images have been made perfectly in accordance
with the Agamic prescriptions :

“The figures of a devotee must be made realistically in
the eight-tala measure, in gold, silver, copper or in
stone. The devotee must hold his hands in the posture
of supplication; his eyes must be settled on the tip of
his nose; and his gaze must be one of abstraction. If he
is a ksatriva, he must wear the crown on his head, but
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he must be shown in the attire of a devotee. He must
be impressive-looking, and his limbs must be well-
proportioned  (8ri-Vaikhdnasa Pratisthanukramanika,
Part II 36th chap. ed. Divi Venkata-nrsirmhacharya,
Nallar, 1978, pp. 300-301).

The text does not mention this open mantapa or any
other mantapa specifically; it merely says ‘mantapan’. Then
it takes the pilgrim straightaway to the Dhvaja-starnbha-
mantapa, where the bali-pitha also is located. From there,
the pilgrim is supposed to go round the enclosure and come
back to the Dhvaja-stambha-mantapa; and enter into the
Second Gateway surmounted by a tower, and then come to

Vimana pradaksina.

From 1987, the scales for the tulabhara offerings by the
devotees (weighing themselves against silver, gold, jaggery
etc.) were placed in this mantapa. Till then they were
located near the Koppara (Hundi) in the Tirumamani-
mantapa.

Three Prakaras

In terms of the present-day temple plan, there are three
enclosures (prakara-walls) for the shrine. Between two
prakara walls is the circumambulatory path, pradaksina-
patha. Between the outermost prakdara wall and middle
prakara-wall is the pathway for circumambulation known as
Sampangi-pradaksina. And between the middle prakara-wall
and the shrine proper (consisting of the sanctum, $ayana-
mantapa. Ramar-méda, Snapana-mantapa and Tirumamani-
mantapa) is the pathway known as Viméana-pradaksina for
the golden vimana (Ananda-nilaya) is visible for the
pilgrims as they go round. There is another pathway which
is closed for the pilgrims except for the single day in a year,
between the prakara wall of the five limbed shrine and the

X




CHAPTER THREE - Pilgrimage to the Hill-Shrine 91

wall round the sanctum, the Sayana—mantapa, and Raman-
méda. This narrow and covered pathway is known as
Vaikuntha-pradaksina or mukkoti-pradaksina, on account of
its being kept open on Vaikuntha or Mukkoti ekadasi. All
three pathways have their openings only on the eastern
side.

Sampangi-Pradaksina

Of these three, the middle pathway (viz. Sampangi-
pradaksina) contains several interesting mantapas like
Ranga-mantapa, Tirumala-raya-mantapa, Saluva-Narasimha-
mantapas, Dhvaja-stambha-mantapa and Ainamahal. In fact,
the so-called Pratima-mantapa which we have just now
described is also in this pradaksina. At present, however,
no pilgrim can use this pathway for circumambulation. The
queue lines as well as the irregular (even haphazard)
contours of the mantapas make it difficult even to visualize
the pathway.

In terms of temple-structure, the dgama-texts prescribe
from one to seven enclosure-walls (prakara). The path
between two prakara-walls is meant not only for
circumambulation but the pavilions abutting the outer wall
of this path (called madil-mantapa) would accommodate
several requirements and functions of the temple. In the case
of the hill-shrine there are three prakara-walls, and three
circumambulatory paths. The innermost path now called
Vaikuntha or Mukkoti-pradaksina is bound on the outer
side by the wall that becomes the inner wall of the middle
one, now called Vimana-pradaksina. The outer wall of this
path will become the inner wall of Sampangi-pradaksina,
the outer wall of which is also the outer compound wall of
the entire temple. The agama terminology for the first (or
innermost) circumambulatory path would be ‘antar-mandala’
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for the second (or middle) path (viz., Vimana pradaksina),
‘madhya-hara’; and for the third (viz. Sampangi-pradaksina)
‘mahd-maryadi’. However, the mahapradaksina (viz., going
round the four streets arounnd the shrine) is not counted

here.

Inscriptions on the wall in Mukkoti Pradaksina

In former times, this pathway was an open one, not
enclosed by any prakara-wall. It is also said that there were
champaka trees around this pathway, which circumstance
was responsible for its name (Champakavarana, Sampangi-
pradaksina, Sambaga-churru). The mantapas that were there
were probably stray and unconnected structures. As
mentioned earlier, one could, according to this text (verse
66), see the sacred tank, Svami-pushkarini, without a
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hindrance from the Dhvaja-stambha-mantapa. And the
shrine at the far end of the present Ranga-mantapa does not
have the outer prakara-wall as its back on the southern
side; there is another mantapa (used formerly as a sort of
kitchen and now as Panel-Room, securitv room and queue
line) between the outer prakara-wall and the Ranga-
mantapa. This suggests that the outer prakara-wall was a
later construction; originally the Ranga-mantapa must have
been an isolated structure on the open ground, at a distance
from the present Dhvaja-stambha-mantapa (which must
have been there even when this Ranga-mantapa was
raised).

The pathway known as Sampangi-pradaksina skirted
close to the inner prakara-wall (viz., outer prakara wall of
the Vimana-pradaksina), which appears to have been built
around 1190 A.D. There was no other wall enclosing this
pradaksina at the time our text was prepared. The Bali-pitha
and the Dhvaja-stamhbha were outside the precincts of the
shrine.

In the north-western corner of this pradaksina there is
even now a spring-well, small and shallow, called Viraja-
nadi; at present its water is unfit for use. But it must have

been in use in former days.

Saluva-Narasimha constructed around 1470 A.D. four
mantapas in the open court-yard at the four corners of
Sampangi-pradaksina, in the names of himself, his wife and
his two sons. On occasions of festival, the processional
image of the hill-god was brought out to go round this
pradaksina, and it held court in each of these mantapas,
when food-offerings were made to the pilgrims. Each
mantapa is tall, unenclosed, and stands on four plain
pillars. The four mantapas, however, are not of the same
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size. The two at the corners of the Sampangi-pradaksina
behind the shrine are 86" square each, while the one at
the south-eastern corner is 11 feet square and the other at
the north-eastern corner is 11'6"" x 12°3"”

When, however, the outer prakiram wall was raised,
mantapas or rooms were constructed along the wall in front
of the long corridors on the three sides (excluding the
eastern) till the Dhvaja-stambha-mantapa. Bevond the
Dhvaja-stambha-mantapa, were large structures like the
Tirumala-rdya-mantapa and Ranga-mantapa on the southern
side. The rooms constructed in front of the Sampangi-
pradaksina were used as Ugrana (store-room), Pattadi (the
room where silk garments were preserved), Ramanuja-kiitam
(where pilgrims were fed freely, constructed in 1450), Padi-
potu (kitchen for the preparation of sweets known as
‘panyarams’, fried and baked delicacies) and Yamunat-turai
(where flower-garlands for the god were strewn)

A word may be said here about Yamunat-turai, where
flower-garlands for daily worship are prepared. It is a
custom of great antiquity in this temple that specific numbers
of garlands are prepared each day, and each of them of a
specific length. The length of the garlands is in terms of
‘mara’ (18 inches) and ‘bara’ (36 inches). The list of
garlands used in tomala-seva everyday is given below:

Tiru-vadi garlands 2 in number, each 18" long
for Vaksa-sthala-Lakshmi 2; 27"

garland for neck (kantha-sari); 1; 60’
Tavalamu 1: 40"

Tavalamu 1: 50”7

Saligrama-mala 2: 60"

Kathari-sara (waist) 1: 36"

Sikhamani (of crown) 1: 507
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9. Bhoga-érinivasa 1: 27"
10. Koluvu-érinivasa 1: 27"
11. Utsava-murti 3

12. Ugra-Srinivasa 3

13. Rama 3

14. Krsna 1

15. Chakrattalvar 1

QOutside the sanctum: One garland for each of the
tollowing: Ananta, Vishvaksena (bronze), Garuda, Hanuman.
Angada, Sugriva, in Ramarmeda; Dvara-palaka, and
Garudalvar in Tiruma-mani-mantapa; Varada-raja, Vishva-
ksena, Narasirhha and Ramanuja in Vimana-pradaksina.

In 1923, some rooms were built on the southern side to
store several articles relating to teppotsavam (float-festival).
Now these rooms are used to store laddus. The small tub-
like water-source on the north-eastern corner of the shrine
has been used to deposit the used flowers in worship
(nirmalya) every day. The custom in the hill-shrine forbids
flowers worn by the god being distributed to the devotees;
such flowers are dumped in this tub called pula-bavi
(“the well for flowers’). In 1952, this tub was converted to a

small well.

The Paimayishi account mentions that on the northern
side of Sampangi-pradaksina there was a Suvarna-mantapa
of four storeys. Our text (verse 67) also mentions a Suvarna-
mantapa, which the pilgrim is said to see in this
pradaksina, after beholding Svami-pushkarini. It is difficult
to determine what this Suvarna-mantapa refers to. The text
also mentions that the pilgrim would see Narayana-giri after
seeing Suvarna-mantapa (‘suvarpa-mantapam chaiva
narayana-girim tatha). Does it mean that the custom was to

climb the four-storeyed mantapa mentioned in the Paimayisi
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Account, and have a look at the highest peak (3620 feet)
Narayana-giri from a distance? Narayana-giri peak is
claimed to be the spot where the hill-god landed; there are
the stone imprints of his feet on the peak, which the hardy
pilgrims visit. According to our text, the order of noteworthy
details in this part of the pilgrim’s journey are Padi-pdtu
(kitchen), -Svami-pushkarini (the sacred tank), Yamuneya-
malyagara (the present Yamunat-turai), the icon of
Krsna installed therein, Suvarna-mantapa, Narayana-giri
and Bali-pitha.

The text now mentions the champaka-tree, which was
imagined to be dear to the consort of the hill-god (Laksmi)
and which gave the name for this circumambulatory
pathway. However, the text speaks of an abode to this
goddess (vénkata-niyakyah sthinam), in this pradaksina-
patha. What or where it was cannot now be known. There is
now no shrine to Laksmi anywhere in the temple. Laksmi is
supposed to reside in the right chest of the hill-god, who is
eka-miirti here.

After the mention of the Champaka-tree, the present
Padi-potu (kitchen), Svami-pushkarini (the sacred tank) and
Yamunat-turai are mentioned one after another. Padi-potu
and Yamunat-turai are located in the northern side of
Sampangi-pradaksina, then probably overlooking the
Dhvajastartnbha  mantapa (now Aina-mahal obstructs the
view). And the sacred tank would be almost immediately at
the back of Padi-potu and Yamunat-turai, not very far
removed. In front of the western end of Padi-potu, there is a
well. Did the Champaka tree stand nearby? Perhaps it was
situated in front of the present Ramanuja-katam hall

(adjoining Padi-potu on its western side), which was then
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not existing, so that a view could easily be had of Svami-
pushkarini. Even at present, Yamuna-turai is the last
apartment in the Sampangi-pradaksina on the Svami-

pushkarini side)

The ‘malyagara’ is the place where flower-garlands are
prepared for the daily decoration of the god, and it is also
described as ‘yamuneya’ that is to say, pertaining to
Yamuna. It is now called Yamunat-turai, meaning the stream
of Yamuna. It has already been mentioned that the Purdnas
explain that the hill-god is a reincarnation of Krsna of the
Dvapara age; the ant-hill being Devaki, the tamarind tree
Vasﬁdeva, the hill Bala-bhadra and Svami-pushkarini the
river Yamuna. The expression Yamunat-turai becomes
significant in this context. The apartment is not very far from
Svami-pushkarini, which is in spirit the river Yamuna,
according to this legend. And the expressions like ‘the
delighted of Gopika-damsels’ (‘gopinam ramapam’) and
‘producer of ravishing music from his flute’ (‘venu-nida-
vinodinam’) referring to Krsna (whose image is found
installed in the present Yamuna-turai) are reminiscent of

Krsna's sports on the banks of Yamuna.

Ranga-Mantapa

Of the many mantapas in the Sampangi-pradaksina
mentioned in general terms in the text, the most important
are the Ranga-mantapa (108x60’) and Tirumala-raya-
mantapa (108'x401"). The former is called Ranga-nayakula-
mantapa in the official Dittam for Kartikotsava (enumerating
the spots in the temple-complex where lights have to be put
up). It is also called Ranga-natha-mantapa, because it was
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constructed to house the processional image of the god
Ranga-natha of Srirangam (which was being secretly
conveyed from place to place to save it from Muslim
vandalism during 1320-1360); and also because the
Yadava-king, Sri-ranga-natha was responsible for its
construction.

This spacious mantapa comes to our view as soon as we
step out of the Pratima-mantapa at the very entrance to the
shrine, and turn our head to the left. This mantapa, which
is at the south-eastern corner of the large court-yard of the
temple, is positioned between the eastern and southern
sides of the outer compound-wall (prakara), to the south of
the Pratima-mantapa, leaving, however, a gap of six feet
from the southern prakara-wall, and 27'4"" from the eastern
wally It is doubtful, however, if this prakara was at all there
when this mantapa was built. It would be more reasonable
to assume that if this mantapa was constructed to be a
shrine for the god of Sri-rangam who was worshipped
according to the Paicharatra division of the Agama, it
should be outside the premises of the hill-god, who was
worshipped according to the Vaikhanasa division of the
Agama. During 1320-1360, therefore, the outer limit of the
hill-shrine must have been the Bali-pitha, and the present
Ranga-mantapa would have been built beyond this, in the
open ground.

And even now, it can be seen that this mantapa is a
shrine in its own right. It has a sanctum with a vimanam of
plaster over it, and a separate kitchen and rooms for torches
and vahanas (cf. Paimayishi Account which states that at the
southern side of the Sampangi-pradaksina is this mantapa
consisting of a room for torches, a room for keeping Mysore

State’s vehicles, Ranga-navaka’s kitchen and a shrine). It
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must have been an unenclosed pavilion, large enough for
the Sri-vaishnavas from Sri-rangam and Tirupati to gather
for congregational worship during the many festivals that are
celebrated in a Pancharatra shrine (unlike in a Vaikhanasa

shrine).

This mantapa, supported by massive granite pillars,
delicately sculpted in the Vijayanagar style, stands on a
high basement, and measures 44'10"" east to west and
112’7"" north to south. At the far end on the southern side is
the shrine (garbha-grha and antarala) that was mentioned
earlier, square in shape (12 feet) with a porch. It is called in
the Paimayishi Account ‘Simhdsana-mantapa’, having four
slender posts in front of it; adjoining it on the west,
continues the Account, is the rice-flowering room (pindi-
sala). The doors of the shrine were closed and locked up
after the Pancharatra god was taken back to éri-rar'\gam,
when favourable conditions prevailed there. A large Sesha-
vahana is kept there now, blocking the entrance to this
shrine. The hall was later wused for functions like
kalyanotsava. And the vahanas (processional vehicles) have
been kept here now in the rectangular space to the west

(15'2"" wide)

Tirumala-Raya-Mantapa

Adjoining the Ranga-mantapa on the western side,
turther removed from the southern prakara-wall (about 10
feet) and facing the Dhvaja-stahbha-mantapa, is a spacious
complex of pavilions (38 feet east to west and 77 feet north
to south) generally known as Tirumala-raya-mantapa, after
the chieftain Tirumala-raja of the Araviti family. But this
chieftain only renovated and extended an earlier structure
(the southern or the inner mantapa) built by Saluva-
Narasimha in 1473 A.D. for celebrating a new festival to the



100 THE HILL-SHRINE OF VENGADAM

2N u

Tirumala-Raya Mantapa

hill-god (processional deity) called in Tamil, anna-tnjal-
tirunal (Skt. hamsa-talika-dolotsava, swinging ceremony), a
five-day festival in the month of Ani (June-July). There are
two tall stone pillars in this earlier pavilion for suspending
the swing; but there is also a small mantapa (of black
granite), 6 feet square in extent and supported by four
ornamental (in Vijayanagar style) pillars, and with vimana of
plaster, according to Paimayishi Account (which calls this
the ‘simhasana-mantapa’) between the pillars, making the

swinging impossible.

Continuous with this inner and earlier mantapa (called
in inscriptions Narasimha-raya-mantapa, II, 79) which is
rectangular in shape, is another mantapa, lower in level and
reached by steps, which faces Dhvaja-starhbha-mantapa.
This latter mantapa is almost square in shape (357) and at

its north-western corner is the platform (13" long) on which
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the portrait statues of Todar-mal are kept. The distance
between this mantapa and the prakara-wall by the side of
the Inner Gate-way (Nadimi-padikavali) is 17 feet; and the
distance between this mantapa and the Dhvaja-starhbha-
mantapa is 10 feet. This mantapa was built by Araviti
Tirumala-rava for the performance of the annual
Vasantotsava. He also arranged for the free distribution of
food offering (made to god) to the pilgrims; this was well-
known as ‘tirumala-rayan pongal’. Latterly, the custom came
into vogue of seating the processional image (Malayappa) in
this pavilion to hold court on the evening of the flag hoisting
ceremony (dhvajarohana), marking the commencement of
the grand Brahmotsavam. The location of this mantapa
facilitated this practice.

This western end of the complex of pavilions is close to
the inner prakara-wall of Sampangi-pradaksina (a little more
than ten feet in distance) and approaches closely the
Dhvaja-stambha-mantapa in front (leaving of course a gap).
In the north-western corner is a small pavilion (originally a
brick one with four pillars), now a rectangular platform 13
feet long, containing the bronze cast portrait-statues of Lala
Khém-ram (better known as Tdédar-mall), his mother Mata-
Mohana and his wife Pita-bibi (the names are inscribed on
their shoulders). Lala-Khém-ram was a trusted chieftain
under the Nawab of Arcot, Sadat-ul-la-Khan around 1714
A.D. and was administering the Karnatik area under this
Nawab. It appears he was a resident of Konda-vidu near
Vijayawada in Andhra Pradesh. Of the three statues the one
of Pita-bibi (wife) is complete, that of the Lala-Khém-Ram
has the lower legs missing, and of Mata-mohana is devoid
of the feet. The three personages are shown in the standing
posture in an attitude of devotion, facing the shrine.
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Ainia-mahal

Among the other structures within the. Sampangi-
pradaksina is an unusual Hall of Mirrors (Aind-mahal, or
Addala-mantapa), built on a high basement, to our right as
we enter through the Outer Gateway. It faces the Ranga-
mantapa on the other side and is about 12 feet away from
Pratima-mantapa. This is obviously a late addition to the
temple-complex. The open front pavilion is square in shape
(437 3" x 43'6"") and there are six rows of six pillars in each
row. There is an enclosed room of about the same size
(4179"" x 42’) behind this open pavilion, with its entrance to
the east. Inside this room, there is a sanctum-sort of
apartment (23" x 2'9"") with a pathway alround it. The walls
of the room are faced with large mirrors. There is also a
railing in the middle of the room.

It is not known why or when this room was built. For a
long time, the administrative offices of the temple were
located here. Now, the laddus are stored in this hall.

In effect, the pathway freely available in Sampangi-
pradaksina is the open space actually around the outer wall
of Vimana-pradaksina.

This pathway is 30'7"" wide on the southern side, 21
feet behind the shrine. I remember that as an voungster, I
would, as would all the other pilgrims, go up to the Dhvaja-
stamhbha-mantapa and turn left to enter into the Sampangi-
pradaksina. The eastern bit of this pathway towards south
was very narrow, because of the Tirumala-rayan-mantapa
coming very close, whereas the other side of the eastern
prakara (towards north) was much far removed. Now, of
course, the Sampangi-pradaksina cannot be used by the
pilgrims at all. The only pradaksina that is permitted by the
TTD authorities at present is the Vimana-pradaksina.
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Dhvaja-stammbha-mantapa

The Dhvaja-stambha-mantapa, where the pilgrim would
find the Bali-pitha (seat for food offering) and the Dhvaja-
starhba (flag-pole), is located physically in the Sampangi-
pradaksina, but: technically it is the outer limit of the
Vimana-pradaksina. According to the Agama requirements,
bali-pitha and dhvaja-starhbha must be found in the first
enclosure itself (prathamavarana). But to have a pavilion
(mantapa) for the Bali-pitha and Dhvaja-starhbha is rather
unusual. Being a hill-shrine, the uncertainties of the
weather conditions probably necessitated a covered

Dhvaja-stambha-mantapa
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mantapa, where the rituals may be carried out even when it
raing, for the very purpose of a dhvaja-starhbha and bali-
pitha is to facilitate festivals. It is said in Bhrgu's
Khiladhikara (32, 19)

T Wal A afodid e |
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The relative positions of the two details are in
accordance with Agamic prescriptions. The flag-pole must
be, according to the texts, between the dvara-gopura
(gateway-tower) and the bali-pitha (altar), directly in front
of the entrance, and the altar is situated immediately behind
it. The huge altar is square in shape, made of cut-stone,
rising to a height of five and a half feet. The bali-stone on
top of it is one foot in diameter. The entire structure is now
covered with gilt sheet-metal.

The Dhvaja-stammbha is a long circular-shaped wooden
pole (danda), now encased in gilt copper sheets. According
to Khiladhikara (32, 14), the flag-pole’s height must be the
same as the height of the temple, a quarter, or half of it.

There is an agamic provision for covering it with metal
plates (ibid, 17 ‘svarnadi-kosa-samyuktam yatha-vibava-
vistaram’). The supposition is that the bottom portion of the
pole represents Siva, the middle portion Brahma and the top
portion  Visnu  (ibid. ‘Siva adi-madhyanta  bhageshu
brahmesa-hari-daivatam’)

Its base is cut-stone, cubical in shape, also covered by
gilt plates. The flag-pole and the altar together measure 15
feet east to west.
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On Dhvaja-stambha

In the space between the Bali-pitha and the Dhvaja-
stambha are kept five small altar-stones; it is on these that
the bali (food offerings for the attendant divinities) is
actually placed.

The pavilion that contains the flag-pole and the altar is
a structure 36 feet square, and it stands on twenty stone
pillars, on which are carved several erotic figures and also
some incarnations of Visnu (like Narasimha, Matsya and
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Krsna). There is also to be seen the Pandya emblem of a
pair of fish (matsya-yugma).

The flag-pole and the altar were renewed during the
renovations that were carried out in 1982.

The Inner Entrance

The pilgrim now returns to the Bali-pitha from where he
began his circumambulation along the Sampangi-pradaksina.
He enters through the gateway that leads him to Vimana-
pradaksina. The towered gateway is known as Nadimi-padi-
kavali, or middle main entrance. The temple has only two
towered gateways (dvara-gopuras); the outer entrance which
admits the pilgrim into the temple-complex (Padi-kavali or
Mahadvara) pierced through the outermost enclosure, and
the inner entrance, the wooden doors of which are covered
by silver plates (hence known as Vendi-Vakili). The
distance between the two gateways is about 120 feet,
covering an open courtyard. The inner gateway is reached
only through the Dhvaja-stambha-mantapa.

The two gopuras are similar in design, but the inner
one is smaller, its height being nine feet and base 24 feet
east to west and 36 feet south to north; and the width of the
gateway is 9'6"’. It has three tiers (talas) of plaster work,
surmounted by ornamental vases. The enclosure walls that
emanate from the sides of this gateway measure on the
outside 235 feet east to west and 160 feet south to north.
The walls are faced with dressed cutstones, about three feet
thick. There are numerous inscriptions to be found here, the
earliest relating to the Pandyan monarch, Jata-varma
Sundarapiandya, who began his rule in 1251 A.D. This
enclosure, thus, was in existence long before the outer

enclosure took shape. This gopura like the outer one, was
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renovated between 1472 and 1482 (cf. II 79) and again in
1950-53.

Vimana-pradaksina

The pilgrim who passes through the inner gopuram
steps  into  the Vimana-pradaksina, which is the
circumambulatory pathway round the central shrine in the
direct sight of the gilt dome over the sanctum (called
Ananda-nilaya-vimana). The wuse of this name for the
enclosure appears to have begun in 1190 A.D. Besides the
open ground for devotees to go round, there are also many
apartments which are significant in the history and
administration of the temple. Our text deals with only a few
of them; it will, therefore, be desirable to give a complete
picture of the Vimana-pradaksina as it obtains now.

As soon as we enter the Vimana-pradaksina, we see the
back of the Garudalvar-sannidhi which blocks the main
entrance to the open pavilion known as Tirumamani-
mantapa. The pavilion is removed from the Inner Gateway
by about 30 feet. The space available for circumambulation,
or rolling around on ones body in fulfilment of a vow called
anga-pradaksina, is 30" 7' wide on the right side of the
main shrine, till we reach the Kalyana-mantapa (which
intrudes into the passage by about 15"), 15 feet at the back
of the shrine, and 21 feet on the left side. The Pradaksina is
rectangular in shape, 235 feet long (east to west) and 160
feet wide (north to south).

The expression ‘vimana’ signifies in the Agama texts the
main shrine itself or the dome (or tower) raised over the
sanctum. Maya-mata (22, 8) Kamikigama (50, 91-93), Agni-
purana (104, 14-15), and other texts use the word vimana in

the former sense, which appears to be the earlier usage. In
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the Vaikhanasa texts also, vimana refers to a temple, as for
instance, in the well-known work of Marichi, Vimanarchana-
kalpa (7th patala). Bhrgu's Khiladhikara deals with the thirty-
two kinds of temples under the section ‘vimana-bhedah’
(ch.6); and uses the expression vimana sometimes in the
sense of a sanctum, as for instance (2, 77)
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or (20, 3-4),
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Kasdyapiya Jriana-kinda means by vimana a temple when
it deals with the eighteen kinds of vimana (chap.32,
‘ashtidasa-vimanani devadevasya visnoh’) In YajAidhikara
(ch. 5.,21) we have the same meaning in another context:

fromie yeerfy fawmrd et |

In the Pafcharatra reckoning, however, the vimana
generally means the superstructure over the sanctum.
Naradiya-samhiti, for instance, speaks of decorating the
vimana (viz., tower) with the figures of ten incarnations of
Visnu (13,307, ‘vimana-$obhartham’), or of different types
of such superstructure (14, 111 rectangular, square, circular
etc.,) or of the rites of propitiations when a vimana gets
broken (25, 287, ‘bhagne vimane’). The shrine itself is
called in the Paiicharatra texts ‘alaya’ or “prasada’.

Vimana-pradaksina in a Vaikhanasa shrine (like the
hill-shrine) is actually the circumambulatory path that skirts
the sanctum along with the pavilion in front of it, which is
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the main shrine. In this case, this is what is now the
covered and narrow pathway called Mukkoti-pradaksina,
which goes round the walls of the sanctum (garbha-grha)
and the present Sayana-mantapa, which in former days was
only the mukha-mantapa (or the Ilan-koyil’). It is not known
when the wall that is at present called Vimana-prakara, and
which is also closed for the devotees, was built. This is not
mentioned in our text; nor does it suggest the presence of
another (inner) pradaksina. According to the text, the
pilgrim goes round the shrine in Vimana-pradaksina and
enters the main shrine directly.

The text mentions most of the other details in this
pradaksina, like the kitchen (paka-5ala, potu), the
sacrificial hall (yaga-$ala), the shrine to Ramanuja, the
shrine to Narasirhha and also the Pushpa-mantapa (the
present Tirumamani-mantapa). We have an inscriptional
record that the last mentioned mantapa (which our text
called Pushpa-mantapa, verse 79) was built in 1417 A.D.
So, till at least that date, there was no Mukkoti-pradaksina;
Vimana-pradaksina was a wide pathway, the inner side of
which touched the walls of the sanctum and the present
Sayana-mantapa.

The small shrine to Vishvaksena, the existence of which
is unknown to most of the pilgrims, but which is mentioned
in our text, is situated in the present Mukkoti-pradaksina;
and it faces east. There is a Vaikhanasa prescription that a
separate shrine must be built for Vishvaksena in the very
first enclosure (Khiladhikara 9, 7, 39) and that the snapana-
mantapa must be had in the second enclosure (ibid, 7, 64)

The present Snapana-mantapa is a large apartment,
larger in size than the sanctum, that stands in between the
Ramar-Médai and Tirumamani-mantapa. Probably to satisfy
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the Agamic requirement to keep the snapana-mandapa
outside the first enclosure, the inner circuit (Mukkoti-
pradaksina) was constructed, including the shrine to
Vishvaksena in it, as the Vaikhanasa agama requires. Thus,
Mukkoti-pradaksina (more properly to be called Sannidhi-
pradaksina) was carved out of the Vimana-pradaksina at
some time after 1417 A.D. and because of the projecting
shrine to Vishvaksena, on the northern side of the circuit,
the width of Mukkoti-pradaksina on this side is almost
double of what it is on the southern side.

Varadaraja-Shrine

When the pilgrim enters Vimana-pradaksina and turns
left, as is customary in the circumambulatory ritual, he
beholds on the eastern side of the Vimana-pradaksina the
small but elegant shrine to Varada-raja. This is not
mentioned in our text. Varada-raja (Pon-mainda-perumal) is

s

Varadaraya Shrine in Vimana Pradaksina
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the presiding god at Kafchipuram (Attigiri), one of the most
important places of worship for Sri-vaisnavas. We do not
know why, or when, this little shrine to Varada-raja came to
be here; there are no inscriptional or literary references to
this. There is a conjecture that like the processional deity of
Sri-rangam, the processional deity of Kafchipuram also
sought and found refuge in the hill-shrine, when the
Muslims threatened to attack this holy city. It is hard to
ascertain the veracity of this conjecture.

It appears that there is an inscription on the slab in
front of the Tayar shrine in the Varadaraja temple (at
Karnichipuram), according to which, “‘the Delhi Emperor
Aurangazeb fitted out an expedition about 1688 A.D. against
the Marattas of the South and Conjevaram. The temple
authorities of the three premier temples of that city (viz.,
Varada-raja, Vaikuntha-perumal and Ulagalanda-perumal)
thereupon apprehending desecration at the profane hands of
the invaders, disguised the images of the temple gods as
corpses and conveyed them secretly out of the town and
found an asylum in the jungles of Udayar-palyam in
Trichinopoly district. But hen the danger was past and
Conjevaram was considered safe, the local chieftain of
Udayarpalyam, who was much enraptured at the image of
the god, refused to restore it to its original abode at Karchi
with the result that at the special intercession of Attan-Jiyar,
his disciple Lala-Todarmalla terrorized the chief with a
strong contingent of troops at this back and safely brought
back in saka 1632 (1710 A.D.) the image and reinstated it
in the temple with great pomp and splendour’”” (MED M-
104-105 for 1920-21, cited in P.V. Jagadisha Ayyar South
Indian Shrines, Madras 1922, pp 77-78)
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It becomes evident from this long extract that the hill-
shrine is not mentioned here as the place where Varada-raja
was hidden, and that Tédaramalla, who was also a great
devotee of the hill-shrine, as already mentioned, was also
associated with the Varada-raja temple at Kanchipuram. For
that matter, Achyuta-raya, the Vijayanagar king, was also a
patron of the temple at Kafchipuram. There seems to have
been thus a small shrine in the hill-temple even before
1354-55 A.D. as there is an inscription of this date on the
northern wall of this shrine (in the 16th regnal year of ri-
ranga-natha Yadava-raya)

However, that this small shrine was really to Varada-
rdja does not become evident by any inscriptional or literary
reference; there is no festival or endowment specially
associated with Varada-raja here, as these are to Ramanuja
and Narasimha (also located in Vimana-pradaksina) Varada-
raja, of course, was popular among the Sri-vaishnavas of
Tiruchanar, which was once known as Varada-raja-puram
(inscription in VoLV, 66., cf. TKI. Viraraghavacharya,
History of Tirupati, Voll, p.399) There was a well-known
Varada-raja temple here, which appears in an inscription of
1541 A.D. (IV, No.157). There is also the Maifiji-Varada-
raja-svami temple in Tirupati, probably of the same period.
All that could be said is that this small shrine on the hill
was there much earlier than Varada-raja came to be
installed in it. When precisely this shrine was built, and for
what deity, are hard to tell.

In any case, this is an independent shrine (the only one
of that kind here in the hill-temple) to the left of the Inner
Gateway, removed from it by 9 3", and close to the eastern
prakara-wall of Vimana-pradaksina (at a distance of 24"
from it). The shrine faces west, and consists of a sanctum

Joimac s
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(garbha-grha) and a porch (antarala). Standing on a high
plinth (adhishthana), it is surmounted by a dome (vimana)
of the Vesara variety. The walls of the sanctum are
decorated with four pilasters, projecting wali-columns
(kudya-starnbha), and, at the entrance also, a pilaster on
each of its sides. The architectural details of the pilaster
include a cornice (kapota), a niche (nasika) and simha-
lalata. This is an exquisite structure, like a jewel-box in
stone, an unusual specimen in this complex.

The Kitchen and Lakshmi Shrine

To the south of the so-called Varada-raja shrine, three
feet away is the main kitchen of the temple (svayam-
pakaéila, mél-potu), where the food-offerings for the hill-

god are prepared. It is a
| rectangular structure, 64
| feet long (east to west) and
30 feet wide (south to
| north), with its entrance to
the west. The right wall of
| this apartment is also the
*| southern prakara-wall of
Vimana-pradaksina. It

stands on a high basement
. (2 feet and a half in
height). One has to turn
left during his circumambu-
| lations, climb a few steps,
and turn again to the left to

enter into the kitchen.

Potu-Tavaru

As soon as he enters the kitchen, he finds to his left a
small shrine to Laksmi, who is called here Potu-amma (‘the
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lady of the kitchen’) or Madapuli-nachchiyar. She is also
known as Vakula-malika. The tradition in the hill-temple, is
that she presides over the kitchen, with a watchful eye that
every article of food is prepared according to custom. But, in
actuality, she is regarded as Laksmi, and worshipped as
such. During Vara-laksmi-vratam in the month of Sravana, it
is this deity that is by custom worshipped by abhisheka and
alankara. The Ditfam of the temple has prescribed the exact
procedure of how this worship is to be conducted. The
identification of this goddess with Vakula-malika and
Yasoda is obviously a fabric woven after the puranic
accounts and the Vénkatachala-mahatmyam were composed
around the fourteenth century.

According to Vaikhanasdgama, the hill-shrine is an eka-
beralaya, that is to say, a shrine where only one god in the
entire sanctuary receives all the worship. The form of Visnu
that is represented here belongs to the ‘Virasthanaka’
variety. In this variety, the god is represented alone in the
sanctum, without the goddesses (Laksmi and Bhudevi)
(‘devibhyam rahitam’), and not carrying discus and conch in
his upper hands (‘samkha-chakrabhyam rahitam vira-
sthanakam iti", Kasyapiva jrana-kanda, patala 53). The
discus and conch that are now seen in the hands of the hill-
god are only gilt copper coverings. Thus, strictly according to
the Agama, a separate shrine to Laksmi is not indicated
here. Laksmi is worshipped only as the Sri-vatsa on the
right chest of the hill-god.

However, Khiladhikara recognizes the needs of the
common folk, and provides a separate shrine for the
goddess of prosperity within the temple-complex; but
independent worship cannot be offered to her.

|
i
|
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Even as Visnu is supreme among men (the Purusa),
Laksmi is supreme among women (the Prakrti). The two
constitute a pair. One who desires wordly prosperity could,
if he so wishes, worship the consort of Visnu, and may, if
he so desires, make a separate shrine for her.

In the hill-temple complex, some shrines have no doubt
been accommodated in course of time, and due to several
reasons; a shrine to Yoga-narasimha, a shrine now known
as Varadaraja’s, a shrine to Garudalvar, another to
Visvaksena, and yet another to Ramanuja. But in none of
these shrines is independent worship done; nor are they
treated as ‘dependent’ shrines (‘asritalaya’ in the language
of the Agama), constituting ‘limbs’ (anga) of a whole. It is
usual for the Paficharatra temples to have separate shrines
tor Laksmi (svatantra-laksmi) designated by names in
accordance with the form of the god or the place of origin.
They are known as Tayarsannidhi (like the Amman-shrines
of the Saiva-temples).

The only spot which would possibly be spoken of as
Tayar-sannidhi is the place in the kitchen where Potu-amma
is present. But the worship here is restricted to cooks and
others related to work in the kitchen (gammekars). A pilgrim
now does not normally visit this spot; very few indeed are
aware of its existence. There is a similar icon, also called
Potu-amma in the Padi-potu in Sampangi-pradaksina.

We find the Vaikhanasa justification for the worship of
Potu-amma as Lakshmi in Kdsyapiya-jridna-kanda (chap.38).

Prakrti (Nature) and Purusa (Spirit) are both without
beginning. The two together set the world into motion.
Prakrti is the source and motivation for all action. She
is indeed, Laksmi, who is all action. Therefore, one
should worship Laksmi. She provides succour to the
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devotees of Visnu and secures his prasdda and
anugraha. The two Sanskrit words have the same
meaning: grace, compassion. But the word ‘prasada’ has
acquired an additional meaning of food first offered to
god and then distributed to the devotees. Thus the place
where food is prepared is in fact Laksmi’s domain.

The iconographic account of Laksmi as given in this text
also agrees with the details found in Potu-amma:

The prescription here is that the deity must be installed
under the shade of the tree (Kalpavrksa), which fulfills all of
our desires. She is bedecked with fine ornaments, and is
lovely in form and young in age. She is four armed, carrying
lotuses in the upper hands, and the mudra of varada (boon-
bestowal) in one of the normal hands, the other normal
hand holding a sheaf of jewels or corn. She is seated in the

lotus-posture, or upon a lolus.

Three feet removed from the western wall of the kitchen
and on the same high basement begins a long corridor along
the southern Prakara-wall of Vimana-pradaksina, which
ends in the sacrificial hall (yaga-sala), and the large
pavilion in front of it called Kalyana-mantapa. There are
separate approaches by flight of steps for the Yaga-5ala and
the Kalyana-mantapa. The width of the corridor is nineteen
feet, and the front of the corridor has cut-stone pillars. That
the yaga-sala is located in the southern direction follows the
Agama regulation (Khiladhikira, 16, 84;)

The pavilion at the far end (western) of the corridor is a
splendid structure, rectangular in shape, 37’3 wide and
80’ long. In the centre of the pavilion, close to the flight of
steps through which one enters the pavilion, is a mantapa,
also rectangular in shape. At its western end is a square
sanctum, an iscolated square structure of polished black
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granite, of excellent workmanship. The plan and execuation
of this pavilion resembles closely those of Tirumala-rayan-
mantapa, already described.

This is undoubtedly an exquisite pavilion, standing on
twenty-nine very artistic pillars. This is called Kalyana-
mantapa, because, until recently, the colourful festivals
called kalyanotsava (the ceremonial wedding of the god with
the goddess), both the routine ones as required by the
Agama, and the special ones arranged by devotees by
payment of a large sum of money (arjita), were conducted in
this hall. At present, however, these festivals take place in
the Rahga-mantapa near the main entrance to the temple.
And there seems to be a proposal to shift the venue to the
Asthana-mantapa, outside the temple-complex.

This mantapa is significant in as much as the procession
images, Malayappa-svami with his two consorts (ubhaya-
nacchiyar, Laksmi and Bhudevi) which are normally kept
within the sanctum of the hill-shrine, are lodged for long
periods in a year in the sanctum of this pavilion. During the
annual Brahmotsava, on the day of the flag-hoisting
ceremony (dhvajarohana), marking the commencement of
the grand festival, the processional images are brought out
of the sanctum of the main shrine, and are not taken back
into it until Dipavali-asthanam (in the month of Purattasi).
Again during Adhyayanotsava (the ceremony involving
recital of Tamil prabandham), the processional images are
lodged in the sanctum of the Kalyana-mantapa for twenty
three days (in the month of Margali).

This mantapa, which is said to have been built in 1586
by an officer called Chennappa, may not have been
constructed all at once. It is now a typical Vijayanagar
structure. But it was not always called Kalyana-mantapa.
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Our text, for instance, knows it as ‘Maha-mani-mantapa,
(verse 73); and what is known as Maha-mani-mantapa in
front of the main shrine was known to our author as Puspa-
mantapa (verse 79).

The expression ‘mani-mantapa’ is employed in the

Silpa-sastra texts for an open mantapa resting on pillars on
which jewel-like carvings are made. The word ‘mani’
signifies ‘jewel’ (ratna). In texts like Suprabhedigama, we
find that ‘mani-mantapa’ (or mani-bhadra-mantapa) is given
as one of the varieties of pavilions. Rudra-yamala describes
a mani-mantapa (bejewelled pavilion) located in the midst
of the ocean of nectar (sudhabdhi), and containing in its
centre a bejewelled platform (ratna-vedi).

It is interesting that the Paimayishi Account describes
this “small but beautiful mantapa, carried on slender cut-
stone pillars (of black granite, four pillars of which have
three projecting pillarets) at the western end of the Kalyana-
mantapa’ as Simhasana-mantapa. Our text here calls this
sanctum-like structure ’Sayya- grham’, verse 73, 74). And
within that structure were kept the processional images of
Malayappa with his two consorts (‘tatrastham devam
achyutam; $riyadevya dharanya cha sevitam parévayo sada’)

This strongly suggests that there was a time when the
processional images of Malayappa with his two consorts
were not lodged within the sanctum of the hill-shrine, along
with the main icon (dhruva-bera); they were kept in a
separate apartment. It must be remembered that this shrine
is ‘eka-beralaya’, and the main icon is a form of Visnu
without consorts. The kautuka-bera, which was a replica of
the main image, got made in 614 A.D. by Samavai, is also @
lone figure, and this is always kept with the main image

i
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within the sanctum. The processional images (utsava-bera
viz., Malayappa with consorts) arrived on the scene much
later, probably under the Pancharatra influence. There is,
however, a provision made in the Vaikhanasa texts that
even when the dhruva-bera and kautuka bera belong to the
‘rahita” (viz., lone, without consorts) variety, the
processional image may be got made as accompanied by
consorts ( Vimanarchanakalpa, patala 40):

This is not given as an obligatory prescription, but as an

optional one. The
processional image with
consorts is to be
preferred, if prosperity
and plenty of the
township is desired. It is
understandable if there
was some resistance on
the part of the
Vaikhanasa  priests to
admit this as the

processional image of the ‘rahita’ god. Malayappa-svami
may, therefore have been housed in the sanctum of the
present Kalyana-mantapa. The outer pavilion was the place
where his kalyanotsava could be conducted in an assembly;
and the sanctum would provide the place for Sayanotsava. In
a shrine for the ‘rahita’ form of god, there is no propriety in
conducting  either the kalyanotsava (festivalmarking
ceremonial wedding), or $ayanotsava (ritual of leading the
god to the pleasures of the bed). These were probably not
conducted in the hill-shrine until the Vijayanagar period,
when the Paficharatra influences began to be felt.
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The references in our text are quite clear that the
processional image of the ’‘sahita’ variety (viz., the present
Malayappan with ubhaya-nachchivar) had not as yet moved
into the sanctum of the shrine (as we find today), which
must have contained the main icon (dhruva-bera) and the
small silver replica thereof (the kautuka-bera, Bhoga-
érinivasa). It was in the present Kalydna-mantapa, which
served as its “Sayya-grha’ or $ayana-mantapa. It is also to be
noted that the room right in front of the sanctum is now
called ‘Sayana-mantapa’, for the kautuka-bera (Bhoga-
§rinivasa) is put to bed in this room at night and this is in
accordance with the Vaikhanasagama prescription (cf.
Kasyapiya-jriana- kanda, ch. 87, TTD. ed. p. 166)

Bhoga Srinivasa (Kautuka-Bera)
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And the kautuka-bera is alone on the bed; and the
‘sayana-siiktas’ that are recited during this ritual breathe a
typically Vaikhanasa approach. That is to say, even when at
a later time the ‘sahita’ form (viz., Malayappan) was
admitted into the sanctum, and was most eligible to officiate
in the s$ayanotsava ritual, the long-standing Vaikhanasa
custom of having the lone Kautuka-bera for this ritual
continued. It has continued to this day.

The 75th verse describes the western prakara-wall
(152" 3" long on the inside) of Vimana-pradaksina aleng
which are several mantapas, used for several purposes like
storing vahanas and materials and preparing sandal-paste.
The Paimayishi Account mentions that there were six rooms
along this side of the prakara-wall: (1) temple-vehicles
(vahanas) and palanquin presented by Raghoji Bhonsle, (2)
the vehicles (vahanas) managed by the Nadi-gaddam family
men, (3) vehicles donated by the state of Suragiri (4)
distribution of prasada endowed by the Raja of Venkata-giri,
(5) the room in Padagala family’s charge, (6) room for the
extraction of civet oil. Of course, this is an account that is no
longer valid. Excepting the chandanam room at the northern
end of the prakara-walls, other rooms have been put to
different uses from time to time.

The 76th verse makes the pilgrim turn rightward and
enter into the northern circuit of Vimana-pradaksina, which
is an important one for the pilgrims, for the sight of Vimana-
érinivasa (bas-relief with gold covering) is had here. The
legend has it that owing to the arrogance and cruelty of a
monarch (the name of the Vijayanagar king Achyuta-raya is
mentioned), the Vaikhanasa priests could not worship the
hill-god in the sanctum. For as long as twelve years, the
main shrine was closed. During this time all pilgrims went
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round the shrine, and had the god’s ‘darsana’ in the
Vimana. Another account makes the saint Vyasa-raya-svami
(around 1524) worship the hill-god in the sanctum for
twelve years, in order to expiate the sin of the monarch who
killed a Vaikhanasa priest within the sanctum. Because of
the ferocious aspect which the hill-god assumed, the
sanctum was closed for pilgrims, who were asked by the
saint to be content with having the darsana of Vimana-
srinivasa. It is a practice, even now, for pilgrims, especially
of the Madhva sect, to climb the steps of the northern
mantapa-corridor and bow to this image on the vimanam,
even after they have had the ‘darSana’ of the god in the
sanctum.

The width of the circuit on this side is 21 feet, along the
length of the main shrine. Rut on the side of Tiruma-mani-
mantapa after the main shrine the Bhasya-kara-sannidhi
and Narasimha-shrine cut into this circuit by ten feet and
fifteen feet respectively, diminishing the width of the
pathway to that extent. The apartments as they were
formerly used have been given in Paimayishi Account
cooks (gamikars), provisions from the Mysore state, Kaikala
(temple-servants), Vagaipadi (store for  panyaram
preparations which are special delicacies like laddu and
vada, which are boiled in pure ghee), Tallapakam sangita-
bhandara, sabha-ara (vastragara-sannidhi, Manchapu-ara
(room where the cot used for the daily ekanta-seva of the
main deity, which is done in the Sayana—mar_\tapa in front of
the sanctum, is kept when not used), Kanuka-ara (room
where monetary and other offerings and donations from the
pilgrims are kept until they are transferred to the treasury),
bokkasam (people’s panyaram room), chandana-ara (the
room where the needed sandal-paste for worship is

prepared every day) and prasadam room. To the south of
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the last mentioned apartment at the eastern end is the
Narasimha-shrine.

Of these, the three important apartments are the
Tallapakam-ara, Bhashyakara-sannidhi and Narasirmhalaya.

Tallapakam-Ara

Also known as Sankirtana-bhandara, this is a small
room of granite slabs adjoining the porch of bhasyakara-
sannidhi on its western side, which was meant to preserve
the collection of about three-thousand copper plates on
which were inscribed as many as eighteen thousand songs
in Telugu eulogizing the hill-god. The songs were composed
by three generations of Tallapakam poets, who were
minstrels  attached to  the  hill-shrine:  Tallapakam
Annamacharya (1408-1503), his son Pedda-tirumalacharya
and grandson Chinna-tirumalacharya. The first of them, who

Tallapakam-Ara
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was also the greatest, came to the hill-shrine in 1424 and
undertook the service of singing before the deity during
some of the sequences of worship (sankirtanacharya); he
sang the songs composed by himself. The collection of his
songs in the hill-shrine is in three groups: ‘adhyatma-
sankirtanam’, ‘$ragara-sankirtanam’ and ’‘$rngara-manjari’.
He was a votary of the Sri-vaisnava faith, and has
incorporated in his inspired songs the dogmas of this faith.
He was a senior contemporary of Purandaradasa, and his
songs (set to music by himself) mark a significant stage in
the evolution of South Indian Music. His compositions are
undoubtedly imbued with devotion and spiritual fervour. He
was a poet and composer of rare distinction.

The room in the Vimana-pradaksina, where these
compositions are preserved, comes to our notice for the first
time in an inscription of 1530 (during the reign of the
Vijayanagar monarch Achyuta-raya). The distribution of the
food-offerings (atirasa-padi) for the pilgrims in front of this
room was arranged by an endowment on a particular day
during the festival of Brahmotsava. The language of the
inscription suggests that the room had only recently been
specially commissioned as a sankirtana-bhandara.

It is likely, therefore, that Annamacharya’s gifted and
worthy son Pedda-tirumalacharya it was that got the songs
inscribed on the thick copper plates and persuaded the
temple-authorities to set apart a room for their preservation.

The songs were preserved in the Tallapakam-ara for
more than four hundred years, before they were transferred
to the Devasthanams-office in Tirupati for the preparation of
transcripts for publication during the days of the last
Mahant, Prayaga-das, at the instance of the Devasthanam
epigraphist, Sadhu Subrahmanya-s$astri.
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Visvaksena’s shrine (the existence of which few people
are aware of) is in the inner circuit at the north-eastern
corner of the sanctum. This circuit (the so-called Mukkoti-
pradaksina) being closed now, the pilgrim has no chance of
visiting Visvaksena, described in this text as the commander
of Visnu's troops (Sainya-nayakam’) before he arrives at
Bhasyakara-sannidhi in Vimana-pradaksina. When this text
was composed, it is likely that the shrine to Visvaksena was
visible for those who went round along Vimana-pradaksina.

Visvaksena is an attendant deitv who is worshipped by
Sri-vaisnavas as well as by the Vaikhanasas. While he is
commonly regarded as the commander of Visnu's troops, the
Sri-vaisnavas regard him as the third in the line of gurus,
(guru-parampara), after Visnu and Laksmi. The Vaikhanasas
do not recognize Visvaksena as an acharya.

He, does not occupy a very important position in the
Vaikhanasa daily worship although he heads the group of
five attendants (paficha-parivara) Visvaksena, Garuda, Sri-
bhuta, Nyaksa and Bhuta-pitha (Vimanarchana-kalpa,
patala 14).

In the daily worship, the priest is required to enter the
sanctum early in the morning and remove the old flowers
from the body of the deity, and take them out; he worships
Visvaksena and comes back to the sanctum to clean it up
(cf. Vimandrchana- kalpa, patala 45, ‘ekaberarchana’).

It is, therefore, that the shrine to Visvaksena is
prescribed to be in the first enclosure itself (Khiladhikara
7,39) or, according to Vimanarchani-kalpa (patala 11), in

the courtyard of the first enclosure.

Vimanarchana-kalpa (patala 37) further specifies that
the shrine to Visvaksena must be located between the
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eastern and north-eastern directions of the sanctum
(‘indresanayar madhyve visvaksenasya’ cf. Khiladhikara, 15,
224 ‘iSana-somayor madhye visvaksenalayam charet’).
Visvaksena’s shrine in the hill-temple is in the north-
eastern corner. (outside Sayana-mantapa which is in front of
the sanctum) It is a small rectangular apartment (13" 6"
north to south and 10’ 8 east to west) with its entrance to
the east, but the diety is kept towards the northern wall,
facing south. It is now separated from Vimana-pradaksina by
the northern prakara-wall of the inner circuit, but it can be
approached from Vimana-pradaksina by the entrance which
adjoins Tiruma-mani-mantapa. From the end of the northern
prakara-wall, this shrine is situated at a distance of thirty
feet on the inside (viz., in the inner circuit). And because of
this shrine, the width of the inner circuit at this point is
reduced to 5" 9.

The location of Visvaksena in the hill-shrine is in
accordance with the Vaikhanasa texts like Vimadnarchana-
kalpa (patala 20).

According to khiladhikara (15, 226), his shrine must be
square or rectangular in shape.

Visvaksena becomes important in festivals (utsava),
when he functions very much like Ganapati among the
Saivites. He is invoked to ward off obstacles.
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He is visualized rather differently on such occasions.
The Bhagavad-utsavanukramaniki (ed. by Nallar Shri
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Ramachandra Bhattacharya, Buddam, Bapatla), for instance,
gives this dhyana-sloka.
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One can see here the Pancaratra influence (cf. Padma,
kriya 22, ‘gadam mukhye jaghanye tu S$amkham cha
parikalpayet’, 39) In the Vaikhanasa texts, his consort’s
name is given as Jaya, while the Pafcharatra texts call her
Vetra-vati.

According to the yearly Diffam of the temple, on one
night in the year ‘Senadhipati-asthanam’ is conducted in
this shrine of the temple, when the processional images,
(Malayappa, with consorts) are brought near, and the
processional image of Visvaksena (which is normally kept in
Ramar-meédai) is seated facing east. The stone image is then
given a ceremonial bath and honoured. Tamil prabandhams
are recited and Sattumora is conducted. This is a typical
Panicharatra practice, as also the gosththi-Sathari which is
then offered to the participants (cf. Dittam Scales TID,
Tirupati, reprinted 1963, page 29). During Adhyayanotsava
(which is also a Paficharatra festival), the processional image
of Visvaksena is taken to the Kalyana-mantapa, and seated
facing south, in front of the processional images of
Malayappa and his consorts. On this occasion, during the
twenty-three days of the festival, Visvaksena and Ramanuja
are together honoured with parivatta, Sathari and harati.

The shrine to Visvaksena in a Vaikhanasa temple is
only for the prosperity of the temple, and the worship of this
god is prescribed only for those who seek wealth
(Khiladhikara 15,55)
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The Pancharatra texts describe Visvaksena as dark-
coloured, pot-bellied, four-armed and red-haired. He wears
a crown on his head, and in his two upper hands he carries
conch and discus. He holds his normal right hand in the
gesture of offering protection (mukhye abhitih); and the
corresponding left hand is held in the kataka posture
(katakakara-mudraya) (cf. [évara-samhita 8, 11-13, Padma-
samhita, kriva 22, 39, Pardsara-samhita 19) Generally he is
represented as Visnu himself but devoid of the Sri-vatsa
mark, which is characteristic of Visnu.

The Vaikhanasa-texts, however, differ in some of icono
graphical details. Khiladhikara (15, 224-226) says that
Santa (another name for Visvaksena) is extremely dear to
Visnu (visnoh priva-tarah $antah’) and is the lord of his
troops (‘anapayi-ganadhipah’). He must be decorated with
all ornaments, like Visnu himself, excepting Sri-vatsa and
the sacrificial chord. (Vimanarchana-kalpa, patala 20).
Khiladhikara (15, 42-55), however, specifies that
Visvaksena, who is only two-armed, holds the magical
weapon $akti in one hand and a cudgel and flower in the
other. There is no mention of his carrying conch and discus.
He is seated in an easy posture, his right leg held down,
slightly bent, and left leg stretched across the seat.

It is obvious that the image of Visvaksena in the hill-
shrine accords more with the Pancharatra description than
with the Vaikhanasa. He 1is seated, but is without the
consort. He carries in his upper hands conch and discus
(‘prshtha-daksina-vamabhyam chakra-$ankha-dharam kra-
mat’, [$vara-samhiti, 8, 125) and his normal right hand
assumes the abhaya posture (‘mukhya-daksina-hastena
bhaktanam abhaya-pradam’, ibid). The normal left hand is
in the kataka (or simha-karna) posture (‘katakakara-
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mudrava’, ibid). Further, the Vaikhanasa texts insist that
when the main deity is in the standing posture, the
attendants must also be shown as standing. But Visvaksena
is found here seated.

While this image is a stone one, there is also a bronze
replica thereof (a processional image), which is kept on the
pial of the apartment of the main shrine known as Ramar-
meédai. It is likely that the Visvaksena shrine appeared in
the hill-temple under Sri-vaisnava influence. The normal
Vaikhanasa practice is to invoke Visvaksena in a bowl of

rice as a preparatory ritual.

Ramanuja-shrine

We come out of the inner circuit and get back to
Vimana-pradaksina to reach Bhasyakara-sannidhi, the
shrine dedicated to Ramanuja, the great Sri-vaisnava leader
and teacher (1017-1137). It has been indicated earlier that,
contrary to popular beliefs and rather fanciful accounts like
Tirumalai-Olugu, the influence of Ramanuja during his own
life-time on the hill-shrine was rather meagre. It was only
later, when the Vijayanagar monarchs became powerful, that
the Sri-vaisnava influence grew and made itself felt in the
hill-shrine. Ramanuja’s work on the hill appears chiefly to
have been the organization of flower-gardens (nanda-
vanams). He might also have introduced some order in the
worship-procedures and in the attendant services. But his
presence was not felt here as it was in Tirupati. He was, in
fact, the architect of Tirupati and of the Sri-vaisnava
community there. It is not surprising, therefore, that we do
not hear of a Ramanuja shrine in the hill-temple complex
until 1476, whereas his shrine in the Govinda-rdja temple
at Tirupati is said to have appeared as early as 1220.
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According to the Sri-vaisnava account, Guru-parampara,
tour life-like images of Ramanuja were set up by his
immediate disciples at Sri perumbudar (the Acharya’s birth
place) by Mudaliy-andan, in Kanchipuram (where the
Acharya grew up) by Nadadar alvan, in Sri-rangam (which
was the main place of his life-work) by Tiruk-kuruk-kai-
pillar, and at Tirupati by Pillai-tirumalai-nambi. The image
in the hill-temple is claimed to have been got made and
installed by another direct disciple, Ananta-alvan (also
known as Anandalvar) around 1137 A.D. But the claim is
hard to be sustained.

The shrine to Ramanuja is situated along the northern
side of the prakara-wall of Vimana-pradaksina. It consists of

Ramanujacharya
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a sanctum (the back wall of which is a portion of the
northern prakara wall), which measures 15" x 12, and a
porch (mukha-mantapa) 19" x 12’. This shrine overlooks the
western end of Tirumamani-mantapa on the other side of
Vimana-pradaksina. The stone image is in a rather unusual
posture; the right hand is held in the gesture of exposition
(vvakhyana-mudra) while the left hand assumes the gesture
of boon-bestowal (varada-hasta) or of holding a book
(pustaka-hasta). Usually, however, images of Ramanuja
show him with hands joined in supplication (afjali-mudra).
There is also in this shrine on the hill a splendid bronze
processional image of the great teacher, a replica of the
stone icon in the sanctum. It is by all standards an excellent
piece of sculpture.

This shrine figures prominently during the twenty-three
day festival of Adhyavanotsava, which is a typical
Paricharatra observance. And there are some occasions in a
year (like Gandha-podi-utsavam, Bhasya-kara-utsavam)
when special worship is conducted at this shrine. The
processional bronze image of Ramanuja is brought out and
taken in a grand procession to meet the processional images
of Malayappa and his consorts near the main entrance
(Padi-kavali).

In this shrine, the sanctum appears to have been earlier
than the porch in front of it. The porch (mukha-mantapa) is
a large one, more than twice the size of the sanctum, and
cuts into the open space of Vimana-pradaksina by ten feet.
The largeness of the hall is justified by the congregational
worship  that is  enjoined on  the Sri-vaisnavas
(Pancharatrins).
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Narasimha-Shrine

Ramanuja’s shrine faces south, and when we come out
of the front pavilion of that shrine, the golden dome of
Ananda-Nilaya-Vimana looms large before our eyes. We get
down the steps, and turn to our left to continue the Vimana-
pradaksina, when we come directly to the Narasirhha shrine.
This shrine, where a beautiful stone image of Yoga-
narasithha is installed in the sanctum facing west, has a
flight of steps. Although it is a continuation of the mantapas
abutting the northern prakara-wall (called technically
madilpatti-mantapas), the Narasimha shrine is removed from
this wall by about twenty feet. There are two rows of four
pillars in each row on the northern side of this shrine. The
sanctum of this shrine is very close to the inner entrance
(the so-called Silver Gateway, Vendi-vakili). And it is in the
north eastern direction of the Tiruma-mani mantapa.

The shrine on the hill to this form of Visnu (also called
Venkata-tari or ‘the lion of the hill’ or Alagiva-singar or "the
beautiful lion’) comes to our notice in an inscription of
1469, when a Sri-vaisnava enthusiast Kandade Ramanuja-
Ayyangar made an endowment to this shrine. The
circumstance in which this god came to be here cannot be
ascertained. It is suggested in Tirumalai-ofugu that this
stone image was lying on the hill, unworshipped, when
Ramanuja visited the hill-shrine, and that he got it
enshrined here. There is another sugestion that the
processional image of Sholighir or Ahobilam was lodged
here for some time, to preserve it from a threatened Muslim
attack. But an inscription of 1493 speaks of an independent
sub-shrine to Narasimmha in the temple-complex here (‘tiru-
véngadam-udaiyan sannidiyil alagiya-singarku’) It was
meant to be a temporary shrine or a make-shift

arrangement.
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There is no processional image for Narasimha in this
shrine or elsewhere in the temple. A ceremonial bath (tiru-
manjana) is given to the stone image in the sanctum on
Saturdays; and on the fourteenth day of the bright half of
the month of Vaisakha (in the lunar calendar), he receives
special worship (on account of Narasirhha Jayanti), followed
by the recitation of Tamil prabandhams.

Tiruma-mani-mantapa

The text then takes the pilgrim to the shrine of
Garudalvar (paksi-raja) who is the personification of the
Vedic corpus (trayi-maya), on the circumabulatory path
(within Vimana-pradaksina). The pilgrim then enters the
Tiruma-mani-mantapa, which has been called Puspa-
mantapa in the text. It may be recalled that the text names
the present Kalyana-mantapa as Sri-maha-mani-mantapa.
Tiru mamani-mantapa is the Tamil form of Sri-maha-mani-
mantapa. The text describes that all donations,
presentations, offerings and gifts to the hill-shrine made by
the pilgrims were kept in this hall. At present, the hall
houses a large Koppara (also called Hund) a receptacle for
offerings in cash and kind.

Tiru-ma-mani-mantapa is in actuality the conventional
mukha-mantapa, the front porch of the main shrine. The
expression Tiru-ma-mani-mantapa signifies the large hall in
Vaikuntha, standing in which the celestial beings (nitya-
siiris) obtain the vision of Visnu. The hill-god Visnu
(Vengadam-udayan) is first sighted by the devotee from
Tiruma-mani-mantapa, an open hall, almost square in shape
(406" long and 43" 6" wide) right in front of the sanctum,
but removed by three inner apartments.
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We enter into this mantapa from the southern side at the
western end, through an opening which faces the main
kitchen (Potu) and the step-well called Bangaru-bavi. As
soon as we entler, to our left are kept two huge bells,
adjoining the entrance to the main shrine (called the Golden
Doorway, Bangaru-vakili), flanked by the gate-guardians

(dhvira-palakas). On the eastern side of the mantapa, there
is a small shrine dedicated to Garuda, whose stone image is
in the standing posture in an attitude of supplication.

The part of the mantapa connecting the Golden Doorway
and Garuda’s shrine may be looked upon as the central
aisle. The mantapa, which is undoubtedly one of the most
artistic halls on the hill, is supported by sixteen carved
pillars, which introduce a natural division of the area into
three aisles, oriented east to west.

The central aisle has on its eastern end the shrine for
Garuda, which is obviously a later construction and which
no longer makes the hall open, for this side of the mantapa
is now blocked. There is at present a tower-sort of
superstructure over Garuda’s shrine, which is covered by
gilt copper plates, flaunting prominently a representation of
Ranga-natha of Sri-rangam. The superstructure bears strong
semblance to the vimana of the Sri-rangam temple. Garuda’s
shrine comes to our notice for the first time in an inscription
of 1512, while the mantapa itself was built in 1417. It i_!‘i_‘ 9
obvious that the shrine to Garudalvar was set up by some 3
Sri-vaisnava enthusiast, who had been worried about the
marked absence of a shrine for Garudalvar here for so long?'

The Vaikhanasas are not exercised over the presence of
absence of Garuda, whom they do recognize as one of the
tive important parshada-devatas of Visnu. This agama insis
that these devatas have to be visualized or conceptualized at
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appropriate places within the temple-precincts, and they are
not necessarily iconically represented. In Kasyapiya Jridna-
kanda (chap. 35), Garuda is described as the personification
of the five primary elements (‘prthivyadi parnichdatma’), the
totality of all the gods (‘sarva-deva mayah’). The very soul
of all beings (‘sarva-bhutatma’) and all pervasive ('sarva-
ga’) He must be located between the eastern and south-
eastern directions (‘indragnayor madhye garudasya’),
according to Vimanarchana-kalpa (patala 38); or in the
centre of the front mantapa (‘mandapasya tu madhye
garudam samprakalpayet’), according to Khiladhikara (7,
33). However, the Garuda shrine in the temple-complex on
the hill is exactly to the east of the sanctum, facing it. It is
10’ 6" wide on the outside with free space of 16" 6" on
each side of the eastern portion of the mantapa.

The dvara-palas (door-guardians) are situated at the
western end of this aisle. These are fine bronze sculptures of
remarkable workmanship. They were enclosed in silver-
plated lattice-cells 4" 8" x 4’ 6", by Mahant Prayaga-dasa
(1901-1933). It is to be noted that the usual stone images of
dvara-palas are not to be found in the sanctum or in any of
the apartments of the main shrine in this temple-complex.
They are conspicuous by their absence. It cannot be
ascertained when these metallic images of dvara-palas were
got made. They appear to be of the Vijayanagar period. No
effort is made by the temple authorities to identify who these
images represent: Kiskindha, and Tirtha (1st enclosure) or
Chanda and Prachanda (7th enclosure) of the Vaikhanasas,
or Jaya and Vijayva of the Paficharatrins. However, they look
more like the Parncharatra images. The Vaikhanasa door-
guardians in the first enclosure are Manika and Sandhya (a
lady). Here both the dvara-palas are men.
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The aisle on the southern side has nothing of interest,
except the two huge inscribed bells already mentioned. It is
likely that the hall was named after these bells (which are
in the agama language known as tiru-mani or when large
‘tiru-maha-mani’). It is said that these bells were being used
in former days during the naivedya-sequence of worship in
the sanctum. The aisle on the northern side is dominated by
the huge Koppara (Hundi). also called ‘gangala’ in the
temple terminology, which is actually a large brass vessel for
depositing all votive offerings, but is placed in a fabrication
resembling a huge kettle drum.

The Tiruma-mani mantapa was built by Mallana
(Madhava-dasa) who was chief (amatya-Sekhara) of
Chandragiri. There is a record that it was completed on the
25th of August 1417. The inscription relating to this
mantapa, found near the Yaga-sala speaks of the stone
foundation  (kal-daram), fine mortar flooring (tiru-
muttinadandal), sloping roof (méyakkal) and carved pillars.

This hall was used as the temporary place of residence
for the processional images (Malayappa and consorts) during
Brahmotsava and Adhyvayanotsava, before the present
Kalyana-mantapa was constructed; and later for the ritual
known as Sahasra-kalasabhiseka. At present, it serves as an
Asthana-mantapa, where Koluvu-Srinivasa holds court after
the morning tomala-seva sequence of daily worship in the
sanctum, listens to the reading of the almanac (parichinga-
sravana) and presides over the giving of daily rations of rice
(matra-dana) The recitation of Suprabhata hymns early in
the morning also takes place here.

These fine lyrical verses in three sections in Sanskrit
were composed around 1465 A.D. by Manavala-maha-muni
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(also called Periya-jiyar) who was living in the Pallava-
rayan matham in Sri-rangam. He is said to have lived on the
Vengadam hills for a year, when he is said to have
composed these songs. These verses are recited by a group
of priests who stand in the southern aisle of Tiruma-mani-
mantapa, and wait for the Golden Doorway to be opened,
after the arrangements are made inside the main shrine, for
pilgrims to enter.

The pilgrim enters the Tiruma-mani-mantapa only to
approach the celebrated entrance to the main shrine, known
as the Golden Doors (Bangaru-vakili), already mentioned.
The doors of this entrance are made of thick timber but
covered with gilt plates with depiction of the ten
incarnations of Visnu. These plates were fitted in 1884 by
Mahant Dharma-dasa. This door-way actually admits the
pilgrim into what now is called Snapana mantapa. Before
Tiruma-mani-mantapa appeared, this stood where the
Sannidhi-pradaksina started and ended. One who came
through the inner Gateway or the Silver Doorway (Vendi-
Vakili or the Nadimi-padikavali) could walk straight upto
the Golden doorway (Bangaru-vakili). The three dvaras (the
outer gopura, the inner gopura and the Bangaru-vakili}) were
all in one line, and led directly to the sanctum.

The width of the passage through Bangaru-vakili is 5
9’": this width is maintained through the other inner
entrances upto, and including, the Kulasekharap-padi or the
doorstep of the sanctum.

The Main Shrine

The devout pilgrim standing in front of the Golden
Doorway is overjoyed when he obtains the first glimpse of
the hill-god. It is the realisation of the fondest of his
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The Goiden Doorway Bangaru-Vakili

dreams; and he is supremely grateful for this great moment
when the god has ailowed himself to be viewed by a mere
mortal. His heart is overwhelmed by feelings of wonder and
joy and a sense of fulfilment. He is blessed with a glorious
vision, and he pushes ahead, eager to have a closer view.
He leaves the Golden Doorway behind and enters the main
shrine. The author of our text being a staunch éri-vaisr_lava
of the Pancharatra persuation, would bow before Ramanuja
(whose shrine is to his right, as he stands in front of the
Golden Doorway, outside the tiruma-mani-mantapa, and
about twenty feet away) before entering the main shrine
{verse 86)

It should be obvious to the reader by now that the
temple as described in our text was very different from what
it is at present. There have been structural alterations,
additions and functional changes instituted from time to
time. One of the alterations that is relevant to our study at
this stage is with regard to the main shrine.
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The Agama expression for the main shrine is ‘malalaya’
(original shrine), or ‘mala-harmya’. This normally consists of
the sanctum (garbha-grha) and the porch in front of it;
between the two there may be an intermediate porch
(antardla) (‘mandapakhya-dvayor antaralam prakalpayet’,
Raurava, 40, 6). This is the essential structure for the
installation of the main deity as well as for the main
worship. And this is distinguished in texts from other
structures that are built in course of time around the main
shrine (‘mula-harmyat paritah’), like shrines for attendant
deities (parivaralaya), sacriticial hall (vajia-sala), place for
depositing used flowers (nirmalva-sthana), assembly hall
(asthana-mandapa), altar for the food-offering (bali-
nirvapana), and so on (cf. Matsyva-purana, 252, 28-34).

With regard to the hill-shrine, the expression ‘main
shrine’ may include the sanctum and the three successive
halls in front of it till the Golden Doorway. The main shrine

now consists of :

(1) the Snapana-mantapa, a large hall, square in shape
(27’), the eastern portion of which has been converted into

a store on either side (5ri-bhandara);

(2) the Ramar-méda, a rectangular hall (13 x 13" 16"),
the northern and southern wings of which are converted into
pials: (3" 7" wide) to contain the bronze icons of attendant
deities (to be mentioned later), allowing a passage in
between (5" 9');

(3) the Sayana-mantapa, also rectangular in shape (13’
2" x 137 8"), where the ekanta-seva (or Sayanotsava) is

conducted every night; and

(4) the sanctum or garbhagrha, which is a square room
(12" 8"), in the centre of which the hill-god stands. In
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between the sanctum and the Qayana-mantapa is the
celebrated threshold called Kulasekharap-padi. It is
remarkable that the breadth of this threshold is as much as
7" 2" at the base. The entrances of all these mantapas are
uniformly 5 97,

It is common sense that the sanctum must have been the
earliest part of the main shrine. Early references to the hill-
shrine, as already indicated, suggest that there was a time
when the deity stood without a roof or walls. Then, we find
that the deity was enshrined in a small enclosure with
ramparts all-round and a threshold in front. When Agamic
worship was regularized, the Snapana-mantapa and the
Sayana-mantapa, must have been added to the sanctum.
The present Ramar-méda was formerly only an ardha-
mantapa, as our text explicitly mentions. The walls that
enclose the sanctum, Sayana-mantapa and Ramarméda are
7" 2" thick as also are the walls of Snapana-mantapa
excepting the front (viz., eastern walls which are 4" 6"
thick).

The hall now called Tiruma-mani-mandapa is only an
entrance-hall outside the main shrine. It was in all
likelihood originally a detached hall, open on all sides.
According to the description of such a hall in Matsya-purana
(264, 15), it should be four-faced and must have entrance-
arches on all four sides (‘chaturbhis toranair yukto
mandapas syat chaturmukhah). At present, there are steps
to get into the hall from the southern and northern sides.
The Garuda-shrine blocks the eastern side, and the outer-
wall of the Snapana-mantapa the western side. When this
hall was built, there must have been some open space after
the present Snapana-mantapa, prabably the area currently
occupied by the stores within that mantapa. This conjecture
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is strengthened when we look at the northern vimana-
prakara wall (viz., the inner wall of Vimana-pradaksina)
which stops just at this point.

It may also be noticed that of the two arms of this
Vimana-prakara-wall (viz., the northern and southern sides)
which encloses the present inner, enclosed circuit called
Vaikuntha- (or Mukkoti) pradaksina, the southern arm is
shorter than its northern counterpart. And this prakara does
not now have the eastern side at all. A pradaksina-pathway
normally is bound by prakara walls on all four sides, with
an opening (dvara) on the side which is in front of the
sanctum. If the inner, enclosed pradaksina (now closed to
the pilgrims) was  originally —meant for  actual
circumambulation, the northern arm must also have
extended only as far as the southern one does; and then
there must have been a prakara-wall on the eastern side,
with an entrance in line with the Silver Gateway (Vendi-
vakili). This prakara-wall, which we do not find now, must
have been where we now find the Ramar-meéda.

Our text mentions that the pilgrim enters the ‘Maha-
mantapa’, being duly permitted by the door-guardians
(dvara-pala), and proceeds to the ‘Ardha-mantapa’. If we
identify the present Snapana-mantapa with the Maha-
mantapa of the text, then the ‘Ardha-mantapa’ must be the
present Ramar-méda. In fact, the text says that the pilgrim
would behold the icons of the Rama group in the ‘Ardha-
mantapa’; the text is not aware of the expression Ramar-
méda. There is no mention of another mantapa between this
and the sanctum; according to the text, immediately after the
Ardha-mantapa would be the threshold of the sanctum,
Kulasekharap-padi.
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Then the identification needs to be altered. The text’s
‘Ardha-mantapa’ would be then the present Sayana
mantapa; and the ‘Maha-mantapa’ would be the present
Snapana-mantapa would be the present Snapana-mantapa
which is also a big one justifying the name. The main
shrine, according to our text, consisted of Maha-mantapa,
Ardha-mantapa and the sanctum.

Snapana-Mantapa

It is interesting that the present Snapana-mantapam is
known to the inscriptions as ‘tiru-vilan-kéil’, (Tamil word
for the Agamic Balilaya). It would appear that Samavai got
this hall constructed for consecr.:ing the silver replica of the
hill-god in 614 AD. According o the Agama texts, The
Balalaya can be one of two types (‘dvidha balalayam
proktam’). When a regular temple has been resolved to be
raised, as a preliminary rite a Balalaya must be there. For
the construction of a regular temple without this Balalava is
forbidden (‘bala-harmyam vina parvam malasthanam na
karayet’, Suprabheda, 1, 26, 5) Secondly, when the temple
needs to be renovated, repaired or altered to suit the new
needs, a Balialaya must be arranged (‘jirnoddhare
navikaranartham, harmye bhinne cha patite pi va kartavyam
bala-harmyakam’. Karanigama, 1, 135, 466). It is difficult
to tell now what the condition of the hill-shrine was during
Samavai’'s days. The temple must already have been there,
in whatever condition. So the Balalaya must have been of
the second variety.

It is significant that this lady bestowed valuable gifts on
the silver icon that she got installed and nothing at all to the
main deity in the sanctum. Was it because the sanctum was
not a safe place? And did she get this new ‘ilan-kail’
(Balalaya) function like a strong room? We cannot now
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imagine what the reasons were for the construction of the
Baldlava in 614 A.D.

But it is a fact that this hall, supported on four central
pillars, was used even as late as 1831 for keeping the
Koppara (viz. Hundi) in it and for storing the jewels and
other valuables of the hill-shrine. Our text also mentions
that the pilgrim would have a chance to look at the valuable
offerings made by devotees from different lands at this spot
(verses 81-83). It is also a fact that the eastern wing of this
mantapa has been converted into two strong rooms, (called
stores or Sri-bhandara), one on either side of the passage.
The room to our left is where the jewellery and ornaments
used to decorate the diety are stored. And the room to our
right is where the Koppara collections are kept before they
are counted and sorted. It may be mentioned here that the
Koppara (Hundi which is now placed in a corner of the
southern aisle of Tiruma-mani-mantapa) is emptied twice
daily, once before the ‘second bell” of pfija (around noon)
and the second time before the concluding ritual “tirmanam’
after ‘ekanta-seva’, which takes place late in the night. The
room in the Snapana-mantapa, where the collections are
then kept before ‘parakamani’ (counting and sorting) is
sometimes known as Kanuka-bhandara.

As regards the jewels that are kept in one of the rooms
in Snapana-mantapa, it may be of interest to know that the
jewels that belong to the hill-god are of three categories; (1)
Sada-samarpana jewels are those which are worn by the
deity all the time; they are in the custody of the priest
mirasidars (vantu-archaka), who keeps them in the steel
almirahs in Snapana-mantapa under his own lock and seal.
Their value is roughly about a crore of rupees. (2) Visesa-
abharanas are special ornaments (like diamond-studded
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crown, ear-pieces, coverings for the hands and conch and
discus) which are used on special occasions. They are in the
custody of the temple Peshkar, and their value is to the tune
of two crores of Rupees. They are kept in the strong room of
the Snapana-mantapa under lock and key of the Peshkar as
well as the Parakamani officer. (3) Mojati-jewels are used
for decorating the deities in various sub-shrines of the
temple during festive occasions (utsavas). They are in the
custody of the Treasurer at Tirupati, who issues them when
occasion demands and receives them back after their use.

Despite the name, the Snapana-mantapa is not at
present used for the administration of ceremonial bath to
any of the icons in the sanctum. Probably, the apartment
was named so because the silver replica called Manavalap-
perumal of the hill-god, donated by Samavai, was given
here the bath during its consecration.

According to Khilidhikara (7.64), the Snapana-mantapa
must be located in the second enclosure (‘snanalayam
prakurvita dvitiyavarane tatha’), and that, except on the day
prescribed for the ceremonial bath for the diety, the pavilion
must be used on all days for worshipping the subsidiary
deities like Chakra, Dhvaja-deva, Sarmmkha and Bhiita-pitha
(ibid. 112-114).

Thus this mantapa is a multi-purpose pavilion. And it is
likely that this was originally outside the first enclosure
(viz., sannidhi-pradaksina), and was meant to be a strong
room,

Ramar-Meéda
Meaning ‘the elevated platform for Rama’, this name for
the mantapa, which we enter after leaving the Snapana-

)
|
|
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mantapa behind, is of late origin. The name was meaningful
when the bronze icons of Rama, Laksmana and Sita were
kept on a platform or on a pial on one side of this room. But
these icons of the Rama group are now kept in the sanctum
by the side of the hill-god. Like the Kalyana-mantapa of this
temple where no kalyanotsava is performed, and the
Snapana-mantapa where no bathing ritual is gone through,
Ramar-méda is where Rama no longer abides!

The first inscriptional reference to Rama’s presence in
the hill-shrine is around 1476 A.D. (I 68) An ardent S5ri-
vaisnava  devotee,  Sathakopa-dasar  Narasimha-raya-
mudaliar, made an endowment to Rama on the Hhill
(‘tirumalai-mél raghu-nathan’), to fulfil a condition for his
endowment to Ramanuja. It is a custom among the 5ri-
vaisnavas to arrange for a shrine to Rama whenever a shrine
to Ramanuja is built, because no food-offerings can be made
to Ramanuja independently, Ramanuja being a saint and
devotee. The form of Visnu chosen for this purpose is Rama,
because Ramanuja is regarded as an incarnation of Rama’s
brother Laksmana.

It is said that the beautiful copper images in madhyama-
tala and tribhanga of Raghunatha (viz. Rama) and Janaki
(viz. Sita) were presented to Ramanuja by the devotees in
Tirupati, while he was studying Ramayana under his uncle
Tirumala-nambi, and that these were presented to the hill-
shrine by Ramanuja. Originally the icons were only two,
Rama and Sita, and we do not know where in the hill-shrine
they were kept. There is an inscription of 1504 A.D. (IIl, 1)
which makes an endowment for permanent light to be lit
before ‘‘Rama who is in the presence of the hill-god”
(‘tiruvéengadam-  udaivan  sannidiyil  irukkum  raghu-
nathanukku tiru-nanda-vilakku'). Does it mean that the
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image of Rama was already kept in the sanctum, as we find
it today? or does the presence (sannidhi) of the hill-god
include the mantapa in front of the sanctum? The author of
our text saw the image in the Ardha-mantapa, viz. the
present Sayana-man’gapa, right in front of the sanctum. We
do not know when or why the icons were moved into the
sanctum. Probably this was done when Ekanta-sevd became
an established and profitable sequence in daily worship.

Further, the Rama group that we find today in the hill-
shrine has six personages, while the original images were
only those of Rama and Sita. The group now has not only
the icons of Laksmana and Hanuman, which are usually to
be seen in all Rama shrines, but those of Sugriva and
Angada (Vali's son). It is said that one of the Mahants got
these additional figures made.

Whoever got them made, and whatever the period they
may have got into the hill-shrine, these copper icons are
undoubtedly superb specimens of South Indian metal-craft,
especially the icon of Angada who is shown in a
characteristic primate posture. Our text describes Angada’s
attitude as that of a faithful emissary. (‘dautya-laksanam’,
verse 93). The image of Rama is 32" tall from head to foot,
with a pedestal 9" high. The image of Laksmana is 29" tall,
with a pedestal 8" high. The icon of Sita is 28" tall, with a
pedestal 8 high. While the icons of Rama, Sita and
Laksmana are now in the sanctum, the other figures of the
group are kept on one of the platforms in the apartment
known as Ramar-méda.

Also found here (kept on the platform opposite the
above) are very beautiful bronze images of the three
attendant divinities of Visnu, Visvaksena, Garuda and
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Ananta. The images of Visvaksena and Garuda (14" tall
with a pedestal which is 7" high, and 18" tall with a
pedestal 6’ high respectively) are the processional images
(utsava-marti) of the subshrines already mentioned,
Visvaksena’s in the inner circuit and Garuda’s in the
Tiruma-mani-mantapa. Ananta (Sesa) has no shrine in the
temple-complex.

Vaikhanasa-agama prescribes that this god, who
represents the principle of time and also functions as the
couch of Visnu, must be located on the left side of the
doorway. He is visualized as golden green, or white like
conch, in complexion, donning slightly blue garments; he
may be shown as seated on a throne or on a lotus-seat;
alternately, he may be represented as two-armed lord of
serpents, his head shaded under the canopy of a hooded
serpent (Khiladhikara, 15, 70). The bronze in Ramar-méda
(which is 15" tall on a pedestal 4 high) approximates to
the last particular in the above prescription.

It is significant that following the age-old custom in
Kartikotsava (selecting the most important spots in the
temple-complex to put up the lights), besides the light
known as Akhanda dipa, supposed to have been lit by
Brahma the creator, the only light that are lit till the Golden
Doorway (Bangaru-vakili) are on the threshold of the
sanctum (Kulasekharap-padi) and in the Ramar-meéda (Sri-
ramula-vari meda, as given in the Temple Dittam). The
other two apartments, Sayana-mantapa and Snapana-
mantapamare, according to this custom, not important at all.

What then was the special significance of Ramar-méda,
which in any case does not house Rama? The guess that
appears to be reasonable is that this spot marked the
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entrance for the inner «circuit (Mukkoti-or Vaikuntha-
pradaksina). Ardha-mantapa (viz., Sayana-mar_\tapa) was
inside this entrance and Snapana-mantapa was outside,
exactly as the Agama requires. Khiladhikara (7, 104)
prescribes:

TATHFAHS TYHES o |
T gHla aatoRTEg |

and (7, 64)
e ggAta T qar |

It may not be out of place here to refer in passing to one
of the conjectures made by T.K.T. Virdraghavacharya in his
History of Tirupati (vol 1. T.T.D., Tirupati, 1953). He feels
on the basis of some inscriptions that the Ramar-méda was
formed between 1262 and 1285, blocking up the eastern
wing of the Mukkoti-pradaksina (pp. 208-209), which was
closed about the same time. He suggests that this was done
during the days of the Telugu Pallava chieftain, Vijaya-
ganda-gopala, who was a feudatory of Sundara-pandya
(1250-1285). But his view that the intention of the builders
““to treat this first pradaksinam as a Kéyil for four additional
Martis was frustrated by the formation of the Ramar Medai”’
seems rather far-fetched. He argues that the Paficharatra
adherents wanted to convert this hill-shrine into a chatur-
maurtidlaya (temple with four vyutha images) with the
Pancharatra images put up on the south, west and north
walls of the sanctum; and that this attempt was foiled. He
does not, however, refer to any agamic prescription, either
of the Paficharatras or of the Vaikhanasas about the need
for, or objection to, the four kostha-devatds. But his
contention that the present Ramar-méda appeared where the

A




CHAPTER THREE - Pilgrimage to the Hill-Shrine 149

eastern prakara-wall of the inner circuit was, seems well-
founded, although the reasons he adduces for it cannot be
sustained. It is likely that there were doors where we find
platforms now in Ramar-méda; or the entire area was a free
passage, admitting the pilgrim to go round the sanctum and
mukha-mantapa (the present Sayana-mantapa). The location
of the small shrine to Visvaksena and the entrance to it on
the east are tell-tales of a passage that was there in front of
the Sayana-mantapa.

Sayana-mantapa

From Ramar-méda, the pilgrim enters Sayana-mantapa,
called in out text Ardha-mantapa, and stands right in front
of the sanctum. This is as far as he can go, for no one,
excepting the priests on duty, is permitted to proceed
beyond this point. This apartment (13" 8" east to west, and
13° 2”7 north to south) is connected with the sanctum
through the wide threshold known as Kulasekharap-padi,
after one of the Alvars who yearned to be reborn as
threshold to the God’'s shrine so that pious devotees may
step on him. This is called Sayana-mantapa, because it is
here that the representative icon of the hill-god (bhoga-
érinivasa) is ceremoniously put to bed as the last sequence
of daily worship ($ayanotsava or ekanta-seva). This accords
with the Agamic prescription that the Sayana-mantapa
(bayya-grha) must be in front of the sanctum (‘alayasya
purato’).

This was also called Ardha-mantapa, because in the
Agama texts the apartment which is in front of the porch,
and closely linked with it, is called ardha-mantapa, mukha-
mantapa or agra-mantapa. Some texts (like Rawrava, kriya,

40, 6) would call this an ‘antardla’ (intermediate
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apartment), either an open space or a pavilion between two
major mantapas (‘mandapakhya-dvayor antar antaralam
prakalpavet; savakasantaralam va mandapakaram eva va’),
in this case, garbha-grha (santum) and maha-mantapa (viz.
snapana-mantapa). It is the facade of the sanctum. Its main
purpose is to provide additional space for rituals, which
cannot all of them be performed within the sanctum.

Mukkoti-pradaksina

The pathway for circumambulation in the hiil-shrine
around the sanctum and the porch in front of it, is now
closed for the pilgrims all through the year, excepting for
two days, Mukkoti-ekada$i (the eleventh day of the bright
half of the Pausa month, Dhanurmisa, also called
Vaikuntha-ekadasi) and the next day, Mukkoti-dvada$i (or
Vaikuntha-dvadasi). The doors are opened on the night of
the tenth day (dasami) and are closed on the night of the
twelfth (dvadasi) which is called Margali-tiru-dvadasi. It is
only during these two days that one has an opportunity to
see the outer walls of the sanctum. This pathway is convered
and enclosed, unlike the other two circuits which are open
(Vimana-pradaksina and Sampangi-Pradaksina). The pilgrim
has to move along in a narrow corridor between the outer
wall of the sanctum on his right side and the inner vimana-
prakara wall on his left. The circuit is more properly called
an aisle (alinda), bound on one side by an interior solid
wall known as ‘grha-pindi’, on which the superstructure

(vimana) rests.

Some discussion about this circuit has already been
made in connection with the formation of Ramar-méda.
There can only be conjectures about when or why this

circuit was formed, and when or why it was susequently
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closed. It is a fact that there was an inner enclosed circuit,
which is not now in use. In this context, some Agama
considerations need to be noted. Vaikhanasagama prescribes
that five forms of Visnu must be worshipped in a temple. In
the sanctum, Visnu is to be installed in the brahma-bhaga,
and the other four forms must be accommodated in the
pavilion in front of the sanctum, viz. the ardha-mantapa;
Purusa in the centre, Satya on the southern side, Achyuta
on the eastern side and Aniruddha on the northern side.
The Agama insists that there must be an enclosure around
the area where these five forms are installed, consecrated
and worshipped.

Alternately, Visnu is located in the sanctum, Purusa in
the Ardha-mantapa, Satya on the southern wall of the
sanctum (outside), Achyuta on the outer wall of the back of
the sanctum, and Aniruddha on the outer wall at the
northern side. It is not necessary for these forms to be
iconically represented and actually installed. Vaikhianasa-
agama provides for the visualisation of these forms at
appropriate spots. This is in any case a sanction for the first
enclosure which should cover nothing other than the
garbha-grha and ardha-mantapa. Vimanarchanakalpa, in
another context (patala 32, section on ‘Sarva-devarchanam’),
speaks of the gods that must be worshipped in the three
enclosures  (‘pragadi  chatur-diksu  dhruva-kautakayor
avarana-traya-devan) concentric circuits round the Dhruva-
bere and Kautuka-bera. Khilddhikira (20, 112-115) also
speaks only of three enclosures, while mentioning the
dvara-palas. Thus, three avaranas appear to be the standard
Vaikhanasa practice.

The expression Mukkoti-pradaksina has a double

meaning. The obvious meaning is the circuit that is open
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during the Mukkoti days (ekadasi and dvadasi), which are
otherwise known as Vaikuntha-ekadasi and Vaikuntha-
dvadasi, the days that are specially sacred to Visnu, and the
days on which the three crores of gods gather together. In
Kannada, Telugu and Tamil, ‘mukkoti’ is the form ‘muru-
koti’ assumes. In the Dravidian terminology that is relevent
in architecture, ‘mukkoti’ means three-sided. Mukkoti-
pradaksina is a circuit that has enclosing walls on three
sides only. The circuit so named in the hill-shrine answer to
this description; its wall on the eastern side is altogether
missing. Whether this was so even when it was formed, we
do not know; nor are we certain that it was always called
Mukkoti-pradaksina.

The entrance to this circuit now is only through the
Vimana-pradaksina. We go a little beyond the Tirumamani-
mantapa in the southern wing of this pradaksina, and enter
the inner circuit through a door-way (that is kept locked all
through the year except on the two days mentioned above)
at the outside corner of Snapana-mantapa. When we come
out of this circuit, we are again in Vimana-pradaksina close
to Tiruma-mani-mantapa and Ramanuja’s shrine. The
vimana-prakara-wall (which constitute the outer limit of this
circuit) on the southern side measures 69 6°', on the
western side 61’ 6’ and on the northern side 76" 9. It
does not have a wall on the eastern side. And there is no
way of getting into the inner circuit from any of the
apartments of the main shrine (sanctum, Sayana-mantapa,
Ramar-méda and Snapana-mantapa).

The space available for moving along this circuit is not
uniform. On the western side (viz., behind the sanctum), the
pathway is extremely narrow; it is 8" 6"'; and it further
diminishes where the projection indicating the brahma-
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bhaga of the sanctum is. There are four pillars here. It is a
little wider on the southern side (through which we enter),
varying between 8 3" and 10'. There are six pillars in a
line on this side. The pathway on the northern side of the
circuit is much wider than its southern counterpart, varying
between 16° 37 and 18" 4", except where the Visvaksena
shrine projects (where it is only 4" 6""). And there are twelve
pillars on this side (in two rows). It is likely that this side of
the circuit was used on festive occasions for congregational
worship, when there were no separate apartments like
Kalyana-mantapa and Asthina-mantapa. The greater width
of this side of the circuit may have been intended to
facilitate this purpose. And the presence of Visvaksena's
shrine may also have been an additional reason.

The Sanctum

But the relative narrowness of the Mukkoti-pradaksina
might have been occasioned when the thickness of the walls
of the main shrine (the sanctum and the Sayana-mantapa)
was enormously increased. The present thickness of the
walls is as much as eight feet. It is remarkable that this
thickness of the walls is maintained even around the
Snapana-mantapa, except on its eastern side (where it is
about 57)

However, the walls of the sanctum would not have been
this thick always. It is unusual and abnormal for any
enclosure, and more so for a sanctum. Half its thickness
would be in order. Probably this was the original thickness
of the walls of the sanctum. It is not known when it was
increased. It is on record that large-scale renovation work
was undertaken at this shrine, during the long reign of Vira-
narasinga (Yadava-raya 1205-1262) who ruled for fifty-
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seven years, and was a feudatory of Jata-varma Sundara-
pandya (1250-1275). It was then (around 1260 A.D.) that
the dome known as Ananda-nilaya-vimana over the sanctum
was covered by gilt copper plates and surmounted by a
golden vase (kanaka-kalasa).

We do not hear of this superstructure before this date; it
is likely it was raised only then, or a few years earlier. The
conjecture that additional walls of the sanctum reinforcing
the walls that were alreadv there, were built before the
dome (Ananda-nilaya-vimana) was raised over the sanctum
appears reasonable. The old walls (which could not be
pulled down, owing to the great sancitity attached to the
sanctum) may not have been strong enough to bear the load
of the superstructure. According to T.K.T. Viraraghavacharya
(op. cit.,, p. 194),

“two distinct and separate sets of walls do exist, one
set enclosing or gripping the other with perhaps an
airspace (or antar-mandalam) in between. The Vimanam
was built along and in connection with the new (or

outer) walls of the garbhagrham between the years
1244 and 1250 AD.”

This may be so, although one cannot be sure. But the
air-space between the walls (that he supposes exists) is not
called ‘antar-mandala’ in the language of the Agama; the
expression signifies the most interior enclosure (avarana),
where one may move about.

While this may be so, why are the walls around Sayana-
mantapa, Ramar-méda and Snapana-mantapa also equally
thick? Are they also double-walls? There is no objection in
the Agama for pulling down the walls around these
functional areas, while carrying on repairs and renovation;
and these walls were not meant to bear the load of the
superstructure. There is indeed a mystery here, which

cannot easily be resolved.
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To me, it seems likely that the original shrine consisted
only of the sanctum. The Pallava princess Samavai got the
present Snapana-mantapa (which she called tiru-vilan-kail)
constructed in 614 A.D., as evident from the inscription,
which also makes it clear that she consecrated the silver
replica of the hill-god (Manavalap-perumal) here, in this
new mantapa. She made valuable gifts to this new image
(T.T. No.18, Vol I, 8 and 9). The ornaments and jewels that
she presented to this image had to be safely stored; and the
mantapa where the silver icon and the jewels were kept had
to be a strong room. It is interesting that she made no gifts
whatever to the main hill-god, whom she describes as *“the
god presiding over the sacred Venkata hill”. ('tiru-
vénkatattu elundaruli ninra peruman-adigal’). The obvious
reason is that the sanctum was not a safe place in 614 A.D»
in which valuables may be kept. The ‘tiru-vilan-koil” that
she got made was specially designed to be a strong room;
hence the unusually thick walls.

When later this Kautuka-bera was shifted to the
sanctum, as the Agama required, along with all the jewels
and ornaments, the sanctum also had to be fortified. In the
meantime, there were valuable gifts made to the dhruva-
bera also like the bejewelled gold pattam (worn above the
forehead) embedded with six rubies, four diamonds and
twenty-eight pearls and set in 52 kalafju of gold by
Parantaka-devi-amman, queen of the Chola monarch
Parantaka II Sundara-chola in 1001 A.D. (TT no. 17), and
the gold covering for the varada-hasta by Obala-yadava-raya
of Tanjai. The thickness of the walls of the Tiru-vilan-kéil
(the present Snapana-mantapa) probably got extended to the
sanctum and the Sayana-mantapa also, during the large-
scale renovations ordered by Vira-narasihga Yadava-raya.
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.

The outer measurement of the sanctum is 32" 3" north
to south and 28" 2" (including the door-step, Kulasekharap-
padi) east to west. The inner measurement of the sanctum is
12" 8" square. The height of the sanctum on the outside is
13" 5", we can also identify the classical details of the
sanctum-wall like adhishthina (basement 40 1/2'"), pada-

varga (the body 90 1/2") and the prastara (flat top, 30")

The enormous threshold known as Kulasekharap-padi is
an important feature of the sanctum. [t preserves the
austerity and sanctity of the sanctum. None but the eligible
Vaikhanasa priests can cross this threshold. And we are told
that no cooked food besides the four nali of rice provided in
966 A.D. is admitted inside the sanctum even to this day.
Fruits, flowers and camphor harathis are the only exceptions.

“All food offerings, however costly they may be, have
to be kept outside the Kulasekharappadi. They are all

considered as Kamyartha offerings and therefore
inferior.”” (T.K.T. Virardghavacharya, op. cit.,, p. 523)

Further, during a grand utsava (like Brahmotsava) or a
Panicharatra festival (like Adhyayanotsava), which are also
kamyartha, the processional images (Malayappa and
consorts) which preside over them, are brought out of the
sanctum; they will not cross Kulasekharap-padi again till
these observances are over. The custom is to keep them in
the Kalyana-mantapa during this period. The idea is that the
hill-god in the sanctum will not participate in these
functions; the daily worship goes on inside the
Kulasekharappadi as ordained in the Vaikhanasa scriptures,
without even a minor alteration, irrespective of the festivals
that go on in the hill-shrine from time to time.

“This is as much as to say that Periya perumal is least
concerned with the festivals which take place for the
material benefit and satisfaction of votaries.”” (ibid., p.
524)




CHAPTER FOUR

Icons in the Sanctum

Having approached the sanctum’s threshold, the pilgrim
stands on the right side of the sanctum (‘parSvam daksinam
asthitah’); and, filled with awe, devotion and marvel, he
beholds the hill-god.

The pilgrim would discover, if he is lucky enough to
command a little more time than what would be needed to
have a fleeting glance at the glorious vision inside the
sanctum, that the figure of the hill-god stands in the centre
of the sanctum. He would find this if he had also visited
many other temples, rather unusual. It is more common than
otherwise for the main image in the Vaisnava temples to be
a little towards the back of the sanctum, and not in the
centre. This needs some explanation.

Vastu Pada-Vinyisa of Sanctum

The area of the sanctum is regarded as the principal
vastu-mandala, and for architectural details as well as for
religious purposes, the entire area is looked upon as a
square divided into several small square-units called
‘padas.” Manasara, for instance, suggests thirty-two ways of
dividing the ‘mandala’ into padas (chap.7, 1-267, ‘pada-
vinyasa’). Two of them are relevant for us in the present
context. One of them is to divide each side of the square into
16 equal units so that we have a site-plan of 256 units
(pada, small squares). This is called Padmagarbha. The
other is to divide each side of the square into seven equal
units so that we have 49 cells (padas) in all. This is known
as Sthandila. A detail of further importance is to demarcate
the zones within the vastu-mandalas. The middle-most zone
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which is considered most auspicious is Brahma; the zone
surrounding it is Daiva (divine); the zone surrounding the
Daiva is the Manusa (human) and the outer-most zone is
Paisacha (demoniacal).

In the pada-vinyasa known as Padma-garbha (256
cells), the Brahma zone consists of 16 small squares (4
divisions on each side); the Daiva zone consists of 84 cells;
the Manusa zone 96 cells; and the Paisacha 60 cells. In the
other arrangement (sthandila, 49 cells), the Brahma consists
of a single square cell in the centre; Daiva of 8 cells, with
three units on each side (omitting Brahma or the central
cell); Manusa of 16 cells, with five units on each side
(omitting the cells of the Brahma and Daiva zones); and
Paisacha 24 cells. .

The Vaikhanasa texts accept these two kinds of unit-
divisions (pada-vinyasa) for the sanctum. If the main
immovable image is to be installed, it is to be located in the
Brahma zone or in the Daiva. If, during the ritual of
installation, a representative metallic and moveable image
(kautuka-bera) also is used, the latter must occupy the
Brahma zone, for it is this image that receives all formal
worship (karmarcha) as a representative of the immovable
image (Dhruva-bera), which is installed at its back in the
Daiva zone. Most of the Vaisnava temples adopt this
procedure; the Dhruva-bera, therefore, is a little
towards the back of the sanctum, while the Kautuka-bera is

in front of it.

But the Vaikhanasa texts provide for the installation,
consecration and continued worship of a dhruva-bera alone
in the sanctum; it may, however, come to possess a kautuka
counterpart at a later period, as it happened in the hill-

shrine. The stone image alone was in the sanctum, and
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therefore its proper place was in the Brahma zone, viz., in
the centre of the sanctum.

Worship is said to be of two types : worship for the
dhruva-bera alone, or worship done conjointly to dhruva-
bera and kautuka-bera (/fridna-kianda, chap.54 ‘dhruva-
kautuka-samyuktam  dhruvarchanam ityarchanadvividham
bhavati’).

The above citation not only mentions the two kinds of
‘pada-vinyasa’ admissible with regard to the sanctum in
connection with the two types of worship along with the
zonal divisions, but some additional details. What was said
above with regard to the dhruva-bera applies only to the
sthanaka variety (viz. the images in the standing posture),
as, for instance, the hill-god who is properly located in the
Brahma-zone. The location, however, varies if the image is
seated (asina) or is recumbent (Sayana). Further, the
passage cited specifies the location in accordance with the
motives with which installation is made or worship
conducted. If the purpose is to obtain peace, tranquility or
spiritual excellence ($anti), the image must be in the
Brahma-zone. If, on the other hand, the purpose is
nourishment, health or worldly prosperity, the Dvaiva zone
is preferred for the location of the image. Installing the
image in between the Daiva and Manusa zones would

secure success and victory.

The Daiva and Manusa zones are suitable for images
which are calculated to fulfil the normal aspirations of
devotees (kamyartha). The Paisacha zone, of course, is to be
avoided, as it spells disaster or ruin. The hill-god being
located in the Brahma zone indicates that this god is to be
worshipped by the devotees who aspire for santi. This is
also why all festivals and offerings which are "kamyartha’
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are severely excluded from the sanctum, as already
mentioned. The image in the sanctum will not participate in
any festival nor partake of any special food-offerings. We
have no evidence of any new ornament (bhisana) or
garment being presented to the dhruva-bera of the hill-
shrine till 1001 A.D. when the Chola queen Parantaka-dévi-
amman presented a gold pattam (to be worn above the
forehead). In fact, the Pallava princess Samavai, who got the
Kautaka-bera made and the Snapana-mantapa built in 614
A.D., made all the valuable presentations to the kautuka-
bera (Manavalapperumal or Bhoga-érinivasa) and nothing at
all to the dhruva-bera, whom the kautuka-bera was meant
to represent (TT 1-8).

Vaikhanasa texts also insist that where dhruva-bera
alone is in the shrine, no festival (utsava) is possible. It was
in order to enable the festivals (like brahmotsava, tirukkodi-
tirunal) being conducted that Samavai got the kautuka-bera
installed and consecrated. And the texts also prescribe that
when the kautuka-bera is to be installed in a sanctum
where the dhruva-bera is already there, the former should
also be placed in the Brahma-zone along with the dhruva-
bera. This is what we find in the hill-shrine. If the dhruva-
bera alone is in the sanctum, all worship is directly offered
to it. But if there is a kautuka-bera also there, normal daily
worship in all its sequences is made to the kautuka-bera,
the dhruva-bera being only a witness to it. This is what is
being done in the hill-shrine.

It must, however, be noted that in the case of the hill-
shrine the sanctum did not appear first and then the
dhruva-bera. The dhruva-bera was there as a self-manifest
phenomenon (svayam-vyakta) for a long long time before it
was discovered; and it was then installed by a Vaikhanasa
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priest Gopinatha, according to puranic accounts, in an open
space and not in any sanctum. It was only later that a
sanctum was constructed for the deity, keeping in mind the
regulation in retrospect that where the dhruva-bera stood
was the Brahma-zone, the zones of the sanctum were

accordingly planned.

Dhruva-bera

The hill-shrine is famous as an ‘eka-beralaya,” the
shrine where only one form of god receives all the worship.
This form is known in Tamil as Véngadattan, Véngadava or
Veéngadam-udaiyan; all these terms mean ““one who is the
lord of the hill named ‘Vengada.”” The Tamil expression has
been  Sanskritized as  Venkatachalapati,  Venkate$a,
Venkatesvara, Venkata-ramana. While this is the ancient
name, Ramanuja called him Srinivasa. He begins his great
work Sri-bhasya by bowing before this god who stands on
the peak of the mountain representing the Vedic lore, “"who
is responsible for the creation, preservation and dissolution
of all the worlds”” who has taken upon himself the task of
protecting all creatures who seek refuge in him, and who

verily is the Vedantic Brahman.
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Since the days of Ramanuja, the expression Sri-nivasa
(meaning ‘the abode of Laksmi,” for Laksmi is said to dwell
in the chest of Visnu as Sri-vatsa) has become popular,
especially among the Sri-vaisnavas. The devotees from the

northern parts of the country know this god as Balaji. The
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name Balaji is given to any unspecified, mysterious but
powerful spirit among the Hindi-speaking folk. The name
sometimes refers to Hanuman and sometimes to deified
village-heros. It is, however, never used in the sense of a
goddess, as some writers have imagined (as, for instance,
V.N. Srinivasa Rao, Tirupati 5Sri Venkatesvara Balaji,
Madras, 1949).

That the hill-god was always regarded as a form of
Visnu can hardly be disputed. It is indeed remarkable that
there should have been a controvery over this issue at all.
The fact that the Vaikhanasas, who are an ancient group of
temple-priests given exclusively to the worship of Visnu
have, since remote antiquity, worshipped here is sufficient
evidence. All the early references including the Tamil
classics and the songs of the Alvars uniformly identify this
image as Visnu’s. The story about Ramanuja being invited to
arbitrate in the sectarian claims of this shrine is a fabrication
of Tirumalai-olugu (a work of the last quarter of the 16th
cenfury, which contains more fables than facts, and is a
poor imitation of Koil-ofugu, an historical account of the Sri-
rangam temple). Written in mani-pravala style (Tamil and
Sanskrit mixed), this work seeks to project the importance of
the hill-shrine for the Sri-vaisnava community. The purpose
of the work was not so much to establish the Vaisnava claim
over the Saiva as to justify the Pancharatra precedence over
the Vaikhanasa in the hill-shrine. This outlook is also
reflected in another equally unreliable and late work,
Venkatichala-itihasa-mala.

It is true that Venkate$a or Srinivasa is not one of the
classical forms of Visnu mentioned in texts of Silpa and
Agama; it is also true that the original image in the sanctum,
which is tall (about eight feet), majestic and bewitchingly
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beautiful, is bereft of the usual emblems of Visnu: conch
and discus. What we see at present in the upper hands of
the deity are gilt copper coverings fixed on the empty hands,
probably during or after the days of Ramanuja. But then, the
Vaikhanasa visualization of Visnu is not always as one
carrying conch and discus.

The Vaikhanasa texts recognize three major varieties of
icons : sthanaka (standing); asina (seated) and Sayéna
(recumbent). In each variety there are four types : voga,
bhoga, viraha and vira (according to Kdsvapiva jrianakanda
chap.53), or yoga, bhoga, vira and abhicharika (according
to Vimanarchana-kalpa, patala 19), or three types, voga,
bhoga and vira (according to Khildadhikira, chap.12). The
yoga type by icon is worshipped by ascetics, recluses and
renunciants whose sole interest is salvation; the bhoga type
by the worldlings who aspire for prosperity and enjoyment;
the vira type by those who seek strength, power and
success; and the abhicharika type by sorcerers and
magicians engaged in the black art of love-charms,
paralysing the faculties, killing and inciting hate. Excluding
the last type, these types are accomodated in the three-fold
values of worship, mentioned in Vimanarchanakalpa in
another  context (patala 15) Santi  (peace), pusti
(nourishment) and jaya (victory). The yoga type is suited for
securing peace, the bhoga type for nourishment, and the

vira type for victory.

The hill-god is in a standing (sthanaka) posture and is
alone in the sanctum (kevala); following a detail in Bhrgu's
Krivadhikara (12,37), although this image is self-manifest
and was not installed. According to /friana-kanda of Kasyapa
(chap.53), the voga type is alone (viz., without the consorts
‘sri-bhumibhyam rahitam’), but is attended by the priest
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Markandeya on the right and the sage Bhrgu on the left, or
accompanied by Dandaka on the right and Garuda on the
left. The bhoga type is flanked by Lakshmi and Bhii-devi
and is accompanied by the priest Markandeya and the sage
Bhrgu. The vira type is bereft of the consorts (devibhyam
rahitam) and bereft also of conch and discus ($arhkha-
chakrabhyam rahitam), but optionally accompanied by the
priest Markandeya and the sage Bhrgu (‘archaka-
munibhyam sahitam va’). The hill-god accordingly answers
to the vira-sthanaka type, not accompanied by the
goddesses and not carrying conch and discus in the hands.
Khiladhikara (12,20-21), however, provides an option
regarding conch and discus; the vira-sthanaka type may or
may not carry them, but insists that it should not be
accompanied by either the goddesses or the priest-sages.

Thus the absence of conch and discus in the original
image, therefore, cannot be an argument against the image
being Visnu. It was altogether unnecessary for the puranas
to invent the story of the hill-god giving away his conch and
discus to his devotees Tondaman who was fighting a battle
with the intruding enemies and of his agreeing to be seen
without them for all time (Brifima, chap.7).

When in 614 A.D., the Pallava princes Samavai got the
silver kautuka-bera (called Manavalapperumal), made in
the exact image of the dhruva or original figure in the
sanctum, the conch and discus were made integral with the
upper arms, and not detachable as in the original
immovable icon. This was obviously a concession to the pre-
Ramanuja Sri-vaisnavas, whose protection Samavai humbly
invoked in the inscription. The Vaikhanasa priests could not
object, for Khiladhikara does allow the virasthinaka image
to be provided with conch and discus. But it was a lone
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(kevala) figure, viz., without consorts, as the Vaikhanasa
texts insist. There is a prescription in Jiana-kanda (chap.54)
that the kautuka-bera should be an exact replica of the
dhruva-bera and also in Atri's Samartarchanadhikarana
(24,27).

The former text explains that even if there is a
deficiency in the dhruva-bera, it may be corrected in the
kautuka-bera (‘maha-bere dosepi kautuka-sampada
nasyati,” chap.55)

The dhruva-bera is immoveable (achala), it is all-
pervading  (sarvaga), like unto space (vyomabha);
undifferentiated in form (niskala), and imponderable even
for the gods headed by Brahma. Worship of this bera is said
to be without props (niralarmba). It has no identifiable form
(artpa), and it only shines like supreme light (param-
jyotirapam). The kautuka-bera, on the other hand is
moveable, and endowed with form (sakala); its worship can
only be with props (salarmba). It is, therefore, a necessary
detail in formal worship. Let me cite the entire passage for it
would help us understand why the dhruva-bera in the hill-
shrine is rendered an indistinguishable mass of flowers,
jewellery and camphor, glorious but obscure, dark but

luminous.

The dhruva-bera is in other words like the Vedantic
Brahman, absolute and transcendent, unfathomable and
inscrutable. It can hardly be a proper object for worship.
Kasyapa, after providing iconographical details, concludes
that determination of the nature of god is impossible even
for the gods who in their devotion make their own
visualizations. Devotion, therefore, is what is all important.
And this will project a form that is satisfying for oneself
(chap.51).
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The hill-god, accordingly, does not appear the same to
all. Each devotee carries his own impression in his heart
and mind. This is the unique character of the hill-shrine;
there is a mystery in the sanctum, which is fascinating and
elusive at the same time. The icon is experienced but not
perceived, felt but not caught; it is an encounter that is at
once satisfying, but leaves one vearning for more of it. It is
full of spiritual power and, therefore, not to be directly
approached by all people. The Agama, therefore, makes the
kautuka-bera, an intermediary between the dhruva-bera
and the devotee. So it is said in Khiladhikara (17,321) :

g7 Tk ekl FUETE T HIgH |

“The power of the dhruva-bera has to be invoked in the
kautuka-bera during worship.”’

Kautuka-bera

When the hill-shrine began to attract people from the
neighbouring tracts, and when festivals within the shrine
had to be resorted to for various reasons, the need for a
kautuka-bera was strongly felt. The dhruva-bera was in
itself sufficient for the devotees who aspired only for peace
and salvation. But when devotees who were also mundane
in their approach and aspiration flocked at the shrine, the
dhruvabera had to have a kautuka-bera along with it,
(Kasyapa's jrianakinda chap.54).

Bhrgu's Krivadhikara (7,143 and 146) defines the
worship of the dhruva-bera as always in conjunction with
the kautuka-bera.

This need was fulfilled in 614 A.D. by the DPallava
princess Samavai, whose name has been mentioned several

times earlier. We should now know a little more about this




CHAPTER FOUR - Icons in the Sanctum 167

lady, who was the first person to contribute to the glory of
the shrine. Her endowments have been recorded on the
northern wall of the first prakara (inscriptions 8 and 9 of
volume ). She is described here as the daughter of a
Pallava chieftain (‘pallavapérgadaiyar’) and wife (perundevi)
of Kada-pattigal (chief of Kadava or Pallava tribe) Sakti-
vitanka, who was a feudatory of the Pallava prince
Mahendra-varman [ (600-630 A.D.), named here as Ko-
patra Mahendra-panmar, who in turn appears to have been
a vassal of the Chola monarch Parantaka II Sundara-chola
and in charge of Tonda-mandalam. It was in the fourteenth
regnal year of the Pallava prince, Mahendra-varman, that
Samavai’'s endowments were made.

She got made a silver image as kautuka-bera, got a new
pavilion constructed (ilan-kéil), and arranged for the first
ever Brahmotsavam. The image made of silver is a very
small one and was called by her Manavalapperumal; it is
now generally known as Bhoga-srinivasa. This latter name
suggests that it is the recipient of all worship (bhoga),
principally daily worship (karmarchana) ceremonial bath
(snapana) and bed ($ayana). It was, says the inscription,
installed in the Tiru-vilan-koil (the present Snapana-
mantapa), ‘‘after performing special worship (karmarchana)
for the god presiding over the holy Véngada hill"”" (‘sri-
véngadattu  elundaruli  ninra  peruman-adigal’).  She
presented to this new image :

......... “one crown (tirumudi) containing 23 diamonds,
16 big pearls, 2 big central rubies, and 3 cut-rubies, in
all 5 rubies (tadavik-kattina manikkam);

two gold ornaments (of the shape of the makara
(ponnin makaram) and one pair of coral koppu for the
two holy ears;
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necklace of four strings (malai) of gold for the holy
neck into which are set 14 diamonds, 3 rubies, 11 big
pearls and several (small) red pearls :

one belt (udara-bandhanam) of gold; one gold waist
girdle (tiruvarai-pattikai) with 4 rubies;

two gold circular ornaments for the arms (bahu-
valayam);

four gold bracelets (tiru-chchandam) set with 2 cut-
rubies;

four circular ornaments of gold (valaiyal) for the holy
neck;

two solid anklets (karai) for the holy feet, being
ornaments made of gold set with precious stones,
corals and pearls, totalling 52 articles;

two anklets with belts (pada-chayalam) and one
luminuous disc (prabha) of silver set with one big
central ruby (nayaka-manikkam);

the gold used in making these articles being 47
kalariju’”

She also made arrangements of daily food-offering
(nimandanam) with four nali of cooked rice (tiruv-amudu)
and a perpetual lamp (nanda-vilakku) to burn in front of
the deity. Bathing the holy image (tiru-mafjanam) on two
ayana-sankranti days: 15th January, Makara-sankramana
and 15th of July, Kataka-sankramana, (or Uttarayana and
Daksinayana Sankrantis) and two visuva-sankranti days (the
sun’s entry into Mesa-rasi about the middle of April and
into Tula-rasi about the middle of October), and conduct of
Purattadi (September-October) festival of seven days and
Margali-tiru-dvadasi (December-January) of two days, were
also instituted by her. She also made over a total of 7176
and odd kuli of land (about 24 acres) for this purpose.
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This marked the beginning of the real history of the
hill-shrine. The first documented endowments of land were
made by this lady. The conduct of calendar festivals
(utsava), the number of which swelled in course of time to
more than 400 in a year, began at her instance. The custom
of making arrangements for burning perpetual lamps in the
shrine was also inaugurated by her. DPresentation of
ornaments to the icons (bhuisana) appears to have been her
original idea. More than all this, the practice of employing
metallic and moveable images for formal and regular
worship in accordance with Agama requirements, which
Samavai brought into vogue, contributed to the ever-
increasing popularity of the hill-shrine.

The introduction of kautuka-bera was in a sense
correcting an initial lapse. For, according to the Vaikhanasa
Agama, complete worship in a shrine should necessarily
involve the Dhruva-bera associated with a Kautuka-bera.
(Kasyapa's Jnana-kanda, chap.54).

In fact, kautuka-bera is also called archa (the real icon
for worship) and prana (the very life of all other icons). It is
called kautuka because it secures all welfare. (Atri's
Samurtarchanadhikarana, 24,1-3).

Bhrgu's Kriyadhikara (9,11-15) argues that the dhruva-
bera is never properly worshipped, or formally, for it is
abstact and undefined. It is the kautuka-bera that is suitable
for worship by ordinary mortals who have desires to be
fulfilled; the dhruva-bera is resorted to by sages who have
no desires whatever, besides salvation. Therefore, worship
of kautuka-bera is superior, for it provides an effective base.
One must invoke the power of the dhruva-bera in the
kautuka-bera and worship the latter duly. It will benefit

both the disinterested yogis as well as common folk.
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The text prescribes that all daily and formal worship is
to be accorded only to the kautuka-bera and to no other
(10,46).

It was mentioned earlier that worship of dhruva-bera
alone was described as ‘niralamba’ (without props), whereas
the worship of dhruva-bera along with its kautuka-bera is
‘salamba’ (with props). The former is possible only for the
best of human beings whose capacity to visualize and
concentrate is great (sankalpa-dhaninam $restaSraminam),
but all ordinary people (samyak-samsara-nisthanam) are
eligible for the latter. The kautuka-bera is indispensable for
generating devotion in the worshipper; and witheut
devotion, whatever is done is wasted (‘nrnam abhaktanam
krtam sarvam nisphalam’). Therefore, says the Agama, the
kautuka-bera must be made and installed; by this, the
prosperity of all the devotees is assured (“salambaradhena
kautuka-sampat sarvesam sampad iti vijfidyate’).

Devotion is generated not only by an icon duly
consecrated  (“bhakti-hetutvat sa-laksanam purusa-ripam
krtva’) but by elaborate worship rituals, and colourful
festivals and food-offerings. These latter were not there in
the hill-shrine before Samavai instituted them. That she was
prompted by the Vaikhanasa priests to instal the kautuka-
bera becomes evident when we consider the restriction in
the Agama texts of this division that the kautuka-bera must
only be made of silver (Kasyapiva /Aana-kanda, chap.99).

Elsewhere in the same text (chap.55), however, a choice
is given between silver, gold and wood; but silver is the
first choice.

The upacharas (services) that are offered to this day to
this kautuka-bera are note-worthy. Everyday, the first major
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sequence of worship is called ‘tomala-seva,” because the
main deity is decorated with flower-garlands. But this
sequence involves a ceremonial bath being given to the
kautuka-bera and elaborate worship offered to it. It is only
after this, that the gold-coverings of the two feet of the main

deity are removed and given a bath on a separate seat.

In this sequence, the kautuka-bera plays in important
role. The main deity in the sanctum is given a bath only
once a week, on a Fridav. But daily worship includes the
sequence of a ritual bath (snanasana) or abhiseka, with
water, perfumed oil, milk, honey, sandal-wood paste,
turmeric and so on, which is administered to the kautuka-
bera, now not however in the Snapana-mantapa, which has
become a misnomer, but in the Sayana-mantapa or in the
sanctum itself. When the day’s worship draws to a close,
this image is brought to Sayana-mantapa (the hall in front of
the sanctum) and put to bed.

A swing-cot hangs from the ceiling of the Sayana-
mantapa by silver chains, and a soft mattress is prepared on
it. The image is laid on this mattress in a recumbent position
to the accompaniment of music and recitation of appropriate
hymns. The kautuka-bera enjoys this service every night of
the vear (hence also called Sayana-bera), except for a month
during the dhanur-masa, when the image of Krsna (also

kept in the sanctum) is substituted.

It is said that a six-cornered Yantra (shadgunya-yantra),
the corners representing the god’s jiana (gnosis), aisvarya
(lordship), sakti (power), bala (strength), tejas (glory) and

virya (might), is inscribed on the pedestal of this image.
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Bali-bera

After Samavai introduced the kautuka-bera into the hill-
shrine, we hear of another endowment in 826 A.D. (by
Ulagapperumanar of Solanar in $o6la-nadu). A few years
later, however, there were already three deities in the hill-
shrine (inscription No.4). p
During the reign of the s
Pallava king Vijaya-Danti- [ &
vikrama-deva, the Bana
prince called Vijayaditya- |
mahavali-bana-raya,
arranged for two food-
otferings jointly to |
Tiruvilankoil-peruman-
adigal, Tirumantirasalai-
peruman-adigal and
Tiruvéngatattu-perumam-
adigal. But what these three
images is hard to say.
There are, of course, some [eiu

conjectures made,
especially by T.K.T. Viraraghavacharya (op. cit, pp.110-
119), but they do not carry conviction,

All that one can reasonably say is that of the three ‘holy
images’ (peruman-adigal) mentioned in the inscription, two
are readily identifiable; the dhruva-bera (mulavar, called
here Tiru-véngatattu- peruman-adigal) and the kautuka-
bera (Manavalapperumal or Bhoga-Srinivasa, called here
Tiruvilankdil-peruman-adigal). What the third one is can
only be guessed. Since the inscription does not mention
consorts for any of these holy images, the only other image
which is alone (kevala), and which answers to the vira-
sthanaka type (as the dhruva-bera and kautuka-bera also
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do) is the present bali-bera (also called Koluvu-Srinivasa, or
Alagap-piranar), and this may be the Tirumantira-
salaipperuman-adigal of the inscription. Like the kautuka-
bera, this is also in the exact likeness of the dhruva-bera.

We do not know when or how this image got into the
hill-shrine; there are no inscriptional references to it, nor to
the function which it now presides over, viz. the Koluvu
(audience or assembly). The image is now kept inside the

sanctum.

After the morning ritual known as Tomala-seva (short
for Tirumala-seva, offering of flower-garlands) within the
sanctum, this image is brought to the Tiruma-mani-mantapa
(or Asthana-mantapa) and is seated on a silver throne
(called Koluvu-sitmhhasana), shaded by a golden parasol. The
golden parasol is the gift of the Maharajas of Mysore; the
Koluvu also includes torches (divati) provided by the
Gadwal kings, fly-whisks (chamara) and pipers (melam).
During this function the recital of the thousand names
(sahasra-nama) and worship (called Koluvu-arddhana) are
gone through.

Then an account of the collections of money, jewellery
and other articles in the Koppara (Hundi) for the previous
day is presented to this image. The details of the almanac
(pafichanga) for that day, the previous day and the following
day are read out. The daily ration-allotments (matra-dana)
of rice (16 séru) for the priests are also made in front of this
image. This is known as Koluvu or darbar; this image is
said to hold court. Hence the same Koluvu-sérinivasa. The
Koluvu sequence does not occur during the period beginning
with the commencement of Brahmotsavam and the ending
with the Dipavali-asthanam.
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But the expression Bali-bera for it is not, now at any
rate, justified. There is a sequence in daily worship known
as Yatrasana in Vaisnava temples and Bali-harana in Saiva
temples. This is the formal distribution of food-offerings to
the attendant-deities within the enclosure of the temple,
after the naivedya (food-offering) is presented to the main
deity in the sanctum. While the priest and his attendant go
in a procession to do this, a representative image
(representing the main deity) is also taken out in a
palanquin, or on the head of the priest. This image is called
bali-bera. In the 'hill~shrine, however, no image
accompanies the priest and his attendant as they go round
the Vimana-pradaksina, distributing food-offerings to
Visvaksena and Garuda, and come to the Dhvaja-starnbha-
mantapa to make offerings to Dhvaja and Yuthadhipa
(attendant deities) and place the rest of the food on the five
small altar-stones between the Dhvaja-starhbha and the big
Bali-pitha.

In the circumstances, how this image came to be known
as bali-bera cannot be ascertained. Nor can we know when
this rather unusual manner in which Yatrasana is conducted
in the hill-shrine began. Besides the five small Bali-pithas
(which are prominently used) in the Dhvaja-starmbha-
mantapa, there are several other small altar-stones (as
mentioned earlier) in the shrine, like the ones we find in
the Vimana-pradaksina along the Vimana-prakara wall. It is
therefore likely that a regular Bali-yatra was being
conducted here at some time in the past; and this bali-bera
was probably taken out on such occasions, because the
Vaikhanasa texts insist upon this. (Vimandrchana-kalpa,
patala-41 and Bhrgu in his Yajiadhikara, 19-67)
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But Atri's Samirtarchanadhikarana (42,15-16) provides

’

an option. “‘Some authorities,”” according to this book,

“prescribe that the bali-bera must be taken in procession.”

In the alternative, the vessel in which the Bali is
collected must be worshipped, and the presence of the bali-
bera invoked in it (the Bali image being placed on top of the
vessel) before taking it out in circumambulation.

Bali-harana is an elaborate procedure. Food-offerings
are to be made, besides Visvaksena, to the guardians of
gateways like Manika, the indispensable  attendants
(anapayi, like §ri-bhiita, Garuda, Chakra, Samkha, Dhvaja,
Yathadhipa and Pavakorjuna), the direction-deities (dig-
devatas), the dome-guardians (vimana-palas, Nyaksa,
Vivasvan, Mitra and Ksatta); and the remnants thereof (Bali-
esa) to the bhitas, yaksas, pisachas and nagas. This is
likened to a festival which takes place every day
(nityotsava). The Bali-distribution takes the form of a
procession with music, song and dance.

Paficha-Murti Ideology

In the Vaikhanasa lore, the iconic worship is likened to
a fire-ritual. Even as there are five forms of fire (pafnchagii)
employed in a ritual, sabhya, &ahavaniya, anvaharya,
garhapatya and avasathya), there are five forms of Visnu
involved in iconic worship. These forms, when duly installed
in a temple, will secure peace, nourishment and happiness
for the devotees. (Atri’s Samurtachanadhikarana 37,4).

The five forms are Visnu representing the main deity
(dhruva-bera) in the sanctum, Purusa (represented by the
kautuka-bera), Satya (utsava-bera), Achyuta (snapana-
bera), and Aniruddha (bali-bera). Visnu is to be located in
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the middle (madhye) and the other four are arranged in the
four directions (‘pragadisu,” east, south, west and north in
order). These four forms symbolize the great aspects of
Visnu (also called Narayana or Adi-miarthi): Visnu, Maha-
visnu, Sada-visnu and Vyapi-narayana respectively (see for
details the author’s Jgama—ko_sa, vol.lll, Vaikhanasiagama,
Kalpatharu Research Academy, Bangalore 1990).

The Brahman is described as four-footed (chatuspat).
The absolute, inscrutable reality that is also perfect unity,
rests in the transactional, phenomenal manifestation on four
props, which are known as gunas. They are the great
qualities on which the devotees should contemplate; and
they are also involved in iconic worship, which the
Vaikhéanasas regard as the most effective approach to God-
head. The qualities are : (1) Dharma, (common, ultimate
and unfailing support for all existence and evolution), (2)
Jiana (eternal, immutable, and universal gnosis); (:3)
Ai$varya (unobstructed, unassisted and limitless lordship
over all existence); and (4) Vairagya (total, untainted and
un-motivated dispassion). The four forms of Visnu, Purusa
and others, represent these four qualities.

This is known as ‘paricha-mirti-vidhdna® (in Marichi-
samhitd) or ‘chutur-mirtyarchana’ (in Khiladhikara). If the
dhruva-bera that is in the centre of the sanctum facing east,
is Visnu, the right side of the doorway is the place for
Purusa, who also faces east; in the central niche outside the
wall at the back of dhruva-bera will be Achyuta, tacing
west; and in the northern wall will be Aniruddha, facing
north. However, it is not necessary to represent these four
forms iconically. The priest while worshipping the dhruva-
bera will conceptualize and invoke in the abstract these four
forms; and uttering their names, will place flowers on the
feet of the dhruva-bera.
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In the hill-shrine, there are five beras; but then their
identification with the above five forms is not clear. The
beras are not treated as these forms, either in theory or in
practice here. And they have not all of them appeared in the
shrine at one time. The dhruva-bera, of course, was the
earliest of them. We have recorded evidence for the
introduction of kautuka-bera (in 614 A.D.). How, when, or
why the other three beras made their entry into the shrine,
we do not know.

Two of the icons are even anomalous in their functions.
The so-called snapana-bera (Ugra-Srinivasa or Vénkata-
turaivar) does not participate in the daily ceremonial bath; it
is the kautuka-bera (Bhoga-Srinivasa or Manavalapperumal)
that does it. Even the ‘sahasra-kalasabhiseka’ (bath from a
thousand holy vessels) which is administered every
Wednesday in the hill-shrine, is done only for the kautuka-
bera. This is done in snapana-mantapa while the daily bath
is administered in the sanctum or in the porch in front of it.
The so-called bali-bera (Alagappiranar or Prasanna tiru-
vengadam -udaiyan) does not go out during the customary
Yatrasana (Bali-harana) every day; no bera in fact is taken
out for that purpose here. It is also said that the so-called
snapana-bera (Ugra-Srinivasa or Venkat-turaivar) served as
the utsava-bera (processional image) before the present
utsava-bera (Malayappan or Malai-kiiniya-ninra-perumal)
was introduced in the fourteenth century.

According to Agama, customary practice is more
important than textual prescriptions. Krivadhikara (21, 58-
59) says that a long-standing practice must be adhered to in
a sacred shrine of hoary antiquity, even if such practice is
not in accordance with scriptural dictates, or appears as
improper.
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However, the practices found in the hill-shrine are not
entirely contradictory to the scriptural injunctions. There is,
for instance, a provision for kautuka-bera to be used as
snapana-bera. (YajAadhikara of Bhrgu, 40,64).

The kautuka-bera is like fire, which can be put to many
uses (ibid,40,68). And the utsava-bera (processional image)
must be accompanied by consorts (ibid,30.2) for the welfare
of the village or town.

They had to have, therefore, a representative of the
dhruva-bera, flanked by S5ri-devi and Bhii-devi. The old
snapana-bera or the present utsava-bera answers to this
description. In fact, these are the only two beras which have
consorts with them (devibhyam-sahita). The other three
beras (dhruva-bera, kautuka-bera and bali-bera) are lone
figures (rahita or kevala).

There is a legend regarding the discovery and
introduction of the utsava-bera (Malayappa) into the shrine.
In former days, when once the snapana-bera (Ugra-
Srinivasa), which was used as a processional image, was
taken out on the streets of the then village on the hill, fire
broke out causing considerable damage and distress. It was
then revealed to one of the devotees that had gathered, that
this snapana-bera was unsuited for utsava purposes,
because of its ferocious nature (ugra-murti), and that a
substitute image would be found in a glen on the slopes of
the hill. When a search was made, the present utsava-bera
with consorts was found.

Since then, the snapana-bera (Ugra-5rinivasa) is
confined to the sanctum, except for one day in a year
kaisika-dvadasi), when in the early hours of the morning it
is taken out in a hurried procession round the streets and is
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brought back before sun-rise. The custom in the hill-shrine
on that day is to begin the worship in the sanctum at 3.00
a.m. and after the sequence of tomala-seva, the image of
snapana-bera with consorts is to have a ceremonial bath
(tirumanjana) followed by regular worship. Then the
decorated and bejewelled snapana-bera is taken out of the
sanctum and placed in a goldeén palanquin, which is then
taken round the Vimana-pradaksina and then on the main
streets round the temple. Care is taken not to allow sunlight
to fall on the image; the procession returns to the shrine
before dawn (udayat-ptirvam). The image with consorts is
then seated in the Ranga-mantapa, and the honour of sarva-
bhiipala-vahana, assembly (asthana), offerings of ornaments
and formal worship (tiruvaradhana), are accorded to it. This
image comes out of the sanctum a second time during
dvadasaradhana following the annual Brahmotsava, and
receives honour and worship in front of the Garuda-shrine

in Tirumamani-mantapa.

This icon is made in a copper alloy, and is twenty
inches in height; it stands on a pedestal which is six inches
high. While this is almost an exact replica of the main deity,
the discus in the right upper hand is held in a posture
ready to be used (technically known as prayoga-chakra).
This is what has added the adjective ‘ugra’ (‘ferocious’ or
warlike) to Srinivasa. The heights of the consort-icons are
each eighteen inches, on the pedestal each of which is five

inches and a half.

These are the four moveable beras in the hill-shrine
that represent the main immoveable image (dhruva-bera),
and they are all kept in the sanctum. Of them, the kautuka-
bera alone is connected with the main deity with a silken
chord and golden links. This is said to have continued since
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614 AD., when Samavai got the kautuka-bera installed,
and never has the kautuka-bera moved out of it. The chord
is long enough to allow the kautuka-bera which will
normally be in the sanctum (where it is kept close to the
feet of the main deity to be moved into the snapana-
mantapa (and come near the Golden Doorway). The other
beras are not connected with the dhruva-bera in this or any
other way. This follows the Agama prescription that it is only
the kautuka-bera that must be associated with the dhruva-
bera (/Adna-kanda, chap.54).

Therefore, the text continues, there is a view that
in a shrine, it is only the kautuka-bera that must be
installed (with the dhruva-bera): “asmat tadekam eva
sthapayed ity eke.”

Normally, however, the Vaikhanasa agama prescribes
that three beras must be installed in any shrine; the
dhruva-bera (archa), the kautuka-bera and the utsava-bera.
If all the three are not available or possible, then two of
them, or at least the first of them (‘asakto dve, tathaikam va
yathasakti prakalpayet’). Khiladhikara (20,4-7) says that the
kautuka-bera must be located in the middle of the sanctum
(in brahma-bhaga); the utsava-bera must be placed to its
left; and the ‘archa’ (viz. dhruva-bera) to the right of the
kautuka-bera, slightly at the back. The kautuka-bera must
receive the formal daily worship, while the utsava-bera must
be employed in festivals or worship for mundane benefits.

We find in the hill-shrine the above conditions being
only partly satisfied. The three beras were not installed
simultaneously, and the kautuka-bera was installed at a
subsequent period but it seen to the left of the dhruva-bera,
slightly in front; and the utsava-bera is placed on the right
side of the dhruva-bera.
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There is a provision in the Agama that if it is not
possible to have all the beras at the time of the installation
of the main deity (viz. dhruva-bera), at least the kautuka-
bera must be installed; and that others may be introduced
when they become available. (/Aana-kanda, chap.54).

In the hill-shrine, the dhruva-bera alone was present
for a long time, before the kautuka-bera was installed with
it in 614 A.D. The other beras have entered the shrine from
time to time, at long intervals.

Atri's Samiirtirchanadhikarana (24, 4 and 26) insists
that the three beras, kautuka, snapana and utsava, must be
present in a shrine.

This enumeration obviously does not include the
dhruva-bera, for later in the text there is a prescription that
all three beras must be in the likeness of the dhruva-bera
(25,63).

Bhrgu's Yajiadhikara adds another icon, bali-bera
(17,4). And it gives the procedure of vitalizing these four
moveable beras. The power of the dhruva-bera must be
invoked in the kautuka-bera, even as one lamp is lit from
another (dipad dipam iva), and in turn the power is to be
invoked in snapana-bera from the kautuka-bera, and
power from the snapana-bera should be invoked in the
utsava-bera (19,61) and finally into the bali-bera from the

utsava-bera.

Khiladhikara (17,321), However, uses the expression
‘archa’ to represent the snapana-bera.

Another instance of the word ‘archa’ being used for
snapana-bera is to be found in Kasyapa's Jriana-kanda
(chap.54), which also speaks of three beras.
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Yajriadhikara explains that all beras are in fact only
Visnu, and the invocation of power from one to another does
not in any way alter the essential nature of the beras, even
as one lamp does not lose its brightness when other lamps
are lit from it. (34,44 ‘sarvatra vasudevatvat dipad
uddipanam yatha’). But the enumeration suggests an order
of priority : dhruva-bera, kautuka-bera, snapana-bera,
utsava-bera and bali-bera. But in practice, the utsava-bera
steals the show, for the people are fond of festivities,

processions and congregations.

Utsava-bera

In the hill-shrine too, the utsava-bera (called here
Malayappan) ranks next in importance to the dhruva-bera so
far as the devotees and pilgrims are concerned. In actual
worship, however, the kautuka-bera is more important than
the utsava-bera. The festivals in the Vaikhanasa shrine are

grouped into three categories :

(1) Kalotsava, or specific and routine festivals ordained
to be celebrated according to the naksatra (asterisk or
constellation), the masa (the lunar month), the vara

(weekday), and the samvatsara (year);

(2) Sraddhotsava (the festivals or worship rituals
specially requested and stipulated by devotees out of their
faith); and

(3) Nimittotsava (the festivals and observances meant to
purify the premises, to avoid the ill-effects of stellar
combinations, to eradicate drought-conditions, to bring
peace and prosperity, and to expiate sins and amend

lapses).
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We have references in the early Tamil classics and in
the songs of Alvaras that the Véngadam hill was known for
its festivals. But the first festivals in the hill-shrine which
are documented are the ones which were instituted in 614
A.D. by the Pallava princess, Samavai : the two
Brahmotsavas already mentioned. The Brahmotsava (during
the Navaratri in the Sarat season) is still the most important
festival in the hill-shrine. Mukkoti-dvadasi appears to have
been an even more ancient festival in the hill-shrine; there
are references to this festival known as DParasinal in the
songs of the Alvars. The festivals during the two solar
transitions (sankramana), visu and ayana, also appear to be
time-honoured. But during and after the days of the Yadava-
raya kings, the number of festivals increased. Several new
and colourful occasions were introduced, like kalyanotsava
(enacting the marriage of the hill-god with his supposed
consort Padmavati), dolotsava (swing-festival, ajal),
teppotsava (floating on the waters of Svami-pushkarini,
Tiruppallippadam), and Mrgaya-viharotsava (frightening a
hunting spree, Padiya-véttai). The Pafchardtra enthusiasm
for festivals and congregational worship was reflected in the
inordinate increase of festivals, food-offerings during
worship sequences (sandhi), varieties of offerings (avasara),
processions and so on. Most of these festivals were
sraddhotsavas, instituted by devout donors as their services
(seva). These constitute the content of the bulk of
inscriptions in Tirumala and Tirupati. There are now about
450 utsava to be conducted in 365 days of the year in the
hill-shrine!

So Malayappa (the utsava-murti) is kept busy
throughout the vear. It is this bera that is most often seen by
the pilgrims and devotees. Naturally, it is decorated
elaborately with splendid ornaments of gold studded with
diamonds, pearls, corals and other precious stones, and
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carried about on different vahanas (vehicles) which are
equally exquisite and attractive.

The grandest moment for this icon, along with his
consorts is of course the car-festival marking the climax of
the Navaratri (purattasi) Brahmotsava (Tirukkédit-tirunal),
when millions of pilgrims gather on the hill. On the days
proceedings this final even, he rides about in great pomp
and glory on several bedecked vahanas. The usual order of
these rides, morning and night will be :

Inauguration (ankurarpana) : Senadhipati (Visvaksena)

utsava;

Istday : tiruchi-utsava (morning); big Sesa-vahana
(serpent) (night)
(ceremonial flag-hoisting); (swan)

2nd day : Small Sesha (serpent)-vahana; Hamsa (swan) -
vahana;

3rd day : Simha (lion)-vahana; mutyap-pandil (the pearl-
pavilion);

4th day : Kalpa-vrksa (celestial tree)-vahana; Sarva-
bhtpala-vahana (emperor’s throne);

5th day : Ivory palanquin (Mohini); Garuda (sacred eagle)-
vahana;

6th day : Hanumad-vahana; Gaja (elephant) - vihana;

7th day : Sarya-prabha (solar orb)-vahana; Chandra-
prabha (lunar orb)-vahana;

8th day : Rathotsava, car-festival; Asva (horse)-vahana.

9th day : Ivory palanquin; tiruchi-utsava for lowering the flag.

In the evening of the seventh day, Vasantotsava is
celebrated; and on the tenth day there will be tirtha-vari
(avarbhrtha) marking the final sequence of the festival,
followed by the lowering of the ceremonial flag
(dhvajavarohana). Among the festive rides, Garuda-vahana

»
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(which is to be conducted on the fifth night according to the
Dittam) is regarded as especially meritorious to watch. On
this occasion, the utsava-bera will be decorated with the
holiest ornament adorning the dhruva-bera, namely ‘laksmi-
hara,” and utsava-bera on this occasion will be taken out,
without his consorts.

The car-festival, of course, is the event to which the
crowds eagerly look forward. It is undoubtedly the most
magnificient spectacle. The devotees believe that seeing
Srinivasa on the chariot would secure salvation
(‘rathariidham srinivasam drstva punarjanma na vidyate’). In
the evenings of the first five days and on the seventh day
there will be swing-festival (dolotsava, tnjal), which is also
colourful and grand. In the evening of the sixth day will be
vasantotsava in the Kalyana mantapa. On the ninth day
there will be chiirnabhiseka, also in the Kalyana-mantapa,
after which the utsava-bera goes in a procession to the
snapana-mantapa of Varahasvami shrine on the banks of
Svami-puskarini for a ceremonial bath. (avabhrtha-snana).
When the utsava-bera returns in a tiruchchi to the Kalyana-
mantapa, the Brahmotsava is deemed to have drawn
to a close.

It may be recalled that as legend would have it, it was
the snapana-bera (Ugra-$rinivasa) that was used as the
processional image, before the present utsava-bera (viz.
Malayappa with consorts) was found. There is also a
practical consideration in this change. The snapana-bera is
only one and a half foot tall, while the utsava-bera
(Malayappa) is three feet tall, and therefore better suited for
processions and public displays. And it is likely that before
the snapana-bera was introduced, the kautuka-bera was
used for the purpose, for the festivals were instituted at the
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same time as the kautuka-bera was consecrated (614 A.D.)
There is a provision in Vaikhanasa-agama for this. We read
in Bhrgu's Yajnadhikara (40,16) that when the utsava-bera
is not available, the snapana-bera may be wused for
festivities; and when even the snapana-bera is not to be
had, the kautuka-bera should be used.

There is an interesting and intriguing practice in the
hill-shrine concerning the utsava-bera (Malayappa). There
are two occasions in year when this image (with consorts) is
taken out of the sanctum and accommodated in the Kalyana-
mantapa, outside the main shrine. The first occasion is
during Brahmotsavam. The utsava-bera comes out of the
sanctum when the Brahmotsavam begins, and holds an
independent court in Kalyana-mantapa. The Kalyana
mantapa will be the main focus of attention during the ten-
day festival. The utsava-bera will not return to the sanctum,
till Dipavali-asthanam about a fortnight later. The second
occasion (for twenty-two days) is during Adhyayanotsava
(during December), which begins eleven days before
Vaikuntha-ekadasi in the month of Kartika. This is a typical
Paficharatra festival, in which the congregational worship
and collective recital of the Tamil songs of the Alvars
(prabandha) are the main features.

On these occasions, the utsava-bera, which got into the
sanctum around 1339 A.D., is practically excluded from the
sanctum, strongly suggesting that the present utsava-bera
(Malayappa with consorts) is an essentially pancharatra
image, and that its role is rather inconsistent with the
Vaikhanasa outlook. During Ardra-naksatra-utsava (which is
a celebration of Ramanuja’s birth-anniversary), the custom
in the hill-temple is to take out Malayappa in a procession,
and as the procession reaches the outer gateway (Padi-
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kavali), the processional image of Ramanuja, which is also
taken out in a procession, is made to receive Malayappa
here; and the two together are then taken out in procession

on the streets surrounding the temple.

Like this, there are several other Kalotsavas in the hill-
shrine (like  Tiruvadippiira-utsava, Dipavali-asthana,
Senadhipati-asthana, Chakra-tirtha-mukkoti, Panchami-
tirtha-mukkoti, Bhasyakara-gandha-podi-utsava, Vasantot-
sava and Mukkoti ekadasi-asthana) which reveal the close
association between Ramanuja and this image instituted by
the Paficharatra enthusiasts a couple of centuries after the
days of Ramanuja. For the Pafcharatras, festivals are very
important, in fact more important than daily worship,
according to Sri-Prasna-samhita (30, 7-8).

There is also a practice in the sanctum, which betrays
an impact of the Parfcharatra view-point, and which goes
against the Vaikhanasa rules. This is with regard to the
placement of the four beras in the sanctum. At present, the
utsava-bera or Malayappa with consorts is placed on the
right side of kautuka-bera. To the immediate left of dhruva-
bera is found Rama with Sita (the form of Visnu that was
dear to Ramanuja, for after all he was believed to be an
incarnation of Laksmana); beside him Krsna (which is also a
Paficharatra image). And only at the extreme left are to be
seen snapana-bera (Ugra-Srinivasa) and bali-bera (Koluvu-
Srinivésa).

Bhrgu-sarihita, however, prescribes that the utsava-bera
is to be placed on the left side of the dhruva-bera, while the
snapana-bera and the bali-bera on the right side.

Kasyapiva Jiana-kanda (chap.57) says that the
kautuka-bera should find its place in the brahma-sthana
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along with the dhruva-bera, the snapana-bera should be
placed on the right side of kautuka-bera while the utsava-
bera should be accommodated on the left side.

The kautuka-bera, which is all important in the
Vaikhanasa mode of worship is, of course, found in the
brahma-sthana (‘’brahmasthanam kautukasya’’) along with
the dhruva-bera, with which it is ritualistically connected.
(Kriyadhikara 9,4-5)

The icons of utsava-bera in the temple (Malayappan
with consorts) are made in pafcha-loha (an alloy of five
‘dhatus’ or metals, viz. gold, silver, copper, lead and iron).
Malayappa is 27 inches in height, and stands on a lotus-
pedestal which is nine inches high. Laksmi (6ri-devi) stands
to his right, and is 24 « hes tall, standing on a pedestal
which is four inches high. Bha-devi, who stands on the left
side of Malayappa is about the same size. The two consorts
(nachchiyar) are each two-armed, one of the hands (nearer
the god) being held in the kataka-posture, and the other
(further away) hanging loosely and gracefully.

Malayappa is four-armed, the two upper hands holding
conch and discus and the two normal hands in the boon-
bestowal (varada, right) and the hip-holding
(katyavalambita) postures. He is not an exact replica of the
main deity in the sanctum, as regards the ornaments and
proportions. This icon appears to be an early Chola work.
There are numerous bejewelled ornaments for this image,
gifted by pious pilgrims from time to time.

Rama and Krsna

Besides the five beras prescribed in the Agama, the
sanctum of the hill-shrine houses at present the copper
images of Rama (with Laksmana and Sita) and Krsna (with
Rukmini).
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The Rama image, as has already been mentioned, was
probably placed in Ramar-méda (the pavilion between
Sayana-mant_apa and snapana-mantapa) for a long time.
Images of other members of the Rama group (Hanuman,
Sugriva and Angada) are still to be found only in Ramar-
méda. These latter images were of course introduced much
later by a Mahant-administrator. The Rama image (with
those of Laksmana and Sita) dates probably from the days of
Ramanuja to whom, it is claimed, it was presented by the
Sri-Vaisnavas of Tirupati on the occasion of his second visit.

The earliest reference to this god occurs in an
inscription of 1476 A.D. which records the service of
Sathakopadasar Narasimharaya-mudaliar of Tirupati to
““Raghunathan on the hill’”" (tiru-malai-mel ragu-nathan’) (a
daily tirupponaka offering). While the inscription does not
indicate where the image of Rama was kept, another
inscription of 1504 A.D. refers to this god being "in the
presence of the hill-god”” (‘tiru-véngadam -udaiyan
sannadiyil elundarali yirukkum raghunathanakku’). Does it
mean that the image was already in the sanctum? But the
inscription makes arrangement for a perpetual lamp being lit
in front of this image, which suggests that the image was in
a separate apartment. The expression ‘sannidhi’ merely
means the area of the main shrine, and does not necessarily
indicate the sanctum.

This image, however, does not receive separate daily
worship in the sanctum. It acquires some importance in
Ramanavami-asthanam (ninth day of the bright fortnight of
the month Chaitra). Rama, Sita and Laksmana are given
ceremonial bath and taken out in procession along the main
streets on Hanumanta-vahana. According to Naksatrotsava-
dittam, a small festival is held during the Punarvasu-

constellation (in which Rama is said to have been born).
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The Rdma group in the sanctum is a collection of four
excellent specimens of metalcraft. Rama is two-armed, the
right hand assuming kataka-mudra (to hold the arrow) and
the left hand held in the attitude of holding a bow. The
figure is in a three-bend (tri-bhangi) stance. Sita is to his
right, and Laksmana (similar to Rama, but smaller in size) to
his left,

Krsna's presence in the hill-shrine was, on the evidence
of inscriptions, earlier than Rama’s. Avani-mulududaiyal,
the queen of Raja-kesari Rajendra-chola made a provision in
1100 A.D. for the presentation of milk and curds ('pal-
amudu, tayir-amudu’) to this Krsna (called in the inscription
‘ninra alvar engal-udaiva tiruvaypadi’) who is with the hill-
god (tirumalai alvarukku). It is a long-standing custom in
the hill-shrine to use this image as $ayana-bera (the image
receiving ‘ekanta-sevd’ or the last sequence of worship at
night) during the month of Margali (viz. Dhanur-masa) every
year, instead of the kautuka-bera (Bhoga-S$rinivasa).

Like the Rama-image in the sanctum, this image of
Krsna also does not receive separate worship in the daily
ritual. But he gets special attention during Gokulastami (in
the month of Sravana). He is ceremonially bathed
(tirumafjana) and is seated on sarva-bhipala-vahana, fitted
to a swing (anjal) in the Ranga-mantapa. Tamil songs of the
Alvars (prabandha) are recited in a group by the S5ri-
vaisnavas, who also go through their customary $attumorai.
But this festival is celebrated on the astami day (when Krsna
was born), and not necessarily during the Rohini
constellation. Rohini nakshatrotsava is separately conducted,
as also utla-utsavam (when Krsna and Rukmini are taken
out in a procession, along with the utsava-bera with
consorts, to Yamunat-turai and Padi-potu in the Sampangi-

pradaksina, where they receive special worship.)
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Besides these icons, there is also a large metallic
processional image of Sudaréana (chakra-talvar), in the form
of a discus, without however the personified deity involved
in it, kept in the sanctum, at a little distance from the main
deity, along the southern wall of the sanctum. It is taken out
and worshipped on some occasions like Brahmotsava,
Tirtha-vari, Ananta-chaturdasi and Chakra-tirtha-mukkoti.

There are also four large s$alagrama-stones kept
near the main deity, and they receive daily worship during
tomala-seva.



CHAPTER FIVE

The Hill-God

The text now provides an eye-witness account of the
iconographical details of the dhruva-bera in the sanctum.
The sight of the main deity is, of course, the cherished
objective of the pilgrim : it is for this that he has been
yearning and he has undertaken the perilous journey. He
stands in front of the sanctum in a state of excitement and
rapture and is overwhelmed with the fervour of devotion and
the feeling of fulfilment.

The text allows the pilgrim to stand unhurried in front of
the main deity and drink deep and at leisure the
unparalleled charm of the figure, and observe the several
limbs, each of which is a master-piece of beauty. Alas, this
is no longer possible for the pilgrim, who can, if lucky,
snatch at best a fleeting vision of the glorious image. The
text begins with the feet of the god and goes to the crown,
following the time-honoured custom of &dpada-mauli-
paryanta. The feet of the god are, of course, the only refuge
for the devotee (‘Saranyau cha aSaranyanam’); they must be
deep within his heart and on top of head. The well-known
Suprabhata sung in the hill-shrine makes this a refrain of
the fifteen verses in the ‘Prapatti’ part.

The image of the lord of the Vengadam-hill is
undoubtedly a marvellous specimen of stone-sculpture. The
devotee, of course, believes that it is a self-manifest one,
unsculpted by human hand; and one would readily agree
that it is an exceedingly ancient image going back to
centuries before Christ. While we do not known when this

figure was prepared, if indeed it was; nor do we know who
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accomplished this marvel. But such works of art are always
providentially occasioned, and the divine guidance in them
is all too obvious. The human sculptor would only be a mere
instrument in the hands of the divine will to manifest an
aspect of divinity. In a real sense, it is certainly self-
manifest; but in a practical context, human agency needs to
be involved. It is a work of art imbued with the perfection of
devotion that is before us : and no ordinary intellect, effort,
skill or genius could have produced a work like this. If a
sculptor was at it, it is the divine energy that worked
through him, and this is readily recognizable.

Even the DPuranas concede that the image was got
prepared by the prince Sammkha of the Solar dynasty and
Haihaya lineage in a bygone age (Brafuna-purana, 7,21)

Later, when it was hidden in an ant-hill during the
great passage of time, Tondaman took it out, again as
directed by the god himself. The legend relates that even
Samkha got the image prepared as directed by the god.
Skanda-purana (3,10,12-15) relates that the hill-god
appeared before Samkha, the sage Agastya and others in a
form that was at once bewitching and terrifying; it was
impossible to comprehend its innumerable details, and it
was overwhelming in its impact with flames of fire gushing
forth from it, but Lakshmi abiding calmly in his chest. It
covered the entire universe, and dominated over it with its
bright lustre. The creator himself was frightened by this
intriguing and inscrutable apparition and begged the god to
withdraw it. Then the form that is at present seen appeared.

It was tranquil and reassuring.

The sage Durvasa describes to the king, Dilipa (ibid, 7,
2-8) the form that now appeared. It is peacetul in aspect,

and four-armed. It is alone, without his usual consorts,
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Lashimi and Bhu-devi, at his sides. The upper hands carry
conch and discus. The left normal hand touches the hip and
the right one assumes the gesture of boon-bestowal. The
complexion is that of a dark rain-beaing cloud; and the
figure is attired in silken garments of yellow colour. It is a
well-proportioned figure, and the arms are well-shaped and
long. The nose is shapely, and eyes beautiful. The chest is
broad and prominent; and Lakshmi (Sri-vatsa) is seated on
the breast. The ears are adorned with makara-kundalas. The
figure’s beauty is that of a million gods of love (Eros). He
satisfies the desires of the devotees, and he gave away, to
show his affection for his devotees, his own conch and
discus to the king (Tondaman). That is how he is seen now
without the usual conch and discus. The image is made out
of stone and is suitable for worship (archa).

The iconographic features of the hill-god are fairly
uniformly given in the purdnas and the descriptions are in
general agreement with the actual details that one can now
see in the image. The image in all accounts is four-armed.
In the two upper hands can now be seen gilt copper
coverings of discus (chakra, in the right hand) and conch
(sarhkha, in the left hand). These are only sheet-metal
fittings and do not represent the weapons in the original
figure. The gilt coverings weigh 0.513.500 kg (conch) and
0.517.000 kg (discus). The upper arms are bare in the
original image and the legend of the hill-god having given
the weapons away to Tondaman has already been
mentioned. And Ramanuja (1017-1137) is credited with
having fixed the gilt-copper coverings of conch and discus to
the upper hands to make the deity an obviously Vaishnava
one and to satisfy the Panchardtra expectations. It has
already been mentioned that, according to the Vaikhanasa
scriptures, the vira-sthanaka form of Visnu may or may not
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have conch and discus in his hands; and that some texts
even insist that this form is distinguished by the absence of
conch and discus. Thus, when, for a long time, the deity
was bereft of conch and discus for whatever reason, it was
by no means less of a Visnu image; and when Ramanuja, or
any one else, provided conch and discus, it did not become
more so.

In any case, the iconographic description in all accounts
(most of which are after Ramanuja) mention conch and
discus in the upper hands, the left normal hand placed on
the waist (katyavalambita, called here katihasta) and the
right normal hand held in the boon-bestowal posture
(varada-hasta, called here vaikuntha-hasta). In actuality the
normal left hand is placed on the thigh (Gru-hasta, below
the waist). Even these two hands are covered by gilt copper
replicas weighing 2.343.700 kg (kati-hasta) and 2.286.00
kg (vaikuntha-hasta, encrusted, with precious stones).
Srivatsa (mark on the right breast indicating the presence of
Lakshmi) and Kaustubha (the gem on the chest,
characteristic of the divine personage) are also noticed. In
Padma-purana, the dhyana-sloka includes Vaijayanti-
garland also.

Bhavisyottara-purana (13, 82-85) mentions Laksmi on
the chest, but makes the conch and discus prominent by

their absence.

The presence of Laksmi on the body of the hill-god is
responsible for the name Sri-nivasa (the abode of Laksmi)
for him. This image of Laksmi is in the agamas prescribed to
be two-armed and seated in the lotus posture; this form is
called Vyaha-laksmi. And the consecration and worship of
Vyuha-laksmi are meant to secure unbounded and eternal

prosperity (‘niravadhika-samrddhi-siddhaye’). In the daily
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worship of the hill-god, after the Venkate$a-sahasra-nama-
archana (reciting the thousand names of the hill-god and
offering flowers and tulasi-leaves after each name) in the
morning, this Vyfiha-laksmi on the god’s chest is also
worshipped reciting the sixteen names of Laksmi (laksmi-
sodasa-nama) with the offering of tulasi-leaves after each
name. This image is specially and separately worshipped
during the main deity’s ceremonial bath on Fridays, as also
during Makara-sankranti, when this Lakshmi on the chest of
the hill-god receives bath with perfumed water, before
worship is offered to Potu-amma (who, as mentioned earlier,
represents Lakshmi in the hill-shrine).

Ramanuja is said to have prompted one of the Yadava-
raya kings to offer for the hill-god a golden necklace in
which the image- of Laksmi (sculpted in relief and encrusted
with precious stones) was hung as a pendant (laksmi-hara).
This necklace with the pendant, weighing 2 kg and 333 mg
is still to be seen round the neck of the hill-god. This was
offered, according to a traditional account, on a Friday in the
‘ratna-malika-yoga’ (conjunction of the constellation uttara-
phalguni on the twelfth day of the bright fortnight). Every
Friday, since that time, special worship is accorded to this
image. After the customary ceremonial bath (tirumafjana) for
the god, this pendant-image is separately given a bath with
water, perfumes and turmeric. During the sequence of
tomala-seva everyday, two garlands are offered to the
goddess, each garland being 27" in length. On the fifth day
of the annual Brahmotsava, this laksmi-hara is taken out of
the sanctum in a ritual procession and presented to the
utsava-bera (Malayappa) when he goes out in Garudotsava;
and after the event it is immediately returned to the sanctum
and worn by the main deity.
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In a poetic vein, the puranas explain the symbolism of
the attitudes of the normal hands. The right hand, in
varada-mudra, points to the feet, which are the sole refuge
for all devotees and which are uninterruptedly worshipped
by all the gods and sages. The posture teaches the doctrine
of total submission (prapatti, $aranagati). The left hand
placed on the waist or thigh indicates that the ocean of
transmigration will reach only this point, that is to say, the
devotee who has surrendered himself will be saved from
being drowned in the water of worldly fetters.

This explanation, however, is rather fanciful, and does
not accord with the S$ilpa-sastra ideas. Boon-bestowal
(varadana) is the significance of the posture of the right
hand; and the left hand held in katyavalambita or Gru-hasta
attitude is merely a graceful stance, indicative of ease,
majesty and lordship.

Some accounts notice and emphasize the bewitching
smile that can be seen on the deity’s face. This is indeed a
fascinating feature of the figure, rarely met with in icons of
this size and form. Skanda-purana (4,11,11) describes the
smile as bright and luminous, charming the three worlds
and illumining all the quarters, and revealing the god’s
compassion and love for the devotee.

Bhavisyottara-purana (5,5) wonders if any sculptor,
human or celestial, could possibly bring about this beatific
smile on the face, and declares that the god has
undoubtedly manifested himself out of his own free will in a
splendid human form to charm his devotees.

The figure is about eight feet in height and well-
proportioned. It stands in sama-bhanga (posture of
equipoise), erect and balanced, although there is a slight tilt
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to the left. The feet are now below the floor-level, and
cannot easily be seen. The pedestal is a thin one, with lotus
motif, petals turned downward. What the shape of the seat
is beneath this padma-pitha cannot be known, for it is
hidden under the ground. Usually gilt copper coverings for
the feet are placed on the floor, so that the actual feet are
not seen. The weight of this sheet-metal covering which is in
the nature of a lotus pedestal, called Sri-vari-padma-
pithamu, is 19.012 kg. During daily worship, after the
ceremonial bath to the kautuka-bera (Bhoga-srinivasa), the
coverings of the two feet are removed from this pedestal to a
separate seat and given a bath, behind curtains. During this
ceremony, the actual feet of the hill-god are rubbed with
- perfumed oil and then covered with a fresh cloth. Then the
sheet metal coverings of the feet are replaced, after which
the curtain is drawn aside. Placed upon the sheet metal
padmapitha normally are separate gold coverings for
the two feet; the left one weighs 1.428 kg and the right
one 1.452 kg.

From the feet upwards till the waist, there seems to be a
slight stoop forward. The knee-caps are prominent, and over
the thighs and the upper legs can be seen lines indicating
the folds of the garment; there is a central pleat hanging
between the legs reaching a little above the anklets. There
are three or four waist-bands holding the garments in order,
and in front can be discerned a round medallion-like
ornament, somewhat like the lion’s head (sirnha-mukha),
fastened to the waist bands just below the navel. There is
also a broad girdle, drooping below this central medallion-
like clasp. From the waist upwards there is no indication of
a garment, but three plain necklaces (upa-griva) and an
upavita-like string can be seen on the body. There is also a
rather broad horizontal band (udara-bandha) immediately
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below the chest, which is broad, thick and prominent. While
there are certainly no breasts, the chest comes forward and
the nipples are clearly visible. And there is an unmistakable
Sri-vatsa mark on the right chest.

The arms are decorated with armlets (keylira and
kataka) in the early Pallava style with ornamental and
serpentine projections which are upward in orientation.

There is a widespread, but mistaken, notion that the
deity’s original form has armlets actually representing
hooded serpants. This is only the TPallava armlet
misperceived. There are, however, golden ornaments called
‘nagabharana’ with the design of a serpent entwining round
the arm and raising its many hoods. These are put on the
deity as a part of daily decoration. The ornament on
the left arm weighs 2.525 kg, and the one on the right hand
2.232 kg.

There are plain bracelets (kankana, kadiya in Telugu,
kadaga in Kannada) for the hands. Between the bracelet and
the armlet on each arm is an other ornament known as
valaya, right above the fore-arm.

The palm of the right hand, which is in the attitude of
boon-bestowal (vara-dana mudra), is rather stiffly held, and
in the hollow of the palm is seen a jewel (mani) with
radiating arms. Hobala, the Yadava king in the thirteenth
century, got a gold covering for this hand made. This was
among the earliest of ornaments. The posture of the other
hand, which is known as the kati-hasta, involves the four
fingers touching the thigh and the thumb raised up. It is the
type of hand that holds a bow. It would appear that in olden
days a bow used to be inserted into this hand on some
occasions. vamana-purana, in fact, describes this god as
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carrying bow and arrow in addition to conch and discus
(‘sathkha-chakra-dhanur-bana-panim nilotpala  dyutim’).
And also  Bhavisyottara puripa  (‘dhanur-bana-dharah
sriman-sakshan-manmatha- manmathah’).

The custom of decorating the figure with a variety of
ornaments and weapons appears to have been an ancient
one. Pey-alvar had seen the god carrying a battle-axe (‘on
mazhuvum’) in one of the hands; Skanda-purina refers to
sword, mace, bow, $akti and club which the god was
seen carrying.

In more recent years, the Vijayanagar monarch, Krishna
Devaraya, presented to the hill-god long swords encrusted
with jewels (kathari). It is a practice, while decorating the
deity, to suspend an ornamental sword from the waist band
which hangs down between the thighs. Known as siirya-
kathari, it is made of gold and weighs 3.620 kg.

The ears are decorated with ornaments in the likeness
of makarakundala, which rest on the shoulders. On the
shoulders are also seen curled ends of the hair that is let
down. There are strands of hair that are represented at the
back of the head and the shoulders also (so I am told). On
the head is a tall crown, rather plain and increasingly
narrow. There is a band that sits above the forehead. It is on
this band that the gift of Parantakadevi-amman (daughter of
a Chera chieftain and wife of the Chola king Parantaka II) in
1001 A.D. was worn. It was a golden ‘pattam’ encrusted
with six rubies, four diamonds and twenty-eight pearls; the
gold weighed 52 kalanju. After about 430 years, when this
ornament was worn out, Deva-raya I, the Vijayanagar king,
got a new head-band in gold and set with jewels made
(‘pattam nftna-suvarna-ratna ruchiram vénkatadri-prabhoh
pradat’) in 1430 A.D.
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The crown on the head answers to the ‘venu-karnabha’
type mentioned in the $ilpa-$astra texts: narrow and long
like the bamboo stem. The bottom portion is adorned with a
jewel-band (ratna-patta). In the central portion, right above
the forehead, is an ornate design 'purima’ or ‘ratnabandha.’
The top of the crown has a jewel known as ‘sikha-mani,’
below which is an ornamental bulge, 'mukula’; this is
connected with the body of the crown with short chains in
loops of pearls, in rows, called in the texts ’patra-dama.’
The body of the crown is plain, without any cross lines or
designs (taranga). The style of the head-wear reminds us of
early Pallava specimens.

The forehead of the deity is described in Padma-purana
as like unto the moon on the eighth night of the fortnight
(ashtamindu-kalakara): else where, it is described as
‘ardhendu-mandala.” On this, the upwards marks (trdhva-
pundra) were said to be worn.

In actuality, there is a slight vertical bulge in the centre
of the forehead, immediately above the point where the eye-
brows meet. This has probably given rise to the incorrect
impression that it is the third eye indicating that the image
may represent Siva, Bhairava, Virabhadra or even Sakti. At
present, the white ‘namam’ covers three-fourths of the
deity’s face, and hides the forehead, the eyes, the nose and
portions of the cheeks. This practice appears to have started
only in 1465. The early accounts relate that the entire face
was visible to the pilgrim. Even the early paintings of the
hill-god do not cover up the eyes and nose with the namam;
they show on the forehead the dainty Sri-Vaisnava namam.

The namam here, however, is not of the Sri-vaisnava
brand. It is not drawn in white clay (tiru-man, $veta-mrttika)

or the clay known as Gopichandana, and the central line is
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neither kurmkuma nor turmeric. The substance used in the
hill-shrine is refined camphor (pachcha-karpara), done by a
line drawn in fine dust of musk (kastari). It is said that the
Vaikhdnasa texts prescribe that the namam should begin
with the base of the nose and go up in two bands and cover
the forehead.

It is not clear whether the Sanskrit expression ‘nasika-
mula’ signifies the tip of the nose or the top of the nose. In
former days, it is obvious that it was taken in the latter
sense. The namam began at the meeting of the eye-brows
and reached the hair-line. When it was that the former
meaning took hold of the people who matter in the hill-
shrine cannot be ascertained. In my own memory, the
various deities in the hill-shrine (like Narasimha, Varada-
rija, Visvaksena and Garuda) did not flaunt the niamam
similar to what we see on the face of the hill-god, until very
recent years; the face in these cases was visible almost in its
entirety. But now the face-masking namam has unfortunately
become wide-spread and indiscriminate in the hill-shrine.

The practice is to thin out this namam on the face of the
hill-god every Thursday, so that the eyes could be seen
(‘netra-darsana’); and this is a preparation for the
ceremonial bath (tiru-mafijana) that is given to the hill-god
in the early hours of Friday. It is only during the abhiseka
that the whole face of the hill-god (as also the rest of the
body) can be seen clearly. Soon after the bath is over, the
namam is again applied.

The peculiarity of the practice in vogue in this temple is
not to smear camphor-powder (pachcha-karpiira) on the face
directly, but to throw it on the upper part of the face
repeatedly until some of it sticks. Then the parts of the face
not to be covered by the namam are wiped clean. After this,
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the central parting is made with a Kastiiri line. During this
operation, a large sheet of silken cloth covers the body of
the image from the neck downwards. While applying the
namam, the priest has to stand on a wooden make-shift
platform, because the figure is very tall.

There is also a custom in this hill-shrine of smearing the
chin of the deity also with refined camphor. This however, is
not an ancient practice, and is certainly not what the agamas
prescribe. We find no mention of this in any of the eleborate
descriptions of the figure that we have from the fourteenth
and fifteenth centuries (cf. included in Sri-verikatesa-kavya-
kalapa, ed. by D.T. Tatacharya, TTD, 1943). We do not
know when this practice began, or why.

There is of course, a legend that the chin of the deity
was wounded (viz. damaged), and was later attended to by
Anandilvar, who has already been referred to in connection
with the excavation of a tank known as Alvacheruvu behind
the temple. He was digging the ground for the tank all by
himself. He had resolved that he would not accept any help
from any one in this service (kainkarya). The hill-god, out
of compassion for this aged and infirm devotee, assumed the
form of a young man, and began clearing the earth dug up
by the old man. Anandalvar, when he saw this, got furious
and threw the spade he was carrying at the young man; and
it hit him at the chin, which began bleeding. Anandalvar
was aghast when the priest later told him that blood was
oozing out of the chin of the stone deity in the sanctum. He
now realized the identity of the young man who had come to
assist him, and was filled with remorse. The priest
appled refined camphor to the chin of the deity, and the
wound was healed.



204 THE HILL-SHRINE OF VENGADAM

It cannot be ascertained when this fable was fabricated,
but it contains a suggestion that the chin of the main deity
in the sanctum of the hill-shrine is damaged. Even if this be
true, it does not entail any disability on the part of the icon
to receive worship, for the icon belongs to the ‘self-manifest’
(svayam-vyakta) category, and the part that is said to have
suffered is a minor one (upanga); and the affliction a
superficial one. And in any case, it is the kautuka-bera (viz.
Bhoga-érinivasa) that principally receives all worship

(karmarcha).

The nose of the icon is well-formed but is not
prominent. It merges with the high and round cheeks
imperceptibly. The elevation of the nose is rather flat, but
the tip is sharp. The lips are small but prominent; they are
elegantly shaped, with the ends slightly lifted up,
occasioning the charming smile, which is the characteristic
feature of the face of the hill-god. The eyes are round and
fully open; they are only slightly elongated. And the eye-
brows are arched and delicate. They meet where the nose
takes off. The entire face gives an appearance of being
rather flat and spread out. It is undoubtedly a most
fascinating countenance.

The poet here points out the indescribable and
unsurpassed beauty of the hill-god as represented in the
sanctum. Every limb from head to foot thereof is splendidly
well-formed, and the whole figure is exquisite, delightful to
the eyes, and fascinating for the mind. One who stands
before it is filled with awe, and cannot take his eyes away
from it. Drinking deep the charm of the figure, he is
suffused with a sense of peace and bliss. Even while going
out, he turns his head again and again to look at the icon,

before leaving the sacred enclosure. The devout pilgrim
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would, spontaneously congratulate himself on his rare good
fortune in having beheld this god of mercy.

IR WM T STE MTEERl W |
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For, it is only the fortunate folk that can have this
opportunity of beholding the hill-god (‘pasyanti tvam
bhagyavanta hi loke’). The author of the text, like all
pilgrims, is fascinated with the variety of dazzling and
bejewelled ornaments that are put on the deity, and the
richly decorated coverings for the hands and feet. It is a
long-standing custom in the hill-shrine to drape the image
with an unusually long saree-like silken fabric and then put
the heavy golden ornaments studded with precious stones,
on the deity.

The text ends with two verses which are in the nature of
‘phala $loka,” recounting the name of the author (Gargya-
éri-sathari), the name of the work (éri-vénkatesasya seva-
kramam), the nature of the work (prayer as a means of
achieving salvation, ‘prarthana-rapam’), and the benefit one
gets by reading it (viz. the merit of daily service in the form
of mentally undertaking the pilgrimage to the sacred hill).



CHAPTER SIX

Worship in the Hill-Shrine

1

Considering the location and antiquity of the hill-shrine,
it is to be expected that regular worship would not, or could
not, be carried out every day, or all through the year.
Located on a hill-top amidst thick jungles infested with wild
animals, the hill-shrine could not be reached easily even by
the bold and hardy priests. Human habitation in the vicinity
of the shrine was non-existent. The priests, who lived in the
villages nestling in the foot-hills, had to undertake an
arduous journey up and down as many as six hills to reach
the shrine. They naturally ventured out only when the
weather was not inimical. And they had to reach the shrine
and return to their villages when it was broad daylight. The
worship could be conducted only once a day, and with
whatever articles that were easily available, and in the
manner that was in the circumstances possible. A regular
and elaborate worship as prescribed in the agamas was
naturally out of the question. But the early references in the
songs of Alvaras and in the Tamil classics suggest that there
were occasional festivals that were conducted on the hill,
and that crowds gathered in the shrine on these occasions.
In the couple of centuries after Christ, the pathway to the
shrine through hills and valleys became well-trodden and
fairly safe. There are references to the Kurumba and Kadava
chieftains clearing the forests in the region for settlements
and townships. The hill-shrine became increasingly popular,
and regular worship was instituted, probably during the
days of the early Yadava-raya rulers.
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From very early times, festivals and pilgrims have
received more attention in the shrine than regular worship
within the sanctum. Inscriptions are full of concern for the
preparation of numerous food-offerings and their distribution
among the pilgrims, the provision being made for a variety
of festivals, repairs and constructions being undertaken in
and around the shrine, and expensive ornaments being
presented to the utsava-bera (Malayappa). All these no
doubt rendered the shrine magnificent, popular and
wealthy. However, the Vaikhanasa priests have shown
remarkable perseverance in preserving the form of worship
rendered to the main deity in the sanctum strictly according
to agama and custom. The form of worship has not changed,
despite the changes in administration and the fortunes of the
shrine over long years. Generous and frequent royal
patronage, unsettled political and religious conditions,
enormous increase in opulence, and the growing influx of
pilgrims have not introduced even a minor change in the
manner in which the hill-god has always been worshipped.

The form of worship in vogue here is in accordance with
the Vaikhanasa texts, principally the works of Marichi
( Vimanarchana-kalpa), Atri (Samirtarchanadhikarana),
Bhrgu (Prakirnadhikara) and Kasyapa (/Adana-kanda). This
has been so from the earliest times that we have known.
Even the puranic account of this shrine associates the formal
installation of this image (which was, in fact, self-manifest)
(pratishtha) and the mode of worship (archana) to a
Vaikhanasa priest, Gopinatha-diksita. The architecture of
the main-shrine as well as the five-beras that are in the
sanctum leave no room for uncertainly about the
uninterrupted continuance of the Vaikhanasa mode of
worship all through the ages.
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Before we describe the daily routine worship here, it
may help to get acquainted with the ideology which supports
and justifies the form of worship adopted by the
Vaikhanasas.

The Vaikhanasas are uncompromising in their adoration
of the Vedic (and not the puranic) Visnu as the supreme or
only deity, but with two aspects : (1) absolute, unmanifest,
undifferentiated and utterly devoid of form, shape, parts and
attributes (niskala), and (2) worshipful icon (archa), with
identifiable forms and attributes (sakala). Approach to
Godhead can be of three types :(i) mental (manasa) viz.
contemplation; (ii) verbal (vachika), viz. recitation of Vedic
hymns and prayers, and (iii) physical (kayika) viz. (a)
tending the sacred fire and offering oblations into it (homa),
or (b) formal worship of an icon (samiirtarchana). The last
variety, viz., iconic worship) is said to be the best, for it
involves not only the three aforementioned details but also
materials and feeling. (Ananda-samhita, 1,49)

Again, this iconic worship (archana) can be done at
home (grharcha), for the benefit of the worshipper himself
and his family (svartha), or in a temple (alayarcha), for the
welfare of all the people (parartha or ‘sarva-
lokabhivrddhidam’). The Vaikhanasas are required to
engage themselves in both kinds of worship. The former is
like lighting a lamp at home in the night, while the latter is
like the sunlight during the day.

The temple, where worship for the benefit of all people
can be conducted, is of five kinds (sthana-parichaka), in
accordance with how the worshipful deity or icon has come
into being : ‘daiva’ (where the deity is installed by a god);
arsha (where the sages in the remote past have installed
and worshipped the deity); ‘purana’ (the icon eulogized in
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the puranas, viz. very ancient places of worship); ‘manusa’
(the temples built and icons installed by human beings in
historical times); and svayam-vyakta (self-manifest, where
the god, out of compassion for the beings, has chosen to
appear in an icon. (Ananda-samhita, 14, 225). Worship in
the last kind of temples is likely to benefit all people.

The hill-shrine answers to this kind of a temple, for the
hill-god is self-manifest here, and not carved or shaped by
a human or celestial sculptor. It is the worshipful form
(archa-svartipa) assumed by Visnu for eradicating the misery
of all his devotees and for helping people attain salvation
with ease (‘sulabhan-moksa-siddhyai cha’). All that one
must do is to bow before the icon, worship it and offer
prayers with a heart filled with devotion (ibid, 14,134,12-
13). It facilitates the devotee, for the formal worship is done
by the priest on his behalf. And the priest does
it as a routine and in fulfilment of his sacred calling
(parartha-paja).

2

The main deity in the sanctum is, of course, the self-
manifest hill-god, known to people variously as Véngadam-
udaiyan, Venkatesvara, Vénkatachala-pati, Seshadri-vasa,
and  Srinivasa. In the language of the agama, it is the
‘dhruva-bera,” immobile, permanently fixed icon in stone
(‘archa-rapa éila-rGipa’). It is to behold this image that
crowds of devotees have gathered at the shrine since very
ancient times until our own day. Being self-manifest, there
can be no doubt about its power to bestow happiness on
those who are fortunate enough to stand in front of it.

But the Vaikhanasa texts insist that this dhruva-bera is
unfit to be worshipped by worldly people whose interests
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are ordinary and desires mundane. Such an image can be
worshipped with benefit only by those who are self-less and
who engage themselves in spiritual endeavour (‘dhruva-
berarchanam proktam nirasi-karma-karinam’; ‘kevalam idam
amushmika-pradam’). for others, it is not suitable. And
formal worship by water, unguents, flowers and so on
cannot properly be offered to it, for it is in fact formless
(nirguna) undifferentiated (niskala) and unsupported
(niralamba).

For purposes of formal worship, therefore, a kautuka-
bera is installed near the dhruva-bera. When the power of
the dhruva-bera is invoked in the kautuka-bera, the latter
can formally be worshipped by worldly people as well as by
the spiritual aspirants. This will bestow mundane benefits as
well as salvation.

In the hill-shrine, the kautuka-bera is represented by
the small silver replica of the hill-god, now known as
Bhoga-$rinivasa, consecrated by the Pallava princess
Samavai in 614 A.D. One can see this icon, (if he carefully
and searchingly looks for it), placed near the feet of the
dhruva-bera on the left side. The height of this icon does
not reach even the anklet of the dhruva-bera. But all
worship in the sanctum is strictly offered only to this little
icon, and the gigantic and dazzling dhruva-bera (who
attracts all the pilgrims) is but a witness to this worship.

This is called ‘Bhoga-$rinivasa’ because it receives all
the services of the worship, called ‘bhogas’ (viz. services or
upacharas). It may also be pointed out here that some
authorities prescribe a separate icon called bhoga-bera to
receive "‘all worship at all places.”” This is in addition to the
kautuka-bera which receives the routine main worship,
snapana-bera for receiving the ceremonial bath, utsava-bera
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to participate in processions and festivals and bali-bera for
food-offerings to the attendant-deities. Here, the bhoga-bera
is regarded as all-important for it can deputise for all other
beras, When in 614 AD. the icon known as
Manavalapperumal was installed and consecrated, it was the
only bera in the shrine that was moveable (chala). Hence, it
was the ‘bhoga-bera” in the sense that it received all
services of worship inside the sanctum and outside.
Archana-navanita describes the bhoga-bera as the icon

suited for all normal transactions (laukika-bera).

But the ‘Bhoga-$rinivasa’ in the hill-shrine does not
become relevant in the utsavas, bali-yatra or tirtha-vari. Its
only function is to receive the daily worship, that too which
is neither kamya nor naimithika (for which the utsava-bera
and snapana-bera are detailed) but ‘nitya.” Therefore, it is
strictly only a kautuka-bera. Naturally, it derives its power
and authority from the dhruva-bera to receive all worship
meant in fact for the dhruva-bera. It is only when the
kautuka-bera is worshipped that the dhruva-bera gets
worshipped.

The Vaikhanasa practice is to establish a contact
between the dhruva-bera and the kautuka-bera by a device
known as ‘sambandha-kiircha’, during worship. It is a
bunch of thirty-two blades of darbha grass (saccharum
cylindricum), tied by a knot in a rightward orientation,
leaving the ends of the grass free four angulas in front (the
area occupied for tying up being two angulas in length). The
front portion of the bunch represents Brahma, the knot
Visnu and the rest Rudra. This ‘sammbandha-kurcha’ is
placed in the space that intervenes between the dhruva-bera
and kautuka-bera with the front portion of the kircha
pointing towards the kautuka-bera. The sanctum is likened
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to water, while dhruva-bera is the earth below; the flower is
the kautuka-bera, which springs up from the earth but
grows in the water, the ‘sambandha-kiircha’ is the
stalk of the flower, which connects the earth with the flower
through water.

The drawing of the power from the dhruva-bera is
technically known as ‘kalakarshana,” and its infusion into
the kautuka-bera ‘avahana;’ and consecrated water placed
in front of the dhruva-bera (pranidhi-jala) functions as an
intermediary. Power of the dhruva-bera is invoked in the
water first, and then transferred to the kautuka-bera. Five
aspects of the vital power (jiva-kald) of the dhruva-bera are
drawn separately; from the face (vaktra, representing Visnu,
and the aspect being ‘bhogada-sirya-jiva-kala’), arms
(bahu, representing Maha-visnu, or Satya-jiva-kala’), heart
(hrdaya, representing Vyapi-narayana or Aniruddha, and
the aspect being ‘udana-vayu-jiva-kala), genitals (kamya-
sthana), representing Satya who embodies all dissolution,
‘sarva-samharatmaka,” and the aspect being ‘archin-
namakagni-jiva-kala), and feet (pada, representing
Aniruddha who embodies all glory, ‘sarva-tejo-maya,’ and
the aspect being ‘havya-vahinyagni’).

While drawing the power from the dhruva-bera, the
order of ‘vyahritis’ employed is ‘bhah-bhuvah-suvah’
(signifying the earth symbolized by the feet, the mid-region
symbolized by navel and the heavens symbolized by head,
in each of the five aspects mentioned above). But while
invoking by means of a kiircha that power in the kautuka-
bera, the order gets reversed; ‘suvah-bhuvah-bhih’ (the
heavens, the mid-region and the earth). And the placement-
spots enumerated are twelve : top of the head, fore-head,
eyes, nostrils, ears, face arms, heart, navel, genitals and the
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two feet. The drawing of power from the dhruva-bera,
however, does not in any way diminish the power that
obtains in it. It is like lighting many lamps from one lamp,
not in the least interfering with the original light.

The actual ritual of invocation involves the following
major sequences. The kautuka-bera is removed from its
normal seat (jiva-sthana) near the dhruva-bera, and placed
upon the seat meant for bathing (snanadsana). The icon is
given a bath in clean water and water mixed with sandal-
paste. It is then placed upon the seat meant for worship
(archa-pitha). Now the ’sambandha-kiircha is placed
between the dhruva-bera and the kautuka-bera, after the
seat is sprinkled with water accompanied by the recitation of
Visnu-gayatri. Flowers are placed in between the feet of the
dhruva-bera. Then ‘atma-stkta’ is recited, and placements
are made on the head (suvah), navel (bhuvah) and feet
(bhuh); on the heart (with pranava and ‘am’) and on the
feet (yam). The priest lifts up the ‘pranidhi’-vessel with both
of his hands and contemplates upon the worshipful form of
Visnu. He invokes the presence of Visnu from the dhruva-
bera into the water through a kiircha (‘idam visnur ayatu
bhagavan’). The water, thus suffused with the spirit of
Visnu, is poured on the head of the kautuka-bera (vishnum
avahayami). The priest invokes the presence of the four
forms or vital aspects of pranas of Visnu (Purusa, Satya,
Achyuta and Aniruddha) with appropriate mantras (cf.
Vimanarchanakalpa, patala 4, and YajAadhikara, chap.32).

The ritual involves an intense contemplation which
visualizes a concrete form in a specific object (like the
pranidhi-water or the kautuka-bera) of the Divine Presence
which is inherently formless and all-pervasive. The priest’s
resolve (sarhkalpa) mentions that this drawing of power is
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for securing the immediate presence of godhead during the
worship conducted.

When, however, this is done, the kautuka-bera, which
is in the Brahmasthana of the sanctum along with the
dhruva-bera, becomes ready to receive formal worship.
Ceremonial worship done according to the agama
prescription and custom would be potent enough to induce
the Divinity to suffuse itself in the icon and bestow grace on
the devotee.

It is not that the Divinity would not be present in the
icon before this ritual of invocation and due worship. The
main image being self-manifest and the kautuka-bera being
not only properly installed and consecrated but in
continuous contact with the dhruva-bera all along, the two
icons have inherent and pervasive power; this power never
gets lost. But the ritual and worship make that power swell
and become apparent. The situation is compared to the fire
in a pot or altar; when however, the breeze wafts across, the
fire burns brighter and spreads.

3

Daily elaborate worship (nityarchana) in the hill-shrine
is conducted only once during the day; and that is in the
morning. A briefer version of the same worship is repeated
at night. The main sequence of this worship is called in this
hill-shrine ‘tomala-seva.” The word ‘tomala’ is the short form
of the Tamil expression ‘toditta-malai,’ meaning ‘flowers
strung into garlands.” As a sequence in worship, this refers
to the adorning of the main deity (dhruva-bera) with flower-
garlands. While this is the most ostensible service conducted
in the sanctum, it precedes and follows, other ritualistically




CHAPTER SIX - Worship in the Hill-Shrine 215

more important services. It is probable that in the days when
the kautuka-bera had not as yet made its appearance, the
worship of the hill-god was predominently this service. For
the agama forbids services like administration of bath,
cleansing and application of unguents, when the dhruva-
bera alone is worshipped; other details like arghya, padya,
dhiipa, dipa and naivedya may, however, be offered.

Out of the six prescribed sequences called asanas’ (viz.
mantrisana, Snanasana, alankarasana, yatrasana, bhojya-
sana and paryankasana), ‘alankarasana,” viz. decorating the
deity with flowers and waving lights before the deity, is
most attractive, as far as the assembled pilgrims are
concerned. Other ‘dsanas’ are rituals, the significance of
which is generally not perceived.

In any case, the first formal worship in the hill-shrine is
called, even in the temple-manuals, tomala-seva. Before
this can begin, there are four important preliminary rituals
to be completed :

(1) The flowers used during the worship of the previous
day and night, and left on the deities in the sanctum are
ceremonially removed. This is known as ‘nirmalya-$odhana.’
The flowers plucked and left overnight, as well as water
collected the previous day or night, become polluted, and
must be removed before the new sequence of worship
begins. This rule, however, does not apply to the ornaments
worn by the deities according to Samdariarchanadhikarana
(43,80). The books prescribe that the flowers worn on the
body of the dhruva-bera should be offered to Visvaksena.
But the custom prevailing in the hill-shrine is to dump all
flowers from the sanctum in the tub called Poola-bavi in
Sampangi-pradaksina.
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(2) The kautuka-bera which acted as Sayana-bera
during the previous night (Sayanotsava or ekanta-seva) is
removed from the Sayana-mantapa (in front of the sanctum)
where it rested during the night, and is taken back into the
sanctum, to be restored to its usual seat known as jiva-
sthana. The Sayana-mar}gapa is also cleared of the cot and
other articles that were used for ekanta-seva.

(3) The entire stretch of the main shrine (from the
sanctum till the Golden Doorway) is cleaned and purified.
This is called ‘suddhi.” The sanctum is cleaned by the
Vaisnavas of the Sabhd-ara, while the other three
apartments (Sayana-mantapa, Ramarméda and Snapana-
mantapa) are cleaned by paid servants known as ghanta-
panis. The gold and silver vessels in the sanctum are also
cleaned by the people from the Sabha-ara.

(4) The articles necessary for the ritualistic worship are
received and arranged in the sanctum. (a) Fresh water is
brought in a procession in three pots from Akasa-ganga-
tirtha by hereditary acharya-purusas (descendents of
Talappacharya) and placed in front of the main deity. (b)
Tulasi leaves, flowers and flower-garlands are brought in
baskets (pdttam) from Yamunatturai, and placed on the seat
meant for them inside the sanctum on the right side of
Kulasekharappadi (the threshold). While these baskets are
brought, there is a ritualistic circumambulation passing
round the Dhvaja-stambha. (¢) The authorities of the Sabha-
ara send into the sanctum fresh strips of cloth (vastra) for
covering the holy feet of the main deity (sri-pada), for
presenting to the Bhoga-marti after the ceremonial bath, and
for covering the salagramas, which also receive ceremonial
bath during témala-seva. (d) Fragrant articles and perfumes
(parimala) to be used along with water while administering
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the bath to Bhogamtrti will be provided by the assistant
called ekangi. (e) And milk needed for the ritual bath will
be supplied by the temple-kitchen (Potu).

The actual archana consists of numerous services, called
upacharas or bhogas. In the Vaikhanasa texts, they are
known as ‘vigrahas' (defined as ‘pfijangopachara’).
Vasadhikira describes worship with as many as 128
upacharas as the best among the superior variety,
(uttamottama), worship with 108 of them as of middling
merit in the same variety (uttama-madhyama), and worship
with 32 wupacharas as inierior in the superior variety
(uttamadhama). Worship in the hill-shrine belongs to the
last type, but has twenty-nine details (or the vigrahas), as
allowed by the texts (Kdsvapiya Jaana-kanda, chap.73)

The services are as follows :

(1) asana (getting the deity seated on a place of
honour); (2) svagata (words and gestures of welcome, and
orienting the deity towards ourselves; (3) anumana (begging
the deity to condescend and accept the worship to be
offered); (4) padya, (water for washing the feet); (5)
achamana (water for ceremonial sipping) being given on the
right hand of the deity by means of kiircha); (6) pushpa
(flowers being offered at the feet, on the shoulders, and on
the conch and discus); (7) gandha (sandal-paste being
applied to parts of the body above the navel); (8) dhipa
(incense wafting in the four directions); (9) dipa (light with
clarified butter or oil at the sides of the deity); (10) arghya
(water-offering, lifting the container to the level of the
forehead); (11) achamana; (12) snana (giving a ceremonial
bath or abhisheka in the morning or sprinkling water on the
deity (abhyukshana) in the afternoon), (13) plota (drying
the icon with a clean cloth); (14) vastra (draping the icon
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with fresh garments of silk or cotton); (15) uttariya
(providing an upper garment); (16) abharana (decorating
the image with ornaments); (17) upavita (bestowing the
sacrificial cord of cotton or gold); (18) padya; (19)
achamana; (20) pushpa; (21) gandha; (22) dhapa; (23)
dipa; (24) havis (food-offering, baked and seasoned); (25)
paniya (offering water for drinking while eating food); (26)
achamana (to signify the completion of the food-offering);
(27) mukha-vasa (fragrant substances to clean the mouth);
(28) bali (food-offering for the attendant-deities); (29)
pranama (prostrations), (30) puspafijali (offering of flowers
at the completion of the ritual of worship; (31) stuti (prayers
in eulogy). The other two wupachdras, viz. avahana
(invocation at the beginning) and udvasana or visarga (or
visarjana, a formal send-off at the end) are prohibited in the
worship carried out in a temple dedicated to a single deity.

4

However, it is usual, and also more meaningful, to
classify the services rendered in terms of the major
sequences in the worship ritual, technically known as
‘asana’ (so called because a different seat is provided for the
deity in each sequence). This is a typical Paficharatra idea,
but we find that in the secondary Vaikhanasa literature (like
Gopana-bhatta’s Visnvarchand-sara-sanigraha) this has been
incorporated. In the Pancharatra texts (like Narada-samhita
27, 61-62), the ‘@sana’ is only five-fold; vyogasana,
snanasana, alankardsana, bhojanasana and yatrasana. But
the Vaikhanasa worship recognizes mantrasana instead of
vogasana, and adds paryankasana to the list. The sequences
in each of these phases are also specified. Worship in the
hill-shrine generally follows this order :
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I. Mantrasana

God who is all-pervading and abstract is rendered
concrete and proximately available for purposes of worship;
this is achieved by employing specific mantras, which are
calculated to transform the icon into an embodiment of the
mantras  (‘tatah  sarvagatam devam mantra-murtitvam
dgatam,” [$vara-samhita, chap.4). The sequence is a device
to secure the presence of the deity during worship.

The priest sits on a wooden seat called kirma-pitha on
the right side in front of the deity, and engages himself in
ritual breath-control (pranayama); he then makes a formal
resolve (samkalpa). He proceeds thereupon to administer the
five services that constitute this sequence: asana, padya,
achamana, arghya and mukha-vasa.

II. Sninidsana (abhiseka)

In this sequence, the deity is given a ceremonial bath.
The books enumerate eight services under this head : (1)
padya (water for washing the feet) followed by arghya
(honouring the guest with water-oblations); (2) danta-
kashtha and jihva-sodhana (providing a tooth-stick and
tongue-scraper); (3) taila (application of fragrant oil with
unguents to the deity’s limbs); (4) udvartana (rubbing the
body with ground beans known as masha-pishta); (5)
amalaka (applying emblica fruit on the head; (6) snapana
(bath with water); (7) kankata (cleaning the hair) and (8)
plota (drying the limbs with clean cloth).

The bath is given for cleansing the icon (‘bimba-
Suddhyartham’). It takes two forms; abhisheka, a regular
bath by pouring water on the icon through conch or a
vessel; and abhyukshana (or proksana), a ritualistic
sprinkling of consecrated water upon the icon. The former is



220 THE HILL-SHRINE OF VENGADAM

done in the morning worship (pratar-archana) while the
latter is sufficient for the worship in the afternoon
(madhyahna). However, in the worship at night, neither is
indicated.

Atri's  Samirtarchanadhikarana prescribes that this
service is to be rendered daily only to the kautuka-bera and
adds that water mixed with sandal paste (chandana) and
fragrant unguents (parimala) must be used for this service
(43,39). This prescription is followed in the hill-shrine.
Further, the same text lays down that the main deity, which
is in reality abstract (artpa), must only be sprinkled with
water, while the representative deity must be administered a
bath (ibid, 45). The kautuka-bera in the hill-shrine is
called Bhoga-srinivasa. And this is the image that receives
daily the ceremonial bath; and it is placed on a separate
seat for this purpose. Water used for this service is brought,
according to tradition, from Akasa-ganga, the water-fall a
mile away from the hill-shrine. While administering this
service, Purusa-stikta is recited by the persons whose
hereditary duty it is to recite it and who stand in the
éayana-mantapa, while the priest bathes the kautuka-bera
with a conch.

After the abhiseka for the kautuka-bera, the golden
coverings for the two feet of the dhruva-bera are removed
and kept on the seat meant for bath. They are administered
a ceremonial bath, behind a curtain drawn against the
doorway of the sanctum. The bare feet of the dhruva-bera
are anointed with fragrant oil, and a fresh cloth is spread
over them, before the golden coverings are replaced on
them. Everyday, the Sabha-ara supplies a fresh cloth for this
purpose ($ri-pada-vastra). It is a long-standing custom in
this temple to cover the feet with a piece of cloth, before the
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metallic coverings of the feet are put on. After the golden
covering of the feet are restored, the S$aligramas that are
kept near the dhruva-bera are given a bath; and they are
also covered by a fresh cloth.

The dhruva-bera does not receive an abhiseka every
day; at present, the elaborate ceremonial bath (known as
tiru-mafijana) for this deity is conducted every Friday, early
in the morning. We do not know what the custom was in
former times. It appears that during the days of the
Vijayanagar monarch Krishna-deva-riaya, the abhiseka for
the dhruva-bera was conducted only once in a fortnight
(every alternate Friday); it is said that it was during his
reign that the sacred bath began to be administered once a
week. Another account (after ZTirumalai-olugu) credits
Ramanuja with having brought about this change.

But the custom of conducting abhiseka for the hill-god
on Fridays goes back to a distant past. When in 614 AD.
Samavai got the kautuka-bera consecrated in the hill-shrine,
and arranged for a bath for the dhruva-bera as part of the
regular worship (karmarcha), it was a Friday (Ani month),
bahula trtiya, $ravana naksatra). And when Ramanuja hung
round the neck of the hill-god a necklace with Laksmi as
pendant (Laksmi-hara), it was a Friday again (ratna-malika-
yoga, on Sukla-dvadasi, uttara-phalguni naksatra). The
Vaikhanasa texts also commend ‘bhargava-vasara” (viz.
Friday) for this ritual.

On Fridays, the dhruva-bera is bathed first in water
from Akasa-ganga (by a conch fitted with a gold cover), then
with milk, followed by a bath in water. The body of the
deity is then anointed with a mixture of sandal-paste
(chandanam), saffron and refined camphor. This mixture is
called ’“puli-kapu.’
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Atter anointing the body with this mixture, there will be
a bath in water which washes down the puli-kapu. This
water, known as ‘puli-kdpu-tirtham,” is collected, and
distributed to some devotees. After this bath, the deity is
adorned with garments, and the namam is put on the
forehead with powdered refined camphor (‘neer tirumani-
kdppu’). Tirumani-kappu-parimalam and Sri-pada-renu
(mixed with refined comphor and civet oil) are offered. Then
the deity gets decorated, while cleaning up the premises
(Suddhi) goes on. The Laksmi on the chest (4ri-vakshah-
sthala-ammavaru), which is hung in a necklace adorning the
dhruva-bera, gets a separate abhisekam with parimalam and
turmeric powder, as the last sequence; this is known here as
‘tayar-tiru-mafijanam.” The necklace is finally restored to its
original seat (viz. on the chest of the dhruva-bera).

The parimalam articles required for the above
abhisekam are :

refined camphor (pachcha-karpira): 84 tolas
. saffron (kumkumappi1): 30 tolas
. musk (kastiri) : 1 tola

1
2
3
4. civet oil (punugu-tailam) : 1 tola
5. gingelly oil : half a visa

6

turmeric powder (pasupu-podi) : 8 palams.

While the dhruva-bera is being bathed, the ekangi
helps the priest, handling over to him the articles required
(like water, milk, parimala etc.) But the image is a huge
one, and the priest cannot manage the task all by himself.
The ekangi, not being a Vaikhanasa, cannot touch the
image. Therefore, an assistant Vaikhanasa priest stands at
the back of the image and helps the main priest. He also
assists, while ornaments are put on after the bath is
completed. An unusually long silken saree is wound round
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the image and draped over the shoulders. This is known as
‘ul-chattu.” Then the golden covers (kavachas) for the legs,
chest, arms and hands are secured. A fresh cloth is used to
cover the crown, before the gold kiritam is inserted. Other
decorations are subsequently made.

Every Wednesday, the kautuka-bera is treated to an
elaborate bath with water brought in a thousand silver pots
(sahasra-kalasabhiseka). This is conducted in the Snapana-
mantapa.

ITI. Alankarasana (Tomaila-seva)

This is the well-known sequence, known in the hill-
shrine as Tomala-seva (adorning the deity with strung
garlands of flowers). But this detail of decoration of the
dhruva-bera with flowers is only one of the ten services
included in this sequence. After the ritual bath for the
kautuka-bera, are offered vastra, upavita (sacred cord),
gandha-lepana, bhasana (ornaments), puspa-dama (flower-
garlands), adarsa (holding a looking-glass), dhiapa
(incense), dipa (lights), arghya (water offered respectfully)
and achamana (water for ceremonial sipping). The term used
in early inscriptions for this sequence is ‘tiruvadi-vilakkina-

poludu’ (washing the holy feet.)

In the hill-shrine, the procedure is as follows : the priest
engages himself again in pranayama and samkalpa. He
invokes the vital power ($akti) from the dhruva-bera to
descend into the kautuka-bera, utsava-bera, snapana-bera
and bali-bera, on the principle of lighting a lamp from
another lamp (dipad-dipam iva). However, the vital power
of all the four beras are invoked directly from dhruva-bera,
according to the Vaikhanasa system (Gopana-bhattiyva).
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The connecting golden link (sarmbandha-karcha)
between the dhruva-bera and the kautuka-bera, which was
removed during the administration of the ceremonial bath
(snanasana), is now reinstated. The formal worship of the
kautuka-bera begins; this is called ‘kautukaradhana.’
Worship is offered to the Laksmi abiding in the chest of the
dhruva-bera and to the utsava-bera and bali-bera.

This is followed by ‘tomala-seva’ proper, viz. adorning
the dhruva-bera with flower-garlands, prepared in Yamunat-
turai and brought to the sanctum in a procession by the
Periya jiyar or his ekangi (celibate disciple), carrying the
basket (pottam) of the garlands on his head. The texts
prescribe that flowers must be placed on the deity’s head
(murdhni), forehead (lalata), feet, (padayoh), pedestal
(pithe), arms (bhujayoh), ears (karna), heart (hrdaye) and
on the conch and discus held in the upper hands ($amkha-
chakrayoh).

It is also suggested that in case of the absence of the
ornaments like crown, necklaces, arm-lets etc. flowers may
be placed on these spots. The hill-god, however, is heavily
decorated with golden ornaments encrusted with a variety of
precious stones. The use of flowers for decoration can thus
be only minimal.

It is a long-standing custom in the hill-shrine to prepare
everyday a specific set of garlands with prescribed flowers,
and with the lengths of the garlands also specified. They are
prepared in the apartment known as Yamunat-turai in
Sampangi-pradaksina.

The garlands are carried on the head of the Jiyangar or
his ekangi in a circumambulation around the dhvaja-
stambha and in Vimana-pradaksina and brought into the
sanctum everyday in time for Tomala-seva. A torch and a




CHAPTER SIX - Worship in the Hill-Shrine 295

jaghanta (a metal disc beat with a stick) accompany this
procession.

The flower-garlands are offered to the dhruva-bera on
the feet first and finally on the crown. Then, the flowers and
tulasi are placed on the feet of dhruva-bera, while ‘mantra-
puspam’ is being recited in the Sayana-mantapa. After
decorating the dhruva-bera, other beras in the sanctum are
suitably decorated with flower-garlands. The service comes
to a close with the waving of the light known as ‘naksatra-
arati,’ the sprinkling of ‘mantrodaka’ (proksana), waving of
flywhisk or fan (ala-vatta), and the priest dedicating the
service at the feet of the dhruva-bera (pada-seva). During
the entire service, the Vaikhanasa priest is assisted by the
ekangi, who is a celibate disciple of the Sri-vaisnava jiyar-
matham.

IV. Bhojyasana

This is the sequence where prepared food (nivedana) is
offered to the dhruva-bera. The texts describe five services
under this head; offering of madhu-parka (mixture in equal
parts of milk, curds, honey, clarified butter and sugar-cane-
juice, or in the case of non-availability of these ingredients,
only curds), presentation of ‘havis’ (prepared food of five
kinds; $uddhodana, mudganna, payasa, krsara, gaulya and
yavaka) to the accompaniment of ‘anna-sukta’; offering of
water (paniya); presentation of betel-nut, leaves and
fragrant and edible articles to cleanse the mouth (mukha-
vasa); and oblations offered in fire (nitya-homa). And the
time suitable for the presentation of food was called a
‘sandhi’: usually dawn (udaya-kéla), early morning
(arunodaya), noon (madhyahna), eventide (sandhya) and
late night (ardha-yama) are regarded as suitable for
this purpose.
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In the hill-shrine, however, early morning (suprabhata),
noon (after tdmala-seva), and night (ardha-yama) were the
three sandhis since ancient times. Later, the sandhis were
multiplied as also the variety of prepared food. Now, the
categories of food prepared in the temple-kitchen for being
offered to the hill-god are numerous. However, an anceint
custom in the hill-shrine will not allow any of these inside
the sanctum; all food-offerings, other than the time-
honoured four nalis of rice, must be presented from outside
the Kulasekharappadi.

It was also an old custom in the hill-shrine, now
discontinued, to prepare the food-offerings for the hill-god
only in fresh earthern pots; and this was in accordance with
the Agama prescription (/idna-kanda, chap.75). The texts
also prescribe that after the food-offering, fire-oblations
are to be made. This prescription, however, is not
observed here.

V. Yatrasana

Yatrasana (also called bali-harana) is the sequence
where the bali-bera sets out on bali-yatra to preside over
the distribution of food-offerings to the attendant-deities,
after the main deity is presented with the food-offerings in
Bhojyasana. It is a colourful procession, in which the
protector of the food-offerings is invoked (‘bali-rakshakam
avahya’), and three kinds of bali (anna or food, arghya or
water, and puspa or flowers, ‘balis trividhah’) are offered to
the deities outside the sanctum in this order : to Manika and
Sandhya on the right side of the door of the sanctum,
Tapasa and Siddhida on the left side, Nyaksa and Indra in
the porch, Kiskindha and Tirtha in between the steps and
the flagpole (‘sopana-dhvaja-dandayor madhye’), Sri-bhata
and Garuda in between the Bhuta-pitha and Garuda-
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sannidhi, Chakra, Samkha, Dhvaja, Yathadhipa and Aksa-
hant behind the flagpole or in front, Havi-rakshaka and
Agni in the southern direction, Vivasvan and Yama the
south-western direction, and Bali-raksaka and Nirrti in the
western direction.

But in the hill-shrine, the bali-bera does not participate
in the ‘bali-harana’ ritual. It is brought to the Tiruma-
manimantapa and is seated on a small silver throne, in front
of the door-guardians. It is called in the hill-shrine Koluvu-
Srinivasa, because the deity holds court here, and presides
over an assembly.

The priest preliminarily resolves to perform the pavilion-
worship (samkalpa for mantaparadhana). The ‘matradana’
service is conducted here in the presence of this deity.
Actually, this service must be included in alankarasana,
where the deity is treated to all the honours of a monarch
(rajopachara) like white parasol, flywhisks, fan, horse,
dance, music and so on. But in the hill-shrine, this is not
done. The royal honours are never offered to the dhruva-
bera or to the kautuka-bera. It is only the utsava-bera that
receives them, but only on festive occasions and outside the
main shrine.

The sequence known as ‘matradana’ involves gifting of
the prescribed measures of rice to the officiating priest by
the temple-administrators in the presence of the deity. The
procedure prescribed in the texts is to fill a brass vessel with
a drona-measure of rice, and mix it with sesame half its
quantity or quarter, place upon the rice fruits like coconut,
banana, jack-fruit and mango, along with the tambila (betel
leaves, nut and some coins); then the master of ceremonies
(acharya), assuming the naracha-mudra, invites the
officiating priest, lifts the vessel to come into contact with
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the right hand of the deity, and presents it to the priest. In
this function the priest is decorated with the flowers and
sandal-paste that have already been offered to the deity (ef.
Gopana-bhatta’s Visnvarchana-sara-sangraha, chap.5). It is
said that without this sequence, the entire worship ritual
would be in vain. After the ‘'matra-dana,’ relevant details of
the day in the almanac (pafichinga) are read before the
deity (bali-bera), and the income of the previous day is
presented in brief to the deity. The bali-bera is then taken
back to the sanctum, where the alankarasana is repeated
and dhuparti (incense) is presented.

In the hill-shrine the custom is that soon after this
‘Koluvu’ (assembly), the dhruva-bera receives worship with
tulasi-leaves and flowers, before the Bhojyasana takes place.
This sequence is technically known as ‘archana.” The priest
sits on the karmasana, to the right and in front of the
dhruva-bera, and goes through the customary ‘sankalpa’
(resolution for archana.) The details like incense and light
are offered. He then takes in all solemnity tulasi-leaves and
flowers and places them on the feet of dhruva-bera one
thousand times, while the ‘sahasranama’ is being recited in
the Sayana-mantapa. The text used for this worship is not
the usual Visnu-sahasra-nama, but a special list of thousand
names relevant to the hill-god. This is known as Sri-
veénkate$a-sahasra-nama.

After this, Laksmi on the dhruva bera’s chest is
separately worshipped with the offering of tulasi-leaves and
flowers sixteen times, using the Laksmi-sodasa-namavali.
Waving of the light (naksatra-arati) marks the closure of this

sequence.

Following this, the priest in the hill-shrine makes
another sarmkalpa and offers the Bhojyasana. And vatrasana
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starts, goes round the Vimana-pradaksina, distributing food
to the dvara-devatas, Varada-rdja, Visvaksena, Narasimha
and Ramanuja. Bali is then taken to the Dhvaja-stambha-
mantapa. Bali-yatra goes as far as the shrine of Bedi-

Hanuman in the Sannidhi-street.

This marks the completion of the morning worship
(pratar-archana), and the cleaning of the main shrine
(suddhi) begins at once. The second phase of the day's
worship involves mainly a repetition of the morning worship.
It begins before noon with mantrasana and goes through
alankarasana, skipping snanasana (for it is prescribed that
ceremonial sprinkling or abhyuksana is enough for
madhyanha-phja). After presenting incense (dhiipa) and
light (dipa), there will be archana with flowers and tulasi-
leaves one hundred and eight times, while Astottara-
satanamavali’ (specific to the hill-god) is being recited in the
Sayana-mantapa. As in the morning, Laksmi on the chest of
the dhruva-bera (vaksahsthala-laksmi) is worshipped with
flowers and tulasi-leaves sixteen times to the accompaniment
of ‘Sodasa-namavali.’ Food-offering is made to the dhruva-
bera for the second time. The premises is cleaned again,
and day’s worship in the sanctum is thus concluded
(tirmana). The priest who began his work in the early hours
of the morning is now free to leave the main shrine and go
to his residence. It will then be about two in the afternoon.

VI. Paryankasana

The night worship (the last of the three routine archanas
done in the hill-shrine) begins with the cleaning of the main
shrine (suddhi). Fragrant articles and water are brought in;
the basket of flower-garlands (pottam) arrives from
Yamunatturai. Tomala-seva takes place as in the two
sequences during the course of the day, but without either
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bath (snana) or sprinkling (abhyuksana) being offered.
(Visnvarchana-sara-sangraha, -chap.4)

The texts also preclude the presentation of ‘madhu-
parka’ (already explained), ‘dadhyodana’ (curds-rice),
‘avahana’ (formal invocation), ‘puspanyasa’ (placement of
flowers on the feet of the dhruva-bera) and ‘adarsa’
(looking-glass in rajopachara) in the night.

Barring these six, the other twenty-three services
(upacharas) are to be offered in the night. These are gone
through in the hill-shrine, and while worship is offered with
tulasi-leaves and flowers, ‘Ashtottara-fata-namavali’ is
employed. Food-offerings are made (nivedana) as the final
service in this sequence (‘havir-nivedanat parvam ratrau’).

The last sequence of worship, known as Paryankasana
(or Sayanasana) is the putting of the representative icon to
rest for the night, before the temple-doors are closed. For
this purpose, kautuka-bera is wused in the hill-shrine.
Vaikhénasa-agama provides that kautuka-bera, bali-bera or
any other bera may be used as a Sayana-bera; an icon of
Krsna may also be used.

In fact, the bronze image of Krsna (which is kept in the
sanctum on the left side of dhruva-bera) is used for this
service instead of the kautuka-bera for thirty days during
‘dhanur-masa’ (about December) in the hill-shrine.

According to the texts, this final sequence is marked by
five services: offering of musk along with betel leaves and
nut, presentation of sandalpaste, offering flowers,
performing circumambulation and prostrations.

The order of presentations usually takes this form
flowers, (puspa), sandal-paste (gandha), incense (dhapa),
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light, apupa cakes, medicinal drink (kasaya-toya), water to
drink (paniya), water for ceremonial sipping (dchamaniya)
and fragrant articles to cleanse the mouth (mukha-vasa or

tarnbila).

In the hill-shrine, this is a fairly elaborate ritual, taking
about three-fourths of an hour, and including, as mentioned
earlier, a brief Tomala-seva and archana with Astottara-
satanamavali. After cleaning the sanctum, the priest does the
‘§ri-pada-seva,’” viz. devotion at the sacred feet of the
dhruva-bera, as his personal service. Then the golden
coverings for the feet (pada-kavacha) are removed and kept
separately. A piece of cloth is laid on the bare feet and two
balls of freshly ground sandal-paste (chandana) are placed
on it. In the meantime, the Sayana-mantapa is got ready for
the paryankasana. The silver cot would have been brought
in and suspended from the silver chains; and cushions
spread on the cot. The apartment would have been tastefully
decorated, with ranga-valli designs on the floor. The
kautuka-bera is then dislodged from its ‘jiva-sthana’ and
taken out of the sanctum. Its power is restored to the
dhruva-bera.

The sanctum is cleaned, and the milk to be offered to
the kautuka-bera (one kg and 800 gms) is brought from the
kitchen in a silver pot. A large silver plate in which are
placed white sugar, cashew-nut, almonds, dried grapes,
clarified butter, fruits and sugar candy, together with the
tambalam (mudupu, consisting of 50 betel leaves, nut,
coconut gratings, cloves, cardamom, and japatre) is also
offered. After the services that custom requires are done, the
kautuka-bera is laid on the decorated cot-cushion
(paryanka) with its head to the south, while Sayana-sikta is
recited. This sequence (also known as ‘ekanta-seva’) occurs



2392 THE HILL-SHRINE OF VENGADAM

late at night, following which the doors of the main shrine
are closed.

Before closing the doors, the priest goes again into the
sanctum and puts out all the lights, barring the
‘brahmakandam’ (the perpetual lamp, said to have been lit
by the creator himself while consecrating this shrine). This
lamp is fed every day by more than seventeen kgs of
clarified butter. The priest then locks the lattice door called
Katafijana. The other lights in the main shrine upto
Snapana-mantapa are also put out, before the Golden
Doorway is closed and bolted inside by the priest with his
‘key-stand’ (kufichi-kélu). Then the priest goes to the
temple-kitchen (p6tu), and offer ‘payasam’ to the goddess
there (Potutaya), a form of Laksmi); he also decorates the
image with the flower garland offered previously at the feet
of dhruva-bera (“tiruvadi-saram’). After this service, the
priest leaves the temple-premises and goes home.

This, then, is the worship-ritual that takes palce in the
hill-shrine every day of the year.

5

The hill-shrine is celebrated since very early days for
the spectacular festivals that were conducted there. The
songs of the Alvars speak of great concourses of people
gathering on the hill during ‘Paradi-nal.” At any rate, since
614 A.D. at least, festivals have been instituted in the hill-
shrine. Now there are more festivals in vogue there than
even the days of the year. There are festivals, special
occasions and observances involving colourful processions,
impressive services, varieties of food-offerings and grand
assemblies. But, it is to be noted that festivals can take
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place only after the routine morning worship (tomala-seva)
is completed in the sanctum; a festival is not allowed to
interfere with the normal schedule with reference to the
dhruva-bera. The idea is that the main deity in the sanctum
has nothing to do with the festivals. The utsava-bera, which
presides over the festivals, is in fact brought out of the
sanctum on these occasions.

The Vaikhanasa texts do recognize the value of festivals
in a temple but, keep them to a minimum and attach lesser
importance to them than they do to the daily worship
(nityarchana). A festival is said to contribute peace and
nourishment to the people and it is a sort of ‘yajia’ where
people. participate. Festivals are of three kinds : (1)
kalotsava, those take place without fail on certain days
every vyear; (2) S$raddhotsava, the festivals which are
arranged by devotees out of their faith to be conducted on a
day that they choose (‘ista-mase dine cheste’); and (3)
naimittikotsava, the festivals that are conducted in times of
distress, draught, fright and unrest, and for bringing about
peace and planty (ef. Atri : Samirtarchanadhi- kara, 54, 2-
4 and Bhrgu, Yajnadhikara, chap.38).

I. Kalotsava

These are calender events; they are indicated in the
almanac (pafichanga). And the temple-administration would
have set apart funds and made arrangements for the
conduct of these festivals in the prescribed manner on the
specified days.

(1) Brahmotsava (tirukkodi-tirunal) is the most
important festival in this group. Even as early as (614 A.D.
this was being conducted in the hill-shrine twice: once in
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the month of Purattdasi and then again in Margali. During
1300 A.D., a third one was added, to be conducted in Adi-
masam (or Asadha).

(2) Vasantotsava (spring festival) is conducted in the
month of Masi (or Magha) as a part of the Brahmotsavam,
and in the month of Chittirai as a main festival of three
days. An inscription of 1547 (Pendli-koduku Thimma-
rajayya) refers to this festival (V.93).

(3) Kodai-tirunal (summer festival), which was
conducted for twenty days; associated with this festival on
its tenth day was Anna-tafijal-utsavam (swan-swing festival).

(4) Sankranti festivals during winter solstice (Makara)

and summer solstice (Karkataka).

(5) Yugadi-asthanam (on the new year’s day according
to the lunar or Chandramana calender which is followed in
the temple). On this day there is a special cleaning of the
sanctum ('koil-dlvar- tirumanjanam’), and cleansing of the
vessels soon after midnight. The utsava-bera (Malayappa)
and Visvaksena are treated to a ceremonial bath (tiru-

manjana) and tomala-seva.
(6) Dipavali-asthanam

(7) Ratha-saptami. The wutsava-bera (Malayappa) is
given a ceremonial bath and taken out in a procession on
stirya-prabha-vahana. In the afternoon, Chakrattalvar visits
Svami-pushkarini and has a bath there (tirtha-vari). In the
evening, the utsava-bera goes out in Hanumaéan-vahana.
There is an inscription of 1564 which mentions this festival
(V,173).
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(8) Makara-sankranti. This is celebrated as a hunting
festival (mrgaya, parveta-utsava). In the afternoon, the
utsava-bera and Krsna are taken out to the Parveta-
mantapam some distance away from the Tirumala village,
and a hunting scene in which the utsava-bera participates is
enacted. Krsna receives special honour by the Golla
community in a mantapam near by. The procession from the
temple to the Parveta-mantapam is a hurried one both ways;
the participants actually run. In the morning, Laksmi on the
chest of the dhruva-bera (vaksahsthala-amma) receives a
ceremonial bath with perfumed water, food-offerings
(nivedana) and the waving of the light (arati). This is
followed by a similar service for Pdtu-amma in the temple-
kitchen. The Ananda-nilaya-vimana also receives worship

on the occasion.

(9) Vaikuntha (mukkoti) ekadasi and Mukkoti-dvadasi.
The utsava-bera receives a ceremonial bath, holds court
specially bedecked in Kalyana-mantapa, and goes out in a
procession on the streets around the temple on the first day;
and Chakrattalvar visits Svami-puskarini for a bath on the
second day. The inner circuit known as Mukkoti-(or
Vaikuntha-) pradaksina is kept open these two days. In the
evening of the second day, Mukkoti-puranam is read in an

assembly.

(10)  Kaisika-dvadasi.  The snapana-bera  (Ugra-
érinivasa) along with the consorts is given a ceremonial
bath, and taken out in a hurried procession on the streets in
the early hours of the morning (before daybreak). It is
customary to bring back the deity before sun-rise. Kaisika-
puranam is read in an assembly presided over by this deity.

(11) Gokulastami. This is a festival to honour the birth
of Krsna, whose image is housed in the sanctum of the hill-
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shrine. This image is treated to a ceremonial bath (tiru-
marijana), special food-offerings (nivedana) and a grand
assembly (asthiana). There is also an Utla-utsava in which
the Krsna-image and the utsava-bera (Malayappa) are
conducted in a procession to Yamunatturai in in Sampangi-
pradaksina, in the afternoon. The utsava-bera is made to
stay in Yamunatturai, while the Krsna-image is put up in a
mantapa near Padi-p6tu, adjacent to Yamunatturai. The two
deities receive honours before they return.

It is also a custom here to conduct ‘dvadaéaradhana’ to
the snapana-bera (Ugra-érinivasa) on the occasion.

(12) Rama-navami. This is to celebrate the birth of
Rama, who is an incarnation of Visnu and whose image
abides in the sanctum. Rima is given a ceremonial bath on
this day, and is taken out in a procession on Hanuman-
vahana. There is an assembly held (asthana). The day
following is observed as Rama-pattabhiseka-utsava, when
Rama is taken out in a grand procession on Sarva-bhipala-
vahana in the evening.

(13) Narasimha-jayanti. On this day, the stone image of
Yoga-narasimha in the sub-shrine in Vimana-pradaksina
receives special worship.

(14) Ananta-padmanabha-vrata. On this Chaturdaéi
day, Chakrattalvar which is in the sanctum is given a
ceremonial bath and is taken on the streets around the
temple in a procession.

(15) Dhanurmasa. The dhruva-bera is worshipped with
‘the bilva-leaves during this period. The image of Krsna,
which is in the sanctum is given a ceremonial bath every
night. And in the thirty nights of this period, Krsna and
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Rukmini partake the sequence of Sayanotsava, instead of the
kautuka-bera.

(16) Kartika-dipotsava. Lights are ceremonially put up
at 52 places in and around the temple. There will be a
special function on the banks of Svami-puskarini and at
Varaha-svami shrine.

(17) Vara-laksmi-vratam. The image of Pdtu-amma (a
form of Laksmi) in the temple-kitchen receives a ceremonial
bath (tirumafjanam) and food-offerings (nivedana).

(18) Chakra-tirtha-mukkati. The temple priests and
other officers close the Golden Doorway, and visit Chaktra-
tirtham in a grand procession and offer worship to
Chakrattalvar, Narasimha and Afjaneya there.

II. Sraddhotsava

These festivals are not scheduled to be conducted on
specific dates or occasions. They are instituted by individual
devotees who make endowments and other arrangements.
Not all of them have agamic sanction. Some of them are due
entirely to the fancy of the donor.

(1) Kalyanotsava. This is now a popular ‘arjitam’ festival
in the hill-shrine, which seeks to enact the event of the
grand wedding of the hill-god with Laksmi. But this was not
heard of on the hill until 1554 A.D., when Tallapakam
Tirumala Ayyangar made an endowment for the institution of
this new festival (V,153). He was probably inspired to do so
by Chinna-Tirumala-Ayyangar of the same family, who had
instituted the same festival for Govindaraja in Tirupati seven
years earlier.

(2) Adhyayanotsava. This festival of 27 days
(commencing ten days prior to Mukkoti-ekadasi), which is a
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typical Paricharatra event, distinguished by the congregate
recitation of the Tamil prabandham), was first introduced in
1400 A.D.

(3) Anna-ufjal-tirunal. This festival is a spectacular
one, when the wutsava-bera (Malayappa), gorgeously
bedecked, is treated to a ‘swan-swing’ in a tastefully
decorated hall, outside the main shrine. We learn that this

was instituted by Saluva-narasimha in 1473 A.D.

(4) Tiruppali-odam-tirunal. The utsava-bera is taken out
on a decorated float on the waters of Svami-puskarini, in the
night. This spectacular event is to be repeated for five days,
according to an inscription dated the saka year 1445. On
the first night, Krsna is taken out; on the second night
Rama; and on the following three nights the utsava-bera
(Malayappa). This floating festival is referred to also as

‘sport in water’ (jala-krida).

(5) Vahanotsavas. During the ten or twelve days of
Brahmotsava, the utsava-bera is taken out on specific
vehicles (vahana) each day. This is a custom which was by
no means ancient; it is later than the sixteenth century.
There were only a few vahanas to start with, as we learn
from the inscriptions: Tiruvanantal (Sesa), Muttu-pandal
(‘pearl-pavilion’), Garuda, Hamsa, Chataka-paksi  (the
Indian bird which is celebrated for its wanting only rain-
water) and Pallakki (or éibika, palanquin). Later, the
number of vahanas swelled. The wuse of vahanas in
Brahmotsava answers to the description of Kalotsava. But
when devotees arrange for this or that Vahana on any day of
their choice (altogether independent of Brahmotsava), it is

sraddhotsava. This is done in fulfilment of some vows or for
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a material gain (kamya). Garudotsava, however, is

frequently resorted to.

III. Nimittotsava

Festivals in this category are conducted as occasions
demand. They are largely initiated by the temple-authorities
themselves. As examples may be cited :

(1) Pavitrotsava. It is an annual purificatory festival. Its
object is the expiation of sins due to the inadvertant
ommissions and commissions during daily worship. It is a
five-day ritual.

(2) Puspa-yaga. This festival, which makes an extensive
use of flowers to cover the utsava-bera till the chest
(‘stanadaghnesu puspesu’), is accompanied by a fire-ritual
(aupasanagii). This is undertaken at the end of an
installation ceremony, at the conclusion of a festival, on a
Sankranti, or when the country is in distress, draught or fear
of aggression. In any event which forebodes il
(‘sarvopadravesu’), this yaga is said to be indicated; it is
also conducted for purposes of expiation of sins and
correction of errors (‘prayaschitartham’). It is commended in
the Vaikhanasa texts like Vimanarchana-kalpa.

Puspa-yaga (sacrifice with flowers) will be conducted
usually after the ceremonial flag is let down after the festival
(dhvajavarohana). This ritual is in the nature of expiation of
lapses and errors doing the conduct of the festival (‘ajiana-
krta-dosa-prayaschittartham’). In the centre of the decorated
hall, the grains are heaped up, and a mandala of lotus with
eight petals is drawn, and the processional  icon
(Malayappa) is placed on it. In front of the icon, grains are
spread on the ground, and flowers are heaped on it. The
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deity protecting the flowers (puspa-raksaka) is invoked, and
the icon (Malayappa) is presented with thirteen services
(upacharas) with lotus flowers reciting Visnu-gayatri 108
times. The spectacular sequence is when the deity is
completely covered with flowers (from foot to the neck, with
only the head visible) to the accompaniment of the recital of
108 names of the hill-god. Forgiveness is formally sought
(ksama-yachana), and the icon is taken round the shrine in
procession.

6

When the administration of the hill-shrine came under
the control of the East India Company (in 1748), elaborate
Amul-namas, Dittams and Kainkarya-pattis were got
prepared. This was meant to specify the worship rituals,
procedures followed, articles required, food-offerings,
festivals and the incumbents of the various offices and their
duties. These documents provide a faily clear and accurate
picture of the time-honoured custom that prevailed during
the turn of the century. While the details concerning the
worship remain more or less unchanged there have been
large-scale changes in the administrative set-up and in the
practices outside the area of worship, in the subsequent
years. What follows is an account of the personnel involved
directly and indirectly in the worship in the hill-shrine: and
the basic material is drawn from the Dittams and Kaikarya-
pattis. I have, of course, altered the order of offices followed
in these documents, and have added explanations.

The incumbents to hereditary offices in charge of the
several details of worship in the hill-shrine are known as
‘Kainkarya-paras.” and they form several categories like
archakas (priests), jiyangars (supervisors), ekangi
(assistant), yamunat-turai (makers of flower-garlaﬁc_is),
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gamékars (cooks), purohitam (astrologers), acharya-purusas
(several minor services), tallapdkam (musicians), sama-
veda-vadyar (vedic recitation) and golla (temple-servant).

The archakas (also called sthanikas in old records) in
the hill-shrine are Vaikhanasas, who alone have a right to
touch the dhruva-bera and offer worship directly. There are
four families of hereditary priests (archaka-mirasidars) who
are in complete charge of the worship conducted in- the
temple : Paidipalli, Gollapalli, Chiguruvada and Vemiiru.
They are all known as diksitas. They operate in rotation,
each family taking charge of the arrangements for worship
for a year. The responsibility is handed over to the next
incumbent at the commencement of the annual Brahmotsava.
These four families claii’;\ descent from Gopinatha-diksita,
who is credited with having discovered the image of the hill-
god and with having consecrated it.

The archaka-mirasidar appoints several actual priests
(from fifty to sixty) to carry on the details of worship on his
behalf; these latter are called ‘gumastds.” He is in over-all
charge, and the entire responsibility is as long as his term
(archakatvam-vantu) lasts. The keys of golden Doorway
(Bangaru-vakili) and of the inner lattice-door (katanjana)
are in his custody; the former, he holds in joint-custody
with the Jiyangar. He is also in sole charge of all the jewels
and ornaments which are meant for constant use (sada-
samarpana) by the dhruva-bera and other deities inside the
sanctum. It is usual for him to relegate his authority and
responsibility to the head-gumasta (or the chief priest) that
he appoints.

The duties of the archaka include being present in the
temple while the Golden Doorway is opened in the early
hours of the morning, attending to the preliminaries of
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worship, carrying out the several sequences of worship
himself in the precise manner prescribed, making food-
offerings, giving of tirtham to the devotees, and at night
closing and locking the Golden Doorway from inside with
his own key. He is an important functionary of the temple.
All the bejewelled and golden ornaments worn all the time
by the deities in the sanctum as well as the golden and
silver vessels and utensils used during worship are in the
archaka’s  custody. He is brought to the temple
ceremoniously from his residence by the golla every
morning, and after the night worship concludes (tirmana) he
is escorted back to his residence by a torch-bearer. He is
assisted during worship by an ‘ekangi’ (who represents the
Jiyangar). There are two archakas, who work in shifts. There
will also be two assistant-archakas (called paricharakas) and
a provider of cooked food fcr offering (svayam-paki).

Although an archaka in the hill-shrine is eligible to
marry and live like an ordinary householder, he is expected
to live as a celibate during the period of his service on the
hill. Tt is usual for him to work in the temple for about
twenty days in a month and spend the rest of the days with
his family. No archaka of this shrine is a native or
permanant resident of the village on the hill; he hails from
some place in Andhra Pradesh, Tamil-Nadu or Karnataka.
Most of the archakas, however, are from Karnataka,
especially from the Kolar district. They speak Telugu at
home and belong to the small community of Vaikhanasas.
They also speak Kannada fluently, and many of them are
proficient in Tamil also. They are not Sri-vaisnavas, and
they do not follow Ramanuja; nor do they recite the Tamil
prabandhams.

The Jiyangar, the head of the minor Srivaisnava
pontificate (Matham called Jiyar-matham) in the village on
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top of the hill, has been closely associated with worship in
the hill-shrine from the fourteenth century. While the origin
of this matham is not very clear, the purpose of starting this
matham appears to have been to gain control over the
worship in the hill-shrine. It has Paficharatra leanings, while
worship in the hill-shrine is Vaikhanasa in nature.

In any case, the Jiyangar is a renunciant monk (a
sannyasin), who appoints his successor so that there is a
continuity of office. In fact there are two Jiyangars, one
senior (hence called Pedda-jiyangar) and the other junior
(Chinna-jiyangar). It is the foimer that normally functions in
the hill-shrine; when he is absent or ill, the junior pontiff
takes over. Between them, they have four celibate disciples
of the sattada-érivaisnava community (called ‘ekangis’,
corrupt form of ‘ekaki’). The Jiyangar has his duties in the
hill-shrine to which, according to the Kainkarya-patti, he
must attend for six months in a year; the other six months,
he functions in the Govindardja temple at Tirupati,
the town below. Of the four ekangis, two are allotted to the
hill-shrine.

The Jiyangar on the hill holds the joint custody of the
keys of the Golden Doorway (Bangaru-vakili), with the
archaka. He (or his authorized representative, mudra-
manisi, or ekangi) must be present when this Doorway is
opened in the early hours of the morning. He goes into the
main shrine along with the archaka, the golla, the ekangi
and the paricharaka, closing the doors of the Golden
Doorway behind him, to make the necessary preparations
for the morning worship.

It is also his responsibility to collect the basket of
flower-garlands from Yamunat-turai and bring it to the
sanctum. He is present in the sanctum while tomala-seva is
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going on, and he hands over the garlands to the archaka for
being- offered to the dhruva-bera and other deities. On
Fridays, he fills the large golden conch with water and gives
it to the archaka for pouring it on the dhruva-bera. He also
hands over the cloth for drying the image. It is usual for the
ekdngi to represent the Jiyangar in all worship-sequences,
and assist the archaka on all days of the week, excepting
Friday when one of the Jiyangars will be present in person.

There are seven Sri-vaisnava families hereditarily
associated with the worship-rituals in the hill-shrine. They
are known as acharya-purusas. The principal family, known
as Tolappacharya family, is entrusted with the task of
bringing three pot-fulls of pure water from Akasaganga-
tirtha every morning in time for tomala-seva; the incumbent
appoints three brahmanas for this purpose. The incumbent
also recites mantra-puspa, standing in the gayana-mantapa,
during worship; further, he accompanies the processions of
the utsava-bera, reciting Veda. The other acharya-purusas
(known after their surnames : Bhavanachari, Puridai,
Prativadi-bhayankaram, Vira-valla, Para-vastu, and
Kadambi) are assigned the duty of reciting the Tamil
Prabandhas during utsavas, and during festivals like
adhyayanotsava; they will also be present on Fridays during
the ceremonial bath (tirumafjana); and they participate in
the temple assemblies (asthana).

The Bokkasam-incumbent will be present in the
Sayana-mantapa during daily tomala-seva, supplying cloth
for the feet of the dhruva-bera (3ri-pada-vastra); on Fridays
he must provide all the required water for the ceremonial
bath, sandal-paste and garments. His job includes attending
the ekanta-seva in the Sayana-mantapa every night. He it is
that must control the crowd on this occasion by shouting
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“’care, caution’” (Hechcharika), whenever necessary. He is in
charge of the silver cot, the cushion, and other articles
present in Sayana-mantapa during the night service. He also
presents to the archaka the sandal-paste balls to be placed
on the feet of dhruva-bera during this service. When the
deity sets out on procession, he holds the white parasol over
the deity; at times, he keeps the ‘sathari’ in his hand and
blesses the devotees with it, while the procession is in
progress. He also attends to the proper custody of the
garments presented to the deity, especially after the Friday
ceremonial bath.

The Sabha-incumbent will be present when the Golden
Doorway is opened early in the morning. He goes in before
the other devotees are admitted, and clears the Sayar\a-
mantapa. He carries the silver cot (after the archaka removes
the sayana-bera to its normal seat in the sanctum) out of the
Sayana-mantapa, and keeps it in the room known as
‘marichapu-ara’ in Vimana-pradakshna. He also brings the
silver cot during the night service (ekanta-seva) into the
Sayana-mantapa, and prepares it. He is also present
whenever food-offerings are made, and attends to their
presentation and distribution. He is in charge of preparing
the vahanas for processions, and also collecting people to
carry the vahanas around.

The Sama-veda-vadya is the vedic scholar, whose duty
is to recite ‘Sahasra-nama’ during morning worship every
day, and Sama-veda hymns during adhyayanotsava. He also
presents a fresh sacrificial cord (yajiiopavita) every Friday,
to be put on the dhruva-bera after the ceremonial bath.

The Mahant’s representative provides milk for daily
ceremonial bath for kautuka-bera and also for the
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ceremonial bath for dhruva-bera on Fridays. He also brings
fruits for presentation to the deities on festival occasions.

The Tallapakam-incumbent, a descendent of the famous
Annamacharya, presents music while the kautuka-bera (or
Krsna with Rukmini during Dhanur-masa) is put to rest in
the Sayana-mantapa during ekanta-seva at night. In former
days, this service was presented during all the three
sequences of worship (pratah-kala-p@ija, aparahna-ptja and
ratri-puja).

The gammikars are in charge of the preparation of
prasadams (rice-preparations) and panyarams (baked and
fried preparations and sweets) in the temple-kitchens (potu
in Vimana-pradaksina). Singa-maras are cooks that prepare
the svayam-pika food-offerings. The pilgrims look forward
to carrying with them the food-offerings presented to the
Deity and made available to them on payment. The food-
offerings are broadly grouped under two heads, and the

common items under each head are as follows :

I Prasadams (or anna-prasada) :

1. dadhyodana 2. pulihora, 3. payasam, 4. §ira, 5.
chakkara-pongali, 6. pongali, 7. Sakkara-bhat, 8. Keésari
bhat, 9. bakala-bhat, and 10. kadarhbam.

II Panyaram (or padi) :

1. laddu, 2. vada, 3. dosai, 4. téne-tola, 5. poli, 6.
appam, 7. sukhiyan, 8. jilebi, 9. manoharam and 10.
sundali.

The hill-shrine has an eleborate ‘paditara-dittam’ which
specifies what food offerings are to be made on each day of

the fortnight or month and on special occasions.
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There are also employees for discharging several
functions connected with the kitchen, like supplying water,
cleaning rice, guarding the provisions, cleaning the kitchen,
and so on. There used to be a servant specially employed to
drive away the monkeys from the kitchen (‘kotulu kavali-
gadu’). There was a cook specially engaged to prepare
‘payasam’ for offering to Potu-amma, the goddess of the

kitchen (‘ammavari payasam}.

There are four employees in Yamunat-turai for the
preparation of the flower-garlands to be offered during
tomala-seva. They must prepare thirty-eight garlands for the
dhruva-bera as follows, according to Tirumala-tirupati
Devasthanamula Dittam (Telugu, from Fasli 1200 to 1250
T.T.D., Tirupati, 1957, page 51).

for being draped on crown - (four)

to go round the top-jewel (sikhamani) of crown - (one)
to go round the portion below this - (one)

to go round bottom of the crown - (one)

to go round the portion below this, with tassles - {one)
for the nimbus behind the head (§iraschakra) - (one)
for the feet (pada-padma) (two)

to go round conch and discus - (two)

9. for the neck (kantha-sari) - (one)

10. garland known as ul-tavada - (one)

11. garland known as vaijayanti - (one)

12. garland known as kalyana-tomala - (one)

o N Oy U e W

13. garland known as $aligrama-tomala - (one)

14. big garland known as adi-tomala - (one)

15. for the Laksmi on the chest (vaksah-sthala) - (one)
16. for the sword (kathari)

17. for the bracelets and armlets - (eight)

18. to go round the right hand (vaikuntha-hasta) - (four)
19. for the shoulders (bhuja-pada) - (two)

20. for the conch and discus - (two)
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The incumbents of this service also prepare the flower-
garlands for the other deities in the sanctum. As said earlier,
the basket which contains these garlands (called pottam),
will be collected by the Jiyangar or ekangi in the morning
and taken to the sanctum. On Thursdays, during the
pulangi-seva, the dhruva-bera will be covered with flower-
garlands. For this service 22 kg 400 gms of flowers are
used, and supplied to the sanctum from Yamunat-turai. The
incumbents in this service, who are all Sri-vaisnavas, will
also recite the Tamil pradandhas during worship sequences.

Besides these, the hill-shrine has a number of other
employees to attend to several minor services like darji or
tailor (to prepare and repair cloth-drapings, festoons and
buntings for the ratha), tulasi-gumasta (to collect and supply
tulasi leaves), vadya-mela (pipers who play music early
morning and in the evening, and during festivals),
adhyapaka (to recite prabandha during tomala-seva
everyday), siddhanti (astrologer to fix auspicious time or
muhtrta for processions and festivals), and so on.

The temple-servant called Sannidhi-golla is entrusted
with the job of fetching the archaka and the jiyangar, along
with the keys of the Golden Doorway every morning, and to
assist in cleaning up the premises of the main shrine before
the Golden Doorway is thrown open to the devotees in the
morning. He is also the watchman (kavali) of the area of the
hill-shrine outside the sanctum till the Golden Doorway.
There is another watchman (kaikdla) to look after the area
outside the Golden Doorway in the Vimana-pradaksina. The
third watchman (from Mamandir) guards the area in the
Sampangi-pradaksina till the main Gateway (Padi-kavali).
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Appendix

The following is extracted from the Workstudy Project
Report of the Defence Institute of Workstudy, Mussorie,
Tirumala Tirupati Devasthanams, Tirupati, 1976.

(1)

Beginning with the ““Suprabhdtam” in the small hours of the morning
when the Lord is woken up ceremoniously, the rituals continue till late in
the night when the proceedings are brought to an end with “Ekanthaseva.”
During this period, a number of services (Sevas) and Pujas are done to the
Diety. Besides, there are Sarvadarsanam (Free Darsanam), paid Daréanam and
Arjitham Sevas (rituals conducted for those who pay for them).

The Naivaidyam (food prepared for the Lord), after it has been offered
to the Lord, is distributed to the pilgrims, free of cost, as Prasadam. This is
done just near the Bangaru Vakili, as the pilgrim comes out after Darsanam.

(2)

Executive Officer is the head of the Devasthanams administration.
Directly under him is the Deputy Executive Officer. The Chief Accounts
Officer is responsible for maintenance of all accounts, pay and allowances
etc. The P.A. (General) to the Executive Officer deals with all temple matters
of general nature (maintenance, supplies etc.). The P.A. (Estt.). to Executive
Officer deals with all extablishment matters. The Education Officer deals with
the correspondence relating to all educational institutions belonging to the
Tirumala Tirupati Devasthanams, all over [ndia. The Inspection Officer carries
out periodic inspection of all T.T.D. institutions and is responsible for
furniture, utensils etc., held in these places. There are three Reception
Officers, two for Tirumala and one for Tirupati. They look after the
accommodation, reception, catering etc., Vigilance staff ensures the security
of the temple and other T.T.D. units. Peishkar holds a key appointment in
the organisation. He is responsible for the entire temple administration.

Peishkar is responsible for the day-to-day administration of the temple
and control of the queue in the queue sheds as well as inside the temple. He
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makes out the daily programmes for the temple in consultation with the
Archakas, controls the sales of Prasadam and Arjitham Seva tickets,
conducts V.LPs. around when they visit and holds custody of all the temple
Jewellery. He has under him eight Superintendents. One among whom is
designated Parupathyadar who is considered as the Deputy to the Peishkar in
the heirarchy. Of the 7 Superintendents, 5 work inside the temple precincts
and 2 in the queue sheds.

(3)

The daily proceedings followed in the temple are briefly described
below.

(a) Preparations (0230-0300) : These are made after opening the temple
doors at 0230 when priests congregate in Tirumamani-mantapa for a
ceremony called ““Suprabatham’’ or waking up of the Lord.

(b) Suprabhatam (0300 to 0330) : 29 $lokas are chanted to awaken the
Lord and to invoke his blessing.

(c) Viéwaripa Sarvadaréanam (0330 to 0530) : Pilgrims are allowed
Dar$anam of the Lord without any payment.

(d) Suddhi (0530 to 0600) : The priests do the cleaning of the Sanctum
Sanctorum and the vessels.

(e) Thomala Seva (0600 to 0700) : The Deity is decorated with flowers.
This is an Ajitham or paid Seva. As the number of devotees that can be
accommodated in the area from Sayana Mandapam to the Garuda Koil is
limited. Only restricted number of tickets are sold. The ticket-holders are
allowed to sit and watch the service in progress which takes 10 to 15
minutes. The devotees who are watching the Seva have Darsanam of Lord
from close quarters (Sayana mandapam). After they have left, a limited
number of devotees are allowed Daréanam of the Lord, (after Thomala Seva)
for which a fee is charged. A maximum of 200 devotees are sold these
tickets in the queue sheds.

(f) Koluvu and Pafchafgasravanam (0700 to 0730) : The Koluvu
Murthy which is kept in the Sanctum Sanctorum is brought to Tirumamani
Mantapa and placed on a throne where the Lord holds his court. Previous
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days collections from the Hundi etc., are then read out. It is what we may
call presentation of accounts to the Lord. The calender (almanac) is also read

out.

(g) First Archana (0730 to 0830) : Sahasranama (Thousand names) of
the Lord are recited. This is also Arjitham or paid service. After payment of
required fees, devotees can sit and observe when the service is being
conducted. Those who have paid for Thomala Seva can be present and this
number again is the same that can be accommodated in the area between
Sayanamandapam and Garuda Koil. The devotees who watch this seva then
have daréanam of the Lord from close quarters (Sayana Mandapam). After
they have left, a limited number of devotees are allowed for Darsanam of the
Lord, (after Archana) for which a fees is charged. A maximum of 200
devotees are sold these tickets in the queue sheds.

(f) First bell, Bali and $athumorai (0830 to 0900) : The Sayana
Mandapam is cleaned, cooked food is brought there in vesselsas Naivedyam
(Prasadam), the deor is closed and bells in the Garuda Koil rung. Only
Archakas (priests) are present in the Sanctum Sanctorum. The Naivedyam is
offered to the Lord with chanting of mantras. The door is then opened and
the Jeeangar (Senior priest) leads 10 to 15 Srivaisnavas in front of the Lord
for receiving of Prasadam. This ceremony is called Sathumorai. While this
ceremony is on, the temple employees make queue arrangments for the
Sarvadaréanam (Fee dar$anam). The Paricharikas set up Prasadam counter in
the Garuda (Free dartanam). The Paricharikas set up Prasadam counter in the
Garuda Koil.

(i) Sarvadarsanam (0900 to 1200) : Free Daréanam of the Lord is
available to pilgrims waiting in the queue sheds. Free Prasadam is also
distributed to them after they have had the Darsanam.

(j) 2nd Archana and 2nd bell (1200 to 1300) : This ceremony is similar
to the one in the morning except that no devotees are allowed for Archana.

(k) Sarvadaréanam (1300 to 1900) : Free Darfanam of the Lord is again
available to the pilgrims. Free Prasadam is also distributed.

(i) Suddhi (1900 to 1930) : The Sanctum Sanctorum etc. is cleaned. The
surrounding temple are is also cleaned at this time.



252 THE HILL-SHRINE OF VENGADAM

(m) Night Kainkaryams and Night bell (1930 to 2030) : Divine services
for the Lord are conducted and Naivedyam is offered to the Lord.

(n) Sarvadarsanam (2030 to 2300) : Free Daréanam of the Lord is again
available to the pilgrims. Normally no Prasadam is distributed as available
prasadam is already over by this time.

(0) Preparations for Ekanthaseva (2300 to 2330) : This seva involves
putting the Lord to bed. A velvet bed is a spread on a swing in the Sayana
Mandapam for this purpose.

(p) Ekanthaseva (2330 to 0030) : Songs are sung or instruments played
while Bhoga Srinivasa Murthy is put to bed. This is also an Arjitham Seva or
a paid service. After payment of the required fees, devotees can sit and
watch the service. Those who have paid for Amantranotsava and
Brahmotsava also can be present. The number is however, restricted. After
these devotees have left, a limited number of devotees are allowed for
DarSanam of the Lord, (after Ekanthaseva) for which fees are charged.

It is not always that the laid down timings are followed strictly and
more often than not, the entire programme gets delayed. The temple
authorities however ensure that all pilgrims admitted in the queue get an
opportunity to have Darfanam even at the cost of delaying Ekanthaseva. At
times the temple has to be closed at 0130 or even 0200 hours. The
proceedings described above are subject to modifications as occasions
demand such as special festivals. The programme is the same for Monday,
Tuesday, Saturday and Sunday in Summer months which are considered as
peak periods for influx of pilgrims. There are certain changes in the
programme on Wednesday, Thursdays and Fridays due to certain special
services. In Winter, further changes are effected to the programmes.

On Wednesdays, due to Sahasra Kalasasekam, when the Lord is given
bath with one thousand pots of water to the accompaniment of mantras
there is a change in the normal programme. The Abhisekam is conducted in
the Garuda Koil for which preparations are made from 9 a.m. to 10 a.m. and
the Abhisekam is done between 10 a.m. and 12 noon. Rest of the programme
remains unchanged. This is paid Seva.

On Thursday due to Tiruppavada when special prasadam of rice is
cooked in a particular manner and offered to the Lord, there is again a
change in normal programme. The preparation are made from 9 a.m. and
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offering is completed by 11 a.m. This also is a paid Seva. In the evening
instead of the normal programme, the Lord is decorated with flowers. This is
known as Poolangi Samarpana and is conducted between 7.30 p.m. and 9
p-m. The devotees can have the Daranam of the Lord, thus decorated from
9 p.m. to 11 p.m. for which fees is charged. The days proceeding conclude
with the Ekanthaseva already described earlier.

On Fridays, due to Abhisekam, the programme is different after
Suprabhatham and Sarvadar$anam which finished at 4.30 a.m. Time between
4.30 a.m. to 7.30 a.m. is devoted to Sallimpu and Nithyakatla Kainkaryams,
Abhisekam is done to the main Deity from 7 a.m. to 9 a.m. During the
Abhisekam, devotees can be present by paying. Devotees can have darsanam
after the Abhisekam, for which charged. This Daréanam continues from 9
am. to 11 am. from 11 am. to 1 p.m. The deity is dressed up and
decorated. This is known as Samarpana. A private Thomala Seva and Archana
is offered between 1 p.m. and 3 p.m. During this period Naivedyam is also
offered to the Lord and Sathumorai described earlier is conducted.
Sarvadaréanam commences at 3 p.m. Rest of the programme remains as on
other days.

(4)

Cooked food is offered to the Lord daily as “Naivedyam’ and is
distributed to pilgrims as Prasadam after they had darsanam of the Lord.
Normally four types of Prasadams are distributed. Tamarind rice (Pulihora),
cooked rice and dal (Kichadi), cooked rice with curd and cooked rice with
Jaggery. Only one type of Prasadam is given to a pilgrim. The distribution is
done in the Garuda Koil. A paricharika (Brahmin who distributes prasadam)
and his helper are entrusted with this task. Three to four prasadam vessels
are kept on the ground behind a counter and one vessel is kept on the
counter. The helper hands over a “"donna’ (improvised cup made out of
plantain leaf) or an open leaf as soon as a pilgrim emerges out of the Golden
door (Bangdru Vakili).

The paricharaka takes a large spoonful of prasadam and serves it to the
pilgrim who has already been given either a ““‘donna” or a leaf for receiving
it. At times he serves the prasadam with his hand. The pilgrim then leaves
the Garuda Koil from the side exit. As soon as the vessel on the counter is

empty, the Paricharika replaces it with a filled vessel from the ground. The
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empty vessels on the ground are replaced periodically for the purpose. Some

pilgrims eat the prasadam immediately and throw the used leaves donnas in

the baskets provided for the purpose. They then complete the Pradaksinam,

make their offering in the Hundi and drink water if required at the taps

provided just near the Silver Door before going out to the Dwajasthambam.

Some of the Pilgrims carry the Prasadam with them instead of eating it there

itself. Prasadam cooked for the day normally finishes by 7 p.m. and pilgrims

having Dar$anam after this time do not get any prasadam.

The daily routine in the temple would be as follows :

(During Summer)

1. (Saturdays, Sundays, Mondays and Tuesdays) :

03.00
03.30
05.30
06.00
07.00

07.30
08.30
09.00
12.00

01.00
07.00
07.30

08.30
11.30

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

to
to
to
to

to

to
to

to

03.30 a.m.
05.30 a.m.
06.00 a.m.
07.00 a.m.
07.30 a.m.

08.30 a.m.
09.00 a.m.
12.00 noon

noon to 01.00 p.m.

p-m. to 07.00 p.m.

p-m. to 07.30 p.m.
to 08.30 p.m.

p.-m.

p.m.

p-m.

to 11.00 p.m.

Suprabatham

Viswartipa Sarva Dar$anam
Suddhi

Thomalaseva

Koluvu and Pafichanga-
Sravanam at Bangaru Vakili.
1st Archana

1st Bell, Bali and Sathumurai.
Sarvadar$anam

2nd Archana (Ekantham) and
2nd Bell.

Sarvadarsanam

Suddhi

Night Kainkaryam & Night
bell.

Sarvadarsanam

Ekanthaseva



CHAPTER SIX -

Worship in the Hill-Shrine 255

1I. Wednesday due to Sahasrakalasabhisekam :

03.00
03.30
05.30
06.00
07.00

07.30
08.30
09.00

10.00
12.00

01.00
07.00
07.30

08.30
11.30

a.m.
a.m.
d.Im.
a.Im.

a.m.

a.m.
a.m.

a.m.

a.m. to 12.00 noon

noon to 01.00 p.m.

p.-m.

p.m.

p.m.

p.m.
p.m.

L. Thursdays

03.00
[ 03.30
05.30
06.00
07.00

07.30
08.30
09.00

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

to
to
to
to

to

to
to

to

due to Tiruppavada :

to
to
to
to

to

to
to

to

03.30
05.30
06.00
07.00
07.30

08.30
09.00
10.00

07.00 p.m.
07.30 p.m.
08.30 p.m.

11.00 p.m.

03.30
05.30
06.00
07.00
07.30

08.30
09.00
11.00

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.m.

a.Im.

a.m.

a.m.

a.m.

a.m.

a.m.

Suprabhatham

Viswarfipa Sarvadarsanam
Suddhi etc.,

Thomalaseva

Koluvu and Panchanga
Sravanam at Bangaru Vakili.
1st Archana

1st Bell and Sathumurai.
Preparations for Sahasrakalasa
abhisekam

Sahasrakalasa abhisekam

2nd Archana (Ekantham) and
2nd Bell.

Sarvadarsanam

Suddhi

Night Kainkaryam & Night
bell.

Sarvadarsanam

Ekanthaseva

Suprabhatham

Viswarupa Sarvadarfanam
Suddhi etc.,

Thomalaseva

Koluvu and Parichanga
Sravanam at Bangaru Vakili.
1st Archana

1st Bell, Bali and Sathumurai.
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11.00 a.m.

07.00 p.m.

07.30 p.m.
09.00 p.m.
11.30 p.m.

IV.Friday due

03.00 a.m.
03.30 a.m.
04.30 a.m.

07.00 a.m.
09.00 a.m.

11.00 a.m.
01.00 p.m.

03.00 p.m.
07.00 p.m.
07.30 p.m.

08.30 p.m.
11.30 p.m.

to
to

to

to

to
to

to

to

to

to

to
to

to

to

07.00 p.m.
07.30 p.m.
09.00 p.m.
11.00 p.m.

Abhisekam :

03.30 a.m.
04.30 a.m.
07.00 a.m.

09.00 a.m.
11.00 am.

01.00 p.m.

03.00 p.m.

07.00 p.m.
07.30 p.m.
08.30 p.m.

11.00 p.m.

Sarvadar$anam

Suddhi

Poolangi Samarpana.
Poolangi Seva (Arjitham)

Ekanthaseva

Suprabhatham

Vidwarfipa Sarvadar$anam
Sallimpu, Nithyakala
Kainkaryams (Ekantham)
Abhisekam - (Arjitham)
Abhisekanthara Dar$anam
(Arjitham)

Samarpana

Thomalaseva & Archana
(Private), Bell, Bali and
Sathumorai
Sarvadar$anam

Suddhi

Night Kainkaryam & Night
bell.

Sarvadaréanam

Ekanthaseva



