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‘The sun of our land used to set there.’
—S. Kalesh

Words that blossomed from the fury of lowly ones, swirled like
a cyclone within the stone walls of the church on the hill. Were

the walls shaking?’
— Paul Chirakkarode

“The grass has its own grievances and so do the plants. ... The
birds, the squirrels, the hedgehogs, the thieving owls ... let them

eat. ... It is they who really own the land.’
—P.A. Uthaman

‘How can we assemble? We sweat blood to grow rice, coconut
and other crops. Yet if we are not allowed to walk on that soil,
10 assemble somewhere or to form an organization. ...
Every day after college work was over, Karuppan master
would arrive on the lake in a small boat. Pulayas and others
from all the nearby stretches of land assembled in little boats.
The boass were bound together to form a platform. Seated in
them, they discussed their future plans. The main goal of these
discussions was to create a Pulaya organization.

__T.K.C. Vaduthala

On a Sabbath day
when God was on holiday.
Out of their settlements were they

driven out, d:'.rpassmed
—Kaviyoor Murali
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Editors’ Note

This anthology has its origin in our friendship with Mini Krishnan of
Oxford University Press (OUP) who drew our attention to the distinct
lack of anthologies in this particular area. Unlike most anthologies
compiled and edited to serve a preconceived set of expectations, this
is a collection of voices that had hardly been heard so far and that have
been missing from the readers’ understanding of Kerala society and
Malayalam literature. We went through a long process of discovery,
listing people who could make significant contributions as well as
locating efficient translators who could do justice to the source texts
and more importantly to the ideology central to Dalit experiences of life
and thus to their art. At least half of them were Mini’s friends who soon
became our friends as well. Our circle expanded with every such link.
Today, Dalit literature which draws its energy from engaging with
a deeply embedded anti-caste sentiment and approach has become an
inevitable part of Kerala’s socio-scape. It could also be said to have
played its own role in the democratizing process of a national-linguistic
culture and in diversifying the very concept of a conventional aesthetics.
Traditional standards of literary excellence in no way prepares a reader
for the complexities of responses the writings included here will evoke.
Readers will discover the limitations of their reading practices as they
encounter the emotional, intellectual, and aesthetic demands of this
collection and might feel uncomfortable at the challenge it poses as
they realize their complicity with the status quo. These selections will
also bring the mainstream critics and reviewers face to face with their
own prejudices, who, insufficiently equipped to understand or accept
the truth of Dalit experiences and perspectives, often label this body of
writings ‘bitter’, ‘biased’, ‘militant’, ‘angry’, etc., and, might, therefore,
have dismissed it as not serious ‘literary’ writing. Most Indian publishers,
also influenced by such views, have also always controlled what was
published. It is in this context that the significance of this venture by
OUP becomes clear. It will enable and facilitate the historical process of
bringing forth these long silenced and neglected voices from the fringes
of Kerala society into the worldwide literary firmament.
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Editors’ Note  xi

Department. We are particularly grateful to Mini Krishnan for the faith
she showed in us and for inviting us to edit the anthology, for being
the master brain behind this project, for her constructive criticism and
patience, and for her 24x7 commitment, and obsession with the work
amidst all her other projects. Our thanks are also due to Kerala Sahitya
Akademi, Thrissur, for helping us to access numerous obscure texts,
and to the solidarity of many Dalit writers, critics, and activists who
encouraged us, listened to us, and offered invaluable critical advice. We
would also like to record our appreciation of P.V. Anil Kumar, Assistant
Professor, Government Arts College, Thrissur, for his unending support,
help, and extraordinary commitment to Dalit causes; K.S. Madhavan,
Assistant Professor, Department of History, University of Calicut, for
sharing his insights about the Dalit world around us; and Anitha, who
helped shape many parts of this anthology so impeccably from the almost
indecipherable scripts we gave her. We also remember Isabel Fernandes,
who was always there, a ready reckoner when it came to authors, details,
and dates, and many others who were a source of inspiration to us.

With immense pleasure we present the English-reading public
worldwide with this selection of Malayalam Dalit literary expressions
which reflects the truth of the Dalit as an individual as well as the truth
about his/her entire community.

M. Dasan

V. PRATIBHA

PRADEEPAN PAMPIRIKUNNU
C.S. CHANDRIKA



General Introduction

o . s 1%
For darkness to write history, I offer my eyes

The Oxford India Anthology of Malayalam Dalit Writing in English
translation was planned to demonstrate to English readers worldwide
the political and aesthetic difference between this Other writing which
has not received its due attention and Kerala mainstream writing
which has already been widely translated. This anthology attempts to
chart a history and sensibility which has remained unrepresented in
the canonical tradition of Malayalam literary discourse. The editorial
team has compiled a selection of creative and critical interventions
representing diverse genres, themes, styles, and aesthetic and ideological
positions.

What I intend here is to offer a highly compressed historical, cultural,
and social context of Malayalam Dalit writing hoping that it will provide
the reader the logical and conceptual framework of the selections and
help him/her gain a better understanding of this hitherto marginalized

discourse.

Dalit Discourse: Breaking the Silence

Even though the word ‘Dalit’ in the sense in which it is used in this
anthology was prevalent in other parts of India, especially Maharashtra,
as early as the 1920s as part of the movements spearheaded by Jyotiba
Phule and Bhim Rao Ambedkar, it appeared in the socio-cultural milieu
of Kerala only in the late 1970s. The late appearance of the term in
Kerala has much to do with the particular trajectory of ‘Renaissance’
that the state underwent which succeeded in camouflaging and silencing
many discourses besides the marginalized. Whenever such attempts at
silencing failed, the hegemonic/casteist discourse would appropriate
the marginalized voices in a form acceptable to the hegemonizer. The
proof of this brutal silencing and appropriation is reflected in the works

" Sunny Kavikkad, ‘An Unchartred Map, translated by Catherine Thankamma
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Thus, by masking caste in the public realm through a ‘progressive’
discourse based on class, the upper castes made sure that the cultural,
symbolic, and social capitals which their elite caste status had conferred
upon them were not visible.

How do we explain this politics of double standards of the upper-
caste reformers, of their being progressive within the community and
reactionary outside it, especially in matters of caste relations? We need
to understand the attempt of the elite upper castes to overcome the
anxiety created by the wave of colonial modernity which stirred in them
insecurities and fears that they would lose the privileges they had taken
for granted. Just as the colonizer needed the colonized to maintain the
former’s sense of enlightened superiority, so too the upper castes needed
the inferior castes to shore up their own sense of worth. They never
accepted and addressed conventions and superstitions as the problem of
society as a whole. For them, it was just a community problem. So the
dream of emancipation was limited to internal reforms.

Early Dalit Movements

In contrast to this, the Dalit politics of the period took a different
form with a different vision of emancipation. One of the prominent
movements of the lower caste was the Sadhujana Paripalana Sangam
(Organization for the Welfare of the Marginalized). Instituted in
1907, this movement captures some of the ecstatic moments of the
Dalit vision. Whereas the Bhakti movement conceptualized equality as
‘equality before God’, the foundation here was the physical and raw
agony of caste life. An equal political space within the emerging liberal
scenario of colonial modernity was what was envisioned. Starting from
the material and caste circumstances of Travancore, this movement
developed into a form where modern citizenship became inevitable. The
political struggles focused on the right to education. There was also a
stress on ‘cleanliness’, which was denied to the Dalits by social edicts
that prevented Dalits from ataining the means to this same state: clean
clothes and water to wash in.

Even before Ambedkar, Ayyankali, the leader of the Sadhujana
movement, realized that the essence of social justice was freedom. He
challenged the casteist embargo on Dalits using public roads by travelling
in a ‘villuvandi’ along the prohibited road. He conceptualized freedom
in a radically new way: it was not through mercy, he said, but through
action that freedom is created. The fashioning of the Dalit body itself
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modernizing their respective communities, are hailed as major progressive
figures of Kerala. Ayyankali never visited the Sri Padmanabha temple
after it was open to Dalits through the ‘Temple-Entry Proclamation’,
(1936) despite it being near his residence, proving that in Ayyankali’s
vision of Dalit emancipation, temple entry was not a paramount issue.
The contemporary Dalit reading of the Temple-Entry Proclamation
regards it as an attempt by the rulers and the national leadership to

revent Dalits from embracing other religions and to contain them in the
Hindu-fold. In mainstream Kerala historiography’s elite politics, rooted
in the fear of a possible loss of prestige, this proclamation is hailed as
one of the supreme moments of the region’s ‘renaissance’. Whereas the
spirit of western renaissance lay in its opposition to papacy, priesthood
and the authority of the established religion, the renaissance spirit
hailed by Malayali historians is quite the opposite: what it celebrated
was no renaissance at all for Dalits. They continued to be trapped in
priesthood and upper-caste superstitions. This could be the reason for
the ambivalence shown by the post-renaissance Dalit identity in Kerala
in its inability to even imagine a self-liberated Dalitness freeing itself
from the deep shadow of Hindutva.

It was because of Ayyankali’s anti-caste approach that the Sadhujana
Paripalana Sangam could not become a decisive force in the post-
Independence parliamentary politics. Distance from that time makes
it clear that Ayyankali denied himself the power he might have gained
had he collaborated with upper-caste politicians. The caste reforms, anti-
landlordism, and community consolidation that began in the second
half of the 19th century in Kerala is today known as progressive and
liberal politics. One of the other significant political events in the history

of the Dalit struggle, which is conveniently ignored and silenced by
is the struggle Ayyankali led in 1907 for the right
realized the radical potential

ducation was understood as

elitist historiography,
to education. Though illiterate, Ayyankali

of education. In his scheme of things, €
the means through which social and cultural capitals could be attained

and Dalit liberation be realized. What is fascinating about Ayyankali’s
when he took two Dalits to school for

struggle for education is that
the politics of which was modern by any

the first time, they were girls,

standards.
When his demand for education for a people who had been blocked

from formal learning for centuries was denied by the caste system, he
called for an agrarian strike, the kind of which is unique in world history
and has been taken up many times in later political struggles of the
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Nair Consolidation and the Socio-cultural
Scape of Kerala

Unlike other states, where caste realities could be construed through
the paradigm of chaturvarna’, Kerala again presents a unique pictrure
which is evident in the practice of untouchablity and unseeability that
existed well into the 20th century, and which shocked Vivekananda
into remarking that Kerala was a ‘lunatic asylum’. What this Hindu
reformer saw in Kerala was a form of caste exploitation he had not seen
elsewhere in India where upper-caste Hindus and Dalits lived in two
different villages. Due to Kerala’s geographic features and the division of
labour that was in operation, both Dalits and upper-caste Hindus were
obliged to live in the same village, making frequent social interactions
unavoidable. This led to the Brahminic upper castes imposing a brutal
and inhuman distancing strategy which precluded the untouchable
castes from achieving social, cultural, and economic breakthrough and
kept them as the ‘untouchable other’. In thar sense, one could say that
Vivekananda was partly right and partly wrong. Right because he sensed
something specific about the nature of caste domination in Kerala.
Wrong because he thought that caste domination in other parts of India
was not as powerful as it was in Kerala.

If we try to translate this into the chaturvarna paradigm within the
political and social matrix of Kerala, it is the Nairs, a caste group that did
not belong to any of the three powerful varnas—Brahmin, Kshatriya,
or Vaishya—who emerged as a decisive force in the 20th century. The
history of Nair emergence is beyond the scope of this introduction.
Suffice it to say that this passage of Nairs into colonial modernity and
beyond is the story of their appropriating the Brahminic and Ambalavasi
culture and transforming the imagined nation into their own culture.
To shorten a long story, I would only focus on a few issues in connection
with the emergence of Nair subjectivity. A cursory look at Kerala
society will reveal that it is Nair subjectivity and its epistemological
programming that constitute what is known as the Malayali sensibility.

First, the much celebrated matrilineal system of lineage, where
wealth in the form of land/property is transferred through mothers to
their daughters. Coupled with this was a form of conjugal relationship

* Chaturvarna: A theoretical caste-structure of Hindu society; source, Rig Veda,
10:90,
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the mother-to-daughter transference, Wwas decisive in breaking the
structure of the Nair matrilineal system. Within the altered landscape
of colonial modernity, the Nair community underwent a change from
their traditional matrilineal system to a patriarchal one and the father
was made the locus of the newly-formed patriarchal exchange. With
this, the Nair community broke with the age-old Namboodiri system
and its sexual exploitation. This historic shift is well-documented in
Indulekha, a novel written in 1889.

Another anxiety of the Nair community can be seen in C.V. Raman
Pillai’s text Videshiyamedhavitvam (Foreign Domination, 1921). This text
supplies all the ambiguities and contradictions that a postcolonial text
%I;C?H:r' ,T,l;]mf’fj“ SFfPfi’se' it has in store for us is the term ‘foreign’ and
the thgcne; ;)t_ :tp_orel.gner in Fl'us text is not an Englishman who ruled
the admini yet-imagined India but the Tamil Brahmin who controlled

aan 1s.rrat1ve system of Travancore State. The political battle
against “foreign domination’ by (h Nai _ POTea SEE
through job reservations and yh ¢ S enden .m the-larter s victon
one might locate 5 Malayal; irm t.Tr S}?Ch Elfﬁf'rnatwe actions. H-erc‘toz
groups are derided for pe CRpwhEn Dahts and other marginalize
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accused of compromising merit and excellence, what is forgotten is the
fact that every other community in Kerala is already the beneficiary of
an affirmative system and always has been.

The subtle political dynamics of the Nairs who outwardly mimicked
colonial modernity and packed away lower castes as the ‘Other’, resulted
in defining the nature of public space in Kerala. If we look closely at the
above-cited examples, we can see that Brahminic hegemony in both its
Malayali and Tamilian varieties is posited as the visible Other. But there
is yet another that is completely absent: the Dalit. By appropriating the
hegemonic systems of both colonial modernity and Brahminism and
by erasing the Dalit other, the Nairs created a new space of Malayali
nationalism. It is through the cultural capital of the Nairs that Kerala
has been imagined and constructed. The very icons specific to the
upper castes, especially the Nairs, have been projected as ‘Keralaness’
and ‘Malayaliness’. In other words, what makes Keralaness distinct
from other cultural formations is the upper-caste culture. This is how
Kathakali and kasavu mundu (brocade-bordered cloth) have become the
iconic markers of Kerala and being Malayali. Hence, being a Dalit or
Muslim or Tamilian is tantamount to being excluded from the sites of
Kerala. It is in this constructed space of Kerala and Malayaliness that
all the emancipatory histrionics of Kerala have been enacted. Naturally,
this society’s emancipatory dreams have no place for Dalit emancipation
or anti-caste politics.

The Blindspots in Progressive Kerala

What is hailed as the ‘Kerala experience’ is this glittering surface of
the liberal and democratic politics that conceals the dark underside of
intense communal feelings. This is evident from the fact that the various
political measures undertaken in the name of development in Kerala
and hailed as progressive by ‘Malayalis’ are anti-Dalit and anti-Adivasi.
The Land Reform Bill (1969) which was envisaged to give land to the
tillers, actually turned the Dalits into landless agricultural labourers and
did not change their class position. Those communities that had been
cultivating leased lands were given ownership and the landless Dalits
who had actually tilled the land were pushed to the periphery. Besides,
the various governments that ruled the State forced the Dalits into
ghettos called colonies—devoid of even bare necessities like drinking
water—restricting their social mobility. These policies modelled on
colonial governments placed the Dalits continuously at the mercy
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2 new bottle. With Maoist politics there was an attempt to break with
the Leftist progressive politics in parliamentary garb. In the Naxalite
Movement of the 1970s, there was an intense awareness of the feudal
social structure of society that was linked to a colonial bureaucratic
machinery. But the tragedy is that this awareness, when transformed
into political praxis, could not overcome the very structure of thought
that it found detrimental to Indian society. Maoist leadership in Kerala
was in the hands of urban, educated upper-caste intellectuals who
fought the feudal form of material and labour reproduction ignorant
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masks. This was further intensified by the fact that the 1990s was also
the period when the Left in Kerala, like its international counterparts
elsewhere, faced an immense identity crisis following the dissolution
of the USSR. Moreover, China’s emergence as an international super-
power began to be perceived in Kerala with a sense of pain because of
its market-friendly policies. Thus dream of a progressive, egalitarian
society, a dream with which Dalits or other repressed communities

could align, ended.

Birth of Dalit Identity

As cracks in the Kerala dream and international Socialist dream became
increasingly obvious to the Dalits, their new cry was not for a radical
overhauling of the entire social structure and system but directed
towards gaining their legitimate share in the existing power structure.

This trajectory explains the difference between the Kerala Dalit
experience and other Dalit experiences in India, with which I began
this study. Unlike Dalits in other parts of India, Kerala Dalits were
conditioned in a dream that was trans-national, anti-imperialist,
and anti-bourgeoisie. They were also forced to believe in a Hegelian
teleological vision of history, for which the grand-narrative known as
Marxism supplied the vital political fuel. In this particular sense, the
disillusionment that the Dalits in Kerala felt was also experienced by
many when they were obliged to recognize that all meta-narratives had
ended. The only one that survives is the one known as liberal democracy.
Contemporary Dalit politics in Kerala is situated within this liberal
space where Kerala Dalits have again taken up the issues of land, sharing
of resources and power, democratic redistribution of wealth, exclusion,
marginality, and so on. They have learned that if they want to survive,
any bargaining must be done within the existing frames of reference of
liberal democracy.

But that is not all. Dalit thought carries a radical vision, which
is evident in the vision of the infinite and the absurd exemplified in
some of the Dalit art forms performed in Kerala. Here it is not a tragic
acceptance of liberal democracy and the subsequent bargaining, but an
Txperience that cannot be conceptually reduced to rational thought or
ogic.

Only the future can tell whether Kerala Dalits will enter the emerging
digitalized cyber-world successfully. Will they point to a new alternative
to the whole of humanity itself or is that too much to expect?
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something that had originated from the untouchable co
Parayan and Kaniyan, byt

a plurality of voices and differen; power centres. But
miss the ambivalence of his literary

radicalism. There was a process
of simultaneous acculturation by wh

ich he incorporated the farcical
tradition of the untouchable communities and also the Sanskritic

tradition to mock the hypocrisies of the dominant communities.

In Kuchelavritham by Ramapurathu Warrier, a writer of the same
century, poverty is pictured not as the essential result of economic
inequality and social injustice, but as a human situation that could only
be solved by the divine intervention of Lord Krishna. Both A#takathast
and Chamboos* are the literature catering to the recreational needs of the
elite. Their imaginative and meditative poetry were not reflections of
the real state of social relations. They were, instead, attempts at idealized
representations of nature and beauty. The man of poetry is a purely
imagined creature, unrelated to any social reality. This body of poetry is
conspicuous by the absence of regional, caste-specific, and everyday life
experiences.

Not only literature but other Kerala art forms are also the products
of an aesthetics that prioritizes pleasure over everything else. The
life experience of the spectator of a Kathakali or Kootiyattam is not
conditioned by the angst of survival. What classical arts focus on is
saadhakam (mastery by repetition). Classical arts, similar to the neo-
classical spirit of European literature, prioritize repetitions of received
Norms and patterns over an innovative break with past norms and
Patterns. The structural effect of this is that the classical arts became
the exclusive domain of a consuming elite who had enough !Eisu“’: o
Acquire the skills for repeating already perfected patterns. Artistic genius,

" Thullal: A folk performing art of Kerala comprising f:lar}ce am.i song. !Ov(?r the
3t two centuries the form has gradually evolved and assimilated into a classic art
form,
T i f Kathakali recirals.
Anak : component 0 .
Cb:mabtfj g:cel!iii;ar;y compF:ment of the theatre of the Chakyar community. It

might be 4 mix of prose and verse.
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Ddlit Literature: The Differential Paradigm

The politics of representation and exclusion n-:lescribed 50 ftar t?xplains
the invisibility of Dalits in early Malayalam lolteratl.ll'e despite its long
licerary tradition. Also, this invisibility is quite understandable given
that Dalits in every region of the country have been denied education,
However, this same invisibility in the written realm is strongly by-passed
through a powerful tradition of Dalit orality that attests to the fact that
education and literacy are distinct things. What is most interesting about
the Dalit oral tradition is that it does not take into account the notion
of an author. Rather, Dalit orality is pronouncedly concerned with an
experience that is not individualistic but s always collective.
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In the realm of music, since the Sangam Age, Dalits have been
known for their earthy and instinctive music. In’Punmanoam* the
pulaya is described as ‘the Pulaya who plays thudi”. Para n,mans
the one who beats the paras*, the drum. Paanas are .knowi;mflor their
musicality and skill in drumming the ‘udukksS Mannan has used
gezhara® as an instrument in kalampaattu”, The chenda is a subaltern
musical instrument. Both nanthurnitt and pulluva veena** further enrich
the ancient musical traditions of the untouchables. One of the perennial
themes of Dalit epistemology as unfolded in this complex matrix
of music, dance, and songs is the irrationality of the caste system. In
Pottan Theyyam, evoking the historic moment at which Sri Sankara was

questioned by an untouchable about his AdvaizhsS$ philosophy, Pottan
Pulayan asks the question:

Isn’t it blood that oozes when you are wounded, Brabmin?
In't it blood that oozes when I am wounded, Brahmin?
Then why ask about my caste?

In an old folk-song the purity and elitism that a birth in upper-caste
community guarantees is questioned:

To play the drum’S in the temple, the cattle’s hide is okay

To pluck the flowers for worshiping in temple, Paraya’s basket is okay
What is purity, Brahmin?

What is impurity, Brahmin?

* Purananooru: Sangam Tamil composition (D 3rd century) of the singers, 16
are women.

' Thudi: Percussion instruments of Dalit origin and used by them.

t Parai: Percussion instruments of Dalit origin and used by them.

S Udukku: Percussion instruments of Dalit origin and used by them.

Y Eezhara: Percussion instruments of Dalit origin and used by them.'

** Kalampaattu: Song sung during the preparation of coloured drawings on the

ground with rice-flour and turmeric.

" Nanthurni: A highly soph isticated two-stringe
community.

" Pulluva veena: An indigenous stringe
men of Puluva community.

% Advaitha: The philosophy of monism

form of B ali
rahman or the Great Reality. . 5si
% Drum: Made of the hide of cattle, it s il 8 ALIE SROICIOR POC RS
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Dalit Cosmogony

The complex vision of Dalit cosmogony in Kera]a is still not
understood in all its subtleties. On the one hand, it evokes the realm
of the transcendental with which human correspondence is impossible.
On the other, this cosmic transcendental background, as in the case
of some world religions like Judaism or Islam, is not absolute. Nor is
its transcendence pronouncedly articulated. Rather, this works as an
unconscious knowledge, as an unconscious background information
that structures the narrative of faith. So, in Dalit cosmogony, God as
the a-bsolutc Other is not a pronounced truth. Instead, the whole system
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. sublic. He was shrewd enough to reali, sy
wl.:lisi}blc human-divine, would repgroduce ajithzhﬁtlil;na};;r?h’ WIt.hh].ts
its body. The second instance is what is now known as ;11(:1;/[ \:;;b:;
Rebellion, where a significant number of Dalj

he feudal lords before whom they had eariierlza;:rr:::ie;z t:cltsfl:llllln f;)tught
the profound ideological shift offered by Islam that surrfildcr bei"orc‘:l?z
non-representable God freed its followers from earthly powers which
gave the Dalit converts the courage to make such a radical onslaught on
the feudal machinery. The third is Ayyankali’s rather lukewarm reaction
to the Temple-Entry Proclamation, which is still celebrated by elite
historiography. The fourth would be the early Dalit fascination with
Marxist atheism practised in Kerala.

In Sangam texts—Sangam Age being a socio-culture space to which
Dalit life-world is traditionally linked—one hardly finds any reference
to the immortality of the individual soul or the pervasiveness of Brahman
and moksha. The difference is clear. Dalit thought is not concerned with
the transmigration of souls or moksha, that is, liberation from the cycle
of birth and death in a final union with the Brahman, the universal.
Dalit thought is concerned with the immanent. Its spirituality is geared
towards the well-being of the mental, ecological socio-scape.

In a beautiful moment in the life of Poikayil Kumaragurudevan,
he explains why cattle should not be slaughtered: “We should not kill
cows and buffaloes. Not because they are sacred animals. But because
during our slavery, the Parayas and Pulayas shared their pangs with
these animals.” This marks the organic humanity of Dalit discourse.
Therefore, in his writings we find evidence of a Dalit consciousness
which is sceptical of upper-caste consciousness and historiography.

1 do not see a single word about my people

I see the histories of many races
There was no one in the past to record the story of my race!

This absence of a narrator capable of recording the “story of my race’

is powerfully manifested in the history of Malayalam poetry from the
Bhakti movement onwards. There are some marked differences between
the Bhakti movement in Kerala and in other parts of India, whcr.e it h;-ts
been known for its powerful anti-caste consciousness. The Bhakti poetic
tradition in Malayalam represented by Ezhuthachan, Rama.purathu
Warrier, and Poonthanam, from that paradigm, effects a dlfferen:,]e-
from the general trends of the Indian Bhakti movement. The I\éal:ly i
Bhakthi poets did not raise the question of equality before (od as
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it was done in the writings of Kabir, Thukaram, Namdev, Tulsidas,
Basaweswara, Chokamela. Instead they exaggerated the devotion g
Krishna and Rama in fits of madness. They were not even ready to
minimally address the issue of caste. Only later, during the ‘Kerala
rcnaiss;m;‘c', did caste became a topic of poetic imagination. This anti-
caste poetic discourse that has its basis in Narayana Guru, Sahodara