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qATAIY MY =qTa:

[Vyasa in non-Puranic Sastras]

b orlin)
JeEIaE]  wWiAttaq  dfqer  wamak:
JaFEAEEGl  Aifs w® "z |
(Vaisampayana’s Nitiprakasika 1. 27b-28a).

(R ]
s gftoes RECIALEIEOEA IS

ILEIME  wafwg 3El qar |
gaSd  JEreEd  FsugarEr gl Re

EECERINEES TAfAEITFTIL |
gfgigeaar 9 S SEISEan Y

TAZET FFAHIX A9 qAF-Ga: |
o afeq: fem  guEeEmafEe 1R
(ﬁukarahasya Upanisad 3. 19b-22).

(3)

Erfesagam  sfq o
(Naradabhakti-Siitra 16).



NOTES

(1)
Vedavyasa is said to have composed a work on niti (science
of government) in 300 chapters condensing a work (composed by
the sage Gaurasiras) in 500 chapters.

The Nitiprakasika informs us that Vedavyasa was one of the
ten teachers of rajosastra (polity) (1.21-22) and that Brahma,
Mahegvara or Rudra, Skanda, Indra or Vasava, Pracetasa Manu,
Brhaspati, Sukra or Kavya, Bharadvaja, Gauragiras and Vedavyasa
respectively wrote 100000, 50000, 25000, 10000, 6000, 3000, 1000,
700, 500 and 300 chapters on polity. It is noteworthy that here
niti which usually means‘right or wise conduct or behaviour’ has
been used in the sense of rajadastra.

Vyasa’s authorship of some work on niti is undoubtedly

proved by the expression 9Ty g in  the first benedictory
verse in the Paficatantra. It is unfortunate that the work has been
lost. Some are inclined to think that since Vyasa’s Mahabharata
contains a detailed account of rajadharma in many places, Vyasa
was regarded as an author (or exponent) of rajadastra by the author
of the Paiicatantra.

(2)

The incident mentioned in the Upanisadic passage was so
wellknown in the tradition that it was referred to in a highly
charming form in Bhagavata 1.2.2 showing obeisance to Suka.
The verse says : Seeing his son (S'uka) going away with a view to
renouncing the mundane existence even though he was anupeta
(not invested with the sacred thread) and consequently was
apetakrtya (having no occassion to perform religious duties) the
sage Dvaipayana was agitated at the thought of separation of Suka
and called out ‘O my son’. At that time it was the trees that
responded on account of their having been filled by Suka’s presence.
I (Sita) bow down to that Suka who was sarvabhutahrdaya (having
his heart established in all on account of being one with the univer-
sal self).
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The §§ntiparvan (332-333) affords us a detailed account of
the above mentioned incident. Suka’s firm resolve to attain eman-
cipation, his going through the sky, his coming near the sun and
going towards the east, his request to the celestial beings to inform
his father about his divine position—all these are decribed here with
necessary details. It is clearly stated that while Suka was going
through the sky Vyasa followed him and in a place called Sukabhi-
patana he began to weep for his son. He called out his son loudly,
Suka was sarvagata at that time; consequently Vyasa heard an echo
of his own sound in the form of ‘bho’.

In Devibhagavata 1.19.46b-52, we find a brief account of the
incident described in S'antiparvan chapters. It mentions Suka’s
going through the sky from the peak of the Kailasa mountain, the
breaking of the peak into two while Suka left the peak, Vyasa’s
calling out Suka by uttering ‘O S'uka’, respond given by the sakgin
who was sarvagata (all-pervading).

(3)

Parasarya (the son of the sage Parasara) i.e. Vyasa is of the
opinion that anuraga (love, excessive attachment) for worship and
the like is the essential characteristic of bhakti (devotion).

The aforesaid view is found to be described in many places
in the Puranas and the Mahabharata. Since the authorship of
these works is ascribed to Vyasa the author of the Naradabhakti-
sutra presented the view as held by Vyasa.

1t appears that p#jadi in the aforesaid siitra refers to the nine
laksanas of bhakti as shown in Bhagavata 7.5.23-241 (Here arcana
is the same as piija; see Bhaktisandarbha, p. 79). Narada used the
word pija on account of its efficacy and importance.2 The mention

1. For nine varieties of bhakti with variations, see S’iva-p.
2.2,23,21 ff; 17.2.10.67-70; for eight varieties of
bhakti, see Garuda-p. 1.219. 6-9; for ten varieties of
bhaktt, see Naradiya-p. 1.15. 138-15]1.

2. ud fFRamEmed: g dfewarfag:
gegaa: fafe oy fareemiiftaar o
(Bhag. 11.27.42). The importance of pija may be known
from its definition ‘TRfFaAfRIBFN". That bhaksi cop-
sists in piija may be known from Brhannaradiya-p. 15.33
(wetzaman faoy: fafedaen qomm 1 aft ar ave: Sife @1 afe:
afeareid 1l).
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of piija in the first place seems to have a traditional basis. The
Uttarakhanda of the Padma-p. says that a Mahabhagavata must be
AIATFARILH  (verse quoted in the Bhaktisandarbha, p. 97), and the
enumeration of the nine ijyas begins with arcana (ibidem). It is
wellknown that some schools of bhakti lay much stress® on pija or
arcana (also called kriya) while describing bhakti.* Adi may also
include songs, festivals etc. that are directed to the intended deity
on whom the devotee feels dependence.

It may also be conceived that Vyasa expressed his view keep-
ing in view the people of his own age (i.e. the Dvapara-yuga). It
is wellknown that arcana has been especially enjoined for the people
of this Dvaparayuga.®

The word anuraga suggests unalloydness, uninturruptedness.®
This may be taken as alluding to ragatmika bhakti also.

R. S. Bhattacharya

3. It is remarkable to note that itis not the Bhagavata
school but the Paificaratra school that strongly prescribes
arcana : aafa sraaand  asawEfRag sETAmenaTaE
ifeq, aefamrfa aRmardERFaRm T qewe fag e, ..,
(Bhaktisandarbha, p. 141, ed. by Srimat- -puridasa)-

4. gd fafear ad gfferm @ fwam
&a wiwfkfa siwr @ wfs: au w&q o
(Narada-paficaratra, quoted in Bhakti-rasamrtasindhu,
p- 16).

5. e $3 a9 gREAqET g19s9aT (Visnu-p. 6.2.17; Padma-
p. 6.42.11).

6. wAwfafatear.......sau wf@dwes (Bhag. 3.29. 11-12).
Anurdga has been atfractively exemplified by the Padma-
p. as: Jaq a9T 36 ZA7T = gach qu1 | wAsPRA] @gaq
a9 4 wai @@ 0 (quoted in  Bhaktirasamrtasindhu,
p. 108).
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greaq  afg gumfa
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NOTES ON THE STOTRA

Bhrgu, the sixth son of Brahmi, practised severe self- -castiga-
tion in the place called Vrsakhata in Bhrgukaccha tirtha (Bhggu-
tirtha) for one thousand divine years. His body was covered with
an ant-hill (valmkavat sthitam). The Goddess Gauri, while wan-
dering through the sky with S'iva saw the ant-hill and asked Siva
about it. Knowmg the highly painful condition of the sage Gauri
requested Siva to grant Bhrgu the boon for which he had been
practising tapas. Siva replied that since Bhrgu was of wrathful
nature, he would not be able to achieve success in his penance
(qa: w3 szafa, 16). Siva with the view of showing Gouri the
wrathful nature of the sage asked his bull to act in such a way as
to make the sage furious. Being attacked by the bull, Bhrgu be-
came highly enraged and ran towards the bull with a view to kill-
ing it. The bull wandered from one place to another but nobody
saved it from the sage. At last the bull approached Siva and
requested Him to protect itself. Siva told the furious sage that
since he was still in anger, that place would be named Krodha-
sthana. Hearing this Bhrgu eulogized Siva by uttering this
stotra.

(44) Bhrgu bowed down to Siva, who is the lord of beings,
the origin of the world, the bestower of lordly powers and is free
from fear, and said : ‘O the protector of the universe, I want to
entreat you.’

fasegr—It is derived from the root gq of the Curadi class
(and not from the root j7ia).

(45) I, a human being. have no power to describe your exce-
llences. Even Vasuki (the kings of snakes) having one thousand
mouths is unable to describe them,

The metre of the verse us Udgiti (a variety of Arya). The
third foot has 11 matras. The defect can be removed if 7 is

replaced by its synomym =y,
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Vasuki has been especially mentioned as he is the king of
snakes; cp. gaformfen aighs: (Gita 10.28). Tt is said that Vasuki
was made king of the nagas by the gods (Mbh. Salya-p. 37.30-32).
Vasuki, the offspring of Kadrii, is described as sahasrasiras in the
Puranas (Matsya-p. 6.38.39; Vayu-p. 69.68-69); or as naikamastaka
(Visnu-p. 1.21.20).2

(46) Yet O Sankara, O one whitened by the rays of the moon,
O endless, O Mahegvara, please be gracious to me who am devo-
ted to (or who serves) your feet and who am constantly engaged
in eulogizing you. :

The reading zfagr is manifestly corrupt; it must be correc-
ted to srmge (moon, lit., the holder of the figure of a hare).
Kara—rays.'

The white complexion of Siva is often described in the
Puranas by using the word sphatika (crystal) ; see Siva-p. 7.2.31.20;
7.1.32.51; 6.7.29; Saura-p. 42.40.

(47) O god, you are the three gunas—Sattva, Rajas and
Tamas as well as the origination subsistence and destruction (of
the world). O the protector and lord of the world, I am afraid
of the mundane existence; I take refuge in you.

The second foot is metrically defective as the number of
matras is less than 18. It may be corrected to feafaeaataiaammd 29

(three separate padas like the three separate padas in the first
foot) or to any other suitable form. The fourth foot is similarly

defective. It may be corrected to gai‘m aa Ixufazasy. The sixth
case-ending in the word szorfazgen is difficult to be construed
and as such it requires to be corrected to xmfATam (a word with
the first case-ending to be connected with Ha¥ia:).

(48) The yamas, niyamas, sacrifices, gift, study of the Vedas
and yogic dharana—all these do not possess even a part of 1000th
part of devotion to thee.

1. According t;t}Te Puranas Vasuki belongs to the species
called Naga; he is also said to be the king of Nagas

(avmfead argfe, Linga-p. 1.58.11). Sarpas that are often

describdd as khecara (traversing the sky) are the off-
spring of Suras3.
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For yamas and niyamas, see Yogasiitra '2.33,32; Visnupurana
6.7. 36-38. The Puranas sometime speak of yama-niyamas in a
different manner,2

Vedabhyasa—The Kadikanda of Skanda-p. speaks of five
kinds of vedabhyasa : Fzefiazof @ faardsrags sq: ) dgar g
fasasaY  Farearay fg gz=r1 (35.185b-186a). The Dharmaranya-
khanda of Skandapurana (5.114) reads this verse containing tapas
for japa.d

Dharanayoga—It seems to mean gITOEGY Oy, We may also
take dharapa and yogah as two separate words.

(49) Following signs are clearly visible in the present birth
of those who bow down to you, namely rasa-siddhi, rasayana-
siddhi, khadgasiddhi, anjanasiddhi, vivarasiddhi and padukasiddhi
in a highly developed form.

Rasasiddhi—1t seems to mean the perfection caused by the
use of mercury (See the section on Rasesvaradar§ana in the Sarva-
dar§anasamgraha). Rasa may also refer to the siddhi known as
rasollasa describe in the following verse of the Skandapurana
(Tari a geerm: gaar fafgdfear quoted in the Lalitasahasra-
nama-bhasya, p. 71).4

Rasayansiddhi—Perfection by drugs or medicinal herbs;
Rasdyana is defined as qTrETfafysgfy Agaq, For some remarkable

effects of using Rasayana, see Caraka, Cikitsa, Ch. 1. The seventh
subdivision of Ayurveda is called Rasayan-tantra.

2: Fpr a different enumeration of five yamas and five

nmyamas, see Linga-p. 1.89.24-25; for ten yamas and ten
niyamas, see Devi-p. 127:12-15; Visnudharmottara-p.
3.233 202-203; for twelve yamas and twelve niyamas, see
Bhagavata-p. 11.19.33-35.

3. Maskarin’s bhasya on G. Dh. Su. 9. 1 however speaks
of four kind’s of Vedabhyasa, namely qsq97, ggor and

g1307 of the Veda, vt and §q.

4. See also str;u-p. 1.6.16 (vdYewrams  samm: fagatssy
wafe ar:). Sridhara observes : WesERERa: faz: THIvar-
fasiteir:, “wer @a qaraweRTY: TG 33 T | W@em@ren ar
fafgeaar gf ez,
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Khadgasiddhi—Irrestible power of the sword. Afjanasiddhi—
The power of a man to see others (himself remaining invisible) as a
result of applying collyrium on the eyes, prepared in a particular
way. Vivarasiddhi—Meaning is not clear. It may mean ‘abiding
in the sky’ (vivara meaning sky). Padukasiddéhi—The power to
go anywhere on foot by using shoes made in a particular way.

(50) You bestow willingly lordship to such a person who
bows down to you even deceitfully. O lord, devotion to you cuts
asunder the world; the goal of devotion is emancipation.

The metre of this verse is Sangiti (a variety of Arya),

The word nirmita in connection with bhakti is not happy.
It should be taken in a secondary sense; cp. Manu 9.46 (sni’
gengfafafaan) where fafag is explained by @y in the comm. by
Kulluka.

g afe goafg—This idea is found in the Puranas in

connection with various acts.®

(51) O Supreme lord, may you be pleased to offer protection
to me who am highly attached to others’ wives and properties,
who am tormented by grief, miseries and also by subjection of
others, who am habituated in looking after others’ faces (i.e.
who seek others’ help in distress—who are dependent on others).

The form =ifg often found in the Puranas is one of the
examples of Puranic licence, the correct classical form being

AgEd.

(52)OS'af1kara, please protect me who have come to your
refuge, who get delighted in excessive egoism or ignorance, who
take pride in using momentary things, who am tyrant and who
run on evil path.

5. wited qiftgred a1 T FOART AT | FFVSATHIRIRIINTERY
fag: 1 (Bhag. 6.2.14). st aar frcd @ ewefia wgpae |
asfr anfiq @7 coawear foaovwmaag 1 (Saura-p. 48.53).

ggafy afefid srgar F9AT a1 WEAR ALETE Q1A FOAH
(Skanda-p. quoted in Haribhaktivilasa, 11.234).



juLy. 1989] $IVA-STOTRA 101

Abhimana (egoism) causes pain : FgATAIgAE g (Visnu.-p.
5.10.13). On account of ahankara (egoism) one fails to

attain discriminative discernment : AFFIRA = faday Afg saq
(Brhannara diya-p. 8.10).

Ksanabhangura—The doctrine of memonentary destruction
or changes is expressely stated in the Puranas.® The word itself
is used in these works; see Saura-p. 46.42.

(53) Iam a distressed Brahmin; my wishes have not been
fulfilled by my worthy friends. O Mahesvara, please uproot my
cravings. Why are you disappointing or disgracing me who am
ignorant ?

Asa is the hope for a desirable thing which is unknown
(Sankara on Katha Up. 1.1.8). 4sa is said to be the source of
miseries”. For the blemishes of @8 see Skanda-p. Nagarakhanda
184.33-43.

(54) O the lord of gods, I request you to take away my
cravings immediately, to bestow me the goddess of wealth who
would reside in my heart, to cut asunder the noose of pride and
delusion and to liberate me from the world.

The metre of this verse is Gitipathyarya.

Dada—from the root da of the Juhotyadi class. The correct
classical form is either dehi or datsva.

(55) (The author of the Purana says) This divine stotra®
called Karunabhyudaya bestows all perfections. One who recites

6. fawar wgv @i wafa 7 wafa ar | s EHAT]
49 §39q (Bhagavata-p. 11.22.42); gaqad M ATRAT
faoard (Kalika-p. 28.15 qaq = aq),

7. @@y afegarg@ qarannfag:@ar (Brhannaradiya-p. 11.150);
arat fg 9% §'@ RF qu g@w (Bhagavata-p. 11.8.44;
Brahmavaivarta-p. 4.97.56).

8. It is to be noted that though stotra and stava are usually
taken as synonyms, yet sometimes a distinction is make
between them. A stava is that which is composed by the
eulogist; a stotra is composed by a person other than the

eulogist (zdrreqaal: sy saFatia: qdfeaa-crgaarai
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it and remembers the sage Bhrgu reaches the region of Siva after

death.

R. S. Bhattacharya

fa: | edrenr sorargada qafazasdiy:, ager wEaETET
qFaeavdia:, Durgama-safngamani on Bhaktirasamyta-
sindhu, Purva.ibhaga, Lahari2, Verse 31). For the
karanasadhanatva of stotra, see Panini 3.2.182; for
the bhavasadhanatva of stava see Panini 3.3.57.



PROBLEMS RELATING TO A FEW ENIGMATIC VERSES
IN THE PURANAS

By

DR. N. GANGADHARAN

This paper deals with some problems relating to a few enig-
matic verses in the Purapas. These problems are of three kinds—1)
the authenticity of some verses for which enable their inclusion in
the critically constituted text, 2) the interpretation of a few enig-
matic verses from the Garudapurana, Agnipurana and Lingapurana,
and 3) reference to some unfamiliar concepts.

1. The authenticity of some verses :

Before proceeding to describe the first problem let me explain
the circumstances which led me to get interested in Puranic studies.
While I was a student I had come across a query from a reader in
the Astrological Magazine® relating to two cryptic verses, one of
which was stated to be from Garudapurapa. Swami Chinmayanan-
dapuri had explained the first verse in a subsequent issue of the
Astrological magazine.? Both the verses although not identical
have the same purport. They give a formula to find “Who will be
the survivor—the husband or wife’’. According to the formula
“the sum of the values of the consonants (half for each consonant)
in the names of the husband and wife is multiplied by two. Simi-
lerly, the sum of the values of the vowels (one for short and two
for long) in both the names is multiplied by four. The sum of
these two products is divided by three. If the remainder is one or
zero, it indicates the death of the husband first and if it is two, it
indicates the death of the wife first.”

This evoked my interest in the Garudapuraga and I hoped to
find some more verses of similar nature therein. But when I actu-
ally examined the printed texts of the Garudapurana in the course

1. Vol. 41 (Feb. 1852) p. 197.
2. Vol. 41 (Apr. 1952) p. 314.
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of my research work, I found the first verse only in one of the
printed texts.® There was no other verse of similar nature in the
text. This Verse I give below :

THIFNLR  ATAAFE &g gifafa: |

R e ga R |
The second verse (in that query referred to already) is found
in the Jatakasangraha,* composed by Jyotirvid Laksmanadasa
Naunidhirama, resident of Dhauledagrama.
It reads :

A AP FAOT:  fEromerzEar: |

Terfafafead & oy @®d: qum
This verse is quoted by the author as that of the preceptor while
dealing with the Saptamibhavaphalas. His Jatakasangraha is a
compilation from many standard works on astrology and it deals
with the positions of the planets in each one of the twelve houses.
Even this text does not contain any other verse of similar nature.

The formula may be illustrated with the popular characters
of Ravana and Mandodari from the Ramavana.

The sum of the values of the consonants in the two names :

(Bx3+5x3)=4

Multiplied by 2=4x2=38

The sum of the values of the vowels in the two names :

Q4+1+14+1424142)=10

Multiplied by 4= 10x4=40

The grand total of the two products =8+40=48

48 divided by 3 leaves 0 as a remainder, indicating the death
of the husband first.

This formula has been verified by me to be true in the case
of other Puranic characters as well as the names of modern times.

I was rather inclined at first to surmise that the verse in the
Garudapurapa was an interpolation. The group of verses in par-

3. Venkateswara Press, Bombay, 1906, I. 59.41,
4. p. 62. Verse 76. Venkateswara Press, Bombay, 1907.
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ticular chapter wherein this verse was found dealt with certain
combinations of asterisms and planets foreboding evil consequences
and hence inauspicious. This verse as such does not fit in well in
the context. But I had to modify my earlier conclusion in the
course of my recent work relating to the critical edition of the
Garudapurana for the All-India Kashiraj Trust, Varanasi. This
verse is found in all the 18 manuscripts which were collated for
the work. As these manuscripts represent different versions
current in different regions of the country, these help us to decide
in favour of retaining this verse in the critically constituted text.

2. The interpretation of a few enigmatic verses from the Purfinas :
The following verse :

#e  gaEdfaafeamses g9y 7|
oAl w4 F@: FetETE: |

found in all the manuscripts (of the Garudapurana) is found only in
a mutilated form in the printed text from Bombay preceding the
verse referred to already as

e gasufw ? zferar ? A99 @7

ﬁa qaﬁﬁ'{-'ﬂe ﬁq: %Ta -------------------- "
(Garuda 1. 59.39)

This verse as well as the verse referred to earlier have been left out
in the English translation of the Garudapurana®. The exact sense
conveyed by this verse is not quite clcar.

The verse
TF TS AT GEEH T 9 A e |
UF 38 arend AFHI 2 9% qeaHArga q ||
(Linga 1. 72.164)

occurs in the context of describing the chariot that was got ready
for the destruction of the three cities of the three demons Taraka-
ksa, Kamalaksa, and Vidyunmalin. Although the equation of the
eight forms here with those in the Astamirti concept is not clear in

5. Ancient Indian Tradition and Mythology Series 12,
Motilal Banarsidass. Delhi, 1978.
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the text, the commentary of Govinda Ballala Natu in the printed
text from Bombay exaplains the words in the verse as follows :
sthiila (prthvi), siksma ( jala), susitkgma (vahni),

murtamurta (soma), mirta (surya), amirta (vayu),

vanmaya (gaganariipa), and dhyeya (I$a), and identfies them with
the eight forms of Siva.

Then the verses :

7t gy Afagen afaqer guie: |
Aqged  qaT IO A gRgfera ||
fagrq aat ) et STH 7 FerEa |

Ud EITEAET QASIME A FAHAY ||
(Lingapurana 1. 95.60-62)

relate to the appeasing of the fury of Visnu in His Nrsimha form
by the assumption of the form of a Sarabha by Siva. These verses
have been translated® as follows : “The lord in the form of a
Sarabha took away his life and was worshipped by the devas.
From the form of a lion, Visnu assumed his original form and
went away gradually. The lord too who was then eulogised by the
devas went away.” The translation for “aqqggq g1’ as ‘‘took
away the life” has to be modified. What was intended to be
conveyed here is removal of the fury of Visnu in his Narasimha
form. This is an instance to stress that care must be taken in
interpreting the Puranic verses quite often brief and cryptic.

Next, the following verse from the Agnipurana (167.39),
TAZET ATIGET FUZ graEr 7 A |
Tefas iest ar 92 gR wagaq ||
describes the sacrificial pit. Although the meaning of the individual
words is clear, the exact meaning of the whole verse is not clear,
It has no connection with the preceding or succeeding verses in the

same chapter. It is obvious that the word ‘dvijah’ has to be
regarded as vocative.

The following verse from the Agnipurana (168.18) :
9ed T e AT @ISR geq |
TAFALEATT- - qAQIIIRTSFH: ||
6. Ancient Indian Tradition and Mythology Series 5,.p- 512,
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describes the things prohibited for being consumed. This verse
occurs in a section prescribing the atonment for having eaten
certain things. The meaning of all the words except ‘Pelugavya’
have been traced. ‘Pepiiga’ denotes the milk of the cow within
seven days after calving.” The word Vrthakrsarasamyava means
‘food consisting of wheat flour, rice and sesamum not prepared
for any religious purpose’. The meaning of the other words
except ‘pelugavya’ is elear : ‘Pelu-gavya® is obviously something
related to a cow.

The next verse for discussion occurs in the Agnipuranpa
(320.40) :
q: VIS TErerETanty AUy |
wreflFggit  ad @ifa Segaetar ||
describing the drawing of different figures or circless for the
worship of gods. The exact purport of the verse is not clear.

The Agnipurapa summarisss the first sitra and sitras 24-34
of Pingalacchandas ch. VIII. in ch. 335, in four verses. Here
Verses 3-4 :—

gEEmfgRd &% g o g fgdfkag)
qEed ggufd  fggd = agea ol
@R g 9 quf FERARdr WA |
TEERAT  IAASTAT  ATEATHARATHA: |
geEE  faEer  searQsada: |
are good illustrations to show how Agnipurana has briefly condensed

the whole lengthy matter in the original text and made it difficult
for comprehension and interpretation.

The Agnipurana (343.55ff) describes the different kinds of
poetic composition in the forms of a dapda (staff), cakrabjaka
(lotus-wheel), muraja (drum) etc. Here the sense conveyed by
line 58b and verses 60-61 is not quite clear. I reproduce the verses
below :

fdmafoamda g amy 3R
98 faReaTq oAy queRTmETE I 1l 4y

fgdtat aves geit et T qurasy |
SEQIEEREE) I FEi R IR eI i T
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fedfmer:  agamagosamafT |
AT ATET AT quEgEAE (| ke
qH gd go=d g wAw fafaediedq |
gat Awat g agew q@ran: sAaEar: || 4

EERINESTIETIG S e B ol e il
marefafadt vl sifreEeTgeE: 1 ke

sifva afkasdiang araq gifrerfag |
a1 qafadard Agar svemafa || o

AU gTF  AASWTEIEAN |
FTAT FANITH  qISETET WA |l &2

I have translated” these verses thus: “If the third foot is
produced by reversing the second and the petals are arranged, it
is the Dapda (staff). (It is known as) Cakrabjaka (lotus wheel),
if the second and seventh (letters) are similar in the first petal of
a composition, (if) the suceeding two petals are similar by the two
second (letters in each), (if) the second, sixth, fourth and fifth
letters are similar in the two halves, (if) the first and last feet,
the seventh letters of the extreme halves are also similar. Then
one should arrange the fourth and fifth similar (letters) in order.
Similarly, the two fourth (similar letters) of the krama feet at the
end of the petals should be arranged (55-58).

The first and the last of the two halves are similar in Muraja
(drum). The letter occurs in the half-foot according to the
natural or reverse (order). Muraja (drum) shape is obtained
thus. The last is set in such a way that the fourth becomes the

first (59-61)”. I have not been able to understand the exact
meaning of line 58b and I have not translated the lines 60b, 61a.

3. Reference to unfamiliar concepts :

The Garudapurana® gives the dasa periods of the planets :

SSTieed Zam Far @Y g=wEw S |
ATEAGRE 99 J qEI T ||
AT qW FAT A |
TPeeEENin  gwEfamfy Wiy )

7. Ibid. Vol. 30. p. 938.
8. 1.60. 1-2.
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According to this the dasa periods of Sun, Moon, Mars, Mercury,
Saturn, Jupiter, Rahu, and Venus are 6,15,8,17,10,19,12 and 21.
The Agnipurana® also gives the same numbers of years :

AT QAT TEERT g1 95931 G |
sl guitor WiHed gmEdRar o |

TR AT T EATAIGIARAN |
TEElemanifn  weiaestaata: |

Both the readings omit the dasa periods for Ketu. It is obviously
12 years because the total of the dasa periods of other planets is
108 which is 12 short of 120 years, the full life span.

But those who are conversant with the generally well-known
dasa periods for planets would remember that 6,10,7,17,19,16,18,
20, and 7 are the periods for the nine planets in the same order
as above.

The Phaladipika*® of Mantresvara explains briefly this
generally known system as follows :

SR IECIECHPINREE G-
SRIERESRIE L pSET e |
a9 Ae: afasar sgarad-
e e fmfean: aveeg Ty |

This verse has been translated as :

“Count the stars from Krttika in groups of nine. The
planets presiding over the dasas belonging to the nine stars
composing each group are respectively the Sun, Moon, Mars,
Rahu, Jupiter, Saturn, Mercury, Ketu and Venus and their
respective years are 6,10,7,18,16,19,17,7 and 20. It may be noted
that this agrees with the conventional values.

This may be explained thus: There are 9 planets and 27
stars. Hence three stars constitute each one of the planetary periods.
The reckoning is begun with the star Krttika.2! This system is
well known as the Vimsottari dasa. It means the number 120

9. 121.78-79.
10. adhy. 19. verse 2(2).

11. B. Suryanarain Rao, Compendium of Astrology, Banga-
lore, 1949, pp. 31-33.
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which is arrived at by multiplying the span of a Naksatra (13}
degree) (360/27) by total number of grahas (9), that is 134x9=120,
This system and the basis of the different dasa periods for the diffe-
rent planets according to this system have been explained by Vis-
wanath Deva Sarma in Astrology and Jyotirvidya.1?

The difference in the values from the generally known one
puzzled me and made me investigate further, I then found3 that
there are ten types of daéa periods : Yogini, Varsiki, Naksatriki,
Lagniki, Mukunda, Vimsottara, Triméottara, Pataki, Haragauri
and Dinadasa. The system described in the Puranas is known to be
the Nakgatriki dasa from the Sabdakalpadruma which describes in
detail (p. 694 ff.) the extent of the sub-periods in this system.
Moreover some of these systems are stated to be followed in the
different Yuga periods, the Lagniki for the Satyayuga (Krtayuga),
Haragauri for the Tretayuga, Yogini for the Dvaparayuga and
Naksatriki for the Kaliyuga :

@ TAGET W AaEi g |
g MFTAT =9 FOr  arefEay Gzt

Among the Puranae, the NaradapurGpa contains more mate-
rial on jyotigsa. It has got common meterial with the Lilavati and
Suryasiddhanta. While dealing with the horoscopy, it does not
refer to all these systems. But it defines!® the span as Pindaja
when the Sun is more powerful in the chart. It defines the span as
Nisargaja when the Moon is very strong. When the ascendant is
very strong it is Amsayuh. It further states that the years contri-
buted by the seven planets headed by the Sun, when they are in
their highest exaltation, are in order 19, 25, 15, 12, 15, 21 and 20,
in the Pipdayurdaya system, while in the Nisarga one they are 20,
1,2,9, 18,20 and 50 years respectively. It may be noted that
these values differ from the generally well-known dasa periods for
the planets.

12. pp. 298-34.
13. Jataratna quoted in S'abdakalpadruma p. 696.
14. Samayamrta referred to in Sabdakalpadruma p. 696.

15. Naradapurapa 11. 55. 119-122. see Ancient Indian Tradi-
tion and Mythology Series 16. p. 737.
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In this context it is interesting to note what Varahamihira has
stated in his Brhajjataka. According to him 9, 15, 5, 2, 5, 11, 10
to each one of which 10 has been added are stated to be the full
span of years for the planets. Sun onwards occupying their own
houses in exalted positions according to Maya, Yavana, Manittha
and Paragara, son of Sakti blessed by Sun. According to this 19,
25, 15 12, 15, 21 and 20 are the full span of years for the planets
Sun, Moon, Mars, Mercury, Jupiter, Venus and Saturn.

TRt R aasufy @y ufzen)
Fafafafaraitayaesr sxafgan aafs: @ggag 1 7.1
2 e Coce D S o P 1)
It may be noted that these values agree with those given in the
Naradapurapa. (Pindayu).

In another place he mentions the total span of life of man
and an elephant as 120 years :

aagfsigar qigmﬁm- ............ 758

He describes the view of Jivasarma that the total spanof life
(120y 5m) should be divided equally into parts for each one of the
7 planets. (7.9) and does not seem to support this view.

I will conclude my paper with a reference to another such
example for deviation from the generally well-known concepts. The
nidhis of the treasures of Kubera are oftcn referred to as nine and
even the word *nidhi’ is used to denote the number nine.

EEE  qE" gl "Hdwenr |
g gadlerE  @de fagd A9

But the Puranic tradition omits ‘kharva’ and the nidhis are
referred to as eight.'®
a4 9TEgOEl AT AHTwssl |
gFeadal  dlerd  wgrEamy i
Garuda 1. 53.2.
Cf. also Markagdeya 65.5.
Thus the Purdpas have drawn material from different sources
and assimilated them. Often they exact a careful and analytical
approach from the researchers.

16. Cf. my paper on this topic in Purapa XVII. No. 2 (July
1975) pp. 158-62.

o



THE PILGRIMAGE OF NANDA
By
PRATAPADITYA PaAL

-

Introduction

In his erudite volume on the Upapuranas, R. C. Hazara has
very competently discussed the problem of a lost upapurana known
as Nandi-or Nanda-putana.* The work is mentioned, among others,
by both the Matsya and the Skanda. According to the Matsya,
it is a purana where the glory of Nanda is sung by Karttikeya, but
the Skanda states that it is known as the Nandipurana because it is
narrated by Karttikeya to Nandi. Although the upapurana has also
been called Skanda and Vayaviya, in general, as is shown by Hazra
the work was known as Nandi-or Nanda-purana, it was a Sakta
upapurana concerned with the Goddess as Nanda and it was narra-
ted by Karttikeya to Nandi.,

Hazra has further demonstrated that verses from Nandi-
purapa are extensively quoted in many smpiti works and the fact
that it is used by Vallalasena (i2th C.) indicates its non-tantric
character. We will have more to say about this presently. That a
Nandipurana existed and was already authoritative before the ele-
venth century is evident from the fact that it is mentioned in Albe-
runi’s list of puranas.? Its antiquity may futher be inferred from
Kalhana’s Ragjatarafigini where the author associates the upapurana
with King Jalauka, the grandson of the Maurya emperor, Asoka.3
The fact that the Nandipurana is included in the list of puranas in
the Matsya also indicates that it is quite an old work, and hence

1. R. C. Hazra, Studies in the Upapuranpas, 11 (Calcutta,
1963), pp. 474-4817.

2. E. C. Sachau, 4lberuni’s India (Delhi, 1964), p. 1, 130.

3. R. 8. Pandit, Kalhana’s Rajatarangini (New Delhi, 1968),
p- 23. *‘At the frontier and other regions were founded,
by his august queen Isanadevi, Matrcakras which were
bright with spiritual power. The king having heard the
Nandipurana expounded by a disciple of Vyasa, began
to worship at Sodaru and other places as vying with
Nandisa.”
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Hazra has suggested a sixth-seventh century date for it.# Characte-
ristically, Kane is more cautious : while characterizing it as one
of the oldest upapuranas, he suggests an eighth or ninth century
date.®

Hazra has provided references to many passages quoted in the
various smyti works from the lost Nandipurana. We can assume
therefore that not only was it an authoritative work by the eleventh
century, but, as a Sakta upapurana, it must have extolled the glo-
ries of the Goddess as Nanda. As is also the case with the puranas
and upapuranas, the work must have contained a good deal of
material about the cult and pilgrimages of Nanda, which is the
subject of this paper.

As a center of pilgrimage Nanda is mentioned in several other
puranas and upapuranas. It is characterized both as a Sraddha-
tirtha and as a place sacred to the goddess Nanda.® Most texts
place it in the Himalayas (nanda himavatah pysthe) and it is often
paired with Kedara. In the Matsya Nanda is the name of a river
which flows through Sakadvipa. The Bhagavata states that it is
surrounded by Bhatesagiri which is usually identified with Kailasa.
However, the most detailed accounts about Nanda, both the god-
dess and the pilgrimage, are found in the Devipurana, a text that
has hitherto remained relatively little known.” In this paper I pro-
pose to present this material and to see if it throws any light upon
the lost Nandipurana.

4. R. C, Hazra, op. cit., p. 479.

5. P.V.Kane, History of the Dharmasastra V, 2 (2nd ed.,
Poona, 1977), p. 891.

6. S. G. Kantawala, Cultural History from the Matsya-
purana (Baroda, 1964), p. 365.

7. To my knowledge there is no edited text of the Deyi-
purapa published in the Devanagari script. I have used
the Vangavasi edition in Bengali for my study. For an
excellent study of the text and a fairly extensive synopsis
see Hazra, op. cit. As the Vangavasi edition is long out
of print, readers will be happy to know that the purana
has been reprinted by Navabharat Publishers in Calcutta.

A critical Devanagari edition of this Purana (edited
by Dr. Puspendu Kumara Sarman) has been published by
the Lal Bahadur Shastri Kendriya Samskrta Vidyapitha,
New Delhi in 1976. [Editor]
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Chapter 38 of the Devipurana seeks to establish the pervasive-
ness of the Goddess by enumerating a few of the places of pilgri-
mage in such a way that it covers most regions of the subcontinent.
It is a brief chapter where Sakra is the interlocutor and Brahma
the narrator.® In answer to Sakra’s question, Brahma says that
just as Himalaya, Vindhya and the Malaya (thereby covering the
entire subcontinent with Himalaya in the north, Vindhya in the
middle and Malaya range in the south) have spread themselves on
this earth, so also the Goddess pervades the entire world in three
basic forms, S'ivﬁ, Mangala and Nanda. Mangala resides in the
region between the Vindhya and the Malaya mountains and one
should worship the Goddess as Durga. On the east of the western

8. Since it is a brief chapter, I shall quote it in its entirety.

[H AT
FAET &7 3 F2&r 957 Ao |
qET fgasarar qar o fg fawz 0 ¢

ERIEIE
femagfarsanaidar samar agmaw
frarmg @arardatar sarar axgT: 1 2 0
Far afeufaraRdearse gz |
uger A fegar 24t gaf a7 ugsad 1 3
SuY faeegwm g afeamafagdr |
FRAAFAUTTY  Fa  Fara-siamar 1w 1
FreAAa Wit fgmagafaaa 7.

AR RAT FATGIE IATETT IqAT 11 4 1
HIFSHIEAT FAT AT IAT FATMIY F |
qat fEfswfasmn ar dwft gfr ferar o & 0
BRI 9 FHeqeai WEHIE SO |
WEISEAIE] HTed FIGUA T AT N © )
HrETET HNfEar 4T qSAT AT |
gestfararg Ssadt srgmd aar fegar 0 ¢
wgrEteifa faearar 438 wasifosr |
AT EFATAAIRIEAT Agrean: gufar: |
gfsaibafraar a@ gdmmsesar 1 ) N

&fq RAGUT Fegaart eqrawes arefaaseaTa: |
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oceans and between Kurukshetra and the Vindhyas the Goddess is
established as Jayanti and is a portion of Siva (8iva-amiaka). In
the land between Kurukshetra and the Himalayas in the north,
the Goddess resides as Nandadevi and should be worshipped with
her family members (Kulangastu devyastatra prapijayet),

It is significant that neither the country nor the Goddess is
divided into four parts in keeping with the quartenary principle
but into three. The tripartite division seems to reflect the
Samkhya theory of the three gunas or qualities, viz. rajas, sattva
and famas. The Supreme Brahma is also divided into these three
qualities consisting of Brahma, Visnu and Siva and it may be
recalled that this is the basic principle that led to the tripartite
division of the Devimahatmya of the Markondeyaputana. There the
Goddess is said to have three miirtis or images : Mahasarasvati,
Mahalaksmi and Mahakali. She is often called triguna, triguna-
tmika and, of course, in the tantric doctrine of §rividya, she is
the Supreme Goddess known as Mahatripurasundari. '

In Chapter 39 of the Devipurapa we are told that the Goddess
was worshipped in different places by the various gods. In the
Himalayan region she was worshipped as Nanda by Rudra
(himavadgirau mahapunye nanda rudrena pujita). Elsewhere in
the same chapter. she is said to have been worshipped in Kailasa
by Nandi and Kala, apparently the two devout followers of Siva,
and by the followers of Agastya (uttare nandikalau ca kailase tau
prapyjatub)). Nanda is again introduced in Chapter 92 (11-15)
where Agastya, the nararator, tells Indra that Nanda, worshipped
perenially in the Himalayas, fulfills all one’s desires. Agastya
further informs Indra that a journey undertaken by remembering
Nanda will always be successful. He then narrates the merit one
can accrue from worshipping Nanda and visiting her pilgrimage
as he and the other gods had heard from S$iva in ancient times.
The following chapter (39), which is one of the longest in the text
and consists of 295 §lokas’ is devoted entirely to the cult and
pilgrimage of Nanda.

I

The chapter begins with an eulogistic description of Kailada
where the sages spend their days singing the vijayastotra of Siva,
Typical of agama literature, one day parvati says to Siva : “Lord

4
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if you are pleased with me and if I am your beloved, then, for the
good of mankind, please tell me everything you know about the
most secret tirthas on this earth. I have become very curious.
Please tell me why Nandadevi entered the Himalayas and what
fruit one attains from visiting her pilgrimage.” Siva then decides
to explain all this to Parvati and noticing that he is about to
reveal the glory of this sacred and secret place, Brahma and the
other gods as well as danavas and nagas join the audience and
praise Parvati ecstatically for asking such auspicious questions
for the benefit of mankind. Slva then provides the following
account.

There are four secret pilgrimages in the Himalayas : Bhairava,
Kedara, Rudralaya and Nandatirtha. No other places on earth
are more pure, and among them, Nandatirtha is the finest just as
the Ganga is the greatest river and Sumeru the supreme mountain.
A little later, however, Siva retracts somewhat by stating that
Nanda is as great as moksasthana which is usually identified with
K3si or Varanasi and which is his own abode. One should visit
Nandaksetra only in the months of Asadha S';r’avar_la and Bhadra,
thus roughly between mid-gune and mid-September. He forbids a
visit at any other time because it gets too cold and even the gods
and siddhas avoid the place. If, however, one suffers from the cold
winds during the prescribed three months, then one is cured by
Nanda’s grace.

Nanda’s city which is well protected is described in typical
eulogistic terms. What is of particular interest is that it is inhabi-
ted by women only who are beautiful and impassionate, but always
sad and wash the goddess’ feet with warm tears. They are sad
because they have no husbands and constantly tell their Mistress :
“What good is it for 2 woman to know the various sports, to read
books, write poetry, sing and dance, make costumes and paint
pictures, if she is without a husband ? Just as figure in a mural,
painted with beautiful garments. ointments, tiara, flowers and bees,
is lifeless, no matter how beautiful, so also it is pointless for a
young woman to decorate her breasts and her cheeks with makaras
and other designs, if she is not embraced by a husband.” Parvati
then asks Siva why these women are unhappy when they are so
beautiful, fully accomplished and wanting only in husbands. Siva
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replies that it is a curse to be beautiful, both for men and women;
that beautiful people die early and never find happiness. Thus
rather than wealth, physical beauty is regarded as the root of
all evil.

In keeping with the general practicc of the Saktas, Nandadevi
should be worshipped in a §ivaliﬂga, an open alter (sthandila),
book (pustaka), image (pratima), footprint (paduka)®, picture,
(citra), trident (triikha),, sword (khadga), water (jala), fire
(agni), and in one’s own heart (hrdaya). The text then elaborates
on the linga and tells us that only those lingas should be used which
were established by Sukra and other sages. One must always
avoid lingas established by Kaca and others because even though
they were originally consecrated with vedic rites, in course of time
they had been transformed and debased. Even if they granted
siddhi in ancient times, they are now useless. The word used to
describe these proscribed lingas is savikara which is explained as
follows : Siva says that divinity resides in that liaga which causes
delight in the heart of the devotee, who then dreams of beautiful
women at night and witnesses the mandala of the Mothers along
with dancing Bhairava and Uma-Mahe§vara. These are the lingas
that are auspicious. Those lingas which are deserted and are no
longer worshipped become occupied by obstacle-causing demons
just as evil spirits possess abandoned bodies and houses. These are
known as mock (vyaniga) or savikara lingas and should be

avoided.

Parvati, however, persists and asks Siva if there is any
method whereby such lingas can be reconsecrated and what happens
if a genuine devotee worships such a linga for a hundred years.
Siva avers that such a linga if purified with fire becomes a suitable
object of worship but adds the following caveat. If the linga is the
cause of constant dispute and anxiety and if one sees a woman
wearing a black garment and riding a goat, sheep or a camel above
the lifiga, then it is definitely possessed by raksasas. Such lingas
should be abandoned altogether for they cause fear, disease and

9. I prefer to translate the word paduka as footprint rather
than shoes. Although it is customary in India to wor-
ship the shoes of gurus, generally the ancient practice,
as is the case with the Buddha and Visnu, was to wor-
ship the divine footprints.
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death. In any event, all lingas must be consecrated with the proper
mantras; otherwise they are fruitless, just as a barren land produees
no grain even if planted with seed.

After a further digression about the merits and demerits of
water tanks, Siva begins to describe the worship of Nandadevi,
One should make images or footprints of the Goddess with gems,
gold, silver or sandalwood; or images as large as six-fingers’ width
should be made with bel or deodar wood. If one worships her in
a cloth painting (pata), one can gain one’s goal very quickly. The
pata should be a clean piece of cloth without any knots or loose
threads and should not be old. It should be smooth and should be
placed on a place that is without holes or cracks before one paints
on it the representations of Nanda along with Jaya and other
attendants. If the painter is old, then the image also looks old; if
he is sick then the image looks ill; and if he is ugly, then the image
too is without beauty. One should never worship the goddess in a
pata drawn by a fool, for the mental state of the artist at the time
he paints is reflected in the painting.

Siva then relates the characteristics of a suitable trident and
a sword. They should not bc made with iron which is acquired by
melting weapons or with soft metal. The sword and the trident
should be without any blemish, should not be bent or dented, have
no holes or cracks and should not be repaired. 1fone worships a
weapon that has been restored, one will certainly die along with all
members of his family. The weapons should not be too long or
too short; the latter diminishes one’s status in society, and the
former does not bring the desired result. The length of the weapon
should be the width of fifteen fingers.

Siva explicitly tells the Goddess that the worshipper must be
especially respectful to all women, not look at strange women or
criticize them, and always protect and feed them. One should also
worship and feed Pasupatas, Saivas, those who perform mahavrata
(Kapalikas), devout Saktas, and Kumaris or unmarried girls.
Nandadevi is pleased with such persons. One can also attain one’s
goal through the grace of the Goddess if one recites her mantra
with her image in mind in the following places : mountains with
100 peaks, Trikuta, Vindhya, wherever there are the rivers Ganga,
Yamuna and Revati, Ambar, Kundalesvara, Samkare§vara,
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Ramedvara, Amaresvara, the bank of Vetravati, near Sugandha and
in Hariscandratirtha. The following places must be avoided :
Bhairava, Stlabheda, Candisa, Tripurantaka, Astacakra, Kraui-
cefa, Kapala and Ugra. Also, one should not perform japa in
places where goats, sheep, camels and donkeys roam.

I

To return to the shrine of Nanda and the fate of the pilgrim.
After bathing in the Ganga, the pilgrim should make offerings to
the ancestors ( pitrs). Then he should bathe in the sangama of
Ganga and Cudika. Having thus bathed in Pindaganga and Kusa-
ganga, he should make offerings to the gods. Then after saluting
Nanda the adept proceeds northward and passes the temple of
Mahaganesa. Thereafter, he reaches the temple of Nanda and the
Devikunda where he should bathe without any fear. He will then
see the mandapa of the Goddess and its door. The shrine is des-
cribed in ecstatic terms and the Goddess with a thousand arms
and holding various weapons, is seated on a bejewelled throne.
Interestingly, the shrine is said to contain images of salabhanjikas.

What follows thereafter seems to be an initiatory rite. After
beholding and adoring the image of the Goddess, the adept is met
by Jaya, who is her cheif attendant. She addresses the adept as
mahavira or the great hero and tells him to wait while she secures
the Goddess’ permission. Having received the permission she
returns and the adept (or adepts) is led into the shrine by other
celestial damsels. All these ladies are of course beautiful and are
variously attired, but they all have the half-moon marked on their
foreheads. The adept is led into a large hall where he is entertained
with music and dance by gandharvas. In the middle of this hall is
a beautiful pavilion made of precious stones and ivory with an
equally spectacular throne which is a temporary seat of Nandadevi.
The adept is then told to await the arrival of the Goddess. The
Goddess finally arrives riding a chariot drawn by lions, accom-
panied by attendants who perform various tasks. After the God-
dess sits on her throne, the adept approaches her with appropriate
benedictions and the moment she blesses him, discards his human
body and is transformed into a divine being. The Goddess then
assigns her attendants to the adept and thereafter he lives in per-
petual bliss enjoying the favours of the celestial females, Of course,
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he has to continue to worship the Goddess who is described as
wearing a white dress and, apart from having various ornaments,
she has a crown of matted hair and is besmeared with ashes. Only
two attributes of her four hands are described and these are the
gestures of reassurance and munificence (abhaya and varada). She
is surrounded by four companions who are Jaya, Vijaya, Ajita and
Aparajita. They all wear red garments and are engaged in playing
the vina. Four other attendant goddesses (avarapadevata) are
simply described as being clad in white, red, yellow and black.,

Chapter 94 describes the shrine of Sunanda and we are
provided with much topographical detail about its location.
Apparently it was situated even further than the pilgrimage of
Nanda. On the way one passed through Marukesvara on the
Ganga and going north reached Iiana-tirtha on the right bank of
§iloccay§ river. One then continued to Kalahamse§vara tirtha on
the bank of Kausiki. After bathing in the river one proceeded to
the remote pilgrimage of Salabheda and on to the garden called
Vasanta where Kedara always sports. Then after passing succeg.
sively Karttikapura, where there is a shrine of Guhyhkesvara
- Vaisravanapura and Nandesvara, one arrived at the river Vaitarani,,
Somewhere close by was the shrine of the Goddess next to a la.ke
or tank known as Nanda. In the water was a stone on which was
engraved an image of Sunanda devi. Here also the pilgrim entered
the shrine, was entertained by beautiful celestial attendants and
- ultimately encountered Sunanda which led to his hypostasis,

In the following chapter yet a third Himalayan shrine dedica-
ted to Kanaka or Kanakegvari is described. This seems to have been
located even further north, in a place called Kanakapuri of Deyj.
pura. On the way was a half-moon shaped shrine of the Mothers,
Described as mahavratadharini, the Goddess is adorned with a
crown of matted hair, is besmeared with ashes and wears the pasi-
camudra. We are further told that here the women worshipped
Nanda, Sunanda and Kanakadevi, And then emerge the follow-
ing slokas from Brahma’s mouth :
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Thus, we are unambiguously told that there is absolutely no
difference between Nanda and Siva, and whoever knows this not
only pleases the Goddess, but has no further needs of mantra and
worship.

Finally, Chapter 99 is devoted to the Nandavrata, which is
to be performed for twelve months, the presiding deities for which
are : Nanda, Sunanda, Kanaka, Uma, Durga, Ksamavati, Gauri,
Yogesvari, S'veta, Narayani, Sutaraka and Ambika. Whoever
repeats these names will be reborn as a rich king in the next life
and in this life will be protected during a journey, a war and
illness.

II1

It is clear from the above summaries of the relevant chapters
of the Devipurana that there were three important and related
shrines in the Himalayas associated with the Goddess Nanda.
Once again we note the emphasis on the number three, which, as
we have seen, is basic to Sakta religion. This concept of a triune
manifestation of the Goddess is even earlier than the Samkhya and
can be traced back to Vedic cosmological ideas. A trinity of gods
(Surya, Indra or Vayu and Agni) or of goddesses (Sarasvati, Ila or
Bharati and Vac), corresponding to the tripartite division of the
cosmos (heaven, atmosphere and earth) is of fundamental impor-
tance to Vedic cosmology. It is this idea that continues to domi-
nate later Hinduism, whether with the gods (Brahma, Visnu and
Siva), the goddesses (Mahasarasvati, Mahalaksmi and Mahakali),
or the sacred rivers (Ganga, Yamuna, Sarasvati) etc.

Nanda is still a very popular name of the Goddess in the
Himalayan region stretching from Kashmir to the Kumaun and
Garhwal mountains. Nandadevi is the name of one of the snowy
peaks of the Himalayas north of the Kumaun range. The shrine
of Nanda, according to the Devipurana, was situated at the conflue-
nce of the rivers Ganga and Cidika. These rivers are also called
Pindaganga and Kusaganga. As we have already commented, Nan-
datirtha is mentioned in other puranic texts and the place is very
likely Nandaprayaga at the confluence of the rivers Alakanandj
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and Nanda. Alakananda of course is a synonym of the Ganga and
Cudika may have been an ancient and localized name of the river
Nanda. Certainly the topographical descriptions appear to be
generally correct for many of the shrines and places enroute to
Nanda occur in other lists of pilgrimages and are verifiable. Asa

matter of fact, I have no doubt that a field trip to the general
region could help to map the exact route to all the three shrines. It

will not be possible to discuss all the places mentioned in the text
but a few general remarks must be made in view of the precise
description of the pilgrimages.

It is in fact interesting to note that the toponyms suggested
for the Himalayan region in the Tirthayatra section of the Mahg-
bharata appear to be far less accurate than the knowledge reflected
by the Devipurana. However, in the Mahabharata too the journey
began at Kuruksetra, proceeded north to the source of the Ganga
and then the pilgrim was brought down to Naimisa, identified
with modern Nimsar.2© On this trip one visited several well known
sites, such as Kankhala, Koti Tirtha, Triganga and others, but
many important places are omitted or misplaced. Of greater inter-
est is the inclusion of two shrines of the Goddess known as Sakam-
bhari and Dhimavati. The former is a well-known homonym of
the Goddess in the Devimahatmya and the latter became one of the
ten Mahavidyas in the tantric pantheon.

There is a second list of Himalayan pilgrimage in the Maha-
bharata! and this time one began the journey at Gaya, proceeded
north and descended on the bank of the river Karatoya in northern
Bengal. Significantly, Nepal is omitted from this list although
the names of the places would indicate that here we are dealing
with the Himalays east of Garhwal. Among places of interest are
the rivers Gandaki, Kausiki and Nanda, two of which are closely
associated with the pilgrimages of Nanda in the Devipuranpa. Once
again one cannot help but remark that the people responsible for
compiling the Tirthayatra section of the Mahabharata were really
familiar only with the plains of Aryavarta or Madhyadesa, and al-
though their knowledge of the Himalayan region was better than
that of the south, it was quite imprecise.

10. S. M. Bharadwaj, Hindu Places af Pilgrimage in India,

(Berkeley, Los Angeles, 1973), p. 50.
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Nevertheless, it is clear from the Tirthayatra section that a
majority of these shrines in the Himalayas is dedicated to the God-
dess. Between the Sugandhika forest and the confluence of the
Ganga and the Sarasvat1 we hear of the following shrines : Sata-
kumbha, Paficayajia, Sakambhan Dhiimavati, Dhara and Sugan-
dha, which is described as world-famous. One wonders if Stgan-
dha is the same as Sunanda of the Devipurapa. The Mahabharata
also mentions a shrine dedicated to the Krttikas and we may recall
that in our text one comes across a shrine of the Mothers en route
to the pligrimage of Sunanda.

What is of greater interest to us is a separate subsection of
the Tirthayatra which gives a vivid description of the rivers Nanda
and Aparananda. The relevant passage is worth quoting in
extenso :

When the king reached the salubrious Mount Hemakata, he
saw very many marvelous and incomprehensible things. It
is there that from the mere utterance of a word clouds arise
and landslides of thousands of boulders fall, so that the
despondent populace is unable to climb the mountain. The
wind always blows there, and the God always rains; and fire
is visible in the morning.1 2

Then we are told a story as to why the mountains there are deathly
silent and that after bathing in the river Nanda, one continued to
the river Kausiki ‘‘whose waters are propitious.”

This description of Nanda and Aparananda follows the stories
of Agastya and the descent of Ganga. Both rivers are located in
the Hemakiita which is a synonym of the Himalayas. It seems
obvious therefore that Nanda and Aparananda here must imply
Nanda and Alakananda. This identification seems to be clinched
by the poetic description of the cold climate along the two rivers
and we may recall that the author of the Devipurapa also describes
the inclement weather at the pilgrimage of Nanda and how one
should visit it only between mid-June and mid-September when it is
the warmest. Thus, the Mahabharata too, like the puranas, was
aware of the importance of the shrines of the goddesses in this
region, although it did not know of the three specific shrines of
Nanda, Sunanda and Kanaka.

12. J. A. B. van Buitnen, tr. and ed.. The M ahabharata 2,3
(Chicago, 1975), p. 430.
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Other puranas, such as the Matsya and the Vayu, show a
greater familiarity with many of the toponyms associated with the
pilgrimage of Nanda. Although it will not be possible to discuss
all of them, we may mention just a few to indicate the veracity of
these ancient shrines of the Goddess.

There can be little doubt about the general location of Nanda-
tirtha or Nandaksetra of the Devipurapa. It is mentioned along
with Bhairva, Kedara and Rudralaya. I am not sure of the identi-
fication of Bhairava, but it may be the same as the Bhairavaksetra
of the Matsyapurapa.l® XKedara of course is well known and
Rudralaya must be Rudraprayaga. The Mahabharata mentions a
Rudravarta beyond Kankhala and between the shrine of Sugandha
(Sunanda ?) and the confluence of the Ganga and the Sarasvati.l4
I am inclined to identify this spot with the Rudralaya of the Devi.

There is a Sulabheda on the Narmada where Siva’s trident is
supposed to have fallen.25 But obviously there was also a Salabha-
da in the Himalayas and perhaps this is the- same as Tristlakhata
of the Mahabharata.® Karttikeyapura is possibly the Karttike-
yatirtha of the Matsya where the goddess Yasaskari was worship-
ped.?? It has been suggested that this may be the modern Baij-
nath near Almora in the Kumaon district. Vaisravanapura is very
likely the Vaisravanalaya of the Matsya which was sacred to the
goddess Nidhi.2® Although the name Devipura or Kanakapura
does not occur in any puranic list, it may be remarked that Devika
was the name of the present day rivar Deeg, or tributary of ths
Ravi. According to the Matsya there was a temple of the goddess
Nandini in Devikatata.'® Perhaps Kanakavati was another name of
Nandini. It is also significant that according to the Matsya,

13. Kantawala, op. cit., p. 308.

14. See Note 10.

15. Kantawala, op. cit., p. 393.

16. See Note 10.

17. Kantawala, op. cit., p. 342.

18. Ibid. p. 402. D. C. Sircar thinks this name is fictitious
which is hardly likely since the place is known to at least

two puranas. Of course, it is possible that Kailasa, the
abode of Vaisravana or Kubera is meant.

19. Kantawala, op. cit., p. 320,
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Kanka was the name of a people who are mentioned along with
S'akas, Tusaras and other mountainous people. In the Mahabha-
rata they are a people associated with Paippilaka gold, and kanaka
of course means gold.2° According to S. B. Chaudhari the Kankas
are a people who lived in the Tibetan border land.2! Thus, the
shrine of Kanakavati which appears to be the remotest among the
three mentioned in the Devi could well have been located on the
[ndo-Tibetan borderland. The may have been known as Kanka or
Kankesvari after the name of the people, and subsequently, after
she was accepted as a hierophany of the Goddess, the name may

have been Sanskritized to Kanaka and the town became Kanaka-
pura.?2

This pilgimage centre of Kanaka is located on the bank of
Vaitarani. Vaitaraniis of course the name of the river in the
nether regions where incidentally Ganga flows as Patalaganga.
However, according to the Amarakosa, Vaitarani is a synonym of
the Indus.28  According to the Devi one proceeded north on the
Ganga to reach the shrine of Sunanda and this would indicate a
journey towards Gangotri, the source of the river. Kanakadevi
would then be further north on the Tibetan borderland in the
region known as Kinnaur (the land of the ancient Kinnaras). Of
course Indus is nowhere near this area, but the river Satadru is.
On the other hand, from Nandaprayaga one can go east along
the Alakananda towards Chamoli and ultimately the Nandadevi
mountain.

Iv

Fascinating information is provided by the Devi regarding
the cult and rituals associated with the three hierophanies of the

20. 1bid, p. 341, also for Mahabharata references and for S.
B. Chaudhuri’s article.

21. It is interesting to note that the remots northern regions
of Himachal Pradesh all the way to the little known
Zanskar region is generally believed to be the land of
gold carried by ants. For the goid-searching ants of
Zanskar see M. Peissel, Zanskar (New York, 1979), pp.
23-31.

22. Both Kankesvari and Jhankesvari are names of the God-
dess in the Kathmandu Valley in Nepal.

23. Patala-varga, 13. narakasindhuh vaitarapi[sindnurnadi |
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Goddess. Although we are not given detailed descriptions, one
can form a fair idea of the various shrines. There were several
tanks near each temple, the most important being known as
Devikunda near the temple of Nanda. Bathing in the tank was
compulsory before entering the shrine. The temple of Nanda
consisted of several buildings enclosed by an outer wall. All the
gates were decorated with flags and the main gate was guarded by
elephants. Sculpted elephants, encrusted with gems, embellished
the windows. Bells were hung along the edge of the roofs, which
is still done in the wooden temples ih the Himalayas. The temple
had fourteen roofs or finials and was made by the divine architect.
Here, of course, we enter into the realm of fantasy, but it does
appear that the temples were made of wood. This is further evi-
dent from the particular mention of salabhanjikas or tree-dryads
carved on the temple, Apparently there was also a special hall
with a pavilion where the initiates sat and where the ‘‘processio-
nal” image of the Goddess was brought. It may be mentioned
that rathayatra of the Goddess is described at length in another
-section of the Deyi and processions with images of the Goddess
are still popular all over the Himalayas. Likewise Nanda is said
to ride a chariot drawn by lions and one often encounters paintings
from the hill states of the Himalayas whete the Goddess is shown
in a chariot drawn by tigers or lions. 24

In terms of the physical description of the Goddess, she is
of course beautiful with large eyes and breasts and with her hair
tied in a chignon. She has four arms, but only two are described,
and they display the abhaya and varada gestures. At any rate,
the image clearly is peaceful or saumyamiirti. As to the shrine
and image of Sunanda we are told that her image is etched on a
stone that remains under water. This may well refer to a numi-

nous stone which is universally worshipped as a symbol of the
Goddess. The temple of Sunanda, which is a little distance from

the tank, is guarded by Mahakala and Ganapati. No description
of an image within the temple is provided.

24. W. G. Archer, Indian Paintings from the Panjab Hills, 2
(London, New York, Delhi, 1973), pl. 17, 2, See also pl.
17. 3 for an enthroned Goddess in a pavilion as described
in the Devipurana.
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The Goddess Kanakesvari also rides a chariot like Nanda, is
richly ornamented and has a crown of matted hair. But what is
of greater interest is that she is said to wear the paficamudra and is
characterized as mahavratadhara devi. Paficamudra is a term used
in the tantric tradition to denote a bone apron that is a familiar
element in Tibetan collections in museum today. It is an impor-
tant ornament of the goddess, both Hindu and Buddhist, and is
frequently seen in images from Nepal and Tibet.?® In this connec-
tion we may recall that there is an important shrine of the Goddess
in the Kathmandu Valley where she is known as Kankesvari.

What is most curious about both Nanda and Kanakesvari is
that their bodies are said to be besmeared with ashes. Asis well
known, this is a characteristic of the Pasupatas and the Kapalikas
and we have seen that the adept or devotee is instructed to be espe-
cially deferential to the Saivas, Pasupatas and those who perform
the mahavrata who are none other than the Kapalikas. Kanake-
$vari herself is called a mahavratadhara devi and thus a close asso-
ciation is established between the Kapalikas and the Saktas. Both
the Sivalihga and the trident are important substitutes for the
image of the Goddess and the close relationship between the
Goddess and the Kapalikas is also known from Banabhatta (7th
C.): Sridaila in the Andhradesa was another such shrine which
was sacred both to the Kapalikas and the Saktas.?¢ In any event,
the characterization of Kanakedvari as mahavratadhara would
indicate the prevalence of Vamacara rites, and yet, but for these
allusions, nothing is said about tantric rituals involviug wine,
blood or flesh. As a matter of fact, Kanakesvari and the others
appear to be vegetarians to be worshipped with rice and milk
(caru), and yet the avowed tantric character of the Devi-purana
cannot be doubted. Nothing is said about sacrifices in connection
with the three temples, and yet it is difficult to imagine any wor-
ship of a goddess in the Himalayas or in Nepal that did not involve

25, See G. Larson, P. Pal and R. Gowen, In Her Image
(Santa Barbara, 1980), pp. 78 and 84.

26. See D N. Lorenzen, Kapalikas and Kalamukhas : Two
Lost Saivite Sects (Berkeley and Los Angeles, 1972), for
a discussion of the early history of the Kapalikas. The
author, however, has not discussed the relationship bet-
ween the Saktas and the Kapalikas,
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blood sacrifice. There are bints about sex, however, which we
shall discuss presently.

A

Among the various other shrines and images that are des-
cribed in connection with the pilgrimage of Nanda are those that
are around Kanakapura or Devipura. We are told that some
distance from the shrine of Kanakegvari is a hill where there is an
image of pure crystal. At a distance of one hundred bow-lengths
from this site is the shrine of the Mothers which is in the shape of
a halfmoon. From there one proceeded to a grove of oleanders
where there is a sanctum with a golden image. Some of the most
impressive golden images of the Goddess, in one of which she is
shown killing Mahisasura and in the other simply as a four-armed
deity, are still in worship in the Chamba district.2” Specifically,
these are amongst the oldest bronzes in the hills and are generally
dated to the eighth century. In Nepal, most early temples of the
Goddess, including that of Kankesvari, have only a numinous
stone but golden image could well have been familiar in the Gupta
period.

The description of the shrine of the Mothers being semi-cir-
cular is also interesting. Elsewhere in the text there is much
information about the cult of the Mothers in general and the word
mandala is used to describe their shrines. We also know from the
Brhatsarhita of Varahamihira (6th C.) that those well versed in
the rites of the mandala were qualified to worship the Mothers.28
Kalhana also frequently mentions matrmandalas and matpcakras
of great antiquity.2® The early ringstones with images of nude

27. H. Goetz, Farly Wooden Temples of Chamba, (Leiden,
1955), pls. VI and VII.

28. Commenting on the Varahamihira’s matrpamapi mandala-
kramavidah, Utpala remarks :

AL T AewwAfa T quees getre faafg srafa |
A T g A eawerfafeataema

For a discussion see A. Mitra Shastri, India as Seen in
the Brhatsamhita of Varahamihira (Delhi, Patna and
Varanasi, 1969) pp. 154-157.

29. Seenote 3 regarding establishment of Matricakras by
Jalauka’s queen Isanadevi in 2nd ¢, B, C,
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goddesses and trees with a hole in the centre are very likely symbo-
lic representations of such shrines.8° They are invariably small and
may have been used as amuletes. The hole in the centre probably
represents the door of heaven and certainly these tiny images are
the prototypes of the later circular temples of 64 Yoginis which are
usually hypaethral. In this connection it is worth mentioning that
in the Sarasvata-satra performed by the Vedic Aryans on the bank
of the Sarasvati the circle played a very significant role. The vari-
ous altars known as patnisala, §amitra, sadahsala, agnidhra were
all circular.®* Furthermore, it was customary to sacrifice a lamb
or a goat to Sarasvati.

We have already mentioned that while describing the ideal
linga Siva tells Parvati that when a devotee worships the linga cor-
rectly he dreams of the Mothers at night who are accompained by
dancing Bhairava and Uma-Mahedvara. It was during the Gupta
period that Siva as Bhairava or Vinadhara became the leader of
the Matrkas, probably replacing Kumara, who is closely associa-
ted with them both in mythology and Kusana art. However, Siva
is rarely shown as dancing, although we must not forget the splen-
did tableau in Ravana Phadi Cave in Aihole®? where Siva dances
with the Mothers like a hurricane “stirred up by the whirling, dan-
cing, arms of the terrible god magnificent.’’83

With regard to the association of Uma-Maheévara with the
Mothers, the tradition seems to have been known in Bihar and
Nepal. Thereis a sculpture of Uma-Mahedvara in the city of
Patan in Nepal which has an inscription dated in the year 495
corresponding to A. D. 573. The inscription states that a certain
Babhruvarma noticed that a set of clay images of the Mothers,
erected once upon a time by one of his ancestors, had fallen into

30. J. N. Banerjea, The Development of Hindu Iconography,
(2nd ed. Calcutta 1956), pl.

31. A. C. Vidyabhushan, Sarasvati, 1 (Calcutta, 1345 B. S.),
pp. 65-67. sado yajhagaram cakrivadakaram bhavati.
.S"aﬁk/u'zyana Srauta Stutra, 13. 29. 7.

32.  A. Lippe, Indian Medieval Scupture (Amsterdam, New
York, Oxford, 1978), pls. 117-118.

33. D. H. H. Ingalls, An Anthology of Sanskrit Court Poc try
(Cambridge, Mass., 1965), p. 78:



130 qUIH—PURANA [voL. xxx11., NO. 2

disrepair and he resolved to restore them.34 Before he could do
so, he died and his brother’s wife Desa Bhattarika fulfilled his
desire. In order that they may be more permanent she set up a
new group of stone images of the Mothers. It would not be im-
proper for us to imagine that the original clay images may well
have been consecrated in the fourth century, and, since copies were
made faithfully, the group may also have included an Uma-Mahe-
gvara image. The Bihar group of images, found at Benisagar, can
be dated to about the seventh century.®® Thus it appears that
during the Gupta period there was a tradition in some parts of
India and in Nepal of representing Uma-Mahegvara along with the
Mothers. The dreams of the pilgrim to the shrine of Nanda seem
to be based on actual images.

VI

Perhaps the most fascinating information that can be gleaned
from the description of the pilgrimage is that about the companions
of the Goddesses and their relation with the pilgrim. Significantly,
there is no mention of any male attendants, priests or officiants in
any of the temples. On the other hand, the pilgrims are all male
and are greeted as ‘‘heroes” when they arrive at the shrine. For
the female devotees of the Goddess, the text has prescribed the
nandavrata which they can perform at home throughout the year.
At the shrine of Nanda, Jaya is the leader of the acolytes or the
high priestess. The attendants are repeatedly called kanya or
daughter, although once they are addressed as apsarases who are
water-sprites of ancient Indian mythology. They are also the divine
courtesans who entertain the gods with their dances in the heavens
and here too they play the same role for the pilgrims. In tantric
terminology, therefore, the words kanya, apsaras, veya, and yogini
are often used as synonyms.

34. P.Pal, The Arts of Nepal, I Sculpture (Leiden, Koln,
1974), p. 25 and fig. 9.

35. The Benisagar Matrkas are in the Patna Museum. The
tradition of representing Uma-Mahesvara along with
Matrkas may also have been known in Orissa. An Uma-
Mahegvara with Matrkas may be seen in the temple at
Lakhamandal 1n the region under discussion (see T.
Maxwell, ¢“Lakhamandal and Trilokinath” in Art Inter-
national, XXIV, 1-2, p. 24,
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If we now go back to our account of the pilgrimage, the
following points seem to be particularly significant :

(i) The followers of the Goddess are all female reminding
us of the stri-rajya mentioned in the puranas which is
generally located by scholars in the Himalayas.36

(ii) These divine girls are beautiful and accomplished but are
not allowed to marry.

(iii) When asked by Devi why they cannot find husbands,
Siva gives a vacuous, moralistic reply about their being
too beautiful.

(iv) They do, however, find sexual pleasures with the pilgrims
after they are initiated.

(v) The entire ceremony consiting of a ritual bath, entrance
into the temple and encounter of the pilgrim with the
Goddess in a bejewelled pavilion (manipura of tantric
tradition ?) reads like an initiation ceremony (abhiseka)
which plays so important a role in tantra.

(vi) The hypostasis of the initiate as a result of his visit with
the Goddess.

It is well known that in most ancient cultures the worship of
the Goddess was conducted by the females alone and the males had
to be initiated and were at times sacrificed. One wonders if such
a sacrifice is implied here when we are told that after his encounter
with the Goddess the initiate discards his human body and assumes
a divine one.3” Similar statements are made in the context of the

36. It may be pointed out that the peoples of the plains,
particularly the orthodox brahmins, considered the Hima-
layan people as having loose morals, The custom of
polyandry prevalent among many of the Himalayan races
and the fact that the women enjoy greater freedom in
many of the mountain societies were frowned upon by
the people of Aryavarta. Thus, apart from the expres-
sion stri-rajya. the people of the mountains are also cha-
racterized as Utsava-sanketa (Kalidasa), kinnara and of
course the kirata.
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destruction of Mahisasura by Devi. Death at her hands means
final liberation. 1In any event, during the period when both the
cult of Sakti and tantrism comes to the fore in the Indian tradition,
we find that the males have taken over the worship, although
females do play a part in the Kaula cult, and, in general, a Sakta
has to venerate every woman as a part of the Goddess. It is diffi-
cult to believe that this sort of male dominance prevailed always
in India and in Neolithic times the worship of the Goddess must
have been conducted purely by the females, as was the case in other
cultures. Significantly, in the Gangdhar inscription of 423 A. D.,
we are told that the dakinis filled the temple of the Mothers with
terrifying sounds related to tantric rites.8® These dakinis seem to
be female officiants.

Modern ethnological research has provided us with the remar-
kable survival of a cult in the valley of Haramosh in Dardistan
(Gilgit region). A goddess called Markum, with her shrine situa-
ted three thousand metres above sea-level, is worshipped by a local
Indo-Aryan tribe and the curious part of it is that only the females
of the valley are allowed in her sanctuary. Ibexes are offered to
the Goddess and it appears that a male is invited only to sacrifice
the animal after performing a dance. In the words of Jettmar,
who did the study, Markum “helped in delivery and protected
mother and child; yet she was also the owner of all ibexes and wild
goats denoted by the collective term of mayaro. Therefore, she
was venerated by hunters, too, who brought her horns... On the
steep slope there is an alter built of boulders dominated by a cliff
as big as a house with a juniper tree growing beside it. Next to it
is a spring. Below the altar crude benches of stone were erected
for the annual meeting of the women. Nut-trees grow between
them. Even they are considered holy and no branches were e