Part 3: Belief Systems and Ritual

Chapter Seven

Navaratra: The Festival of the Nine Nights?

Sulaprotad upantaplutamahi mahisad utpatantyad sravantyda@

vartmany arajyamane sapadi makhabhujam jatasamdhyapramohabh |
nrtyan hasena mattva vijayamaham aham manayamiti vadi?

yam aslisya pranrttah punar api purabhit parvati patu sa vah || Candisataka
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When drowned in red appeared the heavenly way@ 2
Once deluged the neighbouring earth had grownl

In streams that gushed from trident-gashed Mahisa
Delighted Siva, thinking it was Dawn,

Began to dance. Then grasping he had erred,@H
Exclaiméd he-- “I mark your victory-fest!”[

And that Mountain's Daughter clasping he danced.l

May she he had embraced watch over you.l

In mediaeval India, royal cults were meaningless unless brought to life in the
sphere of ritual. In this chapter, I will present the politically most important
enactment of the cult of Durga so far examined in terms of its mythology, the
patronage it secured, its local manifestations, its core symbols and beliefs. This
ritual was the spectacular autumnal ceremony of the Nine Nights
(Navaratra/Navaratri), also known as the Festival of Durga (Durgotsava). In the
various rites of the Navaratra marking Durga's victory over Mahisa that
transfered power and kingship from sovereign-goddess to king and thence to all
citizens, the visible climax of the relationship between goddess and ruler was
attained and publicly expressed. Held at the end of the monsoon, at a time
heralding both the campaigns of kings and the onset of disease, ill-health? and
inauspiciousness, the festival held a double significance: it was thought to bring

military success in the former case and to ensure the protection of the realm

Llyer 1928, vol. 2, pp. 57, 59, 60.



from the latter. The autumnal nine nights festival of the cult of the sovereign
goddess was therefore essential for the periodical rejuvenation of the entire

kingdom through averting potential crises.

It was at this time that the affinity between Sakti-- Durga in her pluralistic
aspect-- and the ruler was singularly evoked, and temporal power was made
sacred. To draw an analogy with the ceremonials of the cult of the Roman
emperor in Asia Minor, which served a function similar to the goddess's
Navaratra : “It was at festivals and their ritual that the vague and elusive ideas
concerning the emperor [...] were focussed in action and made more powerful
[...] Here the conceptual systems of temple, image and sacrifice found their living
embodiment”.2 During the Navaratra the range of symbols and beliefs evoking
the regality of the sovereign-goddess, which we had observed in the previous
chapter, were similarly “focussed in action and made more powerful”. It was also
a time when the collective nature of the cult was most visible, when the
ceremonies honouring the goddess alone, complementing and finding at every
stage of the nine nights their human counterparts in parallel ceremonies
centered on the king, were shared with all the people of the kingdom. Certain
groups fulfilled particular ritual responsibilities; some honoured members
renewed their allegiance to the throne by being allowed to pay tribute at the
court, while others simply participated as observers in the grand public rites, or

celebrated individually with rituals in their homes.

Such an understanding of the Navaratra as an “incorporative ritual” has largely
been guided by an influential article written by Burton Stein. Stein was the first
to locate the importance of the festival as a communal rite of kingship.3 His

detailed and convincing argument was, however, based on two uncritically held
assumptions: one was that the Vijayanagara empire was where the first reports

of the Navaratra emerge (and also the implicit view that it was the only place

2 Price 1984, p. 102.
3 Stein 1983, p. 78.



where this ritual was performed),* and the second was that eye-witness reports
composed by travellers (Nicolo Conti, Abdur Razzak, Domingo Paez and Fernao
Nuniz) to the Vijayanagara court in the 15th and 16th centuries would tell us
everything about the festival. In fact, his conceptual edifice was primarily erected
on the basis of these observational accounts. Though otherwise informative and
meticulous, these travellers' reports carry a singular danger: they may impute to
a tradition meaning its own practitioners would not have recognized. Reports
written by visitors who saw only the public, and not private, dimension of the
rite unfolding in the durbar-hall and the arena, had influenced Stein to view the
Navaratra as entirely focussed on the Vijayanagara king.> Accordingly, he does
not explain fully either the rituals (which the reporters did not see) of
worshipping the goddess in whom royal power was seen to be fully concentrated
during the Navaratra, or how the worship of the king was necessarily tied in with
the goddess's worship at this time. For, without the worship at Navaratra of a
form of Sakti for whom the rites were principally offered, a king's worship was
believed to be meaningless, simply a secular act of homage that had little ritual
validity without a transcendent power energizing it. If Stein's account of the
South Indian Navaratra is compared to other Southern Navaratras celebrated in
the Tamil kingdoms of Sivagangai and Ramnad, successors to the Vijayanagara
kingdom, a secondary layer of rituals is revealed, in which the king would either
worship the goddess himself or would have her incorporated into his own
worship, but which unfolded inside the palace and not within public arenas.
These were not seen by Stein's witnesses, debarred from the crucial ritual areas

as all outsiders were.

Had Stein looked beyond eye-witness accounts, and considered accounts in
Sanskrit from all over India that predated the Vijayanagara accounts by much
more than a century, he might have reconsidered his belief that the Navaratra
was spurred solely by the rise of that South Indian kingdom. These accounts in

Sanskrit may be considered, in contrast to traveller's reports, as “insider-texts”,

4 “The Mahanavaml is first reported in the greatest south Indian kingdom of
mediaeval times, the Vijayanagara kingdom”, Ibid, p. 77.

5 “In all cases the focus of the ceremonies is upon the reigning king and the
revitalization of his kingship and his realm”, Ibid. p. 78.



being composed by and for the class of ritual-specialists who were directly
involved in the performance of the Navaratra and in determining the ritual
sequence that was to be followed by a kingdom. Describing the ritual sequence in
detail (including the all-important liturgy that would be recited during ritual
action and contained the key-concepts of the ritual process), the Sanskrit sources
embody indigenous views on what constituted ritual meaning and ritual
structure. It is therefore necessary to rely on these insider accounts for
conceiving how the ritual was performed. Eye-witness reports, where available,
are used, supplementarily, to verify the Sanskrit and to fill in the gaps. BEIOf
these insider-accounts of the Navaratra in Sanskrit there are plenty, and from a
number of regions, and scriptural traditions, attesting that the ritual was truly
pan-Indic in scale. There are firstly the Puranas, the scriptural authorities for the
rite, and, secondly, treatises or chapters in larger works based on these
scriptures, composed mainly by the Dharmasastric cognoscenti, the smartas
(brahmana experts in the Smrti, the orthodox legal corpus), who were located at
various courts throughout India as advisors to kings.¢ There is also evidence of
the Navaratra in ritual literature that was not strictly brahmanical but syncretic
in character, assimilating Tantric elements. Sanderson 2007 revealed the
existence of certain Orissan ritual texts of this type teaching a version of the
Navaratra that had developed in the context of the Orissan Atharvavedic
traditions and propitiated the goddess Bhadrakali/Jayadurga with mantras from

the Sakta Kalikula.”

Although, the Puranas and the smarta-treatises are prescriptive and not factual
in language (“this should be” rather than “this was”), they form by far our best
and only sources for describing the rite.® No other sources in the form of eye-
witness accounts from a period preceding the 15th c. exist, and, in this absence, it

is crucial to rely on prescriptive literature as evidence for how the mediaeval

6 For a chronological assessment of smarta literature on the Navaratra and an
account of the Bengali rite known as the Durga Puja between the 12th-15th c. see
Sarkar 2012. Besides Raghunandana whom the article directly concerns, other
early and important Gaudiya Dharmasastric writers on the goddess's puja such
as Jimiitavahana and Siilapani have been assessed in this article.

7 Sanderson 2007, pp. 255-276.

8 Reasons for this are discussed in greater depth in Sarkar 2012, pp. 326-327.



Indians conceptualized ritual and their relation to the gods. The great
importance of this literature is attested by 9th c. inscriptions from South East
Asia, which conclusively confirm that prescriptive sources in Sanskrit were
employed by mediaeval royal courts in directly shaping their ritual practices.®
The charge of idealism, though at first sight imputable to such writings, can thus
be laid to rest where one is dealing with a culture as indebted to the sacred
books and as respectful of sacred learning in all religious activities as the

mediaeval Indic one.

Regional traditions regarding the Navaratra directly influenced Puranic
descriptions and these local traditions are reflected in the juridical literature by
smarta writers originating in particular regional courtly environments. The
smartas drew from the Puranas as authorities. They include in their works vast
passages on Navaratras from particular Puranas that doubtless were seen as
forming important religious traditions in the regions of composition. Were it
otherwise, those Puranas would not have been cited in the smarta treatises,
which, being primarily legislative and constitutional in function, sought to
embody the principles and religious systems guiding the kingdom. In smarta
writings, one discerns therefore real historical contexts for the dateless and
protean Puranic accounts of the Nine-Nights ceremony. One can also see an
attempt by their authors, hired to create ritual curricula for their employer-
kingdoms that would be put into action, to make sense of and coherently
interpret the mystical descriptions of the Puranas. However, examples from this
literature are quite late, since they were composed only from the 12th c.
onwards, at a mature phase of the Navaratra ceremony, when it had stabilized
after centuries of change. [ thus take them to mark the termini ante-quem for

periodicizing the Navaratra.

The terminus post-quem is difficult to ascertain given that very few Puranic
sources have been edited properly and the most ancient manuscripts are either
unknown or have not yet been utilized: the reader is warned that the historical

sequence outlined below is only provisional and remains in large part open to

9 Sanderson 2003-2004, p. 353; pp. 355-357.



discussion and querying. Only a detailed examination of the manuscripts of some
of the key scriptures, that [ have been unable to undertake in the present work,
can enable one to ascertain a sound chronological history. It is hoped that this

effort will be undertaken in future studies.10

I. cca. 200 CE- 300 CE: The propitiation of Nidra and a festival of the
polis in the month of Krsna's birth

Previously in this book I have suggested that although it is difficult to envisage
Durga's cult before the 2nd century CE given the lack of materials, it is possible
that she was a non-Brahmanical deity, though no firm conclusions can be made
about this. This is why | began my analysis with Durga's emergence within
Vaisnavism in the Gupta period. However, with regard to her ritual, the later
sources preserve what appears to me be an archaic core that would enable us to
support the hypothesis that she was originally an aboriginal deity. According to
the sources we have available (namely the Harivamsa, the Mahabharata, the old
Skandapurana, the Kadambari, Harsacarita, Candisataka, Gatidavaho and Puranic
citations in juridical compendia from Bengalll) the earliest core of the Navaratra,
anteceding its Vaisnava form, was a popular propitiatory tradition external to
Brahmanism that pacified dangers and publicly exhibited the heroism of rulers.
The goddess, known primarily as Nidra, Kalaratri or Kali was placated by buffalo
sacrifice and acts of ritual self-mutilation by rulers of tribal groups in what must
have been communal affirmations of the spirit of a polis (nagara). The old

Skandapurdna provides one of our earliest template of the ritual. This passage,

10 Valuable work has already been accomplished in systematizing this mass of
Puranic sources: Kane (Kane 1958 (1994), vol. 5, part 1, pp. 155-195). and
Hazra's descriptive studies (Hazra 1963, vol. 2. pp. 2-15), along with Einoo's
tabulation and genericization of Puranic passages on the Navaratra are foremost
in the field. These studies succeeded in illuminating the great diversity in ritual
programmes, showing that there was no monolithic template that the ceremony
followed. However, given the difficulty in securely dating Puranic texts that
changed and grew over the first to the sixth centuries, these studies have, with
some reason, tended to avoid chronology. Furthermore, they, with the exception
of Hazra, tended to see the rituals not as forming different regional traditions,
but as isolated textual descriptions.

11 Harivams$a 57.35-36; Mahabharata 4.5.29 ff and 6.22.6 ff, old Skandapurana
60.46; Kadambari pp. 30-31; Harsacarita p. 126; Candisataka 16; Gatidavaho 318,
319, Puranic citations in later Gaudanibandhas.



old Skandapurana 60.46, says that “ “You are propitiated by kings, who have lain
their arms and knees on the floor, with the heads of buffaloes, whose eyes, blood-
shot in the margins, are [still] spinning”.12 Buffalo sacrifice formed the earliest
ritual worshipping the goddess, and when her worship changed over time, it
continued to serve as one of the most crucial propitiatory acts. Since myth and
ritual are intimately connected in the case of the Navaratra, the sacrifice evokes
the story of Durga slaying the buffalo demon Mahisa. Let us recall the story as it
is narrated in the later old Skandapurana, the earliest record of a full

dramatization:

After her re-incarnation of “Kali”, Parvati’s black former self, her
coronation by all the gods, her adoption by Indra as his sister, and her
assignment of vassals to different regions, the goddess was invited to
attend a sacrifice (yajiia) at the hermitage of Saradvat Gautama. Knowing of
her arrival there, Mahisa, the valiant son of Sumbha (sunuh sumbhasya)
quickly followed her, intent on avenging his father, whom Kausiki had slain
in the previous chapter. He was large bodied, with a great chest
(prthiiraska), broad neck (mahagriva), fine tail (suvaladhih), pointed horns
(vakrasrngah) and a lofty head (visalocchrtamastakah). His roar resembled
a clap of thunder (vajranispesaparusam nardamana). He was like a
mountain of split antimony (afjanadrisamaprakhyah). Blocking her path he
stood waiting for her. Learning of his arrival the goddess went where he
waited. When he saw her, he dashed towards her like a dark mountain
(asitadrikalpah) with his tail lifted aloft and his horn bared. The goddess
resolutely stood her ground. When his horn grazed the rolling necklace on
her breast, she grasped it, lifted him high up, whirled him about and in fury
dashed him to the ground. Grabbing his tail, she trampled his head with her
foot, and piercing her trident through his back, robbed him of his breath.
Showered by flowers, the goddess then returned to her mountain-abode.

12 §irobhir mahisodbhrantaraktaparyantalocanaih |
nrbhih ksititalanyastakarajanubhir ijyase [/



What is striking here is that the scene evokes hunting. What can such a hunt

symbolize? To quote the historian of religions Jonathan Z. Smith in his influential

study on ancient rituals:2
“Within agricultural, urban societies, the religious symbolism of hunting is
that of overcoming the beast who frequently represents either chaos or death.
The hunt is perceived, depending on the symbolic system, as a battle between
creation and chaos, good and evil, life and death, man and nature. The
paradigm of such a symbolic understanding is the royal hunt which persists
from ancient Sumer and Egypt to the contemporary Queen of England,
mythologized in legends such as Saint George and the Dragon and partially
secularized in the relatively recent ceremony of the Spanish bull fight. The
king, as representative of both the ruling god and the people, slays the
beast™”13

@In the myth of Durga and Mahisa and in its ritual enactments, it is this very

theme of the sacrificial hunt being played out, which becomes an allegory,

dramatized in sacrificial mahisabali rituals during Durga's festival, for cleansing

the polis of disruption and inauspiciousness.

In the Indian version of this pervasive and ancient mythic trope, the hunt
develops over the centuries from the simple core structure we have read above
and goes down more expansive narrative pathways, in which notably among
other developments the hunted beast acquires a thinking personhood. In
interpretations in the Vamanapurana (18.39-21.52), the Kalikapurana (60.56-
164) and also the Devimahatmya (Adhyayas 2-3), Mahisa’s part is gradually
expanded from the kernel of the old Skandapurana to include: an account of his
origin through Rambha’s copulation with a she-buffalo (Vamanapurana,
Kalikapurana); an elaboration of heaven in chaos after his attack and the gods’
plea to a council of higher gods (Devimahatmya, Vamanapurana); an elucidation
of the birth of the goddess in tejas in the council (Devimahatmya,
Vamanapurana); Mahisa's falling in love with and courtship of the goddess
(Vamanapurana), an intricate sub-plot unfolding in the Vindhya mountain

involving messengers, love-speeches, a proposal and a condition; and the battle

13 Smith 1980, p. 118.



itself, which in the Devimahatmya stretches for at least seventy verses and in the
Vamanapurana for at least sixty one, and involves besides Mahisa in each of his
successive transformations, the slaughter of sundry demon-generals and paltry
subordinates. The most unconventional and ingenious reconfiguration of the tale
appears in the Assamese Kalikapurana (c. 10th century CE) in which a non-
linear, layered style of narrative is employed, whereby Mahisa’s death is
replayed both retrospectively and prospectively through dreams and visions,
and he is portrayed as the unwilling victim of a curse cast by the seer Katyayana,
on account of his tricking a pupil in the guise of a woman. His disposition and
fate are thereby shown to be pre-ordained and the notion of his demonic
culpability overturned. Moreover, he is no less than an amsavatara, a “portion-
incarnation”, of the great god Siva himself and a model-devotee of the goddess,
who welcomes his bloody death at her hands to ensure his eternal proximity to
her feet.14 In this way, a paradox develops across the trajectory of stories about
the demon-goddess battle: Mahisa is an animal of sacrifice but he is also a
cognizing being, who reflects on his experience and even grapples with his
demonic nature, questioning the way he is put to death. He becomes more and
more man-like in later Sakta traditions-- in fact, myths, for example, the

Devimahatmya (3.37-39), and also art, conceive him as a man exiting a wound on

14 His death is first revealed to the gods by the goddess on the eastern shore of
the Ocean of Milk, and they are then asked to go to Katyayana’s hermitage, where
Durga is formed through the light of all the gods, and the conventional plot of the
Devimahatmya takes over. Once he is killed, the story does not end. There
follows a “flashback” in which we discover that Mahisa had been murdered
previously, in other ages. In this flashback Mahisa witnesses in a dream his head
being cleft and his blood drunk by the goddess in an awe-inspiring, sixteen-
armed form, Bhadrakali. After this, he worships Bhadrakali for a long time, and
when propitiated she appears to him. He expresses his readiness to be killed by
her if that is his fate, according to the curse, and also reveals that his father was a
worshipper of Siva and that he too is a devotee: thereby casting himself as the
pious bhakta. The goddess then reveals his deaths in three successive kalpas by
three ferocious forms, an eighteen armed Ugracanda in a previous birth,
Bhadrakali in a second birth and in the present age, by a ten-armed Katyayani.
Terrified-- for he is no longer the invulnerable, impersonal force of older
literature--Mahisa expresses unwillingness to fight with the gods, and be slain in
this horrific manner. And on account of his devotion to Siva, Durga relents and
gifts him two boons, whereby after the gods regain their kingdom, he escapes
rebirth for a vast period of aeons and secures a permanent place at her feet
during her worship.



the buffalo’s body holding a sword-- though his death reminds inevitably of his
inalterable nature as the pasu. We also find that in later Sakta versions, for
instance in the Devimahatmya, the narrative of ‘Dharma threatened’ is made
much more prominent: Mahisa is not bent on exacting simply vengeance as he is
in old Skandapurana, but has larger ambitions to destabilize and subsume
heaven. He defeats the armies of Indra, and takes over, and his death by the
goddess is therefore conceived as action for the greater weal. In fact it is
important to note that such was Mahisa's conception even within a strand of
mythology connected Skanda that we had discussed in Part 1 Chapter 4.
Accordingly, all Sakta myths of the buffalo demon, after the old-Skandapurana
story, particularly the Devimahatmya, turn, like Skanda’s version, on the notion
of Dharma restored. At the same time they show significant tensions within this
concept: both Skanda and Durga, though saviours of Dharma, manifest deadly
and uncontrollable shades which oppose, or keep in check, their aspect as the
Dharmic sovereign. During battle, they are depicted as self-proliferating-- their
bodies sprout forth hordes of terrifying beings, antithetical in disposition to the
gods of heaven. The appearance of these beings functions as a pretext for the
manifestation of infernal sides in the two deities’ characters (see Part 2). There is
a constant sense, simmering beneath the surface, that trickery and the black arts

come naturally to them.

When the goddess was absorbed by the more elite faiths from what was a
popular ritual context centred on the buffalo-sacrifice, it was in Vaisnava
literature that she was first described, and provided with the identity of Krsna'’s
sister, the dark and hallucinatory Nidra, or her cosmic counterpart the Black
Night of Death Kalaratri (see Part 1, Chapter 1). Even within Vaisnavism she sits
uneasily as there is always the underlying sense in the literature that she and her
rituals are from some other time and space. According to the testimony of Bana's
works and the earlier Harivamsa, Nidra's principal worship within the Vaisnava
tradition was associated with one, rather than nine, ceremonial days identified in
the Sanskrit as Navami or Mahanavami!s and Vijayamaha (the festival of

victory), the Special Ninth lunar-day commemorating the festival of the

15 Harsacarita, Ucchvasa 8, p. 126, 1. 4: mahanavamimaham.
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goddess's victory over demons.1¢ This Ninth day is particularly identified by both
Bana and the Harivams$a as sacred to the goddess, though none of these
witnesses mention her worship on previous days. The silence of these works on
that account suggests that the large-scale eight-day preamble, widespread in the

later ritual, was either unknown or not widely followed at this time.

The myth of the Harivamsa identifies the Ninth lunar day as falling on the dark
half of the rainy month of Sravana a month sacred to Krsna. The importance of
this ascription is explained by the Harivamsa as owing to the time of the
goddess's birth: according to the myth of the goddess presented here, she was
born from Yasoda at midnight on the dark Eighth lunar day, that is on the first
hour of the dark Ninth lunar day.1” The dark quarter of the month may have been
associated with her dark colouring, and the fact that she conceptually evoked
sleep and the night of pralaya when the universe was to be annihilated. The
clearly ancient importance of the dark Ninth as the proper time for worshipping
the goddess impacted the mediaeval Gaudiya Navaratra which, in addition to
beginning from the bright First, the more widespread practice, was also taught
by Eastern treatise-writers to commence from the dark Ninth of the lunar month
(krsnanavami) because of the goddess's birth on that occasion. Even today

particular traditions of the Durga Paja in Bengal begin on the dark Ninth.18

At the primeval stage hinted at in these Sanskrit accounts, the festival was
primarily aprotropaic, seeking to placate spirits who could otherwise cause
disease or lay horrific siege on villages. It was also associated with protecting
men in dangerous situations, exemplified by the Harivamsa as being trapped in a
forest, deluged in a great ocean, or imprisoned by robbers.1° This practical
function of protecting a community from crises, war, supernatural dangers,

pacifying omens and obtaining blessings and good-fortune remained the most

16 See opening verse to this chapter.

17 Harivams$a 57.35-36; 48.13. Kausiki is said to have been born from Yasoda at
the same time as Krsna was born from Devaki. She then exchanged places with
Krsna so that she would be dashed against a stone by Kamsa in Krsna's lieu.

18 Durgapujatattva, pp. 47-48. The Purohitadarpana, the ritual manual currently
most in use in Bengal still teaches this option (Purohitadarpana, p. 227).

19 See Part 1, Chapter 1.
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important reason for worshipping the goddess during the autumnal ceremony

even in the later tradition, attested in a number of later scriptural passages.

The hallmark of this early Vaisnava rite was offering blood to the goddess, a
substance she greatly relished and nursed an insatiable craving for. The
Harivamsa describes that the goddess's worship on the Ninth lunar day must be
accompanied by the offering of domestic animals (sapasukriya), for the goddess
herself was, like the hordes of ghosts who attended her, “always fond of offerings
of flesh” (nityam mamsabalipriyad). Bana's Harsacarita associates Mahanavami
particularly with buffalo-sacrifice-- a metaphor used by the author to describe a
Sabara, suggesting that the sacrifice of many buffaloes occured on this occasion
during his time.20 PIBIn addition to animal sacrifice on Navami of the month of
Krsna's birth, Bana's Kadambari also describes rites of self-affliction such as the
offering of blood from one's body, given that the ferocity of the deity was a
potentially benevolent and thus venerated characteristic in this early form of the
Navaratra.2! There are also accounts of sacrificing one's own head to the
goddess-- kavya is full of such accounts22-- or even gouging out one's eyes, as
Rama was about to have done on Mahanavami in the Krttivasi Ramayana of
Bengal.23 The figure of the self-sacrificing king is one that appears with
frequency in Indic literature and sculpture on the warrior-goddess, as we have
noted in Chapter One. As Baldissera notes “as supporters and legitimizers of
royal power goddesses appreciate the rajasika qualities that characterise
victorious kings...[they] reward passion and fervour”.24 Rituals of self-mutilation
would have been viewed as ennobling demonstrations of heroism and self-
sacrifice towards the deity. Besides self-mutilation, the Ninth was also marked by
the performance of human-sacrifice, when the head of a human victim, would be

offered to please the goddess.2> This practice of propitiating Nidra was

20 See the Introduction.

21 See the Introduction.

22 For example see the Kuvalayamala and the Tilakamarijari discussed in Chapter
5, “The cults of heroic clan goddesses”.

23 See Chapter Six, Part 3.

24 Baldissera 1996, p. 86.

25 Kalikapurana 61.14 decribes the worship of the goddess “with [offerings] of
Great Flesh” on Astami:
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continued, along with the practice of self-mutilation, into the Mahanavami
ceremonials of the later courtly Maithila Navaratra, discussed later. In fact, the
later Puranas earmarked Mahanavami for the custom of offering human blood,
and, though carefully distancing themselves from the ritual by calling it the
practice of barbaras and mlecchas, taught the offering of human-blood by dvija
kings as a highly effective, albeit eccentric, means of propitiating Candi. It was in

fact advocated by Bengali smartas as late as the 15th century.2¢

Joyous, incorporative rites involving the community would also have been
performed. Puranic literature and its commentarial tradition discuss a festival
called Sabarotsava, the Festival of the Sabaras, to be celebrated on the following
lunar day, the Tenth (Dasami) joined with the asterism Sravana, a constellation
believed to be governed by Visnu. This custom was associated particularly with
Mithila, Assam and Bengal since all the literature on the festival hails from those
regions. According to the main witness, the Eastern Kalikapurana, the festival is
envisioned as a celebration of communal identity when everyone, including
outcastes, is taught to join together in ecstatically paying farewell to the deity at
her departure from the world at the end of the rite. Dancing, celebratory
fanfares, bacchanalian game-playing and making conversation and songs about
the male and female sexual organs were encouraged at this time, as the Kalika,

and the Bengali smarta commentarial tradition.2’2R

astamyam rudhirais caiva mahamamsaih sugandhibhih |

pujayed bahujatiyair balibhir bhojanaih sivam [| Kalikapurana 61.14. . See also
Gatidavaho 318 and 319, the worship of Dante$vari in Bastar (see Chapter Five,
Part 2) and Candamari with human sacrifice in the Yasastilakacampi, pp. 26-29.
26 Offering blood from one's body on the Navaratra is taught for instance in
Raghunandana's Durgapujatattva as follows: svadeharudhiradane tu esa
svagatrarudhirabalih om mahamaye jaganmatah sarvakamapradayini | dadami
deharudhiram prasida varada bhava [ ity uktva om jayantityadina dadyat
(Durgaptujatattva, p. 57).

27 visarjayed dasamyam tu Sravane Sabarotsavaih |BRantyapado divabhage
Sravanasya yada bhavet [BBtadad sampresanam devyad dasamyam karayed budhah
|BBsuvasinikumaribhir vesyabhir narttakais tatha [BRSankhatiiryaninadais ca
mrdangaih pattahais tatha |[RA@dhvajavastrair bahuvidhair lajapuspaprakirnakaih
| BRdhilikardamaviksepaih kridakautukamangalaih | BRbhagalingabhidhanais
ca bhagalingapragitakaih [| BBbhagalingadisabdais ca krideyur alam janah |
Bparair naksipyate yas tu yah paran naksiped yadi [| BB kruddha bhagavati
tasya $apam dadyat sudarunam | Kalikapurana 61.17cd-22.8@The Sabarotsava
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Though the Kalika's teaching of the Sabarotsava speaks not of a tribal festival,
but rather to a conscious cultivation of a tribal celebration, it seems possible that
the Sabarotsava mentioned in this text was a fossilized remnant, or memory, of
an older non-Aryan ceremony performed at the end of the goddess's worship
that had been absorbed within the Vaisnava festivities on the dark Ninth of
Sravana following Krsna's birth. The requirement that people ought to behave
like Sabaras may have been, therefore, based on tribal customs broadly
genericized as Sabara practice, which had been assimilated into urban
communities along with the cult of Nidra. It is difficult to localize this indigenous
tradition although all the literature summarized thus far associates it with the
Vindhya region, which to me appears to be a symbol of its originally peripheral
status as recalled by the Vaisnavas, rather than the real provenance of the
festival.

II. cca.500-1000 CE Incorporation with a Brahmanical military festival

in A$vinaPfl

With the rise of the early mediaeval kingdoms and the increased sophistication
of courts promoting lavish ritualism as a key feature of culture and politics, the
Navaratra spread from the Vindhyas, or the peripheries where it had been
performed, and was incorporated by upcoming kingdoms. From a small
sectarian festival, it became a more popular non-denominational celebration
and, very soon, the key political ceremony performed by any mediaeval kingdom

in order to attain the beneficence of the goddess in its regular activities.

This development is reflected in the flowering of Sanskrit normative literature

on the subject from c. 5th-12th centuries, prescribing the “how” and the “when”

passage in the Kalikapurana is commented on by the Gaudiya smartas in the
following way: Jimitavahana writes Sabaravarna iva parnadyavrtah
kardamaliptasariro nanavidhasambaddhavalgitanrtyagitadiparo bhitveti
sabarotsavapadarthah [ kridakautakamangalair ity asyapy ayam evarthah
(Kalaviveka cited in Durgapijaviveka, p. 33). Stilapani writes atra
bhagalingabhidhananrtyagitadikam kartavyam | (Durgotsavaviveka, p. 24).
Raghunandana writes tato
dhiilakardamaviksepakridakautukamangalabhagalingabhidhanabhagalingapragi
taparaksiptaparaksepakaripam sabarotsavam kuryat | (Durgdpujatattva cited
and translated in Sarkar 2012, pp. 72-73).
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of ritual conduct and guiding governments eager to regulate themselves in a
respectable manner. Revealing the appropriation of the ceremony by courts,
these, mainly early Puranic, scriptural sources on the ceremony continually
emphasise that the goddess's annual worship was rajyartham “for the sake of
(that is to acquire) sovereignty” or rastravrddhaye “for the increase of the
kingdom's [prosperity and power]”.28 The primarily secular purpose of the
Navaratra is explained by these sources as its special ability to destroy fears and
great enemies, grant great wealth and magical attainments, neutralize the bad
effects of planetary conjunctions, bring rain, heirs, long-life and sovereignty and
prevent poverty and untimely deaths in the kingdom.2? All these rewards would
have been thought to particularly sanctify a mediaeval kingdom, its towns and

their inhabitants. After death, the goddess's worshipper is promised, not

28 The Devipurana uses the term rajyartham to explain why Vasu, Brahma and
Visnu performed the Navaratra: @

rajyartham vasuna krtva brahmana harina tatha |20

rudrena tripuram dagdham visnuna sarabho hatah | Devipurana 50.81 (p.
290).0

The use of the term rastravrddhaye in the context of the Navaratra is to be found
in a quoted passage from the Jyotih$astra in Jimiitavahana's Kalaviveka: 2@
rksatraye tu muladau navamyam asvine site [2IB

candikam upaharais tu pujayed rastravrddhaye | Kalaviviveka in
Durgapujaviveka, p. 35.

29 mahabhayavinasaya maharipuvadhaya ca [BR

mahabhyudayakamaya mahasiddhiphalaya ca [B

Bptjayed yajayed devim sastidhd paramesvarim [

rtunagakrta pida yaksaraksograhodbhava |
samvatsaramahadosajanmarksa-m-upamardakah |

ketuttha sasirahtittha bhaumarkisitabhanujah |22

samayed yajamanasya devihomaratasya ca | Devipurana 50.4-9 (p. 282).0RF

avrstau krtavan asit kratur dasarathena ca |
anyais ca munisardiila prajayurajyakanksibhih |
krtavan suragandharvair yaksaraksomahanrpaih [ Ibid. 50.83 (p. 290.).2ERE

na tatra dese durbhiksam na ca duhkham pravartate |

nakale mriyate kascit ptjyate yatra candika |

anena vidhina yas tu devim prinayate narah |

skandavat palayet tam tu devi sarvapadi sthitam [0
putradaradhanarddhinam samkhya tasya na vidyate |

bhuktveha paraman bhogan pretya devigano bhavet | Bhavisyapurana cited in
Durgosavaviveka, pp. 1-2.
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liberation from the world, but rebirth in it as “an overlord of kings over kings, a
patron, good-looking and beloved, having sons and wealth”.30 Without stating
this directly, the scriptures nevertheless make it clear that the intended audience
of their prescription of the Navaratra was the segment of society who owned and

ruled over land.

Stimulated by this courtly appropriation, military rituals either blessing the army
and weapons or prognosticating victory emerged as the most important feature
of the goddess's Navaratra, performed with great pomp on Navami. However, in
contrast to sanguinary sacrifice, these rituals were not it seems an archaic
constituent of the Navaratra. They appear rather to be derived from Brahmanical
military traditions performed annually in the month of A$vina. Vedic military
traditions practiced by an Indian kingdom would for long be performed during
this lunar month in autumn initiating battle. Such calendrically performed
military rituals blessing the king's army and weapons, such as the lustration of
the troops and state animals (nirajana), which would later become necessary
components of Candi's autumnal worship, were already well-established as civic
ceremonies performed on Navami in A$vina, before the appropriation of the
Sakta Navaratra by the early mediaeval kingdom. They are taught for instance in
the Brhatsamhita of Varahamihira (chapter 43), the Kathakagrhyasttra (57.1)
and the Arthasastra (2.30.51), but the goddess does not appear in this non-Sakta
tradition honouring sovereignty.31 It seems that the cult of the warrior-goddess
was only later accreted to this antecedent martial tradition centred on Asvina,
when her worship was integrated with the annual royal ceremonies associated
with the replenishment of a Brahmanical kingdom's power. In this way we find
that after beginning as a popular propitiatory ritual, and then being appropriated
within Vaisnava celebrations in the month of Sravana, the tradition of
worshiping the goddess was transposed onto this pre-existing strata of autumnal

military sanctification.

30 evam yah pujayed arcam durgayah sraddhayanvitah [RR][...|BBpunar etya
mahabhago rajarajadhipo bhavet [RBdata suripah subhagah putravan dhanavan
bhavet | Bhavisyapurana cited in Krtyaratnakara, p. 349.

31 Texts given in Sanderson 2005, p. 258, nn. 70-71. I am grateful to him for
having pointed out the importance of this evidence in a personal communication.
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From the 6th c. onwards, the time from which the first Puranic accounts of the
Navaratra appear (as we shall see), the structures of the goddess's black Navami
had begun to subsume the function once served by the old Brahmanical kingship
rituals on Aévina. It formally marked the advent of the military calendar in
autumn and was believed to organize and set into motion an army's success, the
regeneration of the kingdom and the pacification of omens and crises, all
practical goals any kingdom thought well to achieve before a period of potential
uncertainty. In this newly enhanced ritual structure providing civic
sanctification, the Sakta influx was significant-- the goddess's role became
central in causing the efficaciousness of the military ceremonies. However, even
though an external goddess-oriented popular tradition was thereby coalesced
with a brahmanical tradition, in its female-centric, purity-negating core, the
former was in many aspects at odds with its orthodox substrate, the principal
deities of which were all masculine and which was ordered by a strict regard for
conceptions of purity. Neither played much of a role in this external tradition,
which as a matter of fact sought to subvert orthodox beliefs in order to assert

superior status.

Despite the important role of kings, the early-mediaeval Navaratra was not an
elitist political ritual intended just for the powerful or for the army. Perhaps as a
consequence of its unorthodox beginnings in folk-religion, and Durga's
assimilative nature, the festival retained even in its most courtly hey-day an
ecumenical character. Though the main sponsor -- given the high costs involved -
- would have been the king, anyone, of whatever religious background or degree
of purity, could participate. Rajas, ksatriyas, low-castes including Siidras, Jainas,
outcaste tribes, their rulers, foreign warrior clans, even women, along with the
armed forces of the kingdom all would have joined together in propitiating the
sovereign-goddess, or various goddesses as one. Many lower groups had special

ritual responsibilities to fulfil.32 Understood as the substance of power, the

32 For example, during the Navaratra ceremony of Berar, only a member of the
Mahar tribe could officiate at the killing of the buffalo (Russell and Lal, vol. 4, pp.
131-2).
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goddess in her forms was thought to permeate through the king into all levels of
society binding the community of the kingdom together into a sacred whole.
Indeed early normative literature makes quite a pointed note of the integrative
aspect of the ancient rite.33 In the later mediaeval period, the ceremony became
more restrictive with increased Brahmanization such that, as the Dharmasastrin
Visnubhatta Athavale stringently noted, “mlecchas etc. do not have the authority
to perform [worship] such as japa even through the agency of brahmanas.
However they must only make mental offerings of various gifts such as alcohol

and animal-sacrifice to the goddess”.34

Among the Puranic sources, the earliest to mention autumnal goddess-worship
appears to be the Visnudharmottarapurana (cca. 500-600, but acquiring its
present form possibly as late as the 9th c.),35 a work, composed in Southern
Kashmir or its immediate vicinity3¢, and frequently employed in ancient Indian
kingship for programmes of royal sanctification. The Visnudharmottara formed
the litany for a great part of the later Navaratra: verses accompanying the
consecration of royal animals such as horses and elephants and accoutrements
like weapons, the lion-throne, insignia etc, are all attributed by the smarta

treatise-writers to this work.

33 kartavyam brahmanadyais tu ksatriyair bhiimipalakaih [BBgodhanartham
visair vatsa Stidraih putrasukhdrthibhih | Devipurana 22.502See also
Bhavisyapurana cited in Kane 1958 (1994), p.157, n.401.

34 mlecchadinam tu brahmanadvarapi japadau nadhikarah kintu
suradyupaharasahitatattadupaharanam pasvadibales ca devim uddisya
manasotsargamatram taih kartavyam [ Purusarthacintamani, p. 81 (discussion
on the Navaratra). See also Kane 1958 (1994), p. 157.

35 Scholarly opinions conjecturing dates for the compilation of this huge work is
summarized as follows. Hazra 1963, vol. 1, pp. 205-212, suggests it was
composed between 400 CE-500 CE. Buhler conjectures that its composition was
no later than 500 AD; Winternitz dates it between 628 and 1000 CE (Ibid, p. 212,
n. 250); Pingree 1990, p. 276 dates it to the 6th or the 7th century on the basis of
astronomical material dateable from the period; Sanderson conjectures that the
iconographical sections of this work took shape around the second half of the
ninth century (personal communication to Pratapaditya Pal on 27th April, 2010,
kindly made available to me for this research).

36 Hazra 1963, vol. 1, p. 216. Buhler and Winternitz are of the same opinion (ibid.
and n. 263). See also Sanderson 2005, pp. 275-276.
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It teaches the worship of the goddess Bhadrakali, a form of “Katyayani,
beauteous, free-willed and boon-bestowing who goes to a Lord of the World
when worshipped with all objects of desire”.3” Her worship is spread over two
lunar days in the bright half of asvina: the eighth (Mahastami) and the ninth
(Mahanavami). On Mahastami a shrine to the goddess draped with various cloths
was to be built in the north-east part of a military encampment (Sibira). The
goddess was to be painted on a cloth and worshipped therein.38 This was to be
followed by the worship of all weapons-- the royal armour, parasol and ensigns--
with flowers, perfume, fruits and sumptuous food. Then, offerings to the deity in
the form of various staged entertainments were to follow. The king was to
remain awake that night. On the following Mahanavami, the same worship was
to be repeated and concluded with a parade.3® Animal sacrifice is not discussed,

in all likelihood because the Visnudharmottara is a Vaisnavite text.

From this description, it is clear that the early form of the autumnal ceremony
was primarily military in character. Mahanavami initiated military campaigning
and occasioned a cult of heroism sacred to warriors. Legends of its power in
granting omnipotent kingship appear in examples of Puranic literature: the
Varahapurana describes the practice of fasting followed on the day as being a
Sauryavrata, “An Observance of Valour”, so called because “a [king] who has lost
his kingdom assuredly gains his state, when this is performed”.4? The
Bhavisyapurdna explained it as a day of cosmic victory, when the goddess slew
the buffalo-demon and was consecrated as the ruler of heaven#4!, further
mythicizing its monarchical relevance. Her slaughter of the buffalo-demon was to
be enacted on earth by her most favoured devotees: the Kalika teaches that all

kings must perform animal-sacrifice on Mahanavami.42

37 Visnudharmottarapurana 2.158.6cd-7.

38 For how a cloth (pata) is to be prepared for ritual worship see Sanderson
2005, p. 251, n. 50.

39 Ibid. 2.158.1-8; Einoo 1999, p. 43; Sanderson 2005, p. 256.

40 evam krte bhrastarajyo labhed rajyam na samsayah | Varahapurana cited in
Krtyaratnakara, pp. 364-365.

41 Bhavisyapurana cited in Krtyaratnakara p. 356.

42 Kalikapurana 60.1cd.
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Given its archaic importance both in tribal customs of goddess-worship and also
in certain Tantric texts (to be shown), it seems to have been this particular tithi,
rather than the nine nights of the Navaratra, that was ubiquitously performed in
the Indic world as the foremost ritual of prestigious kingship. One of the earliest
smarta writers Laksmidhara who was counsellor to King Govindacandra (1114-
1154 CE) of the Gahadavala kingdom, whose nominal capital was in Varanasi and
Kanyakubija, codifies only the Mahanavami rites43, and this seems to be an

indication that only this lunar-day was celebrated in that kingdom.

The Mahastami-Mahanavami rites described in the Visnudharmottara as sacred
to Bhadrakali were by no means unnoticed: they find their way into the
Agnipurana (267.13cd-16ab), a further scripture of significance for Indian
kingship. This later work based, along with various other sections, this particular
autumnal ritual of the goddess on the Visnudharmottara,** and circulated it
among a wider clientele of monarchs. As in the ritual of the Visnudharmottara, on
Mahastami Bhadrakali's picture was to be painted on a cloth; weapons, crests,
banners and parasols were to be worshipped on the Eighth; and the worship was
to be concluded with a bali, followed by a night vigil.#> The same rituals were to
be repeated on Navami. The text specifies that the worship is for the sake of
acquiring victory (jaye) and for the pacification of dangers (Santau).*¢ Here too
the martial context for the early ceremony deriving from the Visnudharmottara

is underlined.

II1. Expansion and inclusion of Tantric ritual aspects in Eastern Court
Traditions: the Navaratras of Gauda, Kamarupa and Orissa@
The Mahastami and Mahanavami traditions of the Visnudharmottara and the

Agni centering on Bhadrakali are also paralleled in two influential Eastern

43 Krtyakalpataru, vol. 11 (Rajadharmakanda), pp. 191-195.

44 Agnipurana Adhyayas 259-272 were based on the Visnudharmottarapurana.
The dependency is identified in Hazra 1963, vol. 1, p. 209. In addition to the
section on Mahanavami, other influxes into the Agnipurana from the
Visnudharmottarapurana are also discussed ibid. This dependency was also
noted by Sanderson 2003-2004, p. 382, n. 115 and Sanderson 2005, p. 256, n. 65.
45 Agnipurana 267.13cd-16ab.

46 Tbid. 267.15cd-16ab.
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scriptures-- the Devipurana and the Kalika. The composition of these Eastern
Puranas coincided with the Navaratra attaining its fullest shape in the
regions where these texts were written-- East India (Bengal and Assam).
Later, these scriptures formed the chief viaduct channelling the rites of the

Navaratra into other parts of India (to be shown).

The main innovation of these texts is that they present a Navaratra that is
syncretic in nature, incorporating Tantric with Puranic ritual features, and,
though never fully Tantric in that they did not arrogate to themselves the
status of esoteric revelation but represented always mainstream religion,
firmly embedded the autumnal worship of the goddess in an unmistakeably
Sakta4” framework. This Tantricization no doubt owed to the indigenous
Sakta traditions that enjoyed great popularity in East India and suffused all
other sectarian currents in that area.*8 The Sakta character of the earlier of
these two texts, the Devi was clearly recognizable to early Indian authors, for,
it drew remarks from the Dharmasastrins Apararka (cca. 1127-1148) and
Vallalasena (cca. 1160-1179).4° The latter, in fact, a paragon of Vaidika
respectability, poured scorn on the Devi since, in his view, it “conformed to
heretical [ie Tantric] doctrine” and excluded the scripture, which he felt was
of ambiguous Puranic pedigree, from his list of the eighteen Puranas “because

it included foul rituals”.503

This controversial and ambivalent text was composed between the latter half
of the 6th c. and the 9th c. approximately,>! in Bengal>2 around Tamralipti

(present day Tamluk), the site of an ancient shrine to Vindhyavasini (now

47 T use this term in the widest possible sense.

48 Sanderson 2009, pp. 225-242.

49 Hazra 1963, p. 73 and n. 167; Sanderson 2009, p. 250 and n. 585.

50 tattatpuranopapuranasamkhyabahiskrtam kasmalakarmayogat|
pasandasastranumatam nirupya devipuranam na nibaddham atra | Danasagara v.
67 cited in Hazra 1963, p. 73, n.161. See also Sanderson 2009, p. 250 and n, 585.
51 Hazra is of the opinion that it was composed no later than 850 CE (Hazra 1963,
vol 2., p. 73). The upper limit for its composition is conjectured as 500 CE (Ibid.
p. 76 and p. 77).

52 Hazra 1963, vol. 2, pp. 79-90.
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known as Barga Bhima) dating from at least the 7th century.>3 Instead of
worship solely on Mahastami and Mahanavami, the text envisions a build-up
starting from the first lunar day of the bright quarter of A$vina, and climaxing
on the Eighth and Ninth. The Devi therefore attests that the content of the
ceremony had developed in the East from an archaic, martial core centred in
Mahanavami to a more capacious celebration spanning nine (or even four or
ten) lunar days beginning from the First of the bright fortnight. The sequence
of the moon's waxing marked at every phase a subtle transformation of the
goddess's energy while the final two tithis coincided with her fullest
expansion-- this sequential process of transformation would be most
apparent in the Maithila court rite, where Durga was made to metamorphose
from substrate to substrate during the course of the nine nights (to be
shown).>* The worshipper is taught to observe a vow of restricted eating for
the first seven nights, to worship Siva thrice daily, recite mantras, perform
oblations in fire and feast a maiden. On the Eighth the text teaches the
worshipper to build nine wooden shrines, or one (should the worshipper lack
means). There the goddess was to be established in a gold or silver image or
in a sword or trident. Gifts of clothes, jewels and fruits were to be offered to

her, and she was to be worshipped splendidly with chariot-festivals,

53 The shrine to Vindhyavasini at Tamralipta is described in Dandin's
Dasakumaracarita, Ucchvasa 6. Dandin was active around 680-720 CE (date
clarified by Professor Sanderson, personal communication, August 2011).

54 According to the table in Einoo 1999, p. 36, another early witness for the
programme beginning on the Bright 1st is the Skandapurana 21.2.47.77-82. But
Einoo was following a reprint of the Shree Venkateshvara Steam Press edition of
1910 and this edition is not, as pointed out by Bakker et. all, representative of the
original text. The old Skandapurana does not make any reference to the nine-
night programme: the parts of the original so far published by Bakker et al. do
not seem to be familiar with the nine night programme in autumn, and the
edition by Bhattarai likewise make no reference to it. The programme seems to
have been associated principally with the Saktism of Eastern India. It was seldom
publicized by a wider tradition before the Gaudiya jurist Jimttavahana ( cca.
1090-1130) first advertized it in his Kalaviveka (Durgapujaviveka, pp. 30-39)--
from which one may infer that it was already in practice in Bengal-- and
thereafter the later Maithilas and Gaudiyas promoted it in a much more
aggressive way. Thereafter, other dharmasastrins, further to the west,
popularized this ritual structure, on the basis of testimony originating in the
East.
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palanquin-processions, bali and the offering of various flowers. Then the

worshipper was to fast and recite a mantra before the goddess.>>

Next, the work includes rites for kings with the specific object of attaining
victory in battle. These resemble occultic power (siddhi) bestowing rituals
particular to non-soteriological Tantric practice and were: a blood sacrifice
resembling a pacificatory (santika) ritual and another sacrifice, a Satrubali,
resembling a destructive (marana) rite. Both sets of magical rituals took
place at midnight and are thus called the ardharatrapiija (Worship at
Midnight). The same rites are paralleled in the Agni>¢ indicating that this
occultic military tradition at midnight was a popular one, performed by a
wider orbit of kings than those who followed the Devi. According to the two

accounts, the ceremonies can be summarized as follows.

At midnight closing the Eighth and ushering in Mahanavami (specified as
when Astami is joined by the asterism Kanya), a sacrificial animal (pasu) was
to be slain by the king and its blood was to be offered to pacify and dissipate
the demons in the fours quarters: Piitana in the south-west, Paparaksasi in
the north-west, Caraki in the northeast and Vidarika in the south-east. The
invocation which the king was to chant to salute the deity as he performed

the sacrifice is kali kali vajresvari lauhadandayai namah (O Kali Kali, Goddess

55 kanydasamsthe ravau sakra suklam arabhya nandikam [B

aydci tv atha ekasi naktasi athava ghrtam |

pratahsnayi jitadvandas trikalam Sivaptujakah |2

japahomasamayuktah kanyakam bhojayet sada [

astamyam nava gehani darujani subhani ca [2IB

ekam va vittabhavena karayet surasattama [B

tasmin devi prakartavya haima va rajatapi va [

mrdvakst laksanopeta khadge Stile’ tha ptjayet [RE

sarvopaharasampanna vastraratnaphaladibhih |

karayed rathadoladiptjam ca balidaivakim/|BE
puspadidronabilvamrajatipunnagacampakaih [RI2

vicitram racayet pujam astamyam upavasayet [BB

durgagrato japen mantram ekacittah subhavitah | Devipurana 22.7-13ab.RIR
sarvopaharasampannd conj.] sarvopaharasampanno ed.

56 Agnipurdana 185.12-13a; Einoo 1999, p. 41. Hazra is of the opinion that the
Agnipurana drew these rites from the Devipurana (Hazra 1963, vol. 2, pp. 81-
82).,
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of the Thunder-Bolt, Homage to Her, who bears a sceptre of iron). By
addressing Candi as Kali, the litany conveys their unity. Having thus satisfied
her with blood, the king should then bathe in front of the goddess and
decapitate a dough-doll of his enemy, offering the torso to Skanda and
Visakha. Through this aggressive magic by a proxy, his wishes to subdue his
rivals are fulfilled. Its great popularity for kings in the East is evinced in the
fact that it appeared in the Navaratra treatises of the Mithila court between
the 14th and the 15th centuries. The worship is then concluded in a Puranic
fashion, with an incantation of a verse intoning various names of the goddess
beginning with Jayanti, Mangala, bathing the goddess with five nectars
(paficamrta), chariot processions (rathayatra) with festal images of the
goddess and hoisting royal ensigns (particularly, as specified by the Devi, in

the shrine of Carcika) accompanied by offerings of bali.>”

Further making its Saktism overt, the Devi strengthens the position of many
other goddesses in the ritual, envisioning them as the ultimate sources of
concentrated power in all aspects of a kingdom. It promotes, for instance,
kumaripija, the veneration of young maidens transformed into the goddess

and envisages an ambitious Navaratra programme held every Asvina for a

7 tad ardhayaminisese vijaydartham nrpottamaih |
Bsarvangalaksanopetam gandhapuspasragarcitam |
Blvidhivad kali kaliti japtva khadgena ghatayet |
Bltasyottham rudhiram mamsam grhitva ptitanadisu [
nairrtaya pradatavyam mahakausikamantritam |
tasyagrato nrpah snayac chatrum krtva tu pistajam |
khadgena ghatayitva tu dadyat skandavisakhayoh |

Bltato devim snapayet prajiiah ksirasarpijaladibhih |
Bkunkumagurukarpiracandanais fcarghyat dhiipayet | BR]...]
Bldhvajacchatrapatakadim ucchrayec carcikagrhe |
rathayatrabaliksepam batu-r-adyavarakulam [ Devipurana 22.17cd-22ab.

Compare with Agnipurana 185.12-16ab, where the invocation is described (Ibid.
185.11cd) and the names of the other demonesses (Ibid. 185.12-13ab).

The sentence stating the rule -- tasyagrato nrpah snayat [...] (also found in
Agnipurana 185.13cd) would suggest that the king should bathe before the slain
animal (tasya+agrato). However Hazra argues that incorrect samdhi has been
used in this verse for tasyah+agratah “before her, ie the Goddess” (Hazra 1963,
vol. 2, p. 81 and n. 202).
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full Jupiter cycle (sixty years), involving the placation of not just Durga, but a
vast number of female divinities with distinct characteristics. As the ritual
progresses during the course of the sixty years, these deities, beginning as
pacific, become incrementally more violent and martial in form and
character--and thereby more powerful-- towards the finale.>8 Candi's
figurations as malevolent, crisis-causing and quelling, occult deities with
power over grahas and dangerous divinities, similar to the early Skanda or to
Kalj, take a central place in the early form of the ceremony celebrated in the
East, for, it was thought that the deeper the worship entered into the sphere
of the darker and more dangerous aspects of the deity, the greater the power
and rewards obtained from her, her violence being understood as nothing

other than a dynamic manifestation of her gnostic and magical energy.

This Sakta tonality is not restricted to the Devi, but is also observable in other
early Eastern Puranic scriptures. The Agni, a further Purana speculated to
emerge in the East, in Orissa or in western Bengal,>° and also decried by
Vallalasena for its Tantric content,®0 specially dedicates Mahastami to
worship that syncretizes Sakta elements with its mainstream Puranic
framework. The work multiplies the number of female divinities appearing
on that night. All are envisaged as emanations of Candi surrounding her
unaccompanied by consorts. They are named as the Nine Durgas, terrific
forms of Candika of various colour, holding different weapons in the act of

slaying the buffalo, showing the threatening (tarjani) gesture and depicted in

58 Devipurana Adhyaya 50, pp. 283-318. For a summary see Hazra 1963, vol. 2,
pp- 51-52.

59 Hazra 1963, vol. 2, p. 82 and n. 203. Here Hazra presents evidence from inside
the Agnipurana, which indicate the possibility that it was composed in the East,
this being exemplified by numerous references to Purusottama in Audra/Odra
(modern day Puri in Orissa) and a reference to a Vidya named bhelakhi, widely
known in Bengal as bhelki (ibid.). He also points out that the text was known
initially only in the East: it was familiar to Vallalasena, to whom he attributes the
earliest reference to the Agnipurana, and later, was first popularized by the
dharmasastrins in the East, in particular by Vi§vanatha Kaviraja (cca. 1300-
1384), Narasimha Vajapeyin (15th century) and Govindananda
Kavikankanacarya (cca. 1520-1560). It attained the recognition of writers
outside Orissa and Bengal much later (ibid.)

60 Ibid. n. 203.
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a warrior stance, with their left knee raised as they place their feet on the

back of the buffalo demon. Their worship is described in great detail.

Such open reverence for a kaleidoscope of autonomous goddesses (i.e.
unaccompanied by consorts) as supreme beings in their own right was in
keeping with the theological attitude of proper (esoteric) Sakta worship.6!
This tendency would be emphasised in the later mediaeval Eastern
Navaratra. In later Eastern scripture, such as the Kalika, Mahastami included,
besides the worship of the Nine Durgas, the placation of a wider retinue of
matrs and yoginis.62 A legend developed in the Puranic corpus associating
Mahastami with the manifestation of the goddess in her Tantric form,
“extremely horrifying with her countless yoginis” (mahaghora yoginikotibhih
saha) who descended on that day hungry for blood.3 In that legend the
goddess of Mahastami is identified, in accordance with the Visnudharmottara
and the Agni, as Bhadrakali and it is claimed that on this day she was the
antinomian “destroyer of [the Seer] Daksa's sacrifice”
(daksayajiiavinasinim).6* This myth that the goddess obstructed Vedic yajia
on the most important day of the autumnal festival shows that-- at least in
East India where this legend was primarily circulated-- Mahastami was
understood to mark the day on which the goddess's threatening and
disruptive powers escalated and were even thought to become wildly
uncontrollable. It was for this reason that the pacific rites of the Navaratra
become from this day on, chiefly placatory in character, such that sanguinary
sacrifices become more frequent in order to make peace with the deity and to
calm her volatile nature, protective and yet capable of massacre. In fact all the
rituals performed on the day adopt a more overt Tantric character to fully
propitiate the transformed, more powerful, temperament of the goddess. The

later Gaudiya Navaratra of the 16th century would allocate Mahastami for all

61 For a discussion of the autonomy of goddesses in the Vidyapitha and in
Buddhist Tantric scriptures, see Sanderson 1988, pp. 470 ff. and Sanderson
2009, pp- 173 ff.

62 Kalikapurana 60.52-53; Einoo 1999, p. 41.

63 Brahmapurana cited in Krtyaratnakara, p. 350.

64 Ibid.
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practices associated with Tantric worship, such as the bhutasuddhi
(purification of gross matter), nyasa (installation of mantras on the body), the
worship of matrs and contemplative Tantric rites of visualization and self-
identification with the deity.6> In Nepal, Mahastami would involve special
occultic rituals such as the performance of the siddhi-bestowing, magical Rite

of the Sword.2[

In addition, overtones of the esoteric Saktism that flourished in Kashmir can
be found in the Navaratra of Orissa, where a Tantricized Bhadrakali was well-
established as the central goddess in the royal rituals celebrating the final
nights of the Navaratra. In the Orissan manual
Bhadrakalimantravidhiprakarana, the “Observance of Bhadrakali”
(bhadrakalivrata) is taught to kings on the ninth day of the bright fortnight
with mantras that are derived from the Sakta Kalikula tradition.®6 The text
teaches that Bhadrakali, also referred to in that work as Jayadurga or Asuri,
the bestower of victory, must be worshipped by a king with a lengthy,
complex and systematic array of rituals, some of which included: the daily
repetition of Bhadrakali's mantras; oblations of parched grain and ghee into
fire; a nightly fire-ritual; sacrifices of buffaloes and other animals; fire-
sacrifices to empower the royal weapons starting from the dark Eight lunar
day and continuing for a fortnight till the bright Ninth. The king is given four
mantras of the goddess to choose from, each corresponding to a particular
visualization of Bhadrakali. As a necessary part of the worship, he was
required to immerse his imagination in the form of the deity prescribed by
the work while reciting the mantra. The first form is as a serene, dark-hued
beautiful maiden on a lotus, bearing a skull filled with blood, with three
copper-coloured eyes, wearing red garments.®” The second is horrific, with

fangs, lolling tongue, a large-nose “spewing fire from her mouth, terrifying

65 This is most evident in the Durgapujatattva (Sarkar 2012, pp. 375 ff.)

66 Text, translation and discussion of this work in Sanderson 2007, pp. 255-295.
The mantras deriving from the Kalikula are as follows: om khphrem/hrim
mahacandayogesvari phat and hskhphrem (Ibid. p. 278 ). For an analysis of the
relation between this work and the texts of the Kalikula see ibid. pp. 276-287.
67 Sanderson 2007, p. 258-259.
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the three worlds, running towards and slaughtering his [the king's] enemy”.68
The third is her lotus-seated form showing a fierce expression.®® The fourth
stands on a lotus resting on the back of a corpse, five-faced “with three large,
copper-coloured eyes in each of her five faces. With the force of her great
anger she crushes [the king's] enemy again and again, holding him face-down
in her two uppermost arms, tortured by the twenty fangs of her five faces”.”0
Only after the worship of the goddess, is the king taught to proceed to battle:
if during the battle he simply chants a special mantra of Bhadrakali or wears
an amulet containing the mantra, he will secure victory and effortlessly
destroy all his enemies.’! Bhadrakali's Tantricisation was by no means
restricted simply to the sphere of syncretic Orissan practice. That her
worship on Mahastami and Mahanavami seemed to have also occured in
Kashmir within the domain of royal Tantric practice, is suggested by the fact
that she appears, apart from the Kashmirian Visnudharmottara, in the Saiva
scripture known as the Netratantra in the context of the autumnal military
ceremonies sacralizing the king and his weapons and insignia. This work,
composed sometime between 700-850 CE, teaches Bhadrakali's propitiation
in the king's sword with mantras of Amrtalaksmi, consort of the chief deity of
the text, Amrtesvara on Mahanavami in dsvina.”? Given that this process of
Tantricizing the ritual framework of the final two nights of the goddess's
Navaratra was thus attested in contemporary examples of Tantricized and
properly Tantric literature, it is not suprising that the Eastern Puranas should
have articulated the conception of dangerous, hot-blooded and power

bestowing goddesses appearing from Mahastami onwards.[

The Mahastami and Mahanavami tradition of the Visnudharmottara, the Agni

and the Devi then appear in a further influential Eastern Purana, the Kalika,

68 Ibid. p. 261.

69 Ibid. p. 263.

70 Ibid. p. 268.

711bid. pp. 272-273

72 Sanderson 2005, pp. 255-262. For the date and Kashmirian provenance of the
Netratantra, see ibid. pp. 273-294.
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composed sometime between the 7th and the 12th CE73 in Assam as much of
it eulogizes the Sakta sacred site of KAmakhya.”* Not only does this work
advocate the Eastern traditions of worshipping Bhadrakali and the
Navadurgis’s but it also strengthens the Sakta overtones first glimpsed in the
Devipurdna, including new features such as the homology of the warrior
Candika with the erotic deity of the eponymous shrine Kamakhya?’¢, the
identification of the sacrificial buffalo with Siva,”” a myth about the sixteen-
armed Bhadrakali and her other forms the eighteen-armed Ugracanda and
the ten-armed Katyayani’8 and encourages the accompanying worship of a
vast number -- sixty four, but preferably incalculable kotis in its language -- of

matrs and yoginis.

Sometime contemporaneous with, or pre-dating, the emergence of the Kalika,
a tenth lunar-day Dasami or Vijaya Dasami celebrating the return of the
goddess to her heavenly home, came to be added between the 9th and the
11th c. The Kalika gives the earliest testimonia for Dasami and teaches
releasing the goddess in water (visarjana) accompanied by illuminating
descriptions of a joyous civic festival where citizens became caste-less for the
day and were encouraged to imitate the ecstatic abandonment of social
distinctions and decorum of the Sabaras. This tradition of immersing the
goddess in water on Dasami1 was perhaps Assamese in its origin, given that its
main witness is the Kalika, but it is performed de rigueur in Bengal even
today. Dasami appeared much later in the Deccan, particularly promoted by
the Vijayanagara Empire, and was marked differently, according to Vaidika
norms deriving from the Gopathabrahmana (to be shown). It had little to do

with venerating Durga. What was common between both the Eastern and

73 Hazra 1963, vol. 2, p. 245 dates the present form of the text to the 12th century
CE, and elsewhere locates an early core originating in the 7th century (Ibid. p.
241). A citation identifiable from the Kalikapurana appears in the Kalaviveka by
Jimutavahana (Durgapujaviveka, p. 33), composed likely between the 11th and
the 12th c. This means that the Purana was well-known by his time.

74 For more analysis see Hazra 1963, vol. 2, pp. 231-259.

75 Kalikapurana 59.22-23.,

76 Ibid. 65.30-32ab; Sarkar 2011 forthcoming b, pp. 15-16.

77 Kalikapurana 60.146.

78 Ibid. Adhyaya 59.
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Deccan traditions of Dasami was that it was a festival of the people. Though
the king, and in the south the army, had a prominent role, the point was that
everyone else in the capital, and outside it had to join in. The festival elevated
the idea of a singular rather than a stratified social system, where all

members were integrated as one working unit.22

From the 12th century we find expressed in literature a tendency to view
goddess-rites as disreputable, a reaction perhaps against their non-Aryan
beginning or their association with Tantric practice. Both the most important
scriptures shaping the Eastern Navaratra, the Devi and the Agni, were
roundly condemned as spurious works, Tantras disguised thinly as Puranas,
by Brahminical stalwarts like Vallalasena.”® Perhaps roused to action by this
opprobrium, the juridical smarta panditas in the East patronised by
Assamese, Gaudiya and Maithila kings began to circulate Puranic testimonia
of the Navaratra from 1100 CE (the first among them being the Gaudiya
Jimutavahana, who was active between cca. 1090-1130). They initiated a
programme accomodating the rite, and the dubiously thaumaturgical texts
teaching it,8% within a more flexible model of brahmanical orthodoxy,
transforming the Navaratra into a ceremony of licensed antinomianism (as
indeed evidenced in the teachings concerning the Sabarotsava) a
Brahmanical kingdom could indulge in within the strict limits of a single day
in the religious year. It is owing to their proselytizing efforts that Eastern
Puranas such as the Devi, the Kalika and the Brhannandikesvarapurana were
popularized as the most authoritative sources for the Navaratra, and, via
these Eastern Puranas, the ceremony percolated into other mediaeval

kingdoms further to the west.

79 For Vallalasena's denunciation of the Devipurana see previously here. Like the

Devi, the Agni too came under Vallalasena's firing-line in the Danasdagara for

being a spurious Purana concerned with pasandayukti, the arguments of heretics

(Hazra 1963, p. 82, n. 203).

80 Besides the spurious “Puranas”, there were even certain Tantras. Candes$vara

for instance bases the Navadurgapiija on a Skandayamala. See Sarkar 2012.
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Aleading role in proselytizing the Eastern Navaratra was taken by the
dharmasastrins in the court of the mediaeval kingdom of Mithila/Tirhut,
straddling the present day Indo-Nepal border. The scheme described in the
Maithila treatises was that which had the greatest influence on the later
Gaudiya asvina rite, and thereby on rites elsewhere in India, given that
several features of the Gaudiya durgapuja percolated into Southern and
Western kingdoms. This influence may have been enabled in part by the high
esteem Maithila Brahmanas enjoyed at the time. BI@It is also from Mithila that
the earliest evidence of a distinctive court-ritual based on the early scriptures
just discussed emerge. Though dating only from the 14th century, we must
bear in mind that the sources were written at a late stage of the ceremony,
after it had been performed for many generations. They may therefore show
us the Navaratra in that kingdom when it had already departed substantially

from the form it had when it was first adopted.

The Navaratra of the Kingdom of MithilaZ

The most detailed account of the Navaratra in Mithila is from the court of the
Oinwars, but the precursor to the ritual of that court is to be found in the
ceremony performed by their predecessors, the Karnatas. Not much can be
inferred though about the Karnata ceremony, for, the available descriptive
account is unsystematic. But clearer assumptions can be made about the
historical context of the Karnatas' Navaratra, and a few words are necessary,

by way of a preamble to the Oinwars.

cca. 1314-1324: The Rite of the Karnpata Lineagel

The earliest Maithila source is the chapter on the asvina rites in the

Krtyaratnakara of Cande$vara, son of VireSvara and learned “Composer of

Dharmasastric Digests” (nibandhakara) whose approximate floruit may be

placed between cca. 1314-1324. EIRParallel to his scholastic side, Cande$vara

had a significant political role--he held the important office of the
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sandhivigrahika®! , the minister for war and peace, in the Maithila capital
Simraun Gadh under the Karnata sovereign Harisimhadeva. His family, a baronial
one designated by their surname Thakkura, was well-known to have held
political power in Mithila, for, his uncle Ganes$vara had headed the council of
feudatory leaders in Mithila while several members, including Candesvara, had
made donations and commissioned buildings, acts generally associated with
eminent landlords or kings.82 Sometime in 1314 CE, Cande$vara made incursions
into Nepal for Harisimhadeva, promulgating the new rule with various
administrative acts such as donations of lands to brahmanas, the building of a
tank in Abhiramapura and the performance of a tuldpurusa rite on the Vagmati, a

gesture he records in the closing of his Vivadaratnakara.83

Such a conspicuous public role lends greater credence to the assumption that the
chapters on goddess worship in the Krtyaratnakara had a significant bearing on
the religious activities of the state. The smarta digest-writers' works profoundly
influenced social matters such as mediaeval legislation -- CandesSvara's
Vivadaratnakara, for example, formed the prominent authority in the Maithila

school of law for six centuries.84

The idea of worshipping a goddess associated with a king's power is clearly
central to the functioning of the society envisaged in that work, and its legislative
authority prompts us to imagine a scenario in which the Karnata state regularly
performed various rituals of a public character honouring Sakti. The goddess's
worship, a monthly affair, is described in three weighty sections: a durgavrata, a
sequence of observances for Durga, to be performed on the Astami of every
month usually involving bathing the goddess, making offerings of flowers,

incense, food, feeding young girls and dvijas based on the Devipurdna®>; a public

81 The colophon to the Rajanitiratnakara reads:
BsaprakriyamahasandhivigrahikaThakkurasriViresvaratmajasriCandesvaravira
cite (p. 87)

82 Jayasvala's Introduction to Rajanitiratnakara, pp. I-m.

83 Ibid. p. k.

84 1bid, p. i. The Dayabhaga of Jimutavahana is another significant example,
shaping legislation in Bengal even to the present day.l

85 Krtyaratnakara, pp. 238-253.
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chariot procession with a festal image of Durga on the dark half of Bhadrapada to
the outskirts of the city based on the Bhavisyapurana;8¢and the asvina rites to
the goddess forming the grand culmination of these ceremonies.8” But the exact
ritual sequences whereby this idea that the goddess was important for the
sanctification of the kingdom was put into practice are unclear, for, the work is
encyclopaedic, rather than systematizing, in character. A rough scheme can be
gleaned from it as follows. Apart from the monthly worship of the goddess
derived from the Devipurana, the kingdom would have performed Mahastami
and Mahanavami during the Navaratra festivities also according to that work, for
Candes$vara cites the Mahanavami passage contained in the Devi. The kingdom
may have begun worship on the Sixth of bright half of Aévina, for Cande$vara, in
a statement explaining a scriptural passage, seems to advocate initiating the
ceremony from this tithi. He also explains, on the basis of that passage, that a
worshipper was to eat once a day on the Fifth, follow observances of fasting,
controlling the senses and to gift cows and recite the mantra whose presiding
deity was Durga having made an Oath in the morning of the Sixth, Seventh and
the Eighth lunar days.88 In addition, he teaches the worship of the Nine Durgas,
the Sabarotsava, the worship of Aparaijita, the lustration of the army (nirdjana)
and the ritual sighting of a white-wagtail (khafijanadarsana) on Dasami. A large
number of these rituals would be continued with greater pomp in the Oinwar

ceremony.8?

cca. 1375-1450: The rite of the Oinwar Lineage[

The next source from Mithila emerges after the decline of the Karnatas in the
court of the Oinwar lineage (14th -16th c.). It drew directly from the tradition
first outlined in the Krtyaratnakara explicitly acknowledging the older work as
the source of many rites. This is not surprising as its author Vidyapati Thakkura
was indeed a descendant of Cande$vara, a great-great-grand-nephew, and
enjoyed a similar status at the Oinwar court. His composition the

="

Durgabhaktitarangini (“A River of Devotion to Durga”) forms the most detailed

86 Ibid. pp. 253-264.

87 Ibid. pp. 301-375.

88 Krtyaratnakara, p. 361.

89 The parallels are indicated in footnotes in the next section.
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and comprehensive historical record of the court Navaratra so far available. It
gained a reputation of being one of the foremost authorities on the autumnal
worship of the goddess among other writers of Navaratra treatises, influencing
in great measure the later Gauda smarta Raghunandana Bhattacarya®® and
Kamalakara Bhatta of Varanasi. The latter in fact in his Nirnayasindhu teaches
rites attributed to the Durgabhaktitarangini, such seems to have been the stature
enjoyed by its Maithila author.?! On the whole the Durgabhaktitarangini can be
said to represent the Eastern tradition (excluding Nepal)-- minor differences
emerge from treatise to treatise, but its general pattern conforms to the rites
described in most Eastern treatises, preserving their quintessential features: the
rites of adorning the goddess from the first to the sixth lunar-days, the rites
centering on the bel tree, the rites worshipping the goddess in nine leaves from
crops and the celebration of Dasami with the goddess's immersion in water and

the Festival of the Sabaras.92

Beginning with a lengthy dedication to his king and patron
Rupanarayana/Dhirasimha, Vidyapati states in the very beginning that the rite
he is about to discuss was one commissioned by the king, who perhaps, as the

verse suggests, was even involved in its composition.?3

This courtly emphasis is made apparent in the very first ritual: the kalasapiija,

the conferral of celestial substance to water contained in a vase (kalasa), with

90 Parallels in Raghunandana's Durgapujatattva appear as follows: Rites
centering on the bilva tree, rites of adornment from the first to the fifth, the
visualization from the Matsyapurana, worship in the nine leaves, the prayer for
boons, the worship of the goddess's retinue, worship of the Navadurgas, the
worship of weapons, release in water on Dasami with festivities. For an English
translation of these rites from the Durgapujatattva see Sarkar 2012. The
Durgabhaktitarangini is also referred to on four occasions in the
Durgapujatattva (pp. 1, 6, 12, 20, 25).

91 These rites derived from the Durgabhaktitarangini are the worship of the
goddess from the 1st to the 5th tithis of A$vina, her awakening in a bilva tree on
the Sixth, the installation of her icon, her worship on Mahanavami and her
immersion in water in Dasami. See Sarkar 2011 forthcoming b, pp. 7-8.

92 Hazra 1963, pp. 2-15.

93 visvesam hitakamyaya nrpavaro vijiiapya vidyapatim@@
sridurgotsavapaddhatim sa tanute drstva nibandhasthitim |
Durgabhaktitarangini, p. 2, v. 6.
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which the king was to be anointed later. A king's consecration by this holy water
was one of the most important rites of kingship conferring divine fitness on him
as aruler. The ceremony preparing the water was to take place on the first lunar
day of the bright phase of A$vina in a shrine built of timber (in keeping with the
Devipurdna tradition) suitable for the goddess's worship, appointed with a
square altar four square cubits in length and made smooth by being rubbed over
with a mixture of water and cowdung so as to “resemble the reflective surface of
amirror” (-darpanodaranibha-). At an auspicious ritual hour in the forenoon, the
king, identified as the chief sponsor (yajamana) of the rite, having bathed and
fulfilled preliminary practices, wearing two white garments and seated facing
east or north, was to draw, or have drawn by means of some other brahmana, a
lotus-shaped mandala with powders of five colours. On this he was to install a
previously unused (navam), strong vase without blemishes (avranam), smeared
on the outside with yoghurt mixed with barley and filled with the five jewels and
clear water, their necks wrapped with two cloths, each adorned with a garland,
with their mouths filled with five kinds of leaves and a platter of barley set atop
each of their mouths. These actions were to be accompanied by mantras. He was
then to fill the pots with water with a chant invoking the pots as Varuna's

supports, pillars and proper loci.?*

94 tatrasvinasSuklapratipadi snatah sucih sukladvivasah supraksalitapanipado
darbhapanir acanto darumayasuddhdsane pranmukha udanmukho vopavisto
yajamanah svayam anyabrahmanadvara va ptrvahne subhalagne
Sobhanamuhiirte daivajiianivedite devipujayogyasubhadarumayaramaniye grhe
caturasracaturhastadarpanodaranibhavedikanvite paficavarnarajobhih
padmakaram mandalam alikhya tanmadhye navam drdham avranam
asyamamulam bahir dadhyaksatavibhiisitam antahksiptaparicaratnam
nirmalajalapurnam vastrayugavestitagrivam malyalankrtam
cutasvatthanyagrodhodumbaraplaksapaiicapallavamukham
mukhadattayavasaravam yavanam upari om *d jighra kalasam mahy a tva visantv
indavah [ punar trja nivartasva sa nah sahasram dhuksvorudhara payasvati
punar ma visatad rayih* iti mantrena kalasam sthapayet | om
**varunasyottambhanam asi varunasya skambhasarjani stho varunasya rtasadany
asi varunasya rtasadanam asi varunasya rtasadanam asida** iti mantrena tatra
jalam dadyat | Durgabhaktatarangini, p. 122.

asyama- em.] asyama- Ed. BI@Passage marked between * * is restored on the
basis of Vajasaneyisamhita 8.42 (the Maithila Brahmins followed the
Madhyandina recesion of this Veda, as pointed out to me by Prof. Sanderson in a
personal communication)] ajighra kalasam mahyatma visantv indavah punar
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Then the officiant was to install the sacred waters in the vase by sacralizing the
water already present inside by means of the invocatory invitation “Om. May all
rivers beginning with the Ganga, oceans, lakes and ponds that destroy the sins of
the sacrificer enter [the vase]”. The ingredients used to infuse the water are
identified as follows: seven kinds of earth from the stable, elephant-shed, a
street, an anthill, from a confluence of rivers, a lake, and a cow-shed; eight types
of medicinal herbs, water from a sacred bathing place, fruit, diirva blades and
unhusked barley. On four corners of the altar he was to install four vases on top
of barley filled with water and covered with a platter of barley. He was then to
worship Brahman in the water of the central vase surrounded by the other four.
First, he is instructed to summon Brahman in the vase with flowers, barley and a
mantra, and offer the deity the water and flowers in a chalice, three kinds of
guest-water (padyadikam), unguents, a cupped handful of flower thrice and a

garment.%5

urjya nivarttasvasanah sahasram dhuksorudhdrapayasvati punar mmavisatadrayi
ed.®

Passage marked between ** ** is restored on the basis of Vajasaneyisamhita
4.36] varunasyottambhanam asi varunasya skambhah sarjjani sthah varunasya
rtasadanam asi varunasya rtasadanim asid ed.

95 om gangadyah saritah sarvah samudras ca saramsi ca [ sarve samudrah saritah
saramsi ca nada hradah || ayantu yajamanasya duritaksayakarakah [ iti mantrena
sarvatirthani kalase nyaset |
tato’svasthanagajasthanarathyavalmikanadisangamahradagokulakrtah sapta
mrttikah ksipet | sarvausadhis ca mura mamsi vaca kustham saileyam
rajanidvayam [ sati campakamustam ca sarvausadhiganah smrtah [ iti kathitah
tirthajalam phaladirvaksatam ca ksipet | vedicatuskonesu vastramalyalankrtan
jalapurnan yavasaravamukhan yavopari caturah kalasan nivesayet [| atha kalase
brahmapiija | sapuspaksatam adaya om bhiir bhuvah svar brahmann ihagaccha
iha tistha ity avahya sthapayitva arghapatre dalapuspadi dattva [...] itimantrena
padyadikam dattva idam anulepanam om brahmane nama iti pusparijalitrayena
pujayitva etani gandhapuspadhtipadipanaivedyani om brahmane namah [ idam
vastram brhaspatidaivatam om brahmane namabh iti dadyat | Ibid pp. 122-124.
kalase Em.] kalase ed. duritam conj.] duritam ed.

@sati conj. based on the original verse mura mamsi [...] smrtah from the
unpublished Saiva pratisthatantra Mohdciirottara/ Mohactidottara
(identification of this verse by Prof. Sanderson in a personal communication of
August 2011).] Sathi ed. BBThe mantra for offering the guest-water, appearing in
the edition where the above citation gives [...], is illegible.
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According to another passage appearing in an earlier section of the
Durgabhaktitarangini, other deities, besides Brahman, were also to been
summoned in the waters of the vase, including Bhavani herself and the Mothers.
The summoning of the goddess to be present in the waters of the vase was in
keeping with a wider tradition, for it is taught in other ritual manuals.?¢ From
what we can understand from the Durgabhaktitarangini passage®’ the king must
bathe in those sacred waters permeated with the presence of Brahman, Bhavani,
the goddesses and the other deities on the first lunar-day, and he would also be
consecrated with the empowered water on Dasami. Next follows the worship of
the goddess in a chalice of gold or another precious metal
(sauvarnadyarghapatre), and this was to be done daily until the sixth lunar-day
when the substrate for worship changes into a branch of a bel tree (as we shall
see).?8. Taking flowers with barley the officiant must summon Durga and install

her in the chalice. Placing in it water, flowers, unhusked barley, diirva and kusa

96 Identified and summarized in Kane 1958 (1994), p. 183.

97 atha pratipadi yajamanasnapandya Santikalasasthapanavidhih |
BRmatsyapurane RA/...|BE

sthapayed avranam kumbham varunam tatra vinyaset [2I[

gangadyah saritah sarvah samudras ca saramsi ca [BB
gajasvarathyavalmikasangamat hradagokulat |2

mrdam aniya viprendra sarvausadhijalanvitam [BE

snanartham vinyaset tatra yajamanasya dharmavit [B[B

sarve samudrah saritah saramsi jalada hradah |

Blayantu yajamanasya duritaksayakarakah |

bhavisyel

Srikamas tu nyaset samyak desavrddhikaram subham |

karicanam ghrtagodhuman diurvam rocanaya saha [BE

brahmapiija kalase | tatha ca durgotsavaprakarane paksapujayam kalikapurane
/

agnir brahma bhavani ca gajavaktro mahoragah [B

skando bhanur matrgano dikpalas ca navagrahah |2

esam ghatesu pratyekam pujayitva yathavidhi [RI2

murdhni pavitram ekaikam dadyad ebhyah samahitah | 1bid p. 52.

98 In the Gaudiya rite of the Durgapujatattva a modified form of the kalasapuja
appears, excluding the worship of Brahman and the consecration of the waters.
Here the goddess, rather than Brahman is meant to be worshipped in a pot
(ghata) (albeit without the herbs, the water from sacred sites and other
substances used for the consecration) continuously till the sixth, when she is
invoked in the bel branch (Durgapujatattva, pp. 48-49). This leads me to think
that the same pattern of daily worship must have been followed in the Maithila
rite of the Durgabhaktitarangini
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grasses, sesamum, turmeric and bilva leaves, he must recite the mantra from the
Devipurana (Jayanti, Mangala, Kali, Bhadrakali, Kapalini, Durga, Siva, Ksama,
Dhatri, Svaha, Svadha, Homage to you). He must then offer the goddess the three
kinds of guest water with the mantra known as the Durga of Victory (Jayadurga)
“Om. Durga Durga Protectoress, Svaha (om durge durge raksani svaha),*®
followed by the incantation “Om. Homage to Durga” (om durgadyai namah). Then
he must offer unguents such as sandalwood and turmeric with the latter
incantation, having first anointed the chalice with those substances. Next with
the same mantra he must worship the deity by offering a handful of flowers
thrice, followed by offering perfume, flowers, incense, lamps, food-offerings,
betel-nut and a garment. Then bilva leaves must be offered with the incantation:
“O Empress of the Gods, I offer you this auspicious bilva leaf from the Bilva tree
born from nectar and eternally adored by Siva.” Then he was to offer drona
flowers with the incantation “O Durga, I give you this drona flower eternally

adored by Brahma, Visnu, Siva and others to accomplish all my wishes”.

Then having sung a hymn, he must bow down and ask for boons with this verse:
“Om. Slayer of the buffalo, Mahamaya, Camunda, garlanded with heads, Grant me
wealth, health and victory Goddess. Homage to you. O one auspicious with all
good portents, benevolent, fully replete in wealth, bestow beauty, bestow fame,
bestow good fortune on me O Goddess. Bestow sons, bestow wealth, bestow all
my desires on me.” Then he was to sacrifice goats, sheep and buffaloes for the
goddess, for the attainment of his wishes and was to keep lights, filled with
clarified butter or oil, lit day and night in the goddess's shrine. He is also
instructed to offer, if he can, cosmetics to the goddess-- sandalwood and
turmeric to dress the hair on the first lunar-day, a silken thread to tie the hair on
the second, red-lac to dye her feet, vermillion to anoint her hair and a mirror on
the third; madhuparka, collyrium for her eyes and powders of silver etc. for her

tilaka on the fourth; four kinds of unguents, a bed and jewels on the fifth.100

99 The use of this mantra during the Maithila rite also occured during
Candesvara's time. He refers to it as the navatattvaksarani, the Syllables of the
Nine Levels of Reality (Krtyaratnakara, p. 362).

100 gtha pratipadadipratidinapraptadurgapujavidhih | kalikapurane pratipadam
upakramya tavat tu saptaratrani sarvadevaih supujita [ (kalikapur 60.30) puja
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From the second lunar day up to the ninth, the royal horses were to be
worshipped daily in the palace-stables as their celestial prototypes Uccaihsravas
and Revanta, simultaneously as the rites centering on the goddess took place.
The importance of the ceremony lay in empowering the war-horses for battle.
The stable is perfumed, anointed and decorated with flowers. A space for
worship is prepared to the south of the horses, by being ringed with a circuit of
three mounds and inscribed with two mandalas with sandalwood etc. In these
mandalas the deities Uccaih$ravas, the son of Siirya and Chaya depicted on
horseback, and Revanta, Indra's celestial horse are summoned and worshipped
for pacifying all catastrophes, for long life and wealth. Offerings, excluding water
are flowers, are made to propitiate them. The king’s horses are then bathed,
decorated and worshipped in the stables with offerings. A cloth pouch filled with
five jewels and various grains is tied around their necks in order to protect them.

Special care is taken of them-- they are guarded by weapon-bearing soldiers and

kumbhe devipurane puja mandalakumbhastha iti | tatra kramah [ sapuspaksatam
adaya om bhur bhuvah svar bhagavati durge ihagaccha iha tisthety avahya
sthapayitva sauvarnadyarghapatre
jalapuspaksatadadhidiirvakusatilakunkumabilvapatrani nidhaya | om jayanti
mangala kali bhadrakali kapalini | durga Siva ksama dhatri svadha svaha
namo’stu te [ iti devipuranoktamantrena om durge durge raksani svaheti
jayadurgamantrena va padyarghdcamaniyasnaniyapunardcamaniyani om
durgadyai namah iti padyadi dattva idam anulepanam om durgayai namabh iti
candanakunkumadinanulipya om durgayai namah iti puspanjalitrayena pujayitva
etani gandhapuspadhtipadipanaivedyatambulani om durgayai namah idam
vastram brhaspatidaivatam om durgdyai namah iti dadyat [ om amrtodbhavam
srivrksam Sankarasya sada priyam [ bilvapatram prayacchami pavitram te
suresvari iti bilvapatram [ om brahmavisnusSivadinam dronapuspam sadapriyam |[
tat te durge prayacchami sarvakamarthasiddhaye iti dronapuspam [ tatah kimcit
stutva pranamya prarthayed anena om mahisaghni mahamadye camunde
mundamalini [ dravyam drogyavijayam dehi devi namo’stu te [/
sarvamangalamangalye Sive sarvarthasadhike | Saranye tryambake gauri
nardyani namo’stu te [ ripam dehi yaso dehi bhagyam bhavati dehi me [ putran
dehi dhanam dehi sarvan kaman pradehi me [| chagadibalim nanavidhakamanaya
devyai dadyat | devigrhe ghrtapuritams tailapuritan va ahoratrasthayino dipan
prajvalayet | sati sambhave devim uddisya pratipadi
candanakunkumadikesasamskaradravyam dvitiyadau kesasamyamanartham
pattadorakam [ trtiyayam caranardagartham alaktakam Sirasi dharanartham
sindiiram mukhavilokanartham darpanam [ caturthyam madhuparkam
netramandanaya kajjalam rajataditilakam | paiicamyam catuh samanulepanam
sayyam alankaranam copaharet | Durgabhaktitarangini pp. 124-25.
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are not allowed to be hit or to act as mounts. The stables are filled with music
and sweet singing. Offerings of neem leaves, clarified butter and mustard seeds
are made to the horses, a cow, a bull, a sheep and goat are placed in the stables, it
is ensured that the horses are protected from sunlight and an oblation in fire for
warding away, and counteracting all types of dangers (§antihoma) is performed

accompanied by Vaidika mantras.101

On the evening of the sixth lunar day, either conjoined with the asterism Jyestha
or without it, Durga is ritually summoned into a bilva tree. Her presence ritually
manifested in the tree, she is then worshipped with offerings and musical
fanfare. Since autumn is regarded as the time that gods sleep, she is ceremonially
roused from her slumber with hymns in which the supplicator asks her to rise

and slay Ravana. Then the bilva-tree infused with the presence of the deity and

101 gthasvasalayam asvapravesanavidhih [ tatrasvinasukladvitiyayam
asvasalamanoramam anuliptam sarvatah parivrtam nanavidhapuspalankrtam
sudhtpitam vidhadya tasyam asvabandhanasthanat pascimadisi vapratrayavrtam
sthandilam upakalpya tadupari candanadina mandaladvayam krtva tatra
revantam uccaihSravasam ca pujayet [ tatra kramah | kusatilajalany adaya | om
adya sakalasvacaratyutpatapidaprasamanair dirghayustvasamrddhikamo
revantoccaihsSravasturangams caham pujayisye [ iti samkalpya [ sapuspaksatam
adaya om bhiir bhuvah svar bhagavan revanta ihagaccha iha tistha ity avahya iti
sthapayitva arghapatre jalapuspadi dattva etani
padyarghacamaniyasnaniyapunaracamaniyani om revantaya namabh iti
padyadikam dattva idam anulepanam om revantdya nama ity anulipya om namo
devadhidevaya turangavanacarine [ suryaputraya devaya turanganam hitaya ca |
fturangoparisadyasya mrgajo paridhavatit | sasvam asvadhipam raksa Saranam
tvam vrajamy aham [| iti pathitva om revantaya nama iti puspanjalitrayena
pujayet | etani gandhapuspadhtupadipanaivedyatambulani om revantdaya namah
idam vastram brhaspatidaivatam om revantaya namabh ity utsrjet | om suryaputra
mahabaho chayahrdayanandana [ santim kuru turanganam revantdaya namo’stu
te [ om uccaihsravase namah [ idam vastram brhaspatidaivatam om uccaihSravase
namah |[ iti ptjayet pranamec ca [ tatah snatan alankrtan asvan sannidhyapya eso
‘rghah om turangebhyo nama idam anulepanam om turangebhyo nama iti
naivedyadibhih pujayet | turangapujayam jalapuspani varjayet [ evam
navamiparyantam pratyaham pujayitva Santisvastyayane turangan uddisya
karayet | dhanyabhallatakakusthavacasitasarsapan pancaratnam ca sttrena
vastraraksapottalikam baddhva asvanam kanthe bandhayet | Sastrapanipurusais
tesam raksam karayet tadanavahanadi varjayet [ turangasalayam
gitamadhuravadyadi karayet | nimbadjyasarsapadhtipams ca dadyat |
dhenuvrsajamesan sthapayed ravikiranasaficaram varayet |
vayavyadivaidikamantraih santihomam ca karayet || ity asvasalapravesanavidhih
// Ibid pp. 125-126.
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embodying her nature (durgasvartipatah) is ritually invited to enter the timber

shrine of the goddess.102

On the seventh lunar day, either conjoined with the asterism Miila or without it,
the officiant was to go to the sacred tree and having eulogized it, sought its
permission and prayed that it will feel no pain, cut off a single branch with two
fruits chanting “Om tear tear, phat phat him svaha”, a mantra attributed to the
Gaudanibandhas. Then the branch is brought to the shrine and installed on a seat
(pitha) in the forecourt of the temple and then washed. Offerings are presented
to it. The goddess is then summoned to enter the branch and a clay image of
herself that will function as her main substrate from the evening onwards, and
worshipped thereafter. A goat, sheep or a buffalo must be sacrificed. The branch
and the clay-image are then carried in a palanquin to the door of the shrine.
Worship commences propitiating ghosts and obstacle-causers in the ritual space
with offerings of beans and placed in a circle made of cow-dung. White mustard-
seeds and barley empowered with mantras are then scattered to clear the room

of these obstacle-causers.103

102 gtha bilve devya bodhanamantranavidhih | tatrasvinasuklasasthyam
Jyesthanaksatrayuktayam kevalayam va sayamkale bilvatarusannidhanam gatva
arghapatre jalapuspaksatani nidhaya eso’rghah om bilvavrksaya namah idam
anulepanam om bilvavrksaya namah iti puspanjalitrayam dattva
dhiipadipanaivedyavasamsi dadyat | tatah sapuspaksatam adaya om bhiir bhuvah
svar bhagavati durge ihagaccha iha tistha iti bilvavrkse devim avahya sthapayitva
arghapatre jaladi nidhaya om jayantityadimantram uccarya om durgayai namah
iti padyadibhir upacaraih pujayet [ tato gitavadyamangalaghosapurahsaram
devim bilve bodhayed anena [ aim ravanasya vadharthaya ramasyanugrahaya ca |
akale brahmana bodho devyas tvayi krtah pura [| aham apy asvine sasthyam
sayahne bodhayamy atah [ iti devim bodhayitva bilvatarum amantrayed anena |
om merumandarakailasahimavacchikhare girau [ jatah sriphalavrksa tvam
ambikayah sada priyah [[ Srisailasikhare jatah Sriphalah sriniketanah [ netavyo’si
mayadgaccha pujyo durgasvarupatah [ iti bilvabhimantranavidhih [ 1bid pp. 126-
127.

103 tatrasvinasuklasaptamyam miulanaksatrayuktayam kevalayam va
purvadinamantritabilvatarusannidhanam gatva tam abhyarcya krtanjalih
prasadayed anena | om bilvavrksa mahabhaga sarvada sankarapriya | grhitva
tava sakham tu durgapijam karomy aham [| Sakhacchedodbhavam duhkham na
ca karyam tvaya prabho [ iti prasddya sakham ekam chedayet | chedanamantro
gaudanibandhe om chindhi chindhi phat phat hiim svaha [ tatah phaladvayayutam
bilvasakham aniya grhaprangane pithopari sthapayitva snapayet | eso’rghah om
bilvasakhayai namah idam anulepanam
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Then, the goddess is worshipped as the deity Camunda in the bilva-branch. The
following hymn of visualization is invoked:

@“I must bring you Sriphala tree abode of Sri, born on Srisaila, Go! You must be
worshipped as the true form of Durga. Om. Dark as the petals of a blue-lotus,
four-handed, holding a skull-topped staff and a scimitar in the right hands, in the
left a shield and a noose in the top and bottom hands, garlanded with a skull-
garland and wrapped in a tiger-hide, emaciated, with long fangs, extremely tall
and very frightening, a lolling tongue, sunken and blood-shot eyes, with a horrific
shriek, seated on a corpse, with long ears and gaping mouth-- She is known as

Kali and Camunda”.

Having thus contemplated the bilva branch as having the form of Camunda, the
officiant must hold the branch and impel Durga collocated with the goddess to
move with “Om O Camunda Move! Move!”, and enter the shrine with the clay-
image accompanied by songs and music. Then having worshipped the goddess in
the branch and in the clay image, the officiant requests her presence to become
stable in those substrates and in the place of worship (sthirikarana). Then the
officiant should worship nine leaves (nava patrikah). These are bound with a
vine of the apardjita creeper and the goddess is also worshipped therein in nine
different forms. Each form is summoned to enter a different leaf and the five-fold
offerings (lights, incense, flowers, fruits and food) are made to her: Brahmani (in

a plantain leaf), Raktadantika (in a pomegranate leaf), Laksmi (in the rice leaf),

gandhapuspadipatambiilanaivedyavasobhih pujayet | bilvasakhayam
mrnmayapratimam ca devim avahya sthapayitva padyadibhir upacaraih pujayet |
chagadibalim dadyat | atha dolaya bilvasakham mrnmayapratiman ca
pujagrhadvaradesam aniya tatra gomayakrtamandale bhiitan sampijyapasarayet
| tatra vidhih | sapuspaksatam adaya om bhiita ihagacchata iha tisthata ity
avahya sthapayitva om bhtitebhyo nama iti padyadibhih sampujya
masabhaktabalim tebhyo dadyad anena om bhiitah pretah pisacas ca ye vasanty
atra bhtitale | te grhnantu maya datto balir esa prasadhitah [[ pujita
gandhapuspadyair balibhis tarpitas tatha | desad asmad vinihsrtya pujam
pasyantu matkrtam [| om bhitebhya esa masabhaktabalir nama iti sapuspajalam
adayotsrjet [ om apasarpantu te bhuta ye bhutabhumipalakah | bhutanam
avirodhena pujakarma karomy aham [ (kalikapur 57.99) om phat iti
saptavarabhimantritan sitasarsapayavadin sarvavighnopasantaye pijagrhe
vikiret [ Ibid pp. 127-128.
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Durga (in the turmeric leaf), Camunda (in the manaka), Kalika (in the kacu), Siva
(in the bilva leaf), Sokarahita (in the asoka leaf) and Karttiki (in the barley leaf).
Once these deities have been summoned into these leaves and worshipped there
with the five basic offerings, a goat, a buffalo or a sheep is sacrificed. All royal
weapons, musical instruments, royal ensigns and pictures, are installed in their
proper place at the door of the shrine. A festal archway (torana), pillars and flags

are erected at the doors of the temple of the goddess.104

The following lunar-day, Mahastami, signals a change in the rituals, so far
centred on plants. Their focus now becomes military rites. Durga herself
transforms on this occasion into a ferocious deity befitting the martial context.
On Mahastami the sacrificer, presumably the king himself, having bathed and
performed the preliminary practices, was to sit on a purified seat facing east or
north. He was, then, to meditate on the goddess by reciting numerous hymns
eulogizing her functions, opening each hymn with a formal declaration of
intention (samkalpa) in which he states identifies the action to be performed and
the purpose for which he is undertaking it. The context of kingship is underlined
during these recitations. The first three hymns for instance invoke the goddess's

protective, wordly aspect with conventional images, declaring, for instance, that

104 gtha punar bilvasakhdyam camundayai nama iti padyadibhir upacarais
camundam sampujya om srisailasikhare jatah Sriphalah sriniketanah [ netavyo’si
mayagaccha ptijyo durgasvartipatah [/ om nilotpaladalasyama
caturbahusamanvita | khatvangacandrahasam ca vibhrati daksine kare [| vame
carma ca pasam ca urdhvadhobhavatah punah [ dadhati mundamalam ca
vyaghracarmadharambara [| krsangi dirghadamstra ca atidirghatibhisana |
lolajihva nimnaraktanayana ravabhisana [| kabandhavahanasina
vistarasravananana [ esa kali samakhyata camundeti ca kathyate || iti
camundaripatayad dhyatva bilvasakham grhitva om camunde cala cala iti
calayitva mrnmayapratimasahitam gitavadyadina grham pravisya om aropitasi
durge tvam mrnmaye Sriphale’pi ca | sthiranvita tvam bhtitva me grhe tvam
kamada bhava [| om sthiribhaveti pujasthane pithopari sthirikrtya tatsamipe
samdcarad apardjitalatabaddha rambhadinavapatrikah sthapayed arcayec ca |
[...] tato navapatrikah pujayet | tatah kadalyam brahmanim [ dadime
raktadantikam [ dhanye laksmim haridrayam durgam [ manake camundam |
kacau kalikam [ bilve Sivam [ asoke Sokarahitam [ jayantyam karttikim |
pratyekam avahya sthapayitva paricopacaraih pujayet | chagamahisadibalim
dadyat [ sarvayudhani vadyani dhvajani citrani devigrhadvare yathasannivesam
sthapayet | toranastambhapatakadi devigrhadvaresu yathasobhanam ucchrayet ||
iti patrikapravesanavidhih [ Ibid pp. 128-129.
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no fear of enemies arises in kings who recollect Durga in times of affliction, such
as those discussed previously (ch.2), or that those who recollect her do not

drown in the impassable ocean of transmigration.10>

The last oath is intended specifically for the heirless king-- by observing a
preliminary observance of fasting and then declaring the oath, he was thought to
obtain heirs. Here the royal context is particularly revealed by the wording,
which runs thus-- “Om Today on the Special-Eighth lunar day, I, who have fasted,
desirous that famine and sorrow shall end, of long life, of the attainment of the
supreme state, of ascending an excellent chariot adorned with crests and many
garlands and travelling to the world of Brahma, followed by continuous
happiness lasting for the year [that will follow] and victory free of misery will
perform the worship of the goddess Durga” (for the Sanskrit text, see the note
after the next). The king's wishes are not for liberation but for attaining
verisimilitude with a celestial prototype of the victorious ruler on the march. In
this way every element of the ritual liturgy of Maithila Navaratra functions in
elevating the sovereign power of the king. After taking oaths, the worshipper
was to restrain his breaths while repating the mantras that begin with “Jayanti”
and contemplate the form of Durga as evoked in several verses attributed to the
Matsyapurana. In this verses she is described as the slayer of the Buffalo-Demon,
adorned with masses of matted locks piled high on her head, with a digit of the
moon embellishing them, three-eyed, her face like a lotus and the moon, her

colour dark-blue like the atasi blossom, richly endowed with [the physical

105 gtha mahdstamyam devipujavidhih [ tatra kartta nityakrtyakriyah
supraksalitapanipada acantah suddhasane pranmukha udanmukho va upavisya
kusatilajalany adaya samkalpah vidhaya smarandadikam dcaret [ [...] tatraiva
smaranasya

ye tam smaranti nigadair api baddhapada BRvyaghrahicauranrpavahnibhayesu
durgam | BRtesam na kimcid api Satrubhayam nrnam syatB@baddhas tu muktim
upalabhya sukham ramante [| @Bom adya sarvabhayabhavakamo bhagavatya
durgadevyah smaranam aham karisye | markandeyapurane svasthasmaranasya
durge smrta harasi bhitim asesajantoh [ svasthaih smrta matim ativasubhan
dadasi | om adyatisayitasubhamatipraptikdmo bhagavatya durgadevyadh
smaranam aham karisye | Sivarahasye smaranasya ye manag api sarvanim
smaranti Saranaisinah | dusparaparasamsarasagare na patanti te [ Ibid. pp. 132-
136.0

Sarvanim em.] sarvvanim ed.
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attributes of] newly acquired youth1% and bejewelled, with charming teeth, full
and up-lifted breasts, in the tribhanga posture, arrayed with a trident, sword,
discus, a sharp arrow and a lance in descending order in her right hands, with a
shield, a fully drawn bow, a noose, an elephant-goad, either a bell or an axe in her
left hands, the headless body of a buffalo at her foot, a danava emerging from the
hole of the torso, brandishing a sword, pierced through the heart by her trident,
his limbs reddened with his blood, disgorging his entrails, his eyes blood-shot
and his eyebrows furrowed in anger, the locks of his hair seized by Durga. The
right foot of the deity was to perch on a lion, vomiting blood, while the left toe
was to alight on the buffalo. When the king had contemplated the goddess in this,
her heroic, form, she was to be summoned to enter the image, asked to protect
the worshipper, to grant all desires, and is addressed in her omnipotent aspect as
the Empress of the Universe (visvesvari). Then the base-worship (mtlaptija)
commences. Various offerings are made to the deity accompanied by her base-
incantation (mulamantra), either the “Jayanti, Mangala” verse or the mantra “O
Durga, Durga, Protectoress, Svaha” followed by “Om homage to Durga” (om

durgayai namah).107

106 The translation of this particular phrase (navayauvanasampanna) is by Prof.
Sanderson.

107 om adya mahastamyam durbhiksaduhkhanivrttidirghayustvaparama-
padapraptidhvajamalakulavimanavararohanapurvakabrahmalokagamanapurvak
asasvatasama-vacchinnaharsavisokavijayakamah sopavaso durgadevyah pujanam
aham karisye [ [...] putravatam upavasavyatirekena evayam samkalpah
kalikapuraniyavacanat [ upavasam mahastamyam putravan na samdcaret [ yatha
tathaiva putatma vrati devim praptjayet [| iti samkalpya [ jayantityadimantrena
pranayamam vidhdaya matsyapuranoktalaksanam durgadevim dhyayet |
jatajutasamayuktam ardhendukrtasekharam | locanatrayasamyuktam
padmendusadrsananam [[ atasipuspavarnabham supratistham sulocanam |
navayauvanasampanndam sarvabharanabhtsitam [| sucarudasanam tadvat
pinonnatapayodharam [ tribhangasthanasamsthanam mahisasuramardinim [
trisulam daksine dadyat khadgam cakram kramad adhabh || tiksnabanam tatha
Saktim vamato’pi nibodhata | khetakam piirnacapam ca pasam ankusam
urdhvatah | ghantam va parasum vapi vamatah sannivesayet [[ adhastan mahisam
tad vad visiraskam pradarsayet | Siraschedodbhavam tadvad danavam
khadgapaninam [ hrdi silena nirbhinnam niryadantravibhusitam [/
raktaraktikrtangam ca raktavisphariteksanam || vestitam nagapdasena
bhrikutikutilananam [ sapasavamahastena dhrtakesam ca durgaya [/
vamadrudhiravaktram ca devyah simham pradarsayet | devyas tu daksinam
padam samam simhoparisthitam [| kimcidurdhvam tatha vamam angustham
mahisopari | stiyamanam ca tad ripam amaraih sannivesayet [| evam uktariupam
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FIAs Mahastami progresses, and the power of the Navaratra gradually escalates,
tantricised rituals, more effective in bestowing martial powers and killing
enemies, were performed. Befitting her name, Durga is truly dangerous on this
occasion. She was to be worshipped in her occultic form ringed by a circuit
(avarana) of female accomplices, with whom she was said to manifest herself on
this lunar-day. A group of eleven divinities invoked in the Mantra beginning with
Jayanti and ending with Svadha and Svaha was first to be installed to the south.
This was to be followed by the installation of nine goddesses (the Navadurgas) in
the east, eight to Durga's left beginning with Ugradamstra and ending in Jaya3,
sixteen before her beginning with Mangala and ending in Sunanda, and a group
of sixty-four along with either thirty two, sixteen or eight to the south.198 Each
goddess is summoned to enter the ritual space and, in keeping with her more
powerful temperament, is propitiated with mantras that are properly Tantric,
that is to say that include the syllable Hrim, a typical Sikta seed-syllable,
between the opening Om and the name of the goddess.19? The use of distinctly
Sakta mantras serves in clearly marking the transformed character of the
Maithila ritual from Mahastami onwards. Next, the seven Mothers are summoned
and installed in the east with Candika in the centre and Bhairava is worshipped
at the forefront of these deities. Worship commences propitiating the innermost
circuit of divinities surrounding the central goddess, embodied by the ancillary

(anga) mantras. Then points of the body of the central goddess, followed by her

dhyatva saksatapuspam adaya om ehi durge mahabhage raksartham mama
sarvada [ avahyamy aham devi sarvakamarthasiddhaye [| asyam muktau
samagatya sthitim matkrpaya kuru [ raksam kuru sada bhadre visvesvari
namo’stu te [[ om bhagavati durge ihagaccha iha tistha iha sannidhehi iha sthira
bhava suprasanna bhava ity avahanam vidhaya [...] om jayanti mangala kali
bhadrakali kapalini | durga siva ksama dhatri svadhd svaha namo' stu te [/ iti
mantram pathitva om durge durge raksani svaheti va mantram uccarya [...] om
durgayai nama ity utsrjet | evam mulapujam vidadhyat [ Ibid pp. 136-139.

108 For the full list of the goddesses see the note after the next.

109 The importance of the mantras as Sakta invocations was noticed by Professor
Sanderson who pointed this out to me in a personal communication of August
2011.
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whole body, are worshipped with the five brahma mantras. Then the goddess's

weapons and the royal lion-throne are propitiated.110

Then the goddess is bathed with clarified butter (ghrta), milk (dugdha), yoghurt
(dadhi), the five-products of the cow (paricagavya), ie milk, yoghurt, butter, dung
and urine, the same from a tawny cow (kapilaparicagavya), five nectars

(paficamrta) (though unspecified by the text, typically milk, yoghurt, ghee, honey

110 athavaranapija | tatra devya daksinasyam disi sapuspaksatam adaya
sambodhanapadenavahya sthapayitva padyadibhir gandhadibhir vopacaraih
pujayet [ om hrim jayantyai namah evam mangalayai kalyai bhadrakalyai
kapalinyai durgayai Sivayai ksamayai dhatryai svadhdyai svahayai | piirvabhage
hrimbijam eva dattva devyah Saktih prapujayet | hrim ugracanddyai namah evam
pracandayai candograyai candanayikayai candayai candavatyai candartupadyai
aticandikayai | vamadisi hrimkdaram eva praksipya om hrim ugradamstrayai
namah evam mahadamstrayai karalinyai bhimanetrayai visalaksyai mangalayai
vijayayai jayayai [ devipuratah hrimpadam eva dattva om hrim mangalayai
namah evam nandinyai bhadrayai laksmyai kirttyai yasasvinyai pustyai medhayai
sivayai sadhvyai yasayai Sobhayai jayayai dhrtyai anandayai sunandayai | atha
daksine sakalas catuhsastir devyo dvatrimsat sodasastau va pijyah | om vijayayai
namah evam mangalayai bhadrayai dhrtyai santyai Sivayai ksamayai siddhyai
tustyai umayai pustyai sriydayai rddhyai ratyai diptayai kantyai yasayai laksmyai
isvaryai vrddhyai Sakryai jayavatyai brahmyai jayantyai aparajitayai ajitayai
manasyai svetayai dityai mayayai mahamayayai mohinyai lalasdyai tarayai
vimalayai gauryai Saranyadyai kausikyai matyai durgadyai kriydayai arundhatyai
ghantayai karnayai kapalinyai raudryai kalyai maytiryai trinetrayai svarupayai
bahurtpayai ripuhayai ambikayai carcikayai karalyai surapujitayai vaivasvatyai
kaumaryai mahesvaryai vaisnavyai mahalaksmyai karttikyai Sivadttyai
camundayai iti pratyekam avahya sthapayitva padyadibhir upacaraih pijayet [
atha matarah | purvadidiksu om brahmanyai namah evam mahesvaryai
kaumaryai vaisnavyai varahyai indranyai camundayai mahalaksmyai madhye
candikayai iti pujayed matrrnam purobhdage om bhairavaya nama iti padyadibhir
upacdraih ptjayet | athangani om kali kali hrdaydya namah [ om kali vajrini Sirase
namah [ om kali kalesvari Sikhayai namah | om kali vajresvari kavacaya namabh ity
agneyadisu [ om kali lauhadandayai astraya namah |[ iti purvadicaturdiksu om kali
kali vajresvari lauhadanddyai svaha netratrayaya namas iti devyagre pujayet |
atha pafica brahmani (paricangani) om isandya nama iti Sirase om kali kali
tatpurusaya nama iti mukhe om vajresvari aghordya nama iti hrdaye om
lauhadandayai vamadevaya nama ity adhah om svaha sadyojataya nama iti
sarvange pujayet || athastrani daksinahastesiurdhvatah | om trisildaya namah
evam khadgadya cakraya tiksnabandya Saktyai vamahastesurdhvatah khetakdya
purnacapdya pasaya ankusaya ghantayai iti ptjayet [ om
vajranakhadamstrayudhdaya mahasimhasanaya hum phat nama iti simhasanam
pujayet [ tatah pusparijalitrayena devim pujayet Ibid pp. 139-141.

47



and molasses!11, sugar-cane juice (iksurasa), honey (madhu), water (udaka),
diluted sandalwood (candanavari), water infused with fragrant flowers
(surabhipuspatoya), water mixed with drona flowers or some other appropriate
plant (dronapuspadyanyatamayutam vari), water compounded with gold
(hemavari), water compounded with jewels (ratnavari), water compounded with
camphor (karpiiravari), and water compounded with fragrant aloe wood
(aguruvari).112 These are performed for specific wishes (kamyani) that are
declared in the oaths preceding each bathing (for instance bathing with the five-
nectars is said to confer on the king “an incomparable royal consecration that
surpasses the heavenly enjoyment of Indra's kingdom lasting for one aeon of the
gods”).113 In case her image was of clay, which could disintegrate with contact
with water, then the same substances were either offered or poured on her
reflection in a mirror.114 Then welcoming offerings (argha) are presented to the
goddess envisioned as an honoured guest-- water with flowers (puspodakargha),
perfumed water (gandhodakargha), paficagavya, an argha formed of twelve
constituents (dvadasangargha)'> and one of eight (astangargha),116 offerings
presented in three chalices of wood (darupatrargha), earth (mrtpatrargha) and
copper (tamrapatrargha), lotus, palasa and other suitable leaves
(palasapadmapatranyatamargha), in two chalices of silver (raupyargha) and
gold (sauvarnargha), in one gold chalice for all the gods
(samanyahemapatrargha), in silver (raupyargha) and in a copper (tamrargha)
chalice. Each offering, presented to the deity as if she were a newly-arrived guest,

is connected to a specific royal reward.117 Next gifts (dana) are given to her and

111 For example Somasambhupaddhati vol. 1, p. 200, n. 2.(reference provided by
Professor Sanderson).

112 [bid pp. 141-148.

113 divyakalpavacchinnasuresarajyabhuktyuttaratularajyabhisekapraptikamo
aham amuna paricamrtena bhagavatim durgadevim aham snapayisye | Ibid p.
144.

114 mrnmayapratimayam tu nivedanamatram adarSapratibimbitayam va
kartavyam [ Ibid p. 141.

115 The constituents are water, thickened milk, the tips of kus$a grass, unhusked
barley, yoghurt, rice, Aloe indica (saha, glossed as ghrtakumariti prasiddha),
white mustard, durva grass, turmeric, cow bile and honey. Ibid p. 149.

116 The constituents are water, thickened milk, the tips of kusSa grass, yoghurt,
clarified butter, rice, sesamum and white mustard. Ibid.

117 Ibid pp. 148-151.
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the list is unrestrictedly lavish-- unguents (anulepana), flowers (puspa), varieties
of incense (dhupa), lamps (dipa), food-offerings (naivedya), cothes (vastra),
ornaments comprising a crown, and optionally gold earrings, a necklace, a
bracelet, an armlet, a ring, a girdle, anklets, a foot-ornament, toe-rings, 118 gold
tilakas (hematilaka), a pair of gold eyes (hemalocanau), gold (suvarna), gold
vessels (bahuhemapatra-), a copper vessel (tamrapatra), an earthen vessel
(mrnmayapatra), vases and other accoutrements for her bath
(devisnanopayogikalasadi-), a clear, jewelled, garlanded and anointed mirror (-
darpana), a parasol (chattra), a white parasol with a gold handle
(kanakadandadhavalachattra), a chowrie with a copper handle
(tamradandacamara), a chowrie with a gold handle (kanakadandacamara), a
chowrie made only of gold (suvarnamatraghatitacamara), a chowrie with a
jewelled handle (manidandacamara), an appointed jewelled bed
(sopakaranaratnanvitasayya), an awning (vitana), a pair of shoes (upanahau), a
horse (asva) or a palanquin (dola), a cow (go) and a milch cow (dhenu), a white
bull (§vetavrsabha), a slave-girl (dasi), an ensign (dhvaja), another large ensign
strung with a five-coloured cloth banner decorated with white lotuses and
strung with a row of bells,11? another strung with a white banner
(Svetavarnapatakanvitamahadhvaja), one with a banner of five colours
(paficavarnapatakanvitamahadhvaja), a row of flags (dhvajamala), a further
eight Mighty Crests (mahadhvajastaka), land measuring four cubits!20 and crops

(dhanyadi-).121

This is followed by sanguinary offerings of which the work presents a number of
options, and the oaths to be sworn in each case by the king.122 [t seems that all

the options were followed.123 No vegetable-substitutes are given, in contrast to

118 glankaro mukutadih [...] hemakundalakanthabharanakatakakeyturanguriyaka-
W9kinkinijalasamvitavastranirmitasvetapadmopasobhitaparicarangikapatakanvit
amahadhvajam Ibid p. 184.

120 caturhastadandamanaparimitam [...] bhiumim Ibid p. 186.,

121 Ibid pp. 166-187.

122 Tbid pp. 187-189.

123 The fact that more than one animal was sacrificed is suggested by the
following:@ARdevipurane@Bpasughatas ca kartavyo gavalajavadhas tatha |
BRgavalah mahisah | pasus tadanyo mesadih | Ibid. p. 187.
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the other Gaudiya paddhatis!?4 suggesting that the Maithila rite was completely
sanguinary. Provision is made for the sacrifice of one buffalo (mahisa), several
goats (bahuchaga-), several buffaloes (bahumahisa-), several sheep (bahumesa-),
an offering of blood mixed with other liquids (rudhiradimelaka-), sheep's blood
(mesarudhira-), goat's blood (chagarudhira-), buffalo's blood (mahisarudhira-),
blood from both the king's arms and thighs (svabhujajanghadvayarudhiram),
and finally a human head (naras$iras).125 The last two, in fact, are extolled by the
text as incurring for the king merit for the greatest period of time, blood from his
own body a thousand years, the head-offering one hundred thousand.126

The offering of blood formed the main power-bestowing ritual in the autumnal
rites of any kingdom -- till recently the principal courtyard (Newari Mu Cuka,
Nepali Ml Cok) in Hanuman Dhoka, Kathmandu ran red every Mahastami with
the blood of 116 sacrificed buffaloes and many goats.127 It enacted a transaction:
in return for blood that was thought to fully satisfy the goddess in her terrible
aspect and formed the most effective offering as far as Saktism was concerned,
the king received his political status from the deity, universal dominance

(sarvavasyata)128, offspring and several other rewards (these reasons were in

124 Sarkar 2012, p. 349.

125 narasirahpradanasya | narena sirasa vira pujita vidhivan nrpa | trpta bhaved
bhrsam durga varsanam laksam eva ca [ adya
laksavarsavacchinnatisayitadurgapritikama idam narasiro visnudaivatam
bhagavatyai durgadevyai tubhyam aham dade [ 1bid p. 189. See also
Krtyaratnakara, pp. 356-357.

126 On offering one's own blood:BBsvabhujadirudhiradanasya | sahasram trptim
ayati svadeharudhirena tu [ tarpita vidhivad durga bhitva baht ca janighake ||
adya sahasravarsavacchinnadurgapritikama etat svabhujajanghadvayarudhiram
visnudaivatam bhagavatyai durgadevyai tubhyam aham dade |
Durgabhaktitarangini p. 188. On offering the head, see previous note.

127 Allen 1975, p. 24.

128 This was most particular in the Gaudiya ceremony, where the hymn to be
invoked while offering the blood to Durga in order to gain dominance is thus:2
ity uktva khadgarudhiram adaya-- om yam yam sprsami padena yam yam pasyami
caksusa | sa sa me vasyatam yatu yadi Sakrasamo bhavet [[ om aim hrim $rim
nityaklinne madadrave svaha iti sarvavasyamantrena sviyalalate tilakam kuryat |
@Saying thus, having taken the blood from the sword [the sacrificer must
recite]:@@“Om Whosoever I touch with my foot, whosoever I see with my eye,
may he fall in my power, [even] if he is as mighty as Sakra. Om aim hrim $rim O
You who are eternally moist, flowing with passion, Svaha.” @EWith this Mantra
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fact formally enunciated during the taking of oaths prior to the sacrifice).12° The
animal sacrifice taking place at midnight on Navami was specifically for victory..
Blood, not only the essential stuff of life, was believed to be composed of the
element rajas, a quality that dominated both in the virile warrior and in the
passionate nature of the goddess herself.130 It is also a symbol of sex, being
highly redolent of female sexuality and fertility. In this way, the martial and the
erotic, both aspects of passion, are interconnected in the image of blood. Thus,
worship of her in autumn with blood came to be identified in certain Puranic
texts and its commentarial literature as a rajasipuja, and associated most

particularly with the obligations of a ksatriya.131 Candi was thought to be

of Complete Subjugation he must draw a ‘tilaka’ mark on his forehead [with the
blood]. Durgapujatattva, Sarkar 2012, p. 373.

129 Some of these reasons stated in the Durgabhaktitarangini were to incur merit
(punya) and Durga's pleasure (durgapriti) for a period of time.

130 Among three sets of goddesses, sattvika, rajasa and tamasika described in the
Devipurana, Durga, Kaus$iki, Aparajita, Arundhati and other goddesses such as
Jayavati and Jayanti, who seem also to be warrior-divinities, are named in the
second category, as follows:B@brahmi jayavati Saktir ajita capardjita [BRjayanti
manasi maya ditih sveta vimohini [BRSaranya kausiki gauri vimala ratilalasa
|BBarundhati kriya durga rajasa iti caparah [ Devipurana 50. 13-14, p. 284. Their
iconography is described in great detail in Ibid. pp. 296-301, and they are said to
grant boons of a worldly character, such as freedom from enemies and wealth,
which would have been much desired by kings. In addition, the warrior character
of these deities is also underlined in one particular description: the goddess
Brahmi is supposed to be worshipped by “great kings” (nrpottamaih) with
“offerings of blood” (raktopaharam) (ibid. 50. 12-13, p. 297).

131 Candi's autumnal worship with sanguinary offering is identified in the
Bhavisyapurana (cited in Visnubhatta Athavale's Purusarthacintamani) as a
rajasiptja (in contrast to a sattviki category of her worship at autumn eschewing
animal-sacrifice intended for orthodox brahmanas), in the following way:
bhavisyel

saradi candikapuja trividha parigiyate |

sattviki japayajiiadyair naivedyais ca niramisaih [

[-]

rajasi balidanena naivedyaih samisais tatha [BR

suramamsadyupahdrair japayajfiair vind tu ya [B

vind mantrais tamasi syat kiratanam ca sammata | Purusarthacintamani, p. 80.
Bsattviki conj.] sattviki ed. BIAVisnubhatta adds that, while “in this matter only
sattvika worship [that is worship without animal sacrifice] is [intended] for a
brahmana” (atra brahmanasya sattvikapijaiva), “the Rajasi category of the
Navaratra alone is [intended] for ksatriyas and vaiSyas” (ksatriyavaisyayos tu
rajasy api ) (ibid.). See also Kane 1958 (1994), p. 158 for a summary of this

51



propitiated by blood, and certain examples of litany even seem to suggest that
she was believed to be nourished and replenished by means of it.132 In mediaeval
Sanskrit literature, the topos of blood formed the most evocative symbol of the
goddess, appearing in numerous obeisance poems to Candji, in which the red of
the slain animals' vital fluids is most often poetically juxtaposed to the lac
adorning the goddess's feet,133 contrasted and deepened by the white light said
to radiate from her toenails,134 or likened, in lyrical flights of poetic fancy, to the
fiery tint of the sky at the Juncture.13> Such was her appetite for this substance,
that the Gatidavaho includes several gory verses playing with the idea: one
describes how Candi's tongue was ever-pinned to her rows of nail-like teeth in

her greed for a juicy bone (v. 328), while another wonders how her temple

categorization in other examples of Puranic literature such as the Skandapurana
and its reflection in Raghunandana's Tithitattva.

132 This aspect of nourishment seems to be suggested by the liturgy
accompanying the animal sacrifice in the Gaudiya Navaratra. The invocation
while offering the blood runs as follows: BItato mrnmayadipatre rudhiram
adaya devisammukhe sthapayitva om adyetyadi
dasavarsavacchinnasridurgapritikama imam chagapasurudhirabalim dasyami iti
samkalpya esa chagapasurudhirabalih om jayantityady uccarya dadyat [ tatah om
kali kali mahakali kalike papanasini | Sonitam ca balim grhna varade vamalocane
|| aim hrim srim kausiki rudhirendapyayatam iti vadet [RE

“Thereupon having collected the blood in a chalice of such substance as earth,
having placed it before the goddess, having declared the resolution 'Om Today
etc I who wish for Durga’s affection for a duration of ten years give this bali-
offering of goat’s blood”; having recited “Here is the bali offering of goat’s blood.
Om Jayanti..., he must offer [the blood]. B@Thereupon: Om Kali, Kali, Awesome
Kali, Kalika, Queller of Sins, accept the offering of blood, O Boon-Bestower, Fair-
Eyed One. Aim hrim $rim, O Kausiki, may you be nourished with blood.” (Ibid p.
56)

133 See for instance:AQ

hiimkare nyakkrtodanvati mahati jite Sifjitair nipurasya

slisyacchrngaksate 'pi ksaradasrji nijalaktakabhrantibhaji@ @

skandhe vindhyadribuddhya nikasati mahisasyahito 'sin aharsid? @

ajiianad eva yasyas carana iti Sivam sa Siva vah karotu [| Candisataka 2.
When the tinkling of the anklet triumphed over his fearful cry@&by which oceans
had been humbled; BBwhen the scratch from chafing horns oozing blood had
counterfeited BEthe redness of her own lac-dye; B@her foot plundered Mahisa’s
life BRplaced on his scraping shoulder innocently BPthinking it must be the
Vindhya- B@May that Siva bless you with joy. (Translation reproduced from
Sarkar 2013, p. 429, n. 36.)

134 As for instance in the hymn to Candi in the Kulaciidamanitantra 7.22-35.

135 Haravijaya 47.26; Gatidavaho 293, and the parallel for this appears in
Haravijaya 47.43.
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embellished with red-coloured banners, seemed to spew forth blood that she had
drunk from the daily decapitations of animals (v. 322). In the mediaeval
conceptual universe, blood was therefore profoundly redolent of Candi and her
passionate, insatiable and more dangerous, nature. In addition, offering blood to
Candi also satisfied and prevented the advances of other malevolent spirits,
planets and disease which goddesses like herself in their more dangerous

aspects were seen to control.

Following the singing of hymns (stuti), commences the worship of weapons (and
other royal insignia) ($astrapiija) resulting in empowerment, with invocations
said attributed to the Visnudharmottarapurana. These royal weapons and
insignia are named as the royal sword (khadga), dagger (churika), cutlass
(kattaraka), bow (dhanu), lance (kunta), armour (varman), chowrie (camara),
parasol (chatra), ensign (dhvaja), banner (pataka), kettle-drum (dundubhi),
conch-shell (Sankha), lion-throne (simhasana) and royal horses (asva).13¢ This
was done to ensure the effectiveness of the army in the battles that were to
ensue with the beginning of the military calendar. Then follow sacrificial
offerings of peas to propitiate Durga's retinue of female deities followed by a
sanguinary offering combined with peas and pumpkins to propitiate all the
deities in the various directions-- the guardians of the worlds, planets,
constellations, minor gods, ghosts, jackals and malevolent demons and

demonesses.137

136 Durgabhaktitarangini, pp. 191-196.

137 atha balidanam | tatra gomayopaliptabhubhage masabhaktadibalim upadaya |
om hrim jayantyadibhya esa masabhaktabalir namah | athava om hrim jayantyai
esa masabhaktabalir namabh iti pratyekam va ekadasebhyo dadyat [ evam
ugracandadibhyo 'stabhyah ugradamstradibhyo navabhyo mangaladibhyah
sodasabhyah hrim vina vijayadibhyas catusasthibhyo brahmanyadi navabhyas ca
balim dadyat |

atha samanyato balidanam | masakusmandamamsadyair deyo diksu balir nisi |
tatra mantrah | BRom lokapalagrahanaksatrasurasuraganagandharva-
Blyaksaraksasavidyadharagarudamahoragakinnaragajendradevatapsaro-
Bbhutapretapisacakravyadamanusyamatrganayoginidakinisakinigand imam
nanadravyabalim grhnantu om hum svaha [ om sivah kankalavetalah
putanajambhakadayah [ te sarve trptim ayantu balidanena tositah [/
Durgabhaktitarangini, p. 196.
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At midnight, on the onset of Mahanavami, the Great-Ninth lunar day a king
wishing victory in battle was to perform a further animal sacrifice to propitiate
Durga, now in her wrathful form as Kali. A translation of the text's description of
this ritual of military power (conforming exactly to the method of the

Devipurana and the Agnipurana) is as follows:

Next [follows] the animal sacrifice after worshipping the goddess [Durga],
performed at midnight on Mahastami, the Splendid Eighth lunar day [of the
bright fortnight], by a king wishing victory in battle. Provisioned with all
offerings, having made diverse worship as before with cloth, jewels, fruits and
the like, and with drona, bel, mango, jati, punnaga and campaka flowers,
having performed a spectacular worship exactly as before, having uttered the
base-mantra before Durga as many times as he can, having eulogised her,
having asked for a boon after bowing down, having taken kus$a grass, sesame
seeds and water, [a king must declare the Declaration of Intention with the
words]--BR“Today at Midnight on the Eighth lunar day in the bright fortnight
of A$vina, I, desirous of victory, shall slay this buffalo, a sheep or a goat, aged
five years as an offering to the goddess Durga.” Thus declaring his intent,
having taken a sword [he says], “Om O Kalj, Kali, goddess of the thunder-bolt,
Iron-Stake, Homage to you!”. Having thus recited the mantra, he must slay the
buffalo adorned with sweet smelling flower garlands and the like with the
sword. He must offer the sacrifice along with the flesh and blood from that
[sacrifice] empowered with the Mahakaus$ika mantra to the deities beginning
with Piitana. @@The procedure in this is as follows: having worshipped Piitana
in the south-west direction of Durga’s temple with offerings beginning with
the water for the foot (padya); having brought forward the bali offering of
blood and flesh; having recited the Mahakausika mantra as follows, ‘Om hram
throb, throb! Om tear, tear! Om shred shred. Om gulva gulva. Om cover, cover.
Om dhulva dhulva. Om kill kill. Om drive away, drive away. Om shake, shake,
pura pura, fill, fill. Om ham Om him bham vam hum phat phat crush crush.
Om him. Om hum”; he must offer [the flesh and blood] to [Putana] in the
south west direction [while saying] “Here is the flesh and blood offering.

="

Homage to Putana”. In the same way [he makes the offering] to [Paparaksasi]
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in the north-west [while saying] “Here is the flesh and blood offering. Om
homage to Paparaksasi”, to [Caraki] in north-east with “Here is the flesh and
blood offering. Om Homage to Caraki”; to [Vidari] in the south-east with “Here
is the blood and flesh offering. Om homage to Vidar1”. In the same way he
must make the offering to the demon Pilipifija, carrion-eaters (kravyada), and
crunchers (jambhaka) with “Om Homage to Pilipifija; Om Homage to carrion-
eaters; Om Homage to Jambhaka” beginning with the east. Next, having made
an image of his enemy out of dough; having sliced off its head with a sword; he
must offer the head to Skanda with “Om homage to Skanda” and the trunk to
Visakha.“

BThen, the king having washed while clothed, dressed in white, carefully washed
his hands and feet and sipped water, was to worship the goddess again towards
the close of midnight. First the deity was to be washed with the various fluids
each measuring 108 palas, to the accompaniment of music, the recitation of the
base-incantation and offering of lamps and incense in between. Once again, gifts
of the scale and nature presented before, are made to the goddess. Having sung a
hymn, the king was to offer a goat, sheep or buffalo as sacrifice. In this way the

worship at midnight was to be completed.138

138 atha mahastamyam ardharatre vijayakamasya nrpasya
devipujapurvakabalidanam |@E“sarvopaharasampanno vastraratnaphaladibhih |
puspais ca dronabilvamrajatipunnagacampakaih ||”BBpirvavad eva vicitram
pijam racayitva durgagrato miillamantram yathasakti japitva stutva pranamya
varam prarthya kus$atilajalany adaya adyasvinasuklastamyam ardharatre imam
paficabdam mahisam ajam mesam va vijayakamo’ham durgadevyai ghatayisye |
iti samkalpya khadgam adaya om kali kali vajresvari lauhadandayai nama iti
mantram japitva khadgena gandhapuspasragadibhir alamkrtam mahisam
ghatayet | tadutthabhyam raktamamsabhyam
mahakausSikamantrabhimantritabhyam putanadibhyo dadyat |EIBtatra kramah |
durgagrhasya nairrtyam disi padyadibhir upacaraih ptitanam sampijya
rudhiramamsabalim upaniya om hram sphura sphura om kuta kuta om krnta
krnta om gulva gulva om kumba kumba om dhulva dhulva om maraya maraya
om vidravaya vidravaya om kampaya kampaya pura pura puraya puraya om
ham om hum bham vam hum phat phat marda marda om him om him iti
mahakausikamantram uccarya nairrtyam esa rudhiramamsabalih om piitanayai
nama iti dadyat | evam vayavyam esa mamsarudhirabalih om paparaksasyai
nama iti dadyat | aiSanyam esa rudhiramamsabalih om carakyaih namah |
agneyyam esa rudhiramamsabalih om vidaryai namabh iti dadyat | evam
pilipifijjaya namah om kravyadbhyo om jambhakaya nama iti pragadi dadyat |
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BThen the Navadurgas (yellow Rudracanda, tawny Pracanda, dark
complexioned Candogra, blue-coloured Candanayika, fair-complexioned Canda,
smoky Candavati, yellow Candartpa, white-hued Aticandika, and at their centre,
flame-faced eighteen armed Ugracanda) were worshipped on an eight-petalled
lotus.13? Then ancillary mantras were installed in the petals of the lotus, followed
by the worship of the goddess's weapons, the king's lion-throne, the propitiation
of the ten guardians of the world, their weapons and the seven Matrs/Saktis.
Further gifts of clothes and ornaments were to be given accompanied by the
hymn to the goddess asking her for boons, particularly sons. Then the king and
his court were to maintain a night-vigil, spent in dancing, singing and music--

these were entertainments said to delight the goddess.

On Mahanavami, the martial element of the rite is amplified. In the morning, the

officiant having completed his preliminary rituals and oaths, was to install a

atha $atrupratimam pistamayim krtva khadgena tac chiras chedayitva om
skandaya 2 nama iti $irah skandaya 3 dattva om visakhaya nama iti kabandham
visakhaya dadyat | atha sacelam snatva Suklambaradharah supraksalitapanipada
acantah punar ardhayamini$ese devim pujayet | tatra vidhih | ksirena ghrtena
dadhna iksurasena madhuna sarkaraya jalena ca pratyekam
astorattarasatapalaparimitena dhupadipantaritam nanavadyaghosair
milamantrena snapayitva yavagodhumalodhravalkalactrnair usnodakasahitair
viruksya sukhosnavarina praksalya sugandhavarina snapayet | tatah
padyarghacamaniyadi dattva kunkumagurukarpiracandanany adaya mulam
uccarya idam anulepanam om durgayai nama ity anulipya kauseyadivastrani
yathavibhavam ratnadihemamayani bhusanani grathitani dronajaticampakadini
surabhipuspani ca mulam uccarya om durgayai nama iti nivedayet |
dhupadipaprabhutanaivedyasukhavasatambularatrikopanacchatracamaravyajan
aghantavitanayavadhanyani dadyat | tatah pranamya stutva chagadibalim
dadyat | ity ardharatradurgapujavidhih || Ibid pp. 196-198. See also
Krtyaratnakara pp. 360-361. Here the Mahakausika mantra given is as follows:
om hrim om skurum om kulv (2) om ghunu (2) om gulu (2) om tulu (2) om
ghunu (2) maraya (2) vibhramaya (2) kampaya (2) kampataya (2) pura (2)
piraya om drim om om bhram ram hrum phat phat mardaya (2) om hrum om
hrim (Ibid. p. 353).

139 For text and translation of this passage in the Durgabhaktitarangini see
Sarkar 2012, p. 137, n. 116. The Navadurgapuja also appears in the
Krtyaratnakara, and was therefore known to the Maithilas since Candes$vara's
time (Krtyaratnakara, pp. 362-3). He also provides the option of installing the
goddesses in a straight line, rather than a mandala. The later Bengali tradition of
Raghunandana identified the central Ugracanda with Bhadrakali (Sarkar 2012, p.
380).
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trident of wood or another substance on bare ground-- Candika was to be
worshipped in this substrate. She was first washed, then summoned to enter the
trident and given various offerings. Then the trident, adorned with jewels and
gold is placed on the back of a horse and taken, with fanfare and the flourishing
of standards, to the shrine of goddess and there installed before her image. In
this martial form she is worshipped again. First the same sequence of rites as
performed on the Great-Eighth was to be followed, for the sake of the goddess
now in the form of a trident, the weapon with which she was renowned for

having slain the Buffalo-Demon.140

This is followed by further sacrifices of a number of goats, sheep and
buffaloes.141 Then the circle of Mothers, the goddess's attendants in her war with
demons, are propitiated in an eight-petalled lotus drawn with sandalwood paste,

with Candika in the centre. These goddesses were Brahmani, Mahes$vari,

140 atha mahanavamikrtyam | tatra trisulakrtidurgapujavidhih | pratah
krtanityakriyah supraksalitapanipada acantah pranmukha udanmukho
vopavis$ya kusatrayatilajalany adaya | adya mahanavamyam
mahapatakadisakalapapaksayadharmayasodirghayustvabrahmalokagamana-
Bbrahmendrarudravisnvadipraptiparamapadapraptikamas tristlakrtim
bhagavatim durgadevim aham pujayisye | iti samkalpya stupalipte sthandile
kasthadimayam candikatmakam trisulam nidhaya tirthavarina
dugdhamadhughrtadina snapayet | tato varina praksalya mano jyotir
ityadimantrena pratisthapya sapuspaksatam adaya om bhagavati candike
ihagaccha iha tistha ityadinavahya sthapayitva etani
padyarghacamaniyasnaniyapunaracamaniyani om bhagavatyai candikayai nama
iti padyadi dattva idam kunkumanulepanam dattva om candikayai namab iti
sitakusumanjalitrayena pujayet | karavirajapajatibilvapatradimalabhir
abhyarcya esa ghrtagugguladhupa om candikayai namah esa dipa etani
tambulani etani naivedyani idam vastram brhaspatidaivatam om candikayai
nama iti pratyekam dadyat | evam eva hiranyaratnabhusanasinduralaktakam
pattakasutikadi dadyat | tatah pranamya manikaficanabhusitam trisulam haye
samaropya samantato dhvajachatracamaradi$sobhanvitam nanavaditranirghosair
devyalayam nitva devyah puratah sthapayet | atha punas tatrapi
padyarghacamaniyasnaniyapunaracamaniyanulepanasitapuspadhupadipatambu
lanaivedyavasobhih om candikayai namabh iti ptijam vidhaya pranamya durgam
$ivam Santikarim ityadistotrena stutva om mahisaghni mahamaye ityadi ripam
dehi ityadi sarvamangalamangalye ityadi kunkumena samalabdhe ityadikam
pathitva ksamasveti visarjayet | Durgabhaktitarangini, pp. 200-202. The mantra
mano jyotir etc. is in Vajasaneyisamhita 2.13 (reference provided by Prof.
Sanderson).

141 [bid. pp. 201-202.
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Kaumari, Vaisnavi, Varahi, Narasimhi, Aindri, Sivaditi, and Camunda. The
reasons for this worship, as stated in the oath, once again evoke the context of
the kingdom: the Mothers are worshipped for the removal of fears everywhere in
the king's palace and in the kingdom, for plentiful milk from cows, the brahmins'
being intent on the performance of sacrifice, the destruction of the king's
enemies, abundant supplies of food, wealth, good health, appropriate rainfall and
an abundance of grains. This is followed by a second worship at the evening-
juncture propitiating the Mothers in order to destroy all dangers in another
lotus-shaped mandala with an offering of rice mixed with pulses and flesh to
each goddess in turn.142 Then three virgins are treated with care and fed with all
honours, and their forgiveness is elicited at the end of the worship. In the same
way brahmanas and young women are fed with all courtesy. The Devimahatmya
is recited aloud and the reciter is remunerated at the end of the reading. The king
was to have a hundred and eight oblations of sesame seeds anointed with

clarified butter, honey, thickened milk made into a fire established according to

142 gtha matrcakraptijanam [ tatra kuSatrayatilajalany adaya adya
svanivasarastradhikaranakasarvatrikabhayabhavagobhuripayastva-
Bdvijayajiaparatvabhiipalavairinivrttisubhiksa-
Bksemarogyayathakamaparjanyavarsanasasyasampattikamo
brahmanyadimatrrnam pujanam aham karisye [ iti samkalpya |
candanenastadalapadmam alikhya madhye candikam sampujyaksatam adaya om
brahmani ihagaccha iha tisthetyadinavahya sthapayitva
padyarghacamaniyasnaniyapunardcamaniyagandhapuspadhtipadipatambilanaiv
edyavastraih om brahmanyai nama iti pragdale | agneyadale om mahesvaryai
namabh [ daksinadale om kaumaryai namah [ nairrtadale om vaisnavyai namah |
pascimadale om varahyai namah [ vayavyadale om narasimhyai namah [
uttaradale om aindryai namah [ isanadale om Sivadiityai namah | madhye om
camundayai namah iti pujayet | atha matrbhyah sandhyabalidanam |
kusatrayatilajalany adaya | asyam mahanavamyam sayam sandhydyam
sakaladuritaksayakamo brahmanyadi matrbhyah
pujaptrvakaghrtadipasamamsasamasabhaktabalidanam aham karisye | iti
samkalpya gomayopalipte bhubhage candanadina astadalapadmam alikhya
pradaksinakramena pracyadyastadalesu madhye ca brahmani

avahya sthapayitva padyadibhir upacarair abhyarccya ete ghrtapradipa om
brahmanyai namah iti kramena dipan dattva om brahmanyai esa
samamsasamasabhaktabalir namabh [ ityadina brahmanyadimatrbhyo
navabhyo’pi samamsasamasabhaktabalin dadyat [ iti matrcakrapujavidhih [ 1bid,
p. 203.2

agneyadale om mahesvaryai namah [ daksinadale em. Sanderson] om brahmanyai
nama iti pragdale om kaumaryai namah | ed.
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the Grhyasttra followed by the tradition of the patron

(svagrhyoktavidhinagnisthapanam).143

On Mahanavami the final worship of the king's horses was to take place. First
Revanta was to be summoned in an open ground, installed, offered guest-water,
a cupped handful of flowers thrice, and a hymn. Then a goat, a buffalo or a sheep
was sacrificed and offered to the deity for “quelling all calamities and afflictions
of horses, for health, long life and growth”. Then boons were to be asked from
the deity. The divine horse Uccaih$ravas was to be summoned and installed in
the same spot, and worshipped likewise. All the king's horses, their mane
trimmed, washed, and embellished were to be assembled fronted by the chief
horse. Offerings of guest-water were to be made to them and they were to be
worshipped with perfume etc. Then eulogistic verses were to be recited in the
horses' ears, exhorting their growth through the power of all the gods and their

protection, as divine offspring of gandharvas, at all times in battle.144 Indeed it is

143 [bid pp. 203-204.

144 gthasvasalayam revantadipija | BEtatra kusatilajalany adaya | adya
mahanavamyam sakalasvotpatapidasantinairujya-

Bdirghayustvasamrddhikamo revantoccaih$ravasturangapijanam aham
karisye iti sankalpa sthandilopari sapuspaksatam adaya revanta ihagaccha iha
tisthety avahya sthapyitva etani padyarghacamaniyapunaracamaniyani om
revantaya nama iti padyadi dattva om revantaya nama ity anulipya Blom namo
devadhidevaya turangavanacarine | Bflsturyaputraya devaya turanganam hitaya
ca | B@turangaparisadyasya nrgajopari dhavati | BElsvasvam asvadhipam raksa
$aranam tvam vrajamy aham |@Riti pathitva revantaya nama iti
puspafjalitrayena pujayet | etani gandhapuspadhupadipatambulanaivedyani om
revantaya nama idam vastram brhaspatidaivatam om revantaya nama ity utsrjet
| tato 'fjalim baddhva B@stryaputra mahabaho chayahrdayanandana |

Esantim kuru turanganam revantaya namo ’stu te || BIBiti stutva pranamet |
chagadibalim dadyat | adya mahanavamyam
sakalasvotpatapidasantinairujyadirghayustasamrddhikama imam chagam
vahnidaivatam mesam va varunadaivatam mahisam va yamadaivatam bhagavate
revantayaham ghatayisye | iti samkalpya ghatayet | ripam dehityadina varam
prarthayet pranamec ca | tatah sthandilopari sapuspaksatam adaya om
uccaihs$rava ihagaccha iha tisthetyadinavahya sthapayitva uccaihsravase nama iti
padyadibhir upacaraih pujayet | atha krtaksauran snapitan alankrtan
mukhyasvapurahsaran turangaman sannidhapya eso ‘rghah om turangebhyo
nama ity argham dattva gandhadibhir upacaraih pujayet | turanganam
karnajapam imam pathet |@Bom gandharvakulajato’si ma bhuyah kuladusakah |
Bbrahmanah satyavakyena somasya varunasya ca | @@tejasa caiva suiryasya
muninam tapasa tatha | BBrudrasya brahmacaryena pavanasya balena ca
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to be noted that the worship of horses had a special place in the sequence of the
Maithila Navaratra, and this was to ensure their sanctity and power before they
were led into the battlefield. On Dasami, the goddess is ritually released by being
carried with the Sabarotsava “with singing, dancing, musing, the chanting of
invocations, games, amazing spectacles, and auspicious hymns” to flowing water,
and then submerged in it.14> The goddess's rites therefore continue into Dasami
in the Eastern tradition. After this the king is to return to the shrine and the
officiant is to be remunerated. After Candi has been dismissed by the submerging
and releasing of her image in flowing water, the goddess Aparajita is worshipped
for success in the military campaign that is to begin after the completion of these

rites.

This deity seems to have been well-connected to rituals initiating military
campaigns throughout the subcontinent, for her courtly worship during the final
tithis of the Navaratra is attested in the literary work Yasastilakacampd,
composed in 959 CE, in Gangadhara, the capital of Vagaraja (Vaddiga), the eldest
son of the Calukya Arikesari, feudatory of the Rastrakuta Krsnarajadeva (III). In
this work she is described in a hymn (3.459-461), sung at the court of a king
Yasodhara by a royal bard, in order that she could “bestow immediate triumph”
on the king, and as in the worship described in the Maithila text (to be shown),
seems to have been viewed as incarnating a king's personal weaponry and parts
of his body. A warrior is thereby imagined as transformed and incorporated into

the deity herself before he embarks in to the battlefield.146(

| @B prabhavac ca hutasasya varddhasva tvam turangama | BBsmara tvam
rajaputro’si kaustubham ca manim smara |@Bsurasurair mathyamanat ksirodad
amrtadibhih | @@jata uccaihsravah pirvam tena jato’si tat smarah || BEyam
gatim brahmaha gacchet pitrha matrha tatha | B@bhimyarthe 'nrtavadi ca rane
ya$ ca paranmukhah || BBsiiryacandramasau vayur yavat pasyanti duskrtam |
Blvrajes tvam tam gatim ksipram tac ca papam bhavet tava || BBvikrtim yadi
gacchetha yuddhe 'dhvani turangama | BlfIripun vijitya samare saha bhartra
sukhibhava || BBturangama ciram jiva parasastrair alaksitah | B@sada mam
samare raksa svamikaryam sada kuru || BRiti revantapujavidhih | Ibid. pp.204-
206.MAAsakalasvotpata em. Sanderson] sakalasvotpatti

145 gitanityavadyabrahmaghosakridakautukamangalapurahsaram
srotojalasamipam gatva [...] srotasi pravahayet [ 1bid. p. 207. See also
Krtyaratnakara, p. 362, where the same Sabarotsava rites are taught.

146 khadge khadgatanusthitir dhanusi ca prapta dhanuhsamhatimB Q2
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In the Maithila rite, Aparajita was also figured as a king, and similarly invoked in
a protective talisman that the king was to wear during the battle. After he had
declared the initiatory oath, an eight-petalled lotus was to be drawn with
sandalwood paste. Aparajita and her attendants Jaya and Vijaya were to be
summoned and installed in the mandala with invocations. She was to be
visualized by the king as four-handed, robed in yellow, adorned with all
ornaments, carrying a sword and a shield in the top hands, showing the gesture
granting boons and the gesture of protection, three-eyed, slightly smiling. She
was to be summoned, installed and offered guest-water with “Om Hrim Homage
to Aparajita”. Then having worshipped her with many aparajita blossoms, drona
blossoms and bilva leaves, he was to worship the goddess's heart-mantra and
weapon-mantras with “Om Hrim Homage to Aparajita's Heart” and “Om Hrim
Phat to the Weapon”. Then having paid homage to Jaya to her right and Vijaya to
her left, the king was to make them offerings and sing them hymns. Next he was
to bind according to custom white mustard seeds and durva grass in cloth dyed
yellow with turmeric, place this “Armlet of Aparajita” on the goddess's heart, and
with his desired object in mind, was to tie this on his own body. Having then
worshipped his weapons, he was to take his sword, circumambulate and
empower the Armlet with the following invocation “Om Since you, Aparajita are
renowned as supreme among all vines, I wear you in order to fulfil my wishes. O
Goddess, bestow on me all prosperities. When worshipped grant me fortune for
my general prosperity, [and may] my sin be destroyed.” The king must then wear
the armlet with the invocation “O Goddess, granter of victory, granter of boons,
Unconquered I wear you on my right arm on Dasam™ for increased victory. O
Armlet grant me might and my enemies defeat. By tying you, may there be
wealth, crops and prosperity for my benefit.” The goddess is then invited to

depart to her supreme abode and the rites honouring her are concluded.

bane banavapur bhuje bhujamayi gatre tanutrakrtih [2IB
samgrame 'grajayaya cintitavidhau cintamanir bhubhujamB@
ya sa syad apardjita tava muhur jaitraya dhatripate || Yasastilakacampt 3.459.

61



The Navaratra is then concluded with the ritual consecration (abhiseka) of the
king. With water from the vase installed in the beginning of the ritual, brahmanas
would sprinkle the king with invocations from the Puranas. The water containing
the powerful substance of the goddess and other deities is thereby transferred
into his being. In the rituals of the Maithila Navaratra, the goddess took central
place as the prototypical monarch presiding over the king, given gifts and paid
tribute, just as he would. At the same time, a relationship between the deity and
king was established throughout the ceremonies. Opening with the preparation
of the consecratory waters of the ruler, the Maithila Navaratra frames the
worship of the goddess within kingship rituals sanctifying the human king and
his army, thereby visually setting up a ritually encoded analogy between devi
and ruler. Each ritual accessing the goddess's energy is simultaneously
paralleled with an accompanying ritual vivifying the energy of the military forces

of the kingdom and the ruler.147

147 atha vijayadasamyam devipresananantaram aparajitapujavidhih [RBtatra
kusatrayatilajalany adaya om adya sukladasamyam yatrayam vijayakamo
‘parajitapujam aham karisye iti samkalpya candanadinastadalapadmam alikhya
tanmadhye om aparajitayai nama ity aparajitam taddaksine om kriyasaktyai
nama iti jayam [ vame om umayai nama iti vijayam pratisthapya putjayet [ om
caturbhiijam pitavastram sarvabharanabhtisitam daksinavamayor
uparitanahastayoh khadgacarmadharam adhastanahastayor varabhayacihnam
trinetram isatprahasitavadanam aparajitam dhyatva tbahyat sthapayitva om
hrim aparajitayai nama iti padyadibhih pujayitva
bahutaraparajitapuspadronapuspabilvapatram abhyarcayet | om hrim
aparajitahrdayaya namah ity aparajitahrdayam om hrim astraya phad ity astrani
pujayet [ tato daksine jayayai nama iti jayam vame vijaydyai nama iti vijayam
pujayitva gandhapuspadhtupadipatambulanaivedyavastrani nivedya pranamya om
carund mukhapadmena vicitrakanakojjvala [ jayadevi Sive bhaktya sarvan kaman
dadatu me || kaficanena vicitrena keytrena vibhiusita [ jayaprada mahamaye
Sivabhavitacetasa [| vijaya tu mahabhdga dadatu vijayam mama [ harena
suvicitrena bhasvatkanakamekhala || aparadjita rudralata karotu vijayam mama |
iti pathitva haridrapitavastre durvasahitasiddharthakan baddhva acarad
aparajitavalayam ca devya hrdaye nidhayabhilasitakamanaya svange dharayet |
acarad astrani sampujya khadgam adaya omkaram uccarayan pradaksinam
kuryat | sadaparajite yasmat tvam latastuttama smrta [
sarvakamarthasiddhyartham tasmat tvam dharayamy aham [| bhavaparajite devi
mama sarvasamrddhaye | ptjtayam tvayi sreyo mamastu duritam hatam [/ ity
apardjitavalayam abhimantrya om jayade varade devi dasamyam apardjite |
dharayami bhuje dakse jayalabhabhivrddhaye [| balam adhehi valaya mama
Satrau parajayam [ tvaddharanad bhaveyur dhanadhanyasamrddhayah || iti
mantrena bahau dharayanti [ tatah pranamya [ imam pujam maya devi
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It should be noted that the Nepalese tradition of the Navaratra though deriving
in the main from the Maithila tradition as embodied in the Karnata royal
ceremony of the Krtyaratnakara and Durgabhaktitarangini, is much more
Tantric in character, involving mantra elements from the Kubjika cult. Since this

developed in a unique way, it will be treated in another study.

[V. The Southern and Western Court Traditions: the Navaratras of
Devagiri, the Nayaka domains, Vijayanagara and Madras.2@

The Deccan seems to have followed in the wake of the Eastern form of the
Navaratra outlined in the Devi and the Kalika until at least the early half of the
14th century. For instance, our earliest source, from the kingdom of Devagiri
(present day Daulatabad in Maharastra), the Caturvargacintamani, (the Wishing-
Jewel of the Four Aims of Man), by the court-scholar Hemadri (1260-1309 CE)
attributes the greater part of the ceremony to the Bengali Devi, particularly its

celebration of the core-martial lunar days of Astami and Mahanavami.

But independent elements that would later characterize the Southern rite and
distinguish it from the Eastern Navaratra are also in clear evidence in this work:
for instance, the Devagiri rite eschews the rites of adornment between the first
to the fifth, worship of the Navadurgas (Rudracanda etc.) and the goddess's
visarjana in water and Sabarotsava on Dagami. In fact Dasami is not mentioned
at all in the context of the goddess's worship in the Caturvargacintamani: unlike
the older Eastern tradition where the goddess's concluding rites continued on
the day, here it was celebrated as a festival dedicated mainly to the king and the
town, and this was a feature that would be perpetuated in the later Southern

tradition.148 Also in distinction from the Eastern rite, the Caturvargacintamani

yathasaktya niveditam [ raksartham ca samaddya vrajasva sthanam uttamam | iti
visarjayet [ athabhisekah [ [...] iti mantrena santikalasam utthapya tajjalena
brahmanah pauranikamahamantrair yajamanam abhisificeyuh [
Durgabhaktitarangini pp. 208-209. See also Krtyaratnakara, pp. 365-366.00
svange conj.] svanke ed.

148 The rite of Devagiri can be summarized as follows:Z@First to the fifth lunar-
days: Fasting, worshipping Siva, feasting maidens, japa and homa (attributed to
the Devipurana); worship of horses till ninth (attributed to the Devipurana); the
worship of weapons and insignia by the king (lohabhisarikakarman) followed by
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includes the worship, attributed to the Skandapurana, of nine forms of the
goddess summoned in the person of young girls aged between two and ten
spread over each of the nine lunar days for the accomplishment of the king's
tasks: the goddess Kumarika summoned in a little girl aged two; Trimurtini in a
three-year old girl; Kalyani in a four-year old girl; Rohini in a five-year old girl;
Kalika in a six year old girl; Candika in a seven year old; Sdmbhavi in an eight-
year old; Durga in a nine year old; Subhadra in a ten-year old virgin.14° This
practice would also appear in other Southern treatises, which teach the worship

of each deity inside a little girl on every lunar-day.@F

The gradual independence of the Southern tradition, and its advocacy by the
15th c. of a Navaratra that was qualitatively different from the Eastern tradition
in that it celebrated Dasami differently and eschewed rites that were Tantric in
their tone, is attested by the eye-witness accounts of the Navaratras of the
Vijayanagara kingdom 59, of Mysore under the Wodeyars,151 of Ramnad and of

Sivagangai in Tamil Nadu.152 Unlike the rite of Devagiri, the ceremonies of these

the daily parade of horses and elephants in the city until the eighth (attributed to
the Bhavisyottarapurana); the worship of nine goddesses (not the navadurgas)
in nine virgins (kumaripuja) until the ninth (attributed to the
Skandapurana).@ESixth lunar-day: The goddess's awakening (bodhana) in a
bilva tree (attributed to the Lingapurana) BESeventh lunar-day: the cutting of a
branch of the bilva and its installation in the shrine (attributed ibid.) EEIEighth
and Ninth lunar-days (Astami and Mahanavami): the establishment of nine
houses; establishing the goddess in a gold or silver sword or trident used during
battle; worship with flowers etc., hymns; fasting; at midnight on Mahanavami,
animal sacrifice for victory with the Mahakaus$ikamantra and offering to demons
in directions; sacrifice of a dough-doll to Skanda-Visakha; sharing the offerings
with kapalikas and miscreants (dustajanas); offerings to the goddess (attributed
to the Devipurana); worship of devotees of the goddess and virgins (kumaris). In
the morning of Mahanavami, a chariot procession with the goddess and carnival
(attributed to the Devipurana and the Bhavisyottarapurana); animal sacrifice to
propitiate ghosts and demonesses; military procession (yatra) (attributed to the
Bhavisyottarapurana) (Caturvargacintamani, vol. 2.1 (Vratakhanda), pp. 900-
921).

149 [bid, p. 903.

150 Stein 1983, pp. 67-90.

151 Iyer 1928, vol. II, pp. 56-71.

152 Price 1996, pp. 139-146. The first report described by Price concerns Dasami
in Sivagangai, the second describes the first lunar-day (pratipat) of the Navaratra
in Ramnad.
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kingdoms bear little resemblance to the earlier Eastern traditions. In addition to
the distinctions first glimpsed in the Caturvargacintamani, these ceremonies did
not incorporate the goddess's awakening in the bilva-tree, the rites invoking the
goddess in the bilva-branch and the nine-leaves, the occultic Ardharatrapuja
drawn from the Devi and the Agni, the worship of the Mothers, the yoginis, the
Navadurgas and Aparajitapija. The authority of the Devi, the Agni, and other
Eastern scriptures, did not hold as much weight in the South, where other
scriptures traditionally commanded greater respect. The Sakta element is also, in
complete contrast to the Eastern ceremony, significantly diminished here-- wild
and autonomous goddesses celebrated in the East for magical powers do not
make their presence felt in the rituals of the South-- or were manifested more

covertly.

Among themselves the ceremonies of the four Southern kingdoms share a great
many similarities, from which it can be inferred that they collectively formed a
common religious heritage, and hence can be treated in totality. All for instance
incorporate rituals such as the consecration of the king (abhiseka) on the first or
tenth lunar-days; the king's wearing of a thread as an oath of commitment; the
sanctification of the throne; the presentation of the sword; the holding of court-
assemblies (durbars); the payment of tributes to the ruler; parades of troops and
war-animals followed by entertainments in an arena; worship of weapons; the
worship of the §ami-tree with arrow-shooting according to the
Gopathabrahmana tradition on the tenth lunar-day. Foremost among these
similarities, was the central position of the king and the visible forms of his
power: in large court-assemblies as the recipient of honours from his subjects
and emissaries, ritually coronated on the sanctified lion-throne, holding the
state-sword153 the Southern king affirmed his position as the locus of a divine
cult of the ruler. The Eastern Navaratra in contrast tended to focus its
ceremonies on the goddess as monarch, who received all the homage and
tributes usually reserved for the real king, as observed. Rather than being a
worship of the monarch per se, it was an enactment of the cult of the sovereign

at an archetypical level. But the king was treated as god-like in the Southern

153 [yer 1928, pp. 60-61,
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Navaratra, and was, as the goddess in the Eastern rite, continually on display.
The emphasis on the king was by far the most significant innovation to have
occured when the Navaratra penetrated southwards into regions where Sakta

sectarianism was less pervasive than in the East.l

If the later Southern Navaratra celebrated a cult of the ruler, what became of the
goddess to whom the nine lunar-days were dedicated? The reports on the
ceremonies of these kingdoms, with the exception of the two on Ramnad and
Sivagangai, do not fully explain how the symbolism of the goddess was
incorporated in the framework of a festival ostensibly devoted to the human
king, how, that is to say, her form was seen to empower and merge with the
ruler. This is because the reporters of these accounts saw, as the rest of the
subjects and the king's courtiers did, the public dimension of the rite embodied
in the displays of dancing and singing, the splendid processions and the colourful
parades of elephants, horses and troops that were viewed by everyone as
entertainments or as demonstrations of the might of the kingdom.1>4 But in these
spectacles the king alone, and not the deity, took centre-stage, like a god at the

centre of his/her universe.

The greater part of the goddess's symbolism, unfolded privately in a palace
shrinel35, or inside a pavilion (mandapa) built specially for the occasion, guarded
from the view of the outside world and attended only by the king and his family
members. It was inside this private shrine and mandapa that the ceremonials
investing sacred power from goddess to king were evoked, that in fact the most
crucial rituals energizing the state, such as the abhiseka, occured, privy only to

priests, king, family and perhaps a few key courtiers.>¢ These more private

154 The Persian reporter Abdur Razzak, for instance, was seated in one of nine
additional pavilions to view the public part of the festival in the arena, that were
built to seat important officials and senior members of the army (Stein 1983, p.
80).

155 In the case of the Vijayanagara Navaratra, this shrine was built inside the
main viewing pavilion where the king was seated, presumably so that he could
have easy access to the deity (Ibid. p. 79).

156 “For most of these purification and propitiatory rituals, performed by
Brahmin priests with the raja or rani occasionally participating,
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rituals occured in tandem with the public ceremonies open to other members of
the Durbar and the kingdom: every occasion where the king was presented to
his/her subjects as a singular (semi-) divine presence, was followed by trips to
the goddess where his/her57 divine substance was reconstituted. In this way the
worship of king and goddess was integrated. In Mysore, the ruler would worship
Camundesvari in the palace shrine immediately after the first Durbar session
where the whole court was assembled, and was required to do so regularly
through the course of the nine lunar-days.1>8 In the 1893 Navaratra of Ramnad,
the Setupati king visited his presiding deity Rajarajesvart's shrine on three
occasions, before and during the Durbar on the first lunar day, worship that was
also seamlessly interlinked with the other public ceremonies for the remaining
days.159 Similarly at Vijayanagara, in between the parades, the wrestling-
matches, the procession of the State Elephant and the State Horse in the arena
and the Durbars at court, the king would also visit the shrine and worship the
deity160 in all probability Bhuvanesvari the goddess established by their founder
Vidyaranya at the establishment of the city in 1334.161 [t is important to
understand the South Indian courtly Navaratra not just in terms of display as it
has been thus-far analysed162 but also as a choreography of two different but
complementary ritual sequences: one which was a public sequence unfolding in
the parade-arena, court-room and the city-streets that focussed on show, on
opulence, on, that is to say, secular forms of power; the other a private sequence

in which the relationship between king and goddess unfolded more discreetly in

ordinary...subjects were not present. The durbar assemblies, the arrow-shooting
ceremony and the royal processions to and from these occasions required the
presence of people.” (Price 1996, p. 140). In 1863, the abhiseka and coronation
of the Rani of Sivagangai during the first lunar day of the Navaratra was
performed in the palace temple of Rajarajesvari and in the mandapa inside the
palace specially built for the consecration, witnessed only by priests, king, family
members and important associates of the ruler. (Ibid. pp. 141-142.)

157 The 1863 Navaratra in Sivagangai was performed by the Queen Kathama
Nachiar (Price 1996, p. 139).

158 Tyer 1928, vol. IL., pp. 61-62.

159 Price 1996, pp. 144-145.

160 Stein 1983, pp. 73, 86.

161 Jbid. p. 88.

162 See particularly Stein 1983, pp. 78-84 and also lyer 1928, vol II, pp. 60-62.
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enclosed chambers of the palace, where divine kingship was renewed by

association with the deity, and with comparatively less pomp.

In order to access these inner rituals, one must look once again at the religious
treatises available describing the details of the rites. Two such later treatises are
available which corroborate the rites of the four kingdoms observed by the eye-
witness reports and, in addition, fill in their gaps by providing greater details on
the sequence and inner-workings of each ritual. These treatises are the scripture
Samrdjyalaksmipithika (approximately 17th-19th c.) and the dharmasastric work
Purusarthacintamani (composed during or after the 17th c. by Visnubhatta
Athavale163). Of these the former will be dealt with in greater detail as it
conforms more closely to the earlier Vijayanagara ritual and parallels in the

second are indicated in footnotes.

The Samrajyalaksmipithika was a manual of South-Indian kingship employed by
the Maratha kings of Thanjavur, and, at least until the 1950s, personal copies of
several kings, with their signatures inside, were held by the Saraswati Mahal

Library in Thanjavur.164 This work describes the Navaratra in the following way.

163 Visnubhatta refers to Bhattoji Diksita a scholar from the 17th century as an
authority (Purusarthacintamani p. 101). Of Visnubhatta not much is known (Ibid.
Introduction, p. 35) save, from the opening verses of his work, that he was born
in the lineage of Atri, that his father was known as Ramakrsna Stiri and that he
had acquired the title “Athavale”. He also seems to have written in order to
resolve certain points of difference between the works of the dharmasastrins
Hemadri and Madhava, and his own writings were possibly viewed as clarifying
in a new light the older smarta literature:

atreh samudbhavad ramakrsnasurir abhut kulat |

athavale iti khyatat tannetrac candrama iva [B

Bltadatmajo visnubhatta purusarthaprabhasake |

granthe cintamanau kalasamyagjiianaprasiddhaye [0

hemadrina madhavasya virodhah kalanirnaye |22

iti jiatva krtas te 'tah parasparavirodhinah |

navinavidusam granthah suprasiddham idam hy atah | Purusarthacintamani, v. 2-
5ab, p. 1.BIAThe Introduction notes that the work was well known among
dharmasastra scholars throughout India (Ibid. Introduction, p. 43). It was first
published by Anandasrama Press in 1903 (ibid.).

164 Note by the editor K. Vasudeva Sastri, Introduction to Samrajyalaksmipithika,
p. 4.
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It teaches first the building of an audience-hall (asthanamandapa) in front of the
king's apartments. This hall is likened by the scripture to Sumeru, the centre of
the world, and for the duration of the ceremony, it would serve as the main locus
for the king, the node inside the centre. It was to be elevated (mahonnatam),
with a staircase fashioned from coral (pravalamayasopanam), an altar of cats-
eye gem (vaidiryamayavedikam), pillars encrusted with pearls
(mauktikastambha-), with a domed roof enclosing a jewelled room
(manikyavalabhiputa). It was to be appointed with ensigns, banners, canopies
and arched entrances, and the ground before it was to be cleared for
entertainments and sumptuously appointed with lanterns and rows of
chariots.165 On the northern side of his palace, the king was to have a flower-
pavilion (puspamandapam) built for worshipping goddesses such as Durga and
Rama (Laksmi) (durgaramadipujartham), perfumed with incense etc, and where
he was to sit on his throne. Both structures were integral for instance to the
layout of the Vijayanagara rite, forming a permanent part of the palace, and their
ruins still remain at Hampi.1¢¢ It was from these two buildings that the Raya

kings would overlook the arena where spectacles occured.

Having thus taught the necessary architectural preparations, the
Samrajyalaksmipithika says that a king was to begin worship from the first lunar
day of the bright phase of A$vina. Having risen at an auspicious hour, having
purified himself with the preliminary purificatory rituals (krtasaucakriyah
$ucih), having summoned the priests, he was to undergo the consecration ritual
by being bathed with holy waters from sacred sites, poured from golden pots.167
Then adorned in white (Suklambaradharah), bedecked in white garlands and
unguents, he was to complete all his obligatory rituals, worship the priest, the
aged, the twice-born and married women with his chief queen (mahisya sahitah),

and meditate on his chosen deity (svestadevam). Next the priest was to place a

165 Samrajyalaksmipithika 99. 8-10.

166 Stein 1983, p. 79. They are identified by Paes as the “King's Audience Hall”
(ibid.), which must be none other than the asthanamandapa, and the “The House
of Victory/ Throne Platform”, where the king was to be seated on his throne
(ibid.), which must refer to the puspamandapa.

167 See also Purusarthacintamani p. 81.
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gold amulet (pratisaram) on a chalice of gold and worship it with flowers. Then,
he was to ceremonially enthrone the king on his lion-throne, and tie on his right
arm the amulet chanting invocations.168 This amulet was meant to be worn by
the king as long as the rites lasted as a sign of his commitment, and he was to
take a vow of abstinence and fasting for the duration.16® The ceremonial tying of
the amulet, or in other cases a thread, was common in the South. In 1893, for
instance, the king Bhaskara Setupati of Ramnad had his wrist tied with a thread
called in Tamil kappu (synonymous with the Sanskrit pratisara) and took an
accompanying oath of abstinence and restricted eating on the first lunar day of
Navaratra in just such an opening ceremony. The ceremony also included the
presentation to the king of his sword and sceptre which had been placed at the
base of the image of the Setupati tutelary-goddess Rajarajesvari, enacting
thereby her granting permission to the king to rule and be the bearer of the state
weapons.170 In Mysore, the Wodeyar kings would also have to wear a thread
made of silk and make a vow before the commencement of Navaratra, and here

the ceremony was known as the kankanadharana.171

In the Samrajyalaksmipithika, the priest was next to perform the most crucial
ritual investing the king with divine substance, thereby transforming him into a
sacred being worthy of the worship that was to be lavished on his person in the
next nine days. This was the summoning (avahana) of the goddess into the king
and his being made cognate with her. With a number of powerful invocations,
the priest was to exhort the goddess “Imperial Fortune” (Samrajyalaksmi) to
enter the body of the king.172 Her summoning was to enable the king, “to rule the
earth up to the girdle of the ocean”, “to protect the cultured” and “to instantly
slay the wicked”. The magical potency of the invocation was to have a tangible
effect. When the goddess had completely entered the king's person, there was to

be an immediate and visible transformation of his appearance, which was to

become lustrous like the goddess. “As a result of summoning Laksmi,” explains

168 Samrajyalaksmipithika 99.11-21.

169 Tbid 100.2-3. Read vijitendriyah where the text says vijitedriyah.
170 Price 1996, p. 144.

171 Iyer 1928, vol. 2, p. 60.

172 Samrajayalaksmipithika 100.5-21.
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the text, “the king blazes with tejas, might and valour like a jewel polished on a
whetstone, as a tree that has borne little fruit becomes fruitful when its craving
[is satisfied by the touch of beautiful woman].” In several successive similes, the
goddess is viewed as the flame or the light of a kingdom's power. Union with her
alone enables the king to shine with this light.173 He is thereby made into a god-
like being.

Having been caused to prosper with benedictions (asis) chanted by the priest174
and radiant with the goddess in his body, the king was to be instructed on his
duties (rajadharma) by the priest.17> More esoteric knowledge was then to be
imparted to the king on the nature of reality (tattvopade$a).17¢ This was to be
followed by the chanting of hymns by brahmanas, the offering of empowered

barley to the king and the making of benedictions to cause him to flourish.177

Then, the king, carrying his sword, shield, armour and bedecked in all his jewels,
was to be led by two brahmanas chanting auspicious hymns, while he meditated
on his chosen deity (svestadeva), to the flower-pavilion built before the
commencement of the ceremony. Here he was to sit on a beautiful seat, restrain
his breaths, and summon the deities Durga, Laksmi and Vagdev1 (Sarasvati) in
lidded pots of gold, silver, copper or earth, narrow-waisted, filled with turmeric
and rice. Having first worshipped the three goddesses in the water of the pot, he
was to worship Revanta, the king of horses, with incense, flowers,
circumbulations, prostrations and hymns.178 In the 1893 Navaratra of Ramnad,

the Setupati king worshipped water in nine clay-pots on the first-lunar day in a

173 evam avahanal laksmyas tejobalaparakramaih | adhikam Sobhate raja
sanollidho manir yatha | yatha svalpaphalo vrkso dohadena phaladhikah |
samrajyalaksmyas tv avahad raja caisvaryavan bhavet [ yatha kasthagata jvala
gunatailat prabhadhika | tatha laksmisamayogad bhtipo 'pi syat prabhadhiko [ [...]
sthali gunarasaktapi bhrajate nagnina vind [ tatha sriyad vina bhiipo
rastraiSvaryair na bhasate | tasmad avahanam laksmyah karyam rajii purodhasa
/ Ibid. 100.8b-13.

174 tasmal laksmim samavahya purodhas tadanantaram [BBRasirbhir vardhayed
rajyalaksmiyuktamahipatim | Ibid. 100. 15.

175 Ibid. Adhyaya 101.

176 Ibid. Adhyaya 102.

177 Ibid. Adhyaya 104.

178 bid. 105.1-9.
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pavilion (mandapa) built specially for the ceremony, followed by the worship of
nine metallic pots. Throughout the ritual, the king had to remain seated between
the green stone representing Rajarajesvari, the Setupati lineage-goddess, and her
icon, an eight-armed Mahisasuramardini, thereby symbolically evoking his unity

with her.179

In the Samrajyalaksmipithika, the worship of the goddess in pots was to be
followed by the worship of thirty two weapons with naivedya, food, hymns, and
then the worship of royal insignia: the lion-throne, the white parasol, a pair of
chowries, a key, a pot, a palm-leaf fan, a blanket with gems, palanquins, swings,
crest, flags, kettle-drum, saddle, the bridle-bit and whips.180 Weapons were
consecrated in this way during the Vijayanagara rite.181 Next, the king would
have to worship his horses and elephants with offerings, and to tie around their
necks protective amulets.182 Such acts of homage to the state animals were
customary in the Vijayanagara rite, during which state-horses were the
particular objects of reverence, circumambulated by an array of the king's
women gorgeously dressed in their finery.183 The state-horse and elephants
were also paid obeisance during the opening Durbar of the Navaratra in
Mysore.184 The Samrajyalaksmipithikad then teaches that having bowed down and
circumambulated the animals, the king was to witness the dance of the court-
courtesans. The work envisages a grand court-assembly at this point at the
flower-pavilion, with bards, vassals, poets, singers, dancers and musicians paying
homage to the ruler.18> The court-assembly and the entertainments of the first
lunar-day formed the spectacular and much-vaunted highlight of the
Vijayanagara ceremonies,18¢ of the festival in Mysore (during which, in the

1920s, three terrific rounds of gun-shots used to be fired to add to the grandeur

179 Price 1996, p. 144.010

180 Samrajyalaksmipithika 105.10-30; Purusarthacintamani pp. 86-92 (here the
worship is called the lohabhisarikapuja, “Purification of Weapons”) .

181 Stein 1983, pp. 80, 86.

182 Samrajyalaksmipithika 106.1-3..

183 Stein 1983, p. 80, pp. 81-82.

184 Tyer 1928, vol. 2, p. 62.

185 Samrajyalaksmipithika 106.1-6..

186 Stein 1983, p. 80.
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of the proceedings)187 and also in the 1893 Ramnad Navaratral88. In the latter
ceremony, in addition to the assembling together of a large entourage, richly
dressed and obsequious as the occasion demanded, tribute was paid to the king
by priests of temples controlled by the king, representatives of the important
monasteries, brahmana scholars, singers and British officials.18? In the
Samrajyalaksmipithika, the king was then to ascend the state elephant and travel
in great pomp to the Assembly-hall. Alighting, helped by the hand of a trusted
person, he was to ascend a ceremonial platform inside the Hall accompanied by
his close coterie, facing east in a restrained manner, and contemplate his chosen
deity.190 Two women were to fan him with yak-tail whisks, and shining in their
midst he was to resemble “Sumeru, the king of mountains, surrounded by many
flowing waterfalls”.191 Held above him was to be a white parasol, emblem of
sovereignty, with clusters of radiant pearls, that was to resemble “the moon

together with the stars who had arrived there to serve him”.192

From his seat at the symbolic centre of the world, he was then to observe
entertaining performances (vinodadars$ana) by poets, singers, jesters, dancers,
astrologers, courtesans, bards, with much fanfare from the priest and ministers,
contemplating all the while his chosen deity in his heart.1?3 This court-assembly
would have even included a public display of the goddess's image in affinity with
the king: spectators would have seen her either sharing his throne with him, or
placed near him, as they did in the 1893 Durbar on the evening of pratipat in

Ramnad1?4 and also it would seem in Vijayanagara.19>

187 Iyer 1928, vol. 2, p. 60-61.

188 Price 1996, p. 145.

189 [bid.

190 Samrajyalaksmipithika 106.8-9..

191 divyastrivijamanabhyam camarabhyam virdjitah | sravannirjharapiigabhyam
anvito nagarad iva [| Ibid 106.10.

192 gcchamauktikagucchena Svetacchatrena Sobhitah [ sevartham dgateneva
satarena sudhamsuna [ Ibid 106.11.

193 [bid 106. 12-18.

194 Price 1996, p. 145.

195 Stein 1983, p. 79. Even though the deity displayed with the Raya king is
unidentified in the sources consulted by Stein, it is highly likely, given the
parallel in Ramnad, that this would have been the tutelary-goddess of the Rayas.
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BThe Samrajyalaksmipithika's description of spectacles performed for the king
on the great assembly on the first lunar-day is indeed a magnificent one.
Included are a chariot-concourse, an elephant-concourse, an array of horses, all
the foot-soldiers, elephants gifted by governors, the dancing of the principal
courtesans, wondrous vidyas, drama of different genres, puppet-shows depicting
ancient legends,1% performing poets, a ship,1°7 marvellous magic shows, rites
stopping rain and fire, wrestling-matches, ram-fights, contests between wild-
buffaloes, aerial deer artificially made from wood, cloth, hide and other
substances, an image of Hanumat depicting his swift ocean-crossing,1?8 a pair of
ghosts, lanterns in the shape of chariots, a wooden model of a chariot and finally
trees of arrows. The end of the spectacles was to be heralded by the sound of
shooting arrows. All these delights would unfold in the arena prepared before
the Assembly hall where the king was seated.1?? Such carnivalesque
performances staged in arenas, observed by the king and his court in the
asthanamandapa, were customary in the Mysore2% and Vijayanagara rites.201 [t
was to be a daily affair held in the evenings and was to be followed by the
distribution of gifts by the king. At the end of the court-assembly, the king would
depart the Hall and return to the palace on his elephant. At his entrance to the
inner-compartments, the women of his harem were to lustrate him with
lights.202 [n addition to the court-assemblies, the following lunar-days would
have included, as they did in the case of the Mysore ceremony, the worship of the
goddess in her shrine, her worship as Mahisasuramardini on the eighth lunar-

day (Mahastami), further worship of the state arms and animals and an oblation

196 The dolls (paficalikah) seem to be described as shadow-puppets: tato
yavanikavitakayamanantarasthitah | pasyet paficalikah
purvakathabhinayastucikah || Samrajyalaksmipithika 107.16b-17a.

197 tato dvipantarajanapratibimbair adhisthitam | navan narapatih pasyed
vikarakarabhisanaih || Ibid. 107.28b-29a.

198 tatparam tan nrpah pasyet pratiripam hanumatah |
sindhullanghanajanghalas smaryate yena marutih | Ibid 107.26b-27a.
199 Ibid 107.1-32.

200 Jyer 1928, vo. 2, pp. 61-62.

201 Stein 1983, p. 80

202 Samrajyalaksmipithika 107.33-48.
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made to Candi in fire (candthoma) on the ninth-lunar day, accompanied by the

removal of the thread or the amulet signifying the king's oath.203

On Vijayadasami the king would have to worship a §ami-tree with the arrow-
shooting ceremony. The tree, also known as a vanni-tree2%4 was to be planted in
a hall or shed specially built for the ceremony inside the palace-grounds. In the
1863 Vijayadasami rites of Sivagangai, an enclosed shed was built inside the
open grounds of the palace, and the tree was visible through a gate.295 Having
awoken on the morning of the tenth-lunar day of A$vina, a day auspicious for
undertaking new endeavours, and performed his preliminary purificatory
rituals, having honoured the priest, worshipped several deities, including
Jayadurga and his lineage-deity and remunerated the priests, the
Samrajyalaksmipithika teaches that a king was to ask the royal priest to bestow
on him the royal sword, shield and arrows. The priest having empowered the
weapons with invocations, would have to hand them to the king.206 Such was the
importance of the king's role that, in the 1863 Sivagangai rite, the queen
Kathama Nachiar, unable to emerge in public from the purdah, asked her son, the
crown-prince, to officiate in proxy, and ceremonially gave him the five arrows
she would have otherwise had to carry in public, to present to the priest.207 In
the Samrajyalaksmipithika, the king was then to ask the priest to install the
weapons at the foot of the $ami tree and then to ask him to worship the weapons.
Having done so, the priest was to return to the king. Having sung eight hymns to
various gods asking for their might and auspiciousness in the campaign to come,
the king was to recollect the guardian of the direction in which he was headed,
and surrounded with his army and princes was to go with all ceremony to the
$ami tree. Evoking the march of the victorious sovereign, such was the symbolic
significance of this, doubtlessly short, journey, that the Sivagangai prince's
procession to the grounds where the tree stood was made on the palace

elephant, followed by the priest on another elephant, trailed by a cavalcade of

203 Tyer 1928, vol. 2, p. 62.

204 Tbid. p. 63.

205 Price 1996, p. 142.

206 Samrajyalaksmipithika 108.1-28.
207 Price 1996, p. 142.
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family-members, dancers and crowds of people.298 Having worshipped Laksmi,
Narayana and the weapons installed under the tree, the Samrajyalaksmipithika
says that a king was to proceed to the eastern direction, contemplate the
guardian deity of that direction in his heart, and shoot the arrows, thereby killing
his enemies in that direction. In the same way arrows were to be shot in all the
other directions, and his dominion over enemies everywhere was thus ensured.
Animal-sacrifice was also occasionally performed at each point where the arrows
landed.2%° He was then to proceed with all his troops to the city and return to the
Assembly hall. At night another grand assembly would take place with various
entertainments.210 The rite of worshipping the sami followed by an opulent
evening court-assembly was performed not just in Sivagangai2!! but also in

Ramnad?!2 and Mysore?213.712

Despite being an integral part of the later Southern Navaratra, Samipija on
Dasami drew not from the ancient Sakta conventions concerning the goddess
(that describe her despatch in water), but from a military ritual attributed to the
Gopathabrahmana that was essentially unrelated to the goddess's autumnal
festival. We know this from Visnubhatta's Purusarthacintamani, which, while
introducing the Dasami tradition, clarifies to this effect: “the [ceremony] taught
for a king on the bright tenth lunar day of A$vina is in the Gopathabrahmana”.

The work then goes on to cite the passage from that Vaidika scripture.214 It may

208 Tbid.

209 Price 1996, p. 142.

210 Samrajyalaksmipithika, Adhyaya 109.

211 Price 1996, p. 143-143.

212 Ibid. pp. 145-146.

213 Iyer 1928, vol. 2, p. 63.

214 gthasvinasukladasamyam rajanam praty uktam Gopathabrahmane:BBraja
nirgatya bhavanat purohitapurogamah [ prasthanikam vidhim krtva pratisthet
purvato disi | gatva nagarasimantam vastupujam samarabhet | sampijya catha
dikpalan pujayet pathi devatah | lBmarge samitarumiile dikpalaptujanapirvakam
vastupujanam kuryad ity arthah | mantrair vaidikapauranaih pujayec ca
Samitarum [ amangalanam Samanim samanim duskrtasya ca |
duhkhaprasamanim dhanyam prapadye 'ham samim subham [ tatah krtasth
purvasyam disi visnukraman kramet [ ripoh pratikrtim krtva dhyatva ca
manasatha tam [ Sarena svarnapunkhena vidhyed dhrdayatvarmanit [ disam
vijayamantras ca pathitavyah purodhasa | ptirvam eva vidhim kuryad
daksinadidisasv api | Purusarthacintamani, p. 183.
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be inferred that this tradition drawing from Brahmanical prose-works must have
been united at some period with the autumnal festival of the goddess, and
outside the East, for Samipiija was not performed at all in Gauda and Mithila,
where custom dictated a less Vaidika, more Sakta, goddess-oriented military
ceremony. In the Southern Navaratra, the goddess's role ceased on Mahanavami.

Parallel to the rituals centred on the king, the worship of various manifestations
of the goddess would have taken place continuously throughout the nine nights.
These manifestations were believed to enter the person of pre-pubescent girls
(kumaris) whose bodies formed the vessels for the deities. The worship is called
kumaripuja. Through its magical power, the girls underwent a radical
transformation into the divine nature of the deity. The Samrajyalaksmipithika
describes the worship of nine virgins transformed as the goddess on each day of
the Navaratra, which agrees in all points of detail with the Skandapurana
kumaripiija described by Hemadri and the Purusarthacintdmani.?!> On a
mandala strewn with rice and grains, the king having bathed and anointed
himself was to summon the nine goddesses in the girl with invocations.216 The
same goddesses were also to be worshipped inside nine virgins in periods of
state-crisis. The work also gives some details which formed the criteria for
selecting the girls in whom the deities were to be summoned. Each girl could
come from any of the four castes, and certain defects of appearance are
stipulated that would proscribe a girl's eligibility.217 Methods are also described
as to how they were to be dressed for worship. In addition, the work describes
the merits of worshipping each goddess. Kumari grants wealth and heirs,
Trimurti/Trimurtini destroys enemies and pacifies evil effects, Kalyani grants
good fortune, Rohini fame, wealth, knowledge and a kingdom, Kalika grants
victory in battle and kingship, Candika mastery over a hot-tempered rival, the
removal of poverty and pain and the satisfaction of the ancestors, Sambhavi

grants mastery over a rival's fort and destroys sins, Durga destroys dangers,

215 Ibid Adhyaya 110; Purusarthacintamani pp. 84-86. For Hemadri's kumaripija
see the second paragraph in the section on the Southern tradition.

216 Ibid. Adhyaya 111.

217 Ibid 110.24-25.
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Bhadra grants slaves and slave-girls: for all these reasons the goddesses were

considered sacred for a king's power.218

Conclusion[

Originating as a popular placatory ritual associated with tribal communities,
particularly those non-Aryan groups resident in the Vindhyas and genericized as
the Sabaras, the ceremony of the goddess was absorbed by into the Vaisnava
tradition in approximately the 2nd century CE. During this time it was performed
as a ritual cleansing the polis on the dark Navami closing the festivities marking
Krsna's birth in the rainy month of Sravana. From this relatively small-scale
festival in the Gupta empire it developed into a rite of civic sanctification
performed by upcoming kingdoms around the 6th c., from which time Puranic
accounts of the Sakta Navaratra begin to emerge. This was the time when in the
process of kingdoms forming local goddesses thought to hold territorial power
over them were merged into Durga and attained their classical identity. Original
military rituals from an earlier period of classicism performed during autumn
were replaced by the goddess's rite. The ritual thereby grew from an archaic
apotropaic ritual core centred on Navami in the monsoon, to Mahastami and
Mahanavami in the autumn. From this it grew further into an expansive
ceremony of nine nights in the East, for the earliest testimony of the nine night
programme emerges from that region, from around the 8th or the 9th c. The
most elaborate description of a court sponsored rite emerges from the Karnata
and Oinwar courts of Mithila, which embody what appears to be a ritual that had
matured a good few centuries earlier before it was recorded in official literature.
Among these the account of the Oinwars by the Maithila pandita Vidyapati is the
most extensive treatment of Candi's autumnal worship by a king, and attained
great renown among the learned at the time as an authoritative source. His
description portrays a spectacular court ceremony, involving pomp and
pageantry, in which horses and weapons were worshipped, the king was
anointed, and the goddess propitiated as the central symbol of royal power in

various substrates over the course of the nine nights. Vidyapati's work also

218 Ibid 110.11-19.
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reveals the marked impact of Tantricism on the character of the rite, which
employed Sakta mantras and propitiated autonomous, ferocious forms of the
goddess associated with the occult, particularly on the penultimate days.
Maturing in Eastern India, the goddess's Navaratra ceremony was proselytized
by the smartas further to the West and percolated into the Deccan, where,
approximately from around the 12th century, it attained an independent
Southern character. Whereas the Eastern rite focussed on the goddess as the
central object of devotion, the Southern rite focussed on the symbolism of the
king, attaining its most distinctive and lavish manifestation in the kingdom of
Vijayanagara. BI@Throughout this development, the Navaratra remained
intimately associated with the theme of dispelling calamities thereby
augmenting secular power in the world, sustaining the power of the ruler and
granting political might and health to a community. It remained from its ancient
core a ritual of dealing and averting crises performed collectively by a polis. Such
remains its character even today.
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