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In Pursuit of Maheshvara: Narrative Expositions of Kedarnath

Chapter Four
Narratives and Narrative Exposition in the Contexts of Kedarnath
Narratives are traditionally one of the primary forms of cultural event that frame the experience of being in a Hindu place of pilgrimage, for both yatris and locals. Even though most, if not all, present in such places carry with them a lifetime’s worth of knowledge and associations that may bear on their presence at the site, there are distinct ways that encounter with narratives about tirthas shape and reflect the physical experiences of being present in the place. The presentation of such narratives, usually in a coherent form that begins with the beginning and ends with the end, has also comprised an important element in the discussions of scholars who write about such places. 
And yet the current situation of narratives about Kedarnath, at Kedarnath, is not wholly coherent. While the majority of narrative expositions about the greatness and origin of Kedarnath share much of their content with material found in the Shiva Purana, the ways in which such narratives circulate and function in the context of Kedarnath are exceedingly diverse. The world of narrative exposition about Kedarnath in 2007 and 2008 recommends an interpretive strategy that places the literary, performative, and communicative contexts of these narratives onto a single continuum of texts in context as they are found in and around the location of Kedarnath.  The work of this chapter is to delineate this continuum and ask how and when it frames, represents, and reflects understandings and experiences of Kedarnath as abode of Shiva, as place, and as complex agent, as they are present in and around Kedarnath.
 
An edited example from my field notes describing a conversation between myself, a group of yatris from Hyderabad, and a tirth purohit details the utility of this course. It also serves as an artifact, discussed in the introduction, of one of the major types of interactions with yatris I saw during my fieldwork: the impromptu and serendipitous conversation whose only record exists in field notes:
May 30th, 2007.  We compared versions of story: in first man’s version Bhairav had been chasing Shiva and somehow Shiva ended up here. In another man’s version Shiva’s presence here was the result of some kind of tension or fight [laṛāī]. Interesting watching _______-Ji try to very gently work the conversation around to the story he knew while at the same time be very broad minded (also this was looking to be a big ticket group so he probably wanted to keep them happy). We also talked about, basically, what things are true and proven (Indian history, the power of the linga, how India invented everything first, miracles) – the thread running through the whole conversation was whether something was proven [pramāṇit]. As it turns out, one of the things that is totally pramanit is shakti—so loosely defined - from life animating force to Parvati- that it is self evident and thus totally applicable.  They were also trying to get tickets on the _______ helicopter service and were conversant with the accident [ghaṭanā])
, which was glossed as “nobody’s fault” by locals. Also talked about alchemy. Were also savvy about local arrangements, darshan, etc. but the general tone was of seasoned faith—devout but not suckers if you will.


Here one sees a series of themes (pursuit, violence, “religious power”, authenticity, value for money) that are not part of a single story. The traditional tirth purohit narrator is not narrating, but participating in a wide ranging discussion between a group of yatris and a Western researcher. Narratives are mentioned, but their presence in the memory of the speakers is fragmentary. These men had not yet been in the temple. Given that they were a well-off group who stayed in Kedarnath for several days, they quite probably left Kedarnath having passed through a fairly full narrative exposition of the site.  Other groups with similar sorts of associations and less time and personal attention by tirth purohits, however, could just as easily leave with much the same set of narrative associations as those with which they came. This moment is simply a snapshot, but an important one. It offers a glimpse into how narratives circulate outside of the moments in which they are formally framed, how they often live as part of the half-remembered textures of peoples’ lives that they bring with them when they come to sites like Kedarnath or how they might persist after some of the specifics of the visit become blurry through the passage of time.
This excerpt from my field notes constitutes the center on a continuum of the ways that narrative expositions about Kedarnath work and are present in the place itself. At one end of the continuum are full stories with clearly marked beginnings and endings. Such stories are found in Kedarnath in oral and written forms. At the other end of the continuum are narratives about Kedarnath that are not present in Kedarnath in moments and contexts in which they may have been present twenty years ago. My conversations with tirth purohits about the Kedarnath of decades past makes it clear that a narrative exposition of Kedarnath is considered a part of what a normal visit under more “traditional” conditions looked like. The examples I offer in this chapter delineate this continuum.
Simply put, verbal narratives about the greatness of Kedarnath in oral or written form play an increasingly minor role in the interaction that most yatris have with the site while present in Kedarnath. Currently, narratives of the greatness and origin of Kedarnath are most often presented in Hindi by locals to yatris, almost always (this point was stressed to me many times) in response to an explicit question by a yatri. What is here, what is the importance of this ghi, what importance is here, how did Kedarnath-Ji originate; these are the sorts of questions that occasion a telling of such a story.  Many yatris, especially in the high season, do not have the time and practical curiosity, however, for anything other than the most efficient of ritual engagements with a tirth purohit and therefore may not ask such questions. Often their engagement, with tirth purohits and with others, may not contain any sort of narrative exposition. Of course, visitors and locals bring with them to Kedarnath their own knowledge and experience that bear on the visit. Beyond knowledge of specific topics that I mention in this chapter and the extent to which these greater sets of knowledge and experience were visible to me in Kedarnath, my focus here is on how narrative expositions of Kedarnath work in and around the site itself.
Spoken narratives about Kedarnath, when they occur, share space and function with written versions, and to some extent video disc renditions as well. Such versions occupy a prominent but variable place in pamphlets about Kedarnath, the Char Dham, and the jyotirlinga available in Hindi, Gujarati, Bengali, Nepali, Marathi, Telugu, and Tamil versions in the bazaar in Kedarnath and to some extent in other parts of Uttarakhand. Of these, pamphlets written in Hindi are the majority. As with most important Hindu pilgrimage places in north India, there are also Hindi summaries and retellings of Sanskrit texts such as the Shiva Purana, as well as a host of literature in Hindi on various topics from daily ritual (nityakarma) manuals to the Ramcaritmanas of Tulsidas, to compendia of narratives and rituals that have to do with Shiva.

Narratives about Kedarnath offer people the chance to frame their own presence at the site through traditional narrative models. They also convey, both directly and indirectly, information about the site (what is done, what is important and central). Yet it must be acknowledged that such narratives do not comprise an essential part of a visit to Kedarnath, especially during the high season. It is possible to go and come from Kedarnath without being exposed to a narrative exposition about the greatness and origin of the site; but it is not possible to go and come from the site without going inside the temple and, in the vast majority of cases, purchasing print images in the bazaar. While most present in Kedarnath have considerable general pre-existing knowledge and experience that bears on Shiva, the Himalayas, and the Pandavas, it is quite possible that this set of data and experience will not include anything specific about Kedarnath itself. It is this ethnographic fact which makes it important to consider the complementary and contrastive characters of Kedarnath seen in visual print culture (the subject of the Chapter Five) and practices in place (the subject of Chapter Six). It is possible that the current state of affairs will change again when video discs take over as the dominant form of representation found at the site, given that video discs are able to offer narrative and iconic frameworks simultaneously. I discuss this possibility and its implications in Chapter Five.
The Taxonomical Messiness of Place and Narrative Exposition at Kedarnath
There are a number of ways that narratives about tirthas connect to the worlds of the tirthas themselves, and correspondingly a number of ways that scholars have treated such relations. In the context of Hindu tirthas, such narratives traditionally extol the greatness (mahimā, mahātmya) and cosmic significance of the site and localize that significance to a particular geographical location. The telling of such narratives is an important part of how yatris are welcomed to the place. Thus, scholars such as Cynthia Humes have looked at how the content of specific mahatmyas found on site relate to both Sanskrit versions and to their application and use at current tirthas.
 
Other scholars take a conceptual approach to the content of tirtha narratives, such as David Haberman’s combination of psychoanalytically inflected approaches to human desire and medieval Sanskrit aesthetic (rasa) theory in his exegesis of the pilgrimage circuit of Braj, or David Shulman’s survey of the foundational narratives of important Hindu temples in Tamil Nadu and their emphasis on the themes of sacrifice and marriage.
 
Such approaches to literary narratives about important Hindu places begin to be indistinguishable from thematic and/or region-specific approaches to subjects in South Asian literature that do not focus on specific places. Exemplary of this approach, and particularly relevant to the subject of this work as well, are the work of Don Handelman and David Shulman on particular episodes from the corpus of South Indian Sanskrit and vernacular reworkings of narratives about Shiva.
 Their work is notable for the profound philosophical texture they unearth about Shiva’s modes of action and presence in the world. However, by their own admission, they are working with a set of texts that possess “textual integrity”, that are clearly in conversation with and building on each other.
 They are also working in explicit conversation with the well-established and ubiquitous (in modern South India) Shaivite philosophical system of Shaiva Siddhanta, a philosophical system indigenously that connects to the narrative episodes with which they are concerned. Even if the object of this work as a whole were to be an investigation of Kedarnath through Sanskrit and vernacular literatures in the Puranic and medieval periods and their relationship to present forms of narrative exposition, the product would differ substantially from the opera of Haberman, Handelman, and Shulman. A similar level of textual integrity and thematic coherence simply does not exist for narrative material that relates to Kedarnath. 
Such textual integrity and thematic coherence tend to occur when a text or a related group of texts may be linked to particular groups and social formations. The case of Shaivism in Garhwal is not such a case, and any upapuranic treatment of the Garhwal region would need to have been at least partially based in Garhwal in order to treat the specifics of the networks of Shaivite and Shakta shrines in the region. As I discussed in Chapter Two, the situation of Shaivism in Garhwal seems to have been, and continues to be, an amalgam of old Himalayan, Brahmanical, Pashupata, Nath, and Virashaiva elements. It does not appear possible at this time to exclude any of these communities from being involved in the composition of different parts of the upapuranic Kedarakhanda and (with the exception of “Virashaiva” and the addition of Shaiva Siddhanta, especially Mattamayura) the Shiva and Skanda Puranas, and, correspondingly, from constituting an important part of the present-day cultural fabric of Garhwal. Further, core Kedarnath-centered practices appear to have shifted in recent centuries, thus preventing the possibility of looking at ritual practice in Kedarnath in the manner carried out by Richard Davis in his study of Shaiva Siddhanta ritual.
 

Narrative exposition at Kedarnath is also taxonomically challenging from the vantage point of oral folklore and performance studies. Kedarnath does not constitute a "folklore community" inside of which narrative expositions of Kedarnath are formally identified as a genre at the indigenous level.
 Most of those who live and work in Kedarnath are Garhwali, and while Garwhal does constitutes a folklore region in much the same way that Joyce Flueckiger has demonstrated holds for Chhattisgarh, Kedarnath is not, in this sense, reliably Garhwali even though it is located in Garhwal. 
Further, in Garhwal there does not exist, to my knowledge, a particular genre of Garhwali song which addresses Kedarnath specifically or the Char Dham. Rather, mentions of Kedarnath and the other abodes appear across genres as important places that frame the region.
 There are particular jagar (an importance genre of Garhwali song in which deities are invoked and their exploits narrated) songs, which this chapter addresses briefly, that describe the visits of various legendary persons such as the Pandavas, or the Garhwali folk hero Jitu Bagdval, or a prince from Gujarat, to Kedarnath.  There is preliminary evidence that suggests that the visit of the Pandavas to Kedarnath receives a certain level of attention in the songs that accompany the Pandav Nrtya, yet such episodic content does not define those genres.
 And, with the exception of the visit of the Pandavas to Kedarnath, awareness of these jagars may be limited to more knowledgeable and possibly older Kedarnath locals from specific villages and is almost never communicated to yatris of non-Garhwali origin. And, even at the local level (the yatris of course come from all over India and the world), there are significant persons who are not Garhwali: managers of dharamshalas and ashrams from Bengal and Uttar Pradesh, renunciants from Karnataka who are long-term residents, and Virashaiva pujaris. Thus, recourse to particular forms of Garhwali practice and genres of folk performance provides less analytic leverage than it would for understanding other places in the Kedarnath valley system.
In the works and approaches mentioned above, the question of the relationship of narratives to their contexts (both literary and performative) is a relatively stable question. Outside of the Indian context there has been notable work by cultural anthropologists such as Basso and Myers on the relationship of narrative, place, and landscape (see my discussion of the previous chapter) that demonstrates similar configurations.
 However, work such as that of Basso and Myers, which has been influential in the anthropology of place and landscape, strives to be ever more sensitive towards the ways in which the relationships of persons to their environments are narratively performed, narratively enacted, narratively constructed. In all the approaches I have discussed thus far, the existence, both diachronically and synchronically, of a series of identifiable contexts and conditions for the narratives under investigation functions as a point of departure, rather than something to be examined. Given the different forms of narrative exposition of Kedarnath and the wide variation of ways in which they do occur (when they occur), this work cannot neglect such an examination. 

Taking up this question in the context of a study on the place of Kedarnath synthesizes the investigation of text-based narrative exposition in its literary and historical contexts and the investigation of narrative exposition (text-based, oral, and visual) in its emergent performative contexts on site at Kedarnath. In embarking on such a synthesis, I follow the distinctive example of Leela Prasad. Scholarly assessment of Hindu tirthas has by and large not taken as its primary focus the differential performative contexts, variations in content and audience, and relevance of narratives about the greatness and origin of tirthas in both their oral and literary forms to the construction of understanding and experiences of place at Hindu tirthas. 
 Scholars who have blended performance and geography approaches, such as Joyce Flueckiger and Rustom Bharucha, have applied this fusion at the level of the region, rather than a particular site.
 While the theorizing of regionality is a topic of crucial importance in the study of South Asia, as a single site, Kedarnath requires a different mode of attention.
Prasad’s work on Sringeri, on the other hand, investigates the specific ways in which different formal and everyday communicative genres enact and perform emplaced understandings of dharmic action at the important Hindu site of Srnigeri in South India.
  She combines theoretical tools drawn from the study of Western literature, such as Paul Ricoeur’s adaption of Aristotle’s notion of mimesis as an emplotment that maps intersections of the “world of text” and the “world of the reader”, with ideas of dramatic propriety (aucitya) drawn from classical India aesthetic theories in which one finds the idea that the goal of dramatic performance is to elicit specific types of formalized emotion. She puts both of these formal claims into conversation with insights from linguistic anthropology about the role of narrative in “ordinary language” in order to illuminate the ways that narrative-based concepts of dharma figure into everyday conversation outside of the specifically marked genres of performance when such concepts are officially communicated.
  Her investigation of the narrative construction of dharma is also an emplaced investigation; she binds it to the site, character, and history of Sringeri. 
Prasad synthesizes this material in the way that she does because she was confronted with an ethnographic situation in which the production of narrative understandings of dharmic conduct included both formally marked performative genres (ashirvada) and every day, unmarked communicative contexts of conversation and anecdote. This situation at Kedarnath differs. In contrast to the exposition and retelling of Puranic narratives that occur during Puranic recitation (which arise out of a context focusing on a text rather than a place), narrative expositions of Kedarnath are not formally marked as a genre of performance at the indigenous level. 
 Yet in important ways this chapter shares a goal with that of Prasad’s work: to uncover some of the diffuse, unmarked, and ubiquitous ways that people learn from and about stories both during and outside of the times when they are officially told and read. Given the focus of this work on the place of Kedarnath, it is only possible to begin to answer this question. Nonetheless, it is an important task. Part of what being in a Hindu tirtha is about for many of those present, both as tellers and authors and as listeners and readers, is interaction with narratives of place while in the place itself. 
I should further note that, with regard to the function and effects of narrative expositions in the life of pilgrimage places, I do not wish to imply that Kedarnath is a unique case. It is perhaps a distinctive case in this regard simply because, due to its geographic isolation, it is still in the very first stages of encountering many issues associated with exponential increase in yatri traffic and infrastructure, issues that bear on the phenomenon of narrative exposition. Many tirthas of pan-Hindu importance have been dealing with these issues for several decades at the least. The particular combination of the number of yatris, state infrastructure, technologies of representation, and geographic environment found in Kedarnath in 2007 is arguably distinctive. But the particular ways that these elements relate to one another may look radically different a decade from now. A future version of this work with more longitudinal data might well change in its treatment of how narratives frame place in Kedarnath.

The Utility of Genre and Repertoire Analysis for the Case of Kedarnath
Given the significant amount of analytic leverage provided by the analysis of the relationship of different communicative genres to one another in a particular place, it is important to clarify to what degree such leverage can be applied in the case of Kedarnath. The question of what constitutes a genre is an important one. Scholars of linguistic anthropology, folklore, performance theory, and literary theory typically identify “genres” based on “a broad array of features- phonological, morphological, lexical, and syntactic, as well as contextual and interactive...”
 Some scholars (such as Flueckiger and Ben-Amos) utilize “locally constructed classification systems” in their identification of genres.
  The shape and context of narrative expositions within Kedarnath varies from moments of marked oral narrative performance that are not indigenously marked genres, to Hindi pamphlet narratives, to versions of the upapuranic Kedarakhanda and Shiva Purana available in the bazaar with Hindi translation, to scenes found in video discs, and to conversations in which narrative material may be present in only partial fashion. The audience and readership for such expositions could be from any part of India, or even the world. Sometimes these narrative expositions are designated as kathā, or utpatti kī kahānī, and sometimes they are not. And, often such narrative exposition does not occur in places where it might have been expected.  An investigation of such narrative expositions that, following Prasad, focuses specifically on the “messy underside of people’s speech” about Kedarnath and the ways that narrative of place become part of “ordinary language” finds that narrative expositions of Kedarnath do not constitute a single communicative/narrative genre.
 Rather, they constitute a loose system of interrelated communicative and narrative genres defined by the intersection of content and location in Kedarnath. 
Narrative Expositions of Kedarnath as a System of Related Genres 
The idea of a system of communicative genres, along with the gaps between such genres and the communicative fragments that occur in the context of places such as Kedarnath, draws on the idea of a performative repertoire constituted by a series of interrelated genres.
 Thus, even the moments of conversational fragment and non-performance and non-reception of narrative expository material in Kedarnath exist in relationship to other moments and contexts in Kedarnath where such expositions do occur. And, people arrive in Kedarnath carrying their own worlds with them, worlds that contain multiple sets of experience, association, and expectation that may bear on their visit to Kedarnath. Joyce Flueckiger delineates the mechanics of such a system in her discussion of how different genres of folk performances constitute Chhattisgarh as a folklore region:
....The model sets up the variables of context and text as interdependent components of a system, so that any one of the components may shift depending on the identity or content of any one of the others. The model becomes dynamic, the emergent nature of performance more readily identifiable, when applied to comparative data - the "same" genre performed in two different cultural areas or two settings...different performances of the same genre observed over a period of time, or the variation of components when two genres from a given repertoire are compared.



As the examples discussed in this chapter will detail, narratively communicated information about Kedarnath is almost always “emergent”, whether in oral, written, or visual form. Its context and manner of reception depends on the concatenation of numerous logistical, social, and individual factors. And it is also information; to a certain extent if people learn about “what” to do and “why” to do it from one source, they may find that sufficient for the needs of the visit. Further, the notion of narrative expositions of Kedarnath functioning as a system of loosely associated genres and forms of communicative discourse constituted by the geographic location of Kedarnath (and perhaps more broadly the Kedarnath valley) also allows for relating  full stories (i.e. stories with marked beginnings and endings) to conversational fragments, and to gaps when narrative exposition does not happen.  

Thus, in this chapter I balance the contexts in which tellings occur and texts are acquired with the content and form of such telling and readings. I present important narrative items and their contexts drawn from my own recordings, notes, the notes of Bhupendra, Hindi pamphlets, and Sanskrit texts (with their Hindi translations) found in and around Kedarnath. As I do so, I also insist that the non-performance and non-reading of such narratives prior to and during the visit also be construed as part of the same system of narrative exposition of place that is under investigation. 
I read the information produced by this “system” in a way that builds on and transposes a mode of interpreting myth suggested by Laurie Patton: that scholars should “take myths seriously in their own right…evaluate them as forms as narrative reasoning equal to our own.”
 This system of narrative exposition at Kedarnath, a system that includes the diminishing level of formal interaction people have with oral narrative expositions about Kedarnath, offers a narrative theory about the character of Kedarnath as a place whose message spreads out across different versions and contexts. The theory embodied in this repertoire constitutes a dynamic and emergent set of narrative expositions on the form and presence of Shiva in Kedarnath, the power intrinsic in the physical landscape of the area, the different modes of relation to Shiva possible at Kedarnath, the difficulty of catching him, and the sense of (sometimes violent) intimacy involved with touching him. 
In general, Shiva is a god whose “habit”, as Shulman and Handelman have put it, “is to slip away."
 The physical inaccessibility of Kedarnath enshrines this difficulty; yet upon arrival, suddenly the god and place are hyper-present and hyper-efficacious. The analytic challenges of appropriately “grasping” the situation of narrative exposition at Kedarnath are isomorphic to the challenge of the Pandavas in grasping Shiva. It is difficult to create interpretive traction in the daldali bhumi (marshy soil) of Kedar.
 
The senses of the character of Kedarnath accorded by narrative expositions are both illustrative in their own right and suggest ways that other salient forms of representation and practice in Kedarnath (such as those bound up in print images of the site and practices of place) may be striking similar chords in how they reflect and constitute aspects of Kedarnath as a site. And, images and practices may fill precisely some of the gaps left by narrative presentation. By “gaps” here, I mean both gaps of communication (without a story, one learns from other sources) and gaps of tone and content (the Kedarnath-Shiva of these stories is not wholly the same as the Kedarnath-Shiva of print images, or the one who is touched in the temple). I will reflect more on this at the conclusion of this chapter.  
The rest of this chapter offers a set of specific narratives and narrative expositions in their Kedarnath contexts organized by genre, as well as examples when such moments might have occurred but did not.  The genres under consideration in this chapter are the following: formally marked oral narrative expositions, oral narrative expository fragments, narrative expositions found in pamphlet literature, and textual Sanskrit treatments (with our without Hindi translation). I present and discuss these examples in considerable detail so that the reader may experience both the overlappings and differences in content and form that are found across different versions and contexts. That is to say, it is important that the relationship of narrative expositions and narrative elements to other forms of linguistic communication be somewhat visible to the reader. The different genres of narrative exposition in Kedarnath connect to one another in numerous ways, ways that create a web of possible narrative association for encountering and remembering the place. The work of this chapter is to sketch the character of this web.  After the reader has met these examples in detail I return to a specification of the narrative theories of place they tell. 
Oral Narrative Expositions of Kedarnath
1.1 Interview: with Tirth Purohit Vishvanath Tiwari

The following selection from an interview I carried out, edited and excerpted for inclusion here, provides a baseline for how tirth purohits view narrative expositions of Kedarnath. This interview (carried out on June 29, 2007) also provides information about the performative contexts in which the tirth purohits traditionally offer such versions.  The opportunity for the interview was serendipitous: the tirth purohit found Bhupendra in the bazaar and told him that he would like to meet with me before proceeding home (many tirth purohits only stay in Kedarnath for the high season). The interview with me was an opportunity for him to make sure that I had the appropriate and correct understanding of Kedarnath's origins. Bhupendra brought him to our room and we carried out a formal interview, from which I present an excerpt here:

...There are different published versions coming out – there is a Hindi one, there is a Marathi one, here there is a Gujarati one – it depends……..the media is producing different publications on the subject of Kedarnath-Ji. I will tell you particularly about the subject of Kedarnath-Ji, what is the importance [of Kedarnath] here, what is the importance of Bhagavan here. So many people come here – why do they come? With what sort of mindset are they coming [Kaisā mān kī ate haiṇ]? Some people come here and say that Bhagavan’s true form [svarūp] is that of a buffalo. A buffalo, meaning, they say that the back portion, the backside of the buffalo [is Bhagavan’s true form]. But, and here I give something of my own presentation that I give to yatris, to them I say that the true form of Bhagavan is not in the form of a buffalo.  Bhagavan’s linga of light [jyotirliṅg] is here from before then. That is to say, Bhagavan’s linga of light is here from before the beginning...there is no proof from when it is here. And here and there where Bhagavan has given darshan of his true form...like when Ravan came into the place [sthān] in front of Bhagavan and he took darshan of Bhagavan here. And there was a king named Kedar from whom the name of Bhagavan himself [here] occurred…..Because Bhagavan himself gave him the boon that “from today people will know me by your name…[they will know] this abode by your name, by the name Kedarnath; joining “Nath” to your “Kedar” people will come here and know it by the name Kedarnath. So there is also this tradition.


Vishvanath Tiwari, himself a professional teller of narratives about Kedarnath in his role as tirth purohit, began his exposition by telling me that he is aware that there are many versions (written and other) of such stories, and that what he tells his patrons is a correction and harmonizing of these different versions. If the presence of Shiva in Kedarnath is linked to the Pandavas, then Kedarnath is not a site of beginning-less, primordial importance, which its identity as a jyotirlinga suggests. And if Shiva’s presence in Kedarnath is as a linga of light, then his true form cannot be that of a bull, which many say is the reason for the shape of the Kedarnath rock-linga. The same problem exists for the question of dating the construction of the temple; according to traditional views of the site there is ample evidence for the claims that the Pandavas built the temple, that their descendants built it or added on, and that Shankara built it and it has been modified since then. The older the temple it is, the more impressive it is for yatris. 

Thus, the famous story at the beginning of the Shiva Purana in which Brahma and Shiva's competition for supremacy is interrupted by an endlessly tall linga of light is often spoken of as the true origin of the Kedarnath linga; this was the implicit reference for the story given here.
 This interview, then, constitutes the considered response of a specific tirth purohit to this more general problem of locating when Shiva’s presence in Kedarnath began.  Many Kedarnath locals are aware of competing claims about the origin and historicity of the site and they feel that they cannot explicitly engage the multiplicity they know exists (either with me or more publically) because their livelihood depends on the idea that the temple in Kedarnath was built by the Pandavas five thousand years ago. 
He continues
We can say that there is no single definite story that we can tell you here that says “Brother, this is Bhagavan’s importance, and this is the greatness of the place”, and starting a long time ago Bhagavan has given darshan in different forms [rūp] and in different modes [ḍhaṅg]. You will have already obtained some information on the history of the Pandavas; the history associated with them is from almost five thousand years ago. Bhagavan himself knew that this linga of light is beginning-less.

Lord Shri Krishna knew that there is a jyotirlinga here and that  until the Pandavas took darshan of that linga their wickedness would not be cleansed….When the Pandavas finished ruling their own kingdom....[after] the Mahabharata war happens, a very awful war that lasts for eighteen days in which everyone related to the Pandavas, including he whom they held as their guru, grandfather, their blood relations, those who were special to them, brothers...sisters, paternal uncle, paternal grandfather and grandmother…everyone died who was related to the lineage of the Kauravas, there were no survivors...at the end they felt..... The Pandavas…..what did we do and who made us do this? Lord Krishna made us do this. So much grievous calamity!...

So Yudhishtira said to Bhagavan “Lord, you have caused us to be so very guilty [hamārā itnā baṛā doś lagāyā], guilty of killing fathers, guilty of killing mothers, guilty of killing those of our lineage, tell us what greater papa in the world is there? Where do we need to go for expiation [nivāraṇ]?” So, Lord Shri Krishna says that “actually you have done really awful [aghor] papa.” When Lord Shri Krishna said this then Dharmaraja Yudhishtira himself said “You only inspired us, [saying] ‘fight, fight, destroy adharma’. And now you are saying to us ‘You have done papa.’” So then Lord Shri Krishna said “It was on account of adharma that I inspired you, but because it was on account of adharma does not mean that you weren’t fighting. How would that happen? Adharma always grows, it never lessens, it never ends.

But you actually did the deed – you killed relatives, you killed your guru so you are guilty of murder.  And for that you need to perform expiation.” So Lord Shri Krishna again says to them “Go to the Himalayas, go where Bhagavan has a place called Kedar. Bhagavan has a jyotirlinga there and he himself is present [virājmān] in that place, and until that linga appears to you there and until you touch [sparś] it then you will not get the actual [sākṣāt] darshan of Bhagavan."  So the Pandavas wander and wander until they come to Guptkashi. Lord Shankar and Mother Parvati are resting there and Mother Parvati was troubled that the Pandavas are distressed and worrying “Where has he gone, has he gone in this valley or that valley……where is this road…”


Tiwari engages here the challenging moral complexity of the world of the Pandavas (and the Mahabharata). The Pandavas and the Mahabharata are, as William Sax has discussed in detail, central to Garhwali culture and identity.
 Beyond Garhwal, the actions of the Pandavas are often the catalyst for discussions on what constitutes appropriate dharmic action, and the Himalayas are the last place they reside on earth before going to heaven.  Most of the yatris with whom I spoke mentioned the journey of the Pandavas to heaven, their svargarohan, in general terms in connection with Kedarnath. Yet, the attempts of the Pandavas to behave according to dharma caused them to generate papa which they then had to journey all the way to Kedarnath in order to expiate. 
Whenever one goes to a new place, when it happens that he goes to a new city so it is necessary to ask people where is this side street, where is this store – that’s how it is in cities. So at that time what must their experience have been like? ….. It must have been dark, no population, no habitations [bastī], just jungle. You just take a walk around here five thousand years ago ... All these hotels and lodges you see were built since I’ve been living here, in the last ten-fifteen years. Before that there were…….huts here…people used to make huts/ temporary dwellings [jhompṛī].
 

In Gaurikund, here in Kedarnath, yatris used to live in those huts, so if you took a walk around even before that what would be there? In my opinion there would have been…..jungle, forest, well there’s not that much jungle in the Himalayas, so there would have been snow.  So Lord Shankar says to Mother Parvati…their goal is there in the Himalayas, at Kedarnath, they have to search for the linga at Kedarnath [i.e. not in Guptkashi].  So Mother Parvati says “You do what you want but I will certainly give them darshan.” So Lord Shankar disappeared there in a manner of speaking [ek prakār se], he became hidden [gupt...lupt].  And they say that this is where Guptkashi [“hidden Kashi”] gets its name, and there [in Guptkashi] Mother Parvati herself gives darshan to the Pandavas. And she says to them “I can’t do anything for you now but I can give you a little guidance and tell you where to go, which road to take – I can do that much, I can make the road comfortable for you.”  So when Mother Parvati said this they somehow saw the road here and then they saw that buffalo, that illusion in the shape of a buffalo [māyā rūpī bhāīṇs], they saw that here…

Once it happened that...Bhagavan took the form of a buffalo to kill Bhasmasur here... It is that buffalo form that Bhagavan made here.  So…[Yudhishtira] said to Bhima “Make those buffaloes come out [nikālo], among them is the true form of Bhagavan.” So when they make the buffaloes come out they are going into that linga and getting absorbed in it [us hī liṅg meṁ jā rahe hai samāveś ho jā rahe hai].
 They are making them go out in the manner that they drive cows, they are driving the buffaloes the way they drive cows [hāṁknā], they are making them go out one by one.  They are doing it one by one. So the buffalo that was Bhagavan, it was coming here and right at that moment getting absorbed into the Shiva linga.
 

So one by one they were disappearing, every single one of those illusory buffaloes disappeared and the one that was Bhagavan’s true form was beginning to be absorbed into that linga, it was going there.  Like when you have seen in some documentary…..that all happened...Bhagavan’s buffalo form was being absorbed into the linga, it was showing the way.  So when the Pandavas grab [pakaṛte haiṇ] that buffalo and touch it in a way [ek prakār se] they touched the linga of Bhagavan.  They achieved….the touching of Bhagavan, the true form of Bhagavan that is present in the light is what the Pandavas touched and then you may understand that the buffalo disappeared and then there…it happened that the divine form got extended/stretched [jo divyasvarūp thā vo tan huā] and that Bhagavan in original true form gave darshan to the Pandavas.  And he said “look, you endured pain and you have also done papa but however much papa you did now it has all been cleansed [dhul ho gayā hai].Now tell me what you wish for, I mean what do you desire?”  

Tiwari specifically references the multiformity of Shiva’s presence in Kedarnath, and the fuzziness of his language exemplifies the ambiguity of the topic. When the Pandavas finally achieve their darshan, his description of the forms/presences of Shiva of which they receive darshan indexes the complexity of the presence he is narrating. The unique form of the linga presents narration-specific challenges as well as visual representation-specific challenges (discussed in Chapter Five) that this version deals with by describing the presence one way in one place and a slightly different way further on in the same account. Shiva's buffalo form is equally provocative. In this narrative, it is a form in which Shiva had previously vanquished a demon, that is to say, it is a form with a precedent. In Kedarnath valley and more generally, demons themselves may often assume buffalo shape. There is an area of the Kedarnath valley quite close to where Vishvanath Tiwari spends most of the year called Maykhanda (Mother's Region) whose main deity is Mahishmardini Devi, or the form of the Goddess who famously killed the buffalo demon Mahishasur. 
Then the Pandavas said “For what purpose would we need a boon? We just need a little place to live in the Himalayas - -we just want to live here.”  Then the Pandavas felt this inspiration and craziness inside that “We should build a temple and do Bhagavan’s puja”, and Bhagavan said “Do your puja. And coming generations, make a road for coming generations, since you have already made a temple. And when future generations come, among them your names will be immortal.  Whenever any yatri comes here in Bhagavan’s name they also will come in your name.” And their [the Pandavas'] name became immortal.

Then the Pandavas went ahead [past Kedarnath] and perhaps they disappeared somewhere in the Himalayas. They say about Dharmaraja Yudhishtira that he was journeying in the Himalayas and one time there was a dog going with him, dog, śvān [Sanskrit word for dog]. He [the dog] was going with him [Yudhishtira]. It was a big surprise to him that “There is a dog going with me. Where did this dog come from? There aren’t any habitations close by, so why he is going with me?" The dog was going where he went.  So one time during that time, they say that the dog got worms [kīṛe]. It would be a surprise, how do you get worms in the Himalayas anyway, but they say that Dharmaraja Yudhishtira took those worms out of the dog and threw them on the ground, and they died...This also seemed like papa to him. [He thought] I’ve already committed papa as I am coming.” Those worms shouldn’t die and also the dog should escape. So they say that Dharmaraja tore open his thigh and taking the worms out he put them into his own thigh.  So then Bhagavan himself gave him true darshan and [said] “I thought that they just call you Dharmaraja but actually you really are a king of Dharma.” And it is believed that he goes to heaven in his own body.

[A bit later in the same interview Luke asks about the beginning-less linga, why does it have that shape?] It is the formless shape of Bhagavan, the Brahma-shape, it was here from before, it is as if it comes from the ground, it is the real linga….[Luke prompts about ghi malish.]  And so that people would not leave assuming that the linga has a particular form [koi particular rūp se mān ke nahīṇ calenge]…There is also an importance of ghi here. They are ……… laying on their hands…They say that Bhima hit with a mace at that time, [saying] “Where has he gone, all of them have gone…” He did not have intelligence, he has strength but not intelligence, it is well known...that, regarding someone who has strength, one can see that he is totally mindless. That’s how it happens…he has very little thinking power…..he hit Bhagavan and then pulled him....Therefore Mother Kunti says "Son, you made a great mistake." When Bhagavan gave darshan there and when he became invisible again Mother Kunti said to him "You should apply a repair…to where you hit Bhagavan with a mace" and there that repair is applied. Pāpo’haṃ pāpakarmāhaṃ pāpātmā pāpasaṃbhavaḥ | Trahī māṃ Pārvatīnātha sarvapāpaharo bhava.
 Doing this [mantra]) the repair is applied... For the expiation of papa, ghi is applied to Bhagavan...

This version again splits the difference between the dharmic nature of the Pandava’s goals and the papa that sometimes results from the pursuing of those goals by separating the actions of Bhima from those of Yudhishtira: Yudhishtira is so righteous that he nourishes worms/maggots on the meat of his own thigh.  Bhima is so impetuous that in the pursuit of the expiation of their papa he becomes impatient and strikes God with a mace and Mother Kunti reprimands him.
The Bhima and the mace episode here is also performatively telling. It was not part of the self-articulated narrative unit that begins the excerpt, but rather the response to a specifying question on my part. This is often the case with this episode; a specifying question about a ritual detail (usually about ghi) is often the pivot that elicits the account. I was once waiting in queue for darshan and overheard a discussion between two middle class yatris from Delhi who did not know why a dollop of ghi had been placed on their puja thali (puja tray); they eventually asked a nearby tirth purohit and were then told about how Bhima’s wounding of Shiva with the mace initiated the custom of ghi application to the linga. 

1.2 A Local Dharamshala Manager Accustomed to Orienting Yatris 
This second version presents my description of an example of narrative exposition and introduction to Kedarnath set in the reception area of a dharamshala at Kedarnath on May 3, 2007. The manager of the dharamshala is himself a Kedarnath valley local who does not personally perform puja for yatris. The yatris present included a husband and wife couple from Mumbai who were by their own admission doing a combination of yatra and tourism. The husband said that the Char Dham Yatra is a religious obligation for all Hindus. He said that he had read “spiritual” (adhyātmik) books in Hindi that had given him information about Kedarnath.  Also present were two families from Maharashtra and a maternal aunt living in Jodhpur. The aunt said that she had tried to come to Kedarnath many times but hadn’t previously managed to proceed further than Rishikesh. She rode up in a sedan chair, but had a very clear view of the scenery. 

I asked one of the husbands from this group whether he thought Bhima’s behavior was appropriate (ucit). The question gave him pause. His wife said she thought Bhima’s behavior was acceptable because he was trying to obtain liberation (mukti) and therefore the means were justified. The implication, made explicit in other such conversations, is that such behavior towards a deity would normally not be appropriate. These two responses exemplify what came to be a pattern in my interviews, conversations, and observations both about the story of the Pandavas and Kedarnath and about behavior in Kedarnath more generally. As the 2007 season progressed I came to view the activity of waiting in line as a re-enactment of the search of the Pandavas for Shiva that showcased similar values about the valence of the efforts involved in attaining Shiva. In conversations and observations of yatris and locals (both from afar and as one who was myself waiting in line), it became apparent that there were at least two general approaches to the problem of getting through the queue and into the temple for darshan. One approach viewed purity of thought and action to be a requirement for going before God; thus, one should behave properly in line, have patience, and not try to bribe one's way in, or argue, or attempt to jump the queue. Another approach viewed the darshan and touching of God, and the powerful effects of that closeness, as so important that whatever it took to get inside efficiently was justified.
 After speculating to myself for some time, I began to tentatively link the story of the Pandavas with people's behavior in line. I did this in conversation with both locals while drinking chai, chatting, and watching the spectacle of the queue and the temple courtyard and while myself in queue with yatris. In both settings this suggestion, this linkage was thoughtfully, if cautiously, accepted. 
When one of the husbands from the second couple asked the manager formally for information about puja in the temple, the manager slipped into performance and entered an expository mode.  I observed that the eight-ten people in the room turned into a circle listening to him, and he narrated a very long version of the utpatti kahani complete with Shankara being an avatar of Shiva and intentionally tying India together in a thread (sutra) by sending pujaris from the south to the north.  He mentioned Rahul Sankrityayan’s research into the history of the temple.  He also, in a lower voice, quickly explained the prices of various pujas. 
This moment highlighted an important fact about my own presence and methods. This example generally offers a good picture of one of the main traditional contexts in which such narratives are either told or not told. The question of logistical and financial arrangements for puja and prasada were an important part of the setting. In general, I was not successful at being in the room during such times precisely because it was a time when the yatris and the tirth purohit negotiate ritual fees and donations. This is a very sensitive time from the standpoint of the tirth purohit, and as I rule I was only present at such moments upon specific invitation, which happened rarely, or in instances such as this when they occurred spontaneously and I was not told to leave or did not voluntarily leave. Thus, I derive much of my data (with the exception of times in which I was successful in this endeavor) from after-the-fact conversations with yatris in which I would discuss with them what they had experienced during their time in Kedarnath, what they had done, what their tirth purohit had told them.  
The manager proceeded from the narrative exposition to register them for a specific puja. He explained to them that they would not see the actual puja done, that it would be performed in the month of Shravan, and that he would send them the prasada through the mail. He informed them that the next day they would only have time for darshan and touching their head to the linga (māthā ṭeknā). He suggested that they try to stay longer in Kedarnath, since they had already made so much effort to reach, and recommended a leisurely route to Badrinath that would stop at important local sites. The husband said that seven generations of his family had been to Triyugi Narayan. 

The difficulty of reaching Kedarnath (and the implicit fact of its attractive power) is evident in this version, both in the words of one of the yatris who had tried several times to come to Kedarnath but only made it as far as Rishikesh, and in the words of the dharamshala manager who urged the couple to honor the amount of effort it takes to reach Kedarnath and not to let themselves be held hostage by the demands of their horse driver and taxi driver for as speedy a journey as possible.
Performatively, it was the couple's request for details about puja that shifted the communicative mode from discussion to an informal, but marked, performance event. The telling was also reactive to the audience; the importance of Shankara to Maharashtrian yatris, and more generally, South India yatris is Kedarnath conventional wisdom (as are similar items about Marwaris, Bengalis, Biharis, Andhra Pradeshis, etc...).  The writing of Rahul Sankrityayan, a famously nomadic public intellectual from the first half of the twentieth century who wrote (among his voluminous other works) a book on his travels through modern day Uttarakhand, called Himalay Paricay, was invoked with reference to the historicity of the temple, appropriate for an educated audience.

1.3. A Bengali Dharamshala Manager Unaccustomed to Narrating Kedarnath

This version, observed in Kedarnath on June 1, 2007, comes from a different dharamshala at Kedarnath, and provides an example of a narrative introduction to Kedarnath made by Brahmacari Jai, a Bengali monk-representative of the Bharatsevashram organization. He had been stationed for several years as the manager of the Bharatsevashram dharamshala in Kedarnath and had gradually formed his own impressions of the site. He was both unaccustomed to narrative performance and unmotivated by the possibility of economic benefit. A woman staying in his dharamshala, hearing that he had been in Kedarnath for six years, asked him to explain the site. He said he would try and give the “gist”.  The following are my fieldnotes of what he said.
At the end of the Mahabharata, which was a war between good and evil, the Pandavas even though they were on the side of good had committed the papa of killing teachers and members of their lineage. After 36 years of ruling they went to Krishna for advice, who sent them to Vyasa, who told them to go to the Himalayas and do tapasya [ascetic practice] and then to get darshan of Shiva and from that they would get their papa purified. The Pandavas were in vanprasth [the stage of preliminary renunciation and forest-dwelling]. So they went and did tapas, but no matter how long they did tapas they couldn’t get full darshan even though they were great bhaktas and, like all people of that time, somewhat larger than life.  
The context of the narration of this version was slightly different from the previous version. While, once the narration began, the focused attention of the listener and the cadences of the narrator indicated that it was marked narrative performance, the narrator was not someone who made a practice of providing this service. He had, in fact, consented to offer his thoughts only with resistance and disclaimer. Because of his position in the dharamshala where he worked, he did not stand to profit in any way from any convictions or actions that his narration might strengthen or inspire, but rather viewed it as a position of seva (service). What was at issue for him, rather, was the necessity to give an account of the site that would allow him to discharge the intellectual responsibility that the question had placed on him to explain the "gist" of Kedarnath, that would be useful to the questioner, and that would satisfy his own personal assessment of the authority of scientific verification. 
Finally Sahadeva, wise in astrology, said that according to my information Shiva is somewhere near here but in some other form. Then they saw that there was a white bull, so Yudhishtira told Bhima to spread his legs onto the two mountains Jaya and Vijaya and they would cause those bulls [there were others as well] to pass through his legs and then Bhima drove them from behind, knowing that the one that was Shiva would never do such a thing.  There is of course a difficulty or contradiction here because Bhima could not have been so big, but, bracketing this difficulty and proceeding, Bhima, being very strong and thus not bright grabbed Shiva and embraced him from behind, and from this Shiva became established there. The Pandavas at this time, were all equally one hundred and eight years in age and did not have the same amount of yoga shakti that they had during the war. And then it was said that puja would be done etc, and then the Pandavas continued on. All of them died except for Yudhishtira who went to heaven in his human body.   

It is of course scientifically impossible because it would take four hundred to five hundred years for the back of a bull to fossilize, but be that as it may that is the story. The shape of the linga is pyramidal and, recalling research done of the pyramids of the Egyptians, that something intrinsically powerful about their shape allowed them to preserve dead bodies for thousands of years without decay; there was something intrinsic in this pyramidal shape of that rock that may or may not have been already there that allowed Shiva to take residence in that rock, that allowed his shakti to inhabit that place in a special way. And also from this time, because of the idea that Shiva may have gotten some wound in the process, ghi was applied because at that time that was what they used to treat wounds, not having things like Vasoline etc... Channa [a lentil] is also the other thing that absolutely must be applied, and its reason is that is what they used to feed buffalo. 

This narration presents the epistemological difficulty of fully supporting legendary narratives about the Pandavas yet at the same time preserving a commitment to reading them historically. Another detail this version adds, common in many oral and pamphlet versions, is that when the Pandavas were trying to discern which buffalo was Shiva, they forced the buffaloes to pass one by one between Bhima's legs, a technique premised on the impropriety of a deity passing between the legs of a human. Also, as did the version 1.1 told by Vishvanath Tiwari, this version explicitly references the special nature of Yudhishtira's body. In version one, Yudhishtira feeds maggots with his thigh. Here, the fairly common idea appears that, from among the Pandavas and Draupadi, Yudhishtira alone goes to heaven in his own body (I return to this point later in the chapter in my discussion of the Kedarakalpa text). 
It is also possible to see in this version, as with the version of Vishvanath Tiwari, a special attention to the unique form of the linga at Kedarnath and how it relates to the form of Shiva. The narrator thinks through the power and special naturality of the shape of the linga with reference to the pyramids and takes a robustly pragmatist view of the figure of the buffalo as it relates to details of ritual practice (the channa lentils).  Yet at the same time he does not comment on the accuracy of the view that Shiva took the form of a bull.
A group of people once did carbon/isotope testing on the rocks of the temple, and came to the conclusion that the front part of the temple is both north Indian in style and four hundred years younger than the inner sanctum which is south Indian. Arjuna once fed Agni an entire forest [Khandavan] to help his digestion, a forest that lay between North and South, between Maharashtra and Chhattisgarh. Above the Vindhyachal mountains was considered the land of the Aryas and below was considered the land of the Daityas, and because he helped Agni both Vishvakarma and Mayadaitya vowed Arjuna favors [Mayadaitya had been living in the forest and Arjuna saved him and that’s why he owed him a favor], so thus Mayadaitya was the one who built the inner sanctum since the Pandavas could not, being one hundred and eight years old.  But, the newer part of the temple was constructed by Shukadeva who was Parikshit’s purohit so that the four Pandavas who died [and Yuddhistira] would  be able to receive pindadana [a form of funerary practice and ancestor worship] since logically you cannot do pindadana in the same place that you would worship a devta. Of course it is sometimes difficult to make this story plausible from a logical point of view, but if one has to then that is the way.

Finally, Brahamcari Jai treats the fraught character of the historicity of the temple and its relationship to the Pandavas, both through the mention of experimental analysis and rational architectural analysis. He acknowledges the local Garhwali importance of the Pandavas as ancestors who receive worship. As with the dharamshala manager’s account in version number two, the Kedarnath temple is referenced as an explicitly composite North Indian-South Indian structure. He finishes the narration with a tone closest to his own preference for a logical view of the history of the site.
1.4 Fragments and Conversations
The first three versions sketch the beginnings of the issues involved in the narration of Kedarnath for Kedarnath residents, and they show the context and form of full narratives with beginnings and endings. What about the audience for these narratives? And what about oral situations in which narratives about Kedarnath are partially present, but in more fragmentary or unmarked form? Many interactions with yatris in which I attempted to discuss the somewhat constant set of research topics described in the introduction revealed that they had not, in their visit to Kedarnath, been exposed to a formal narrative exposition of the site. In some instances that meant that did not have knowledge of such material, in other cases they did. In either event, what such conversations with yatris revealed were the differential effects, memories, and relevance of narratives about Kedarnath to the visit, to the extent that such information was visible during our interactions.  To some extent the nature of the conversations about Kedarnath in which I participated are similar to the sorts of conversations that yatris may have more generally either in their own internal group or with others whom they meet regarding the site and their journey to it. My conversations often functioned, as my field note artifact indicates, as vicār-vimarś, the discussion and exchange of views. In many ways I intentionally shaped my conversations to fit this broader communicative genre.
On May 27, 2007, while waiting in the queue I spoke with several people who were part of a large group from Gujarat. They had not heard anything about the history of the temple and simply said “We are coming for darshan of Bholenath, it is his place of tapas.” For this group, the character of the Himalayas in general as Shiva’s place of tapas encompassed their experience of Kedarnath, at least up to the moment of our conversation in the queue. They were not waiting in line because of a particular event that had occurred in Kedarnath, but because Kedarnath was an abode of Shiva in the Himalayas, something true in an almost a priori, locatively ontological way, a formulation that recalls Casey’s understanding of place. 
On June 8, 2007, I spoke with a man and two veiled women from Rajasthan sitting in the temple courtyard. They said that they were coming for the first time on the Char Dham Yatra, and that their pandit hadn’t explained anything to them about the puja, simply had told them what to do, nor had they asked. I asked him in many different ways about his experience in the inner sanctum, to which he replied “darshan is darshan. “ This group had already passed through many of the moments of their visit where they might have heard a story about Kedarnath, including the performance of the ghi malish. However, at least in conversation with me, everything that happened for them in the temple at Kedarnath could be framed by the general category of darshan and did not require reference any sort of narrative. The world of Kedarnath-centric narrative may simply not be the most useful analytic focus for understanding what Kedarnath was in this man’s view. 
On June 25, 2007, I had a conversation with a group of families from Shivpuri (Madhya Pradesh) that strikingly illustrated the sorts of narratives and experiential associations many people bring with them to Kedarnath. We had started out by talking about what they already had heard about Kedarnath. The men in the group said that they were already familiar with the Pandava’s story from kathā (puranic recitation) and satsang (public gathering and teachings on intellectual, philosophical themes, or devotional singing). They said that the journey of the Pandavas to Kedarnath was a common story and that they found the behavior of the Pandavas to be appropriate. They had not heard about the role of ghi malish in Kedarnath, but where they live both men and women are able to do abhisheka in the temple, and that this may involve the touching of the linga. Their father had come to Kedarnath in 1960 and they were coming now because they had finally seen all their children married and now had the leisure (fursat) for such pursuits. They were coming on the Char Dham for the first time. I asked the men if I could also hear what the women thought, so after being coached a bit by the men in the group, one of the women (who had already been participating in the conversation) slipped into a clearly familiar role as storyteller. She spoke a colloquial Hindi that I needed help to understand. Here my notes on the story she told:
One day Shiva was going somewhere and wanted Parvati to stay at home but she said no I’m going, so after a little argument she came along. As they were going through the jungle they stopped to have lunch where there were two platform stones [cabutarā], one of which was whole and one of which was broken. She took the broken one and made an oven out of it and cooked lunch. Then as they were sitting she asked Shiva why is it that you take poor people and make them poorer and rich people and make them richer. This can’t be fair. Shiva said- well, isn’t that what you did with the stones for the oven? You made the oven out of the stone that was already broken. Those who are poor can handle more suffering, those who are rich cannot. 


Then one of the men told a story of his own:
One day Parvati asked Shiva to show her samsara, so he said come on and they went walking down the road with a bull. So first Shiva put Parvati on the bull and walked along side and as they did people made fun of them and said look at that idiot: he put his wife on the bull and now he must endure the inconvenience of walking. So then Shiva went and sat behind Parvati on the bull and then people made fun of them and said: don’t they have any shame? So then they both got off the bull and were walking and people were making fun of them and said idiots: they have a bull to ride and both of them are walking. So then Shiva said to Parvati that’s samsara. 

The two Shiva-Parvati stories told by the Shivpuri group hint at a general corpus of stories about Shiva and Parvati that were part of what the group already knew before coming to Kedarnath that they deemed relevant and/or worth sharing with me. They may have also been implicit commentaries on their own journey as relatively poor yatris who were able to bear a great deal of hardship on the journey, and a general appreciation for the arbitrary, ridiculous nature of samsara  brought on by their journey through a series of vistas and situations they had never before imagined. These stories also present Shiva and Parvati in their anthropomorphic roles, and do not mention anything about devotion or practice. They are commentaries on the nature of the world. The tone of the conversation, and others in this set, serves as a reminder that much of what yatris experience in Kedarnath connects to general ideas about Shiva and Parvati in the Himalayas and a general, non-Kedarnath or even Char Dham specific understandings of the endeavor of yatra – something very close to the points of view and experiences described by Ann Grodzins Gold when she went on a general yatra with members of a Rajasthani village.

1.5 Garhwali Performance Traditions in and around Kedarnath 
As I mentioned at the beginning of the chapter, Kedarnath is not a site for Garhwali performance traditions as such. However, emblematic snippets of several important Garhwali performance traditions are performed during the procession of the traveling form of Kedarnath-Shiva from Ukhimath to Kedarnath at the beginning of the season, most significantly at the Ramanandi ashram at Garud Chatti (about two kilometers from Kedarnath itself) on the third day of the procession to Kedarnath. This procession is a Garhwali deity procession accompanied by drummers every step of the way. I have been on this procession from Ukhimath to Kedarnath three times, in 2005, 2007, and 2008. As with any Garhwali deity procession in the Kedarnath valley, there are drum rhythms for different terrain, the sight of a new village or temple in site, and the wish of the deity to rest.  There are several special moments during the procession to Kedarnath when the procession stops to acknowledge that Jitu Bagdval, one of the heroes of Garhwali folklore, passed that way and stopped to rest, or to smoke his pipe.

The stop at Garud Chatti has become the moment when the Garhwali character of Kedarnath becomes present through the performance of small segments excerpted from two well-known Garhwali performance traditions.
 When the Kedarnath deity-palanquin enters Garud Chatti, several things happen in rapid succession. The drummers sing a song known as ukāli gīt (song of ascent) that, according to them, one sings during any sort of ascent on procession in which extra energy is needed. They also sing the beginning of the Jitu Bagdval epic, as well as the invocations to the Pandavas that open the Pandav Nrtya.
  In more traditional settings, each of these items would occur in its own specific context (a multi-day dancing of Jitu Bagdval, a month-long performance of the Pandav Nrtya). While it is certainly the case that particular episodes from these larger cycles (such as the Cakravyuh epsisode from the Pandav Nrtya) have begun to be performed as separate, free-standing pieces, that was not what happened here. 
What happens in Garud Chatti is different again from such performances.
   During the singing of these emblems of Garhwali performance traditions all the men in the procession (Garhwalis and others, including myself) are invited (and most do) dance in circular Garhwali style. Possession will sometimes happen towards the end of this dancing, but it is not a given. There is no clear ending point to this event and the length of each of the two segments seems to be somewhat reactive to the energy of those involved and the logistics of whether the group needs to push onward to Kedarnath sooner rather than later.  There is not a formal script for the performance in the way that there would be for a presentation of the cakravyūh (a particular military troop formation associated with a famous episode in the Mahabharata). Yet, these Garhwali cultural forms do become present in this context of the Kedarnath procession, which may include yatris from all over India as well as foreigners such as myself. The opening and closing processions to Kedarnath demonstrate the ways in which Kedarnath is both a Garhwali place and a tirtha of pan-Hindu significance.
Finally, while I have not heard or seen explicit attestation or mention of the account in Kedarnath or the Kedarnath valley, it is important to note that Kedarnath is mentioned as a place of solution and suicide for Adishakti, one of the forms of the goddess Nanda Devi.
 The corpus of practice, procession, and performance surrounding Nanda Devi and her yatra-processions are one of the most well-known such subjects in Garhwali culture. In his work on Nanda Devi and her associated procession-yatras and performance traditions, William Sax relates several versions of a story about the “primordial Goddess” Adishakti. She creates the world, but each of the male partners she creates for herself proves unsatisfactory. Eventually she travels to the Kedarnath locale and on the “high Path of Bhrigu” (mentioned in Chapter Two as the location for acts of religious suicide) cuts off her own head and then leaps from the path of Bhrigu.  Subsequently her head travels to Kailash and turns into a form of Shiva; her torso (“trunk”) becomes a form of Parvati (Gauradevi) in Rishasau.
 
1.6 Renunciants and Narrative Exposition in Kedarnath

Renunciants have a strong presence in Kedarnath. James Lochtefeld has observed that they are much more at the center of things, both spatially and socially, than their counterparts in Badrinath.
 This makes sense; renunciants in Kedarnath are extraordinarily evocative of Shiva, the paradigmatic ascetic who serves as the model for those who pursue the path of renunciation. This evocation is often explicitly and performatively visual; many renunciants in Kedarnath make a point of adorning themselves with ash, leopard or tiger-patterned textiles, and holding damaru drums at the times when they are most visible to the public, such as the temple courtyard during arati. Yatris will often choose to give donations, an auspicious act for those on yatra, to the renunciants who most successfully visually and performatively embody the renunciant archetype: the image of Shiva. 
Many renunciants reside in shelters that line the path of the queue. They therefore have the opportunity to interact with yatris as they wait in line. Others spend their time primarily in the temple courtyard. A select few, among whom are several important long-time Kedarnath residents, make the Havan Kund their base of operations both during the day and at night. The Havan Kund is a raised stone platform that is open air but covered by a roof; it is used for important public fire sacrifices, such as those that are dedicated to Bhairavnath several times a season. It is the closest place to the temple where people can take shelter from the rain, and there is often a fire. The Havan Kund renunciants cast themselves both as hosts and at the same time supplicants. They welcome yatris to rest and warm themselves, and offer chai if they have it, and at the same time will often request donations.
On May 14, 2007 I sat at the Havan Kund in conversation with a family of four from Mahakaleshvar on the Char Dham Yatra and several of the Havan Kund renunciants. There was a fascinating and sometimes quite intense conversation in which it was very clear that the renunciants were acting as expository authorities in a manner similar to that of tirth purohits, and that the family regarded them as authorities in that regard. While the discussion about the appropriateness of the Pandava’s behavior was quite spirited, for the renunciants it was also somehow not the heart of the matter of Kedarnath. One of them said that the entire place (jagah) of Kedarnath is the city of Shiva (Shivpuri) and that darshan is not necessary. He said that he only goes inside the temple when it is empty and he can take his time and be relaxed. Thus, his contribution to a conversation about the story of the Pandavas in Kedarnath was an assertion that relativized the importance of a narrative frame for interacting appropriately with the place. In my conversations with and observations of renunciant praxis in Kedarnath, it did indeed appear to me that narratives about Kedarnath are not a primary axis through which they relate to the site. Renunciants look to Shiva as their model, rather than the Pandavas. And for yatris, renunciants are evocative of Shiva. This also means that renunciants in Kedarnath are given an extraordinary amount of latitude for bad behavior; to expel someone who embodies Shiva from Kedarnath for bad behavior is almost unthinkable.
Pamphlet Literature found in Kedarnath
The presence of narratives about Kedarnath in pamphlet literature and guide books about Kedarnath, the Char Dham, or Uttarakhand display considerable overlap (in both form and content) with oral narrative expositions. Pamphlets also display considerable overlap of structure, language, and content with the Sanskrit texts (along with Hindi translations and abridged versions) from which they derive and which also circulate in the Kedarnath bazaar. While such texts speak to a reader preparing to embark on the journey, there is an equal chance that, along with images and other material and ritual artifacts, yatris will purchase them after the visit to the temple and only examine them in detail once the visit has been concluded, or in a hotel room in Guptkashi or Rudraprayag or Rishikesh during the journey home. 
As I discuss in detail in Chapter Five, most purchases in the bazaar happen immediately prior to departure. Thus, there is no fixed relationship of these pamphlets to the experience of yatris while in Kedarnath itself, no set context in which they are engaged. They may frame the visit for some yatris and allow them to arrive already oriented; they may be purchased by yatris on site and digested during the actual visit, they may be something purchased at the end of the visit and digested later, helping to shape the memory of what transpired; or they may not be purchased at all and be irrelevant to the thoughts and experiences of a particular group. My discussion of these pamphlets here attends specifically to the form, content and the context of their purchase in Kedarnath. Investigation of the manner and contexts of their reading and reception outside of Kedarnath remains for another time.
2.1 Shri Char Dham Yatra and its greatness (Hindi)

The form and content of many pamphlets found in the bazaar reflect the fact that the majority of those who come to Kedarnath do so as part of the Uttarakhand Char Dham Yatra, which they are quite probably carrying out over a period of ten to fourteen days. Such pamphlets contain a section for each dham of varying specifity, and employ Sanskrit quotation to variable degree.
“By going to Kedarnath on tirtha a human is released of all wickedness.”
(Vyasa Smriti, 4th Chapter)

In the world there are seven Sarasvatis [rivers]: the Suprabha in Pushkar, the Kamanakshi in the Naimisha forest, the Vishala in Gaya, the Manorama in Ayodhya, the Oghavati in Kurukshetra, the Suren in Gangadvar, the Vimalodaka in the Himalaya. (Mahabharata Shalya Parva 68th chapter)


“The Mahaprasthana Yatra means that when a person goes to Kedaranchal [Kedarakshetra] and renounces their life they attain the heaven of Shiva.”
(Shanti Parva 35th chapter)


“The person who, having become a renunciant, lives in Kedara becomes like/equal to Shiva.”(Linga Purana, 92nd chapter)

“By living in the Kedara region and worshiping the Rudra named Ḍiḍi a person goes effortlessly to heaven.”(Vamana Purana 35th chapter)

“On the day of Brhaspati during the month of the Kumbha zodiac the pulling/touching of Kedar delivers moksha [liberation].”(Padma Purana Pa. Khand. 91st chapter)

“One obtains the world of Rudra by bathing in a Himalayan tirtha or taking darshan of Kedara.”(Kurma Purana: 35th chapter)

"The tirtha of Kedar destroys all wickedness."(Garuda Purana 81st chapter)

"Kedar is the great tirtha of Shankar-Ji[Shiva]. The person who, having bathed, takes darshan of Shiva-Ji becomes the king of [Shiva’s] ganas [followers]."(Saura Purana: 39th chapter)

"A king named Kedara ruled the seven continents during the Satya Yuga, and when he became old he gave his kingdom to his son and began to do tapas, and where he did his tapas became famous as Kedarakhanda. His daughter Vrinda, the avatara of Kamla, did not get married but instead left home and began to do tapas; where she did tapas became famous as Vrindavan."(Brahmavaivarta Purana: Krishnajanma Khanda, 17th chapter)

"There are twelve jyotirlingas of Shiva-Ji, among which the Kedareshvar linga stands on the Himalaya mountain. Even an extremely wicked person is cleansed by its darshan.  The life of someone who has not had darshan of the Kedareshvar linga is meaningless." (Shiva Purana, Jnana Samhita, 68th chapter)

Thus far, the reader has undergone a presentation of Kedarnath that offers a general view of the power and efficacy of the site. After an epigram that summarizes the power of Kedarnath, a list of divine rivers gives way to a series of statements from Sanskrit texts about the power and efficacy of Kedarnath and its Himalayan setting. These statements begin as habitual statements about what happens to someone who goes to Kedarnath. Such statements then give way to a summary narrative of king Kedar. A mention of the jyotirlinga then serves to transition to mention of the Pandavas and more specific discussions of Kedarnath.
(Shiva Purana: Jnana Samhita 38th chapter)

"Yudhishtira and the other Pandavas asked Vyasa-Ji how they might be cleansed of the murder of their guru and their relatives. Vyasa-Ji began to say that there is no atonement for such wickedness in the shastras; without [journey to] to region of Kedarakhanda this wickedness will not be cleansed. You should go there. All the wickedness will be destroyed by living there, and a person who dies there becomes a form of Shiva – it is the Mahapatha [great path]."
 

(Skanda Purana: Kedara Khanda first section, 40th chapter)

Going on from Ganga Dvara [Haridwar] up to Baudhacala [Tibet] 50 yojanas long and 30 yojanas wide is the path of Heaven, the Kedara region. A person who lives there becomes the form of Shiva. The Kedar region has many tirthas, hundreds of Shiva-lingas, beautiful forest, many kinds of rivers and auspicious deity-seats are known there.
 

In the Garhwal section of the Himalayas there are five Kedars: Kedarnath, Madmaheshvar, Tungnath, Rudranath, Kalpeshvar.


The person who wishes to go to Kedarnath is fortunate in this world, and for the subsequent three hundred generations their ancestors go to the world of Shiva. The region of Kedar is the best of regions.

Here in Kedarnath in southeast direction is Retas Kund. From drinking its water a person becomes the shape of Shiva. To the north of there is a crystal linga, and seven strides behind that is the Vahni tirtha where there is warm water in the midst of the snow.  In that place Bhimsen [Bhima] worshiped Shri Shankar-Ji with pearls. Beyond there is the Mahapatha; a person who goes there is exempt from reincarnation.



Near the juncture of the Madhu Ganga and the Mandakini rivers is the Kroncha tirtha, and at the juncture of the Mandakini and the Kshira Ganga is Brahma tirtha. To the south one can see bubbling water. On the left side of Shiva-Ji is Indra mountain, where Indra did tapas. Here there is a Shiva-linga. ten dands past Kedarnath is Hams kund, where Brahma in swan [haṁs] form drank retas. Shri Shankar-Ji becomes established in the heart of the person who, having had darshan of Kedarnath, drinks the water of Retas Kund no matter how full of papa they are. That person can die wherever they want and they will still live in the world of Shiva afterward. People go to the highest level when they perform sraddha and tarpana here. 



From the village of Kedarnath to Bhima’s rock [between Rambara and Garud-Chatti] is the hospice/resting place of Mahadev-Ji. When it rains in the Kedar region there are lotuses and other flowers and in the month of Shravan yatris worship Shiva with those flowers.  Bhuvakund [sic] Bhairav is half a kilometer from Kedarnath-Ji, Chandrashila is one kilometer, and Corabari Lake is two kilometers. Five kilometers from Kedarnath is the large and deep lake of Vasuki. 

In this section, the text combines the narrative of the search of the Pandavas for Shiva with a detailed description of Kedarnath and environs.  The Pandavas’ search is set in the context of a place already bursting with power and personality, a place set inside of an entire region that belongs to Shiva. Their actions are set in the context of other activities and outcomes of a visit to Kedarnath: drinking and bathing, becoming Shiva, and worship using pearls.
When the Pandavas came to Kedar Tirth in order to cleanse the wickedness that arose from the murder of their relatives by getting darshan of Kedareshvar, Shiva took the form of a buffalo and fled from them.  They prayed “Please, Lord, please have pity on us, take our wickedness away from us, and become established in this place!” Shri Shankar-Ji was pleased and his back portion became established there. This place there is an ancient, holy place.
With narrative framing accomplished, the text now turns to the specifics of the temple and environs.
On the northern side of Kedar village is the temple of Shri Kedarnath-Ji, with a twenty-doored roof that has a golden spire at the top. At the exact center of the temple is the self-arisen image of Shri Kedarnath-Ji, which also bears the shape of the back side of a buffalo. Yatris touch Shri Kedarnath.  At the front of the temple is a stone Jagmohan [Vishnu], surrounded on four sides by Draupadi and the five Pandavas and a small bronze Nandi in the middle. Outside the temple to the south is a large Nandi and also many different sizes and shapes of bells. There are door-guardians on both sides of the door, and images of ten-fifteen other gods. The decorative murti of Shri Kedarnath-Ji has five faces and always appears dressed and beautifully decorated and ornamented. Behind the temple, only two or three hands breadth in length, is the Amrit Kund in which stand two Shiva lingas, and to the north east is Hams Kund (also known as Retas Kund), where having rinsed the legs one drinks from the hands three times, and also the temple of Ishaneshvar Mahadev is in that direction. To the west is one Subalak Kund, and opposite the Kedar temple is a small other temple in which there is the wide Udak Kund, where one drinks water in the same manner as at Retas Kund. There is also another kund [pool] behind this temple whose water is drunk. 

This is, to large extent, a description of the externals of the temple; the distinctive form of the linga is discussed, relatively briefly in comparison to some other versions, as we shall see. It makes a point of saying that "Yatris touch Shri Kedarnath" precisely because the assumption of many yatris would be to the contrary. The temple and the different water tanks are the endpoint of this narrativized description, a description that began with general statements about the power and importance of journey to the region of Kedarnath. The power of the region in general is interpenetrated with the specific power and importance of Kedarnath.
2.2 The Greatness of Badri-Kedar (Hindi)

While the majority of those who come to Kedarnath do so as part of the Char Dham Yatra, a significant minority come to only Kedarnath and Badrinath (usually in that order). The reasons for this that I heard most often were either that there was not time for the entire Char Dham or that the yatri(s) had done the entire Char Dham in previous years, thus freeing them of the obligation to do the entire Char Dham (remembering the many yatris articulate the traditional mandate to the Char Dham yatra once in one's life) and concentrate on the sites more meaningful, efficacious and relevant to them. For this and other reasons, Badri-Kedar pamphlets are a sub-genre in the Char Dham pamphlet literature. Further, this Badri-Kedar pamphlet is published by the Badri Kedar Temple Committee, which notably does not control Yamunotri and Gangotri, the first two sites of the Char Dham. Aspects of its presentation reflect both the interests of the Committee and the local knowledge of its staff.
“There is poison in his throat and Ganga water on the top of his head. At his left is Bhavani, the daughter of the king of the mountains. Nandi, Skanda, and his followers are with the lord, the lord Kedarnath. May the region established as Kedar always generate auspiciousness.”
 


According to the Skanda Purana Bhagavan Shiva-Ji tells Parvati-Ji that “This place [Kedarakhanda] is as ancient as I am.
In this very place, having attained Brahma-hood in the form of Brahma for the purpose of arranging creation, I carried out the auspicious beginning of the construction of creation and from then this Kedar region is my ancient residence and this place is equivalent to heaven on earth. Himalaya is divided into five sections. Among them the greatness of the Kedar region is held to be more than the rest.”  The poet Kalidasa, with his “The self of the god lies in the northern direction” gave the northern direction the name of a god. In the Kotirudrasamhita of the Shiva Mahapurana the name of Kedarnath is famous as the eleventh of the twelve jyotirlingas.

There are several items here that have particular local resonance. The first the dialogical framing of the quotation from the Skanda Purana: the fact that much of the Kedarakhanda (an upapuranic text commonly understood to be part of the Skanda Purana) is framed as a conversation between Shiva and Parvati in which Shiva describes the places of his specific presence in detail is the feature of that text that I have most often heard mentioned in conversations that invoke the world of Sanskrit text in reference to Kedarnath. As I discuss in Chapter Five, this idea is often rendered visually in print images of Kedarnath. Further, the mention of Kalidasa, the famous Sanskrit playwright, here is particularly evocative for Kedarnath valley residents. There is a strong local tradition that Kalidasa is from near Kalimath. Kalimath is one of the most important goddess shrines in Garhwal, and lies between Kedarnath and Madmaheshvar, near Guptkashi (see the map in the introduction). I heard several times that each year Kavilta holds a special conference in which scholars from Ujjain come and dispute the question of Kalidasa's birthplace.
In the Satya Yuga in this place a king named Kedar did fierce tapas. For this reason they call this region the Kedar region. The meaning of “Kedar” is marshy soil and Bhagavan Shiva is the ruler of watery marshy ground therefore the name Kedarnath (lord of marshy soil) came to pass.
 In the Mahabharata about this area one finds mentions of the Mandakini, Alaknanda, and Sarasvati rivers, rivers that flow in this area up to the present day.

In the Dvapara Yuga, after the Mahabharata war, the Pandavas were exceedingly troubled by their own papa in killing their relatives.  On the advice of Vedavyasa-Ji the Pandavas started wandering in Uttarakhand in [search of] the darshan of Bhagavan Shankar. Bhagavan Shiva did not want to give the Pandavas actual, visible darshan so he started moving around the Kedar region in the shape of a buffalo. When the Pandavas found out that Bhagavan Shankar was in the shape of a buffalo they began to pursue him.  When, in the marshy soil of Kedar, Shiva-in-buffalo-form went down began to plunge into the earth. Bhima running after him, grabbed him by the tail [pūṁch pakaṛ lī] and the Pandavas in tender voice [karūṇ bbbsvar] began to praise Shiva. Bhagavan Shiva, seeing the Pandava’s devotion, was pleased and in the form of the back section [of the buffalo] became established in that place. There was a heavenly voice that said “O Pandavas, only by worshiping this true form of mine will your desires be fulfilled.” The Pandavas did the puja of that true form and thus were liberated from the murder of members of their lineage. In that place the Pandavas constructed an enormous temple of Bhagavan Shri Kedarnath.  After that Adiguru Shankaracarya-Ji, having made all the arrangements for puja, increased the grandeur and prestige of all the temples in Uttarakhand.
This section concisely presents a fairly common version of events given during narrative expositions of Kedarnath. It is notable that the form of Shiva in Kedarnath (in the shape of the back section of a buffalo) is not identified with the full, actual (often referred to as sakshat) darshan. Yet, the buffalo-shaped form in which Shiva only presents his back to the Pandavas then becomes a “true form” (svarūp).  Further, this version mitigates the violence of the Pandava's quest for Shiva in a unique way. Bhima grabs Shiva's tail as one would commonly steer a cow or buffalo one was herding (pūṁch pakaṛ lī), yet as he does so the Pandavas praise Shiva in tender tones.
 Their tone compensates for the violence of Bhima's actions. This version also very clearly dates the construction of the temple from the time of the Pandavas and situates Shankara inside that narrative. 
Now the text begins to focus on the details of the site:
This temple is almost ninety feet high and on it have been placed carved stones [columns]. The form of the temple is four sided. On the columns of stone there is a fixed wooden canopy on top of which copper has been placed. The highest copper canopy has been polished with gold.

The self-manifest jyotirlinga [svayaṃbhū-jyotirliṅg] of Bhagavan Shiva is in the inner sanctum of the temple in the form of a large rock. There is a stone image of Parvati in the part of the temple immediately outside the inner sanctum known as the jagmohan [sic]. In the outer hall, what they call the public hall, [sabhā maṇḍap], there are the images of five Pandavas, Shri Krishna-Ji and Ma Kunti. 
In the Shri Kedarnath everyone does the worship [pūjā-arcana] with their own hands. In the month of Shravan puja is done with Ganga water, Brahma lotuses, and Bilva leaves. Virashaiv pujaris of the jangama jati perform the puja of Bhagavan Shiva. 
In the present day geographical sense the distance between Rishikesh and Kedarnath is one hundred and nineteen kilometers. The road goes up to Gaurikund, and from here the distance of fourteen kilometers is traversed on foot, horse, or carried porters in a dandi [palanquin] or kandi [a basket strapped to the back for carrying a single person].  Special puja happens at seven [sic] every day. After seven it stays open for all yatris until one.  Then from one to two again special pujas are performed. Then, for the purposes of daily cleaning, food offering, and ornamentation of the deity the doors are closed until five in the afternoon when they open again for darshan until about nine-thirty.  Along with the darshan for general yatris there are two special arcanas. In the evening from seven-thirty to nine-thirty every day there is arati.

The text tackles the complex question of Shiva’s form in a single sentence: “the self-manifest linga of light…is in the form of a large rock.” It also makes clear that in Kedarnath devotees worship “with their own hands”, which in the present day refers to the ghi malish, a fact that is unknown to many before arrival in Kedarnath and when known, a distinctive aspect of the site. 
After these general details there follows specific information that relates to the work of the Samiti in the Kedarnath valley.
In addition to regular daily puja, puja done on behalf of yatris is carried out [by the Temple Committee] according to their desire and their faith on a tithi [lunar day] or special parv [equinox, solstice, significant occasion] specified by them.  The prices and specifications for all the above-mentioned pujas are fixed by the Temple Committee and any pious person who wishes may, having caused a receipt to be written, have puja done according to their own wish. According to the Shiva Purana, after the darshan of Bhagavan Shiva in the Kedar region even in dreams one does not suffer. According to a story found in the Skanda Purana once yakshas [demigod servants of the god Kubera], devas [deities], gandharvas [divine musicians] all came and took refuge with Brahma to find out a means of surviving the excessive cold of the Himalaya. Brahma-Ji knew that only Shiva is able to reside in the Himalayas. So they all went to Shiva on Kailash [mountain]. Bhagavan Shiva assigned places for the yaksha, kinnara [horse-headed divine musicians], naga [serpents], bhuta-preta [ghosts] etc… [The sages] Nara and Narayana worshiped Bhagavan in the form of an earthen linga according to the rules for earthen linga puja, and after doing that puja they received darshan of Bhagavan and prayed/requested “For the well being of the world, please reside in this very Kedar region!”
 

Bhagavan Shiva gives darshan to his devotees from his five faces [sic]. Adiguru Shankaracarya, having wandered through Bharat [“India”] and promulgated sanatan [eternal] dharma, passed into samadhi in Kedarnath itself. On every step of the yatra of Kedarnath-Ji one gets the fruit of an ashvamedha yajna [Vedic horse sacrifice]. Vishnu Bhagavan got his discus from Bhagavan Shiva, with which Bhagavan Vishnu slaughtered evil demons on many occasions.


The information about the special pujas to be booked through the Samiti is then linked directly to one of the most famous mentions of Kedarnath in Sanskrit literature, found in the Shiva Purana and first discussed in the introduction.  Shankara’s association with Kedarnath and further general statements about the power and importance of the site then follow close behind. This structure sets up close linkages between the services offered by the Samiti and the most traditionally important and famous features of the site.


There are many tirthas in Kedarnath that deliver liberation.  Even a terribly wicked person gets liberated from wickedness when he drinks water from Udak Kund. Flowing on all four sides of the Kedarnath temple are the Dughda Ganga, the Mandakini and other divine rivers in which if one bathes one’s lifespan increases. On the circuit around the temple is the temple of Ishaneshvar Mahadev. About half a kilometer to the east is the rock of Bhairavnath-Ji on which there are images of Bhairavnath-Ji. Bhairav-Ji is the guardian of this area. In addition Amrit Kund, Retas Kund, Hams Kund, and Bhrigupanth [the path of Bhrigu], Corabari Sarovar, Vasuki Sarovar and others are holy sites worth seeing. In Hams Kund one can do tarpana [water offering for ancestors] and pindadana [a food offering for ancestors in the form of a ball or lump] for all of one’s ancestors.  Drinking the water of Retas Kund, which they also call Sarasvati Kund, increases inner strength and develops mental fitness. Ailments of the skin are destroyed by drinking the water of Udak Kund. 

Here the text has broadened out to include all of the sites of significant interest in and around Kedarnath proper. It extols the corporeal and otherworldly effects of engagement with the materials and substances of the Kedarnath area. Such passages are found in almost every pamphlet of this sort. However, what follows is distinctive:
About two kilometers north of Kedarnath lies Corabari Tal which today they also call Gandhi Sarovar. There are divine medicinal herbs, roots, and flowers in this place. “Cora” is the name of a famous medicinal plant; because it is found in abundance there they call it Corabari Tal. Nine kilometers to the northwest of Kedarnath is Vasuki Tal. Brahma-lotuses are in abundance in this area, and guggul, jatamamsi, atis, mamira, hatthajari and other medicinal plants grow there naturally.


To the east of the temple is a cave. It is said that the Pandavas did their last yajna in this very place. The vehicle that carried Dharmaraja Yudhishtira to heaven alighted here.

One of the other significant endeavors of the Badri Kedar Samiti in the Kedarnath valley is the running of an Ayurvedic college that would be interested in precisely such herbs and roots, and that mixes its own Ayurvedic compounds for commercial use. The author(s) of the pamphlet make this an explicit focus of what they want yatris to know about Kedarnath.
The doors of Shri Kedarnath-Ji open in the month of Vaisakh and close on Bhaiyya Duj [Dipavali].  For six months the puja of the image of Bhagavan Kedarnath happens in Ukhimath. Out of the Shri Panch Kedar, the puja of Madmaheshvar also happens here. In Ukhimath there is a huge temple to Bhagavan Aumkareshvar-Ji.

In the Kedarakhanda [text], that is to say in the Skanda Purana, the importance of the Kedar yatra is described in this way, that before yatra to Badrinath it is necessary to do yatra to Shri Kedarnath-Ji. Whomever remembers the name of Bhagavan Kedarnath and makes an auspicious vow in his mind is full of merit and fortunate. Having created many generations of credit/aid for his ancestors, by the kindness of Bhagavan that person obtains the real/actual world of Shiva.

In the same way that the five Badri tirthas have their own history and greatness, so too the Kedar tirthas have their own special importance. Bhagavan Shiva himself describes the special [qualities] that are in these places from an exceedingly ancient time to Parvati-Ji.  Also in the present time all desires are fulfilled merely by coming on yatra to these places or taking Bhagavan’s darshan. Shri Kedarnath-Ji is first among the five Kedars. Description of the greatness of the others can be found below. 

As one might expect, this is a good example of the level of information and exposition someone might receive in Kedarnath if they asked one of the Samiti officials or ved-pathis about the importance and history of Kedarnath. It shows the subtle ways in which local position and knowledge blend with what is more generally known about Kedarnath and the Kedarnath end-valley.
2.3 The Twelve Lingas of Light: Stories of Lord Shankar's Twelve Lingas of Light (Hindi)

The Uttarakhand Char Dham is not the only pilgrimage system to which Kedarnath belongs. Kedarnath is part of the pilgrimage system of the twelve lingas of light as well as the Uttarakhand Char Dham, and there are pamphlets found in Kedarnath (and in other regions of the country that contain jyotirlingas, such as much of Maharashtra) specific to this audience. This presentation also contrasts with the clearly local-inflected presentation of pamphlet version 2.2.
“I have praised he who delights on the slopes of the great mountains, the lord of Kedar, the mount Meru that is Shiva, who is worshipped continuously by the most eminent of sages, Suras, Asuras, Yakshas, great serpents, and others.”
 

Conditions: In the divine land of the Himalayas resides the eleventh jyotirlinga of Shri Kedarnath Bhagavan, which stands on the banks of the Mandakini river at a height of three thousand, five hundred and eighty one meters.  This jyotirlinga is the jyotirlinga that resides at the highest altitude. It is only possible to reach this region full of high, snowy mountains and beautiful natural views for six months out of the year. People only get the good fortune of its [the jyotirlinga’s] darshan and puja from Baisakh to Kartik.  During the other months of the year the Himalayas of this state stay covered with snow due to the bitter cold. And the doors of the Shri Kedarnath temple are closed to those whose purpose is darshan. 

Because of intense cold precipitation, in the month of Kartik the lion throne of Shri Kedarnath to which food offerings are made is brought outside after lighting a ghi Nanda-lamp, and then the doors are closed. From Kartik to Caitra Shri Kedareshvar-Ji resides lower down in Ukhimath. In Vaisakh, when the snow melts then the Kedar Abode [Dhām] is opened. At the moment when the doors of the temples are opened one can see the still burning nandadip that had been lit in Kartik.
 

This pamphlet uses different vocabulary to describe what goes on in Kedarnath than the words more commonly used in Kedarnath on site.  What the author refers to as the nandadip is usually referred to as the akhaṇḍ jyot, the eternal light. It is an oil lamp that rests along the western wall of the inner sanctum. And the lion throne to which this text says refers, I surmise, is the five-faced utsav mūrti (travelling image/form of a deity worshipped in a temple) that travels in the Kedarnath palanquin (doli) during the procession.  
“Hari” means the door of Bhagavan; liberation-delivering Haridwar has been known as Mayapuri. After Haridwar one goes to Rishikesh, Devprayag, Rudraprayag, Sonprayag, and Triyugi Narayan. Then from Gaurikund one goes to Shri Kedarnath. In order to reach here it is necessary to complete a journey of fourteen kilometers by means of a natural foot path, or one can also find horses and palanquins. For resting on the way there are pilgrim rest houses, ashrams, and other arrangements.  Yatris bathe in the warm springs of Gaurikund and take darshan of decapitated Ganesha. Gaurikund is said to be the birthplace of Ganesha. In this very place Shankar-Ji cut off the head of Parvati’s son Ganesha with his trident and afterwards having replaced it with an elephant head brought him back to life. 

Not far from Gaurikund, in between mountain peaks in the Mandakini valley lies the Shri Kedarnath temple that is known as Kailash (the original, eternal dwelling place of Bhagavan Shankar-Ji).There is no linga or image [mūrti] here, there is only a high place [sthān] in a three-sided shape, [yahāṁ to keval ek trikoṇ ākār meṁ ūṁcāī vālā sthān hai] that is known as the back side of Shiva-Ji's buffalo.


This text makes the assertion, also occasionally heard in conversation with yatris, that what is present in the temple at Kedarnath is neither linga nor image, but rather a theriomorphic place.  Language on this point differs slightly in each pamphlet and literary version I discuss in this chapter. Part of what becomes visible when looking across different pamphlet versions are the persistently unique linguistic strategies for describing the linga, and how different choices about how to discuss important elements of the site (its history, the natural environment, the efficaciously powerful natural environment) frame what is present in the temple. In this pamphlet, one meets the form of the linga before the narrative that frames the form.
Story [Kathā]:  The story of Shri Kedarnath jyotirlinga is in this way: the Pandavas arrived in Kashi and went to Vishveshvar Shiva-Shankar in order to cleanse themselves of their wickedness in killing people in the war of the Kauravas and Pandavas. But when they went there they found out that at this time Bhagavan Shiva-Shankar is in Kailash. So the Pandavas left Kashi and by way of Haridwar arrived in the lap of the Himalayas. The Pandavas barely began to get darshan of Shankar-Ji from a distance when Shankar-Ji disappeared. Seeing all of this Dharmaraja said “O God, you saw us papa-possessing people and disappeared. Thus, we will set out to find you. It is only by your darshan that our papa will be cleansed.  Where you disappeared will be called ‘Guptkashi’.” Then the Pandavas went past Gupktashi (Rudraprayag) [sic] and searching for Shankar-Ji in the Himalayas they arrived in Gaurikund. When they went on from Gaurikund a buffalo became visible to Nakula and Sahadeva. When Dharmaraja saw its unique form he said “Bhagavan Shankar himself has taken the form of this buffalo and is testing us.”

The conflation of Guptkashi with Rudraprayag (they are over thirty kilometers distant), in addition to the use of the term nandadip in place of the term akhand jyot commonly used in Kedarnath, suggests that the author(s) of the text were visitors and not permanent residents of the region. This version also interprets Shiva’s behavior as a test of the Pandava’s devotion. His unwillingness to give them darshan is meant as a test, rather than an indication of an actual unwillingness. This interpretation would come up occasionally during conversations about the “appropriateness” of the Pandava’s behavior.
Then what happened! Mace-wielding Bhima started after that buffalo. The buffalo started to move and Bhima was not able to put his hand on it. Finally, Bhima became tired and wounded the buffalo by hitting it with his mace. The wounded buffalo sat down, plunging its mouth into the earth. Bhima grabbed it by the tail and pulled, and from this [action] the mouth of the buffalo fell straight to Nepal and the back portion stayed here in Kedarnath. In Nepal it is known as Pashupatinath. From that back portion of the buffalo a divine light appeared, and the Pandavas took darshan in this light and their wickedness was cleansed. Bhagavan Shankar-Ji said to the Pandavas “I will always reside here as a three-sided jyotirlinga. And devotees will become pure by darshan of Kedarnath.”

In the area of Kedar Dham one can see several memorials of the Pandavas. Raja Pandu, with his wife Madri, was living in this very forest when he died and that place is called Pandukeshvar. There adivasis perform Pandav-Nrtya. The place where the Pandavas ascended to heaven there is a high mountain peak called Svargarohini.  When Dharmaraja was going up to heaven one of his thumbs fell to the earth, and he established a thumb-sized Shiva-linga in that place.


This narrative links Kedarnath first not to the Panch Kedar, but to Pashupatinath in Nepal, again betraying an orientation from outside the region. The view that Pandav Nrtya is an activity of ādivāsī (indigenous) people here is telling in the same regard. It suggests that one of the central public forms of Garhwali culture is adivasi. For Garhwali Kshatriya and Brahman groups, this is an essentially pejorative statement about the non-Aryan history of Garhwal as a peripheral region. The statement maps to some of the questions and assumptions, discussed in the introduction and chapter two, about pahari (mountain) identity in contrast to that of the north Indian plains that underlie interactions between Garhwalis and non-Himalayan yatris discussed in the introduction.  This version further presents the wounding of the linga by Bhima as a central part of the Kedarnath story. It also displays a unique glossing of Shiva’s form: a buffalo whose back portion emits a divine light that becomes a triangular linga of light, passing through the earth between places.
Bhima struck buffalo-shaped Shiva-Ji with a mace and deeply regretted it. So he began to apply ghi [ghī kā lep lagāne lagā] to the body of that buffalo. This practice [rīti] is still carried out today; in addition to the abhisheka of the Shiva-Ji’s three-sided divine jyotirlinga with water and bilva leaves puja is done by the smearing of ghi.  Once in the village of Badrika Nar and Narayan were worshiping an earthen linga and, pleased, Shiva-Ji appeared to them and asked told them to request a boon. Nara and Narayana made the supplication that for the well-being of the world he stays in that place for ever so that his puja could be done in his own true form. At their supplication, in the snowy place called Kedar Maheshvar became truly present and established there in the form of a jyoti and became known as Kedareshvar. After darshan of Kedarnath one is not troubled even in dreams. From its darshan and puja the papa of the Pandavas was banished. One gets liberation by reaching Badrikeshvar and the observance of puja and darshan. If in Kedareshvar one goes near Shiva-Ji and then makes a gift of money [to a purohit] he becomes like Shiva.


In this telling, Bhima’s regret is the only counterbalance to his striking of Shiva. The other Pandavas are not involved. One also sees here the highly provocative juxtaposition of the practice of ghi malish and the parthiva puja of Nar and Narayan, two forms of Shiva worship are both linked to Kedarnath and that direct themselves to non-standard forms of the deity. While parthiva puja is not a normal part of what is done in Kedarnath, this discussion suggests an equation of sorts between the ghi malish and parthiva puja, by first discussing one, then the other, and then proceeding to a general exhortation to carry out puja at Kedarnath.
The main temple of Shri Kedarnath was built in ancient times by the Pandavas but its present form was given by Adi Shankaracarya in the eighth century.  In sight of the temple Bhagavan Shiva’s vehicle Nandi is established and behind the temple the samadhi of Shankaracarya has been built. Past that and a bit higher up is Bhrgupatan (“flying Bhairav”) [Bhairav uṛān], a sheer, terrifying cliff overhang. One must face death (“intentional liberation”) in order to reach there. There are tirthas in eight directions surrounding the temple. There is the temple of Bhairavnath here; Gandhi Sarovar, Vasuki Tal, Gaurikund, Son Prayag, Guptkashi, the five Kedars and others are all worth seeing.

In order to achieve the goal of having the darshan of the jyotirlinga of Shri Kedarnath one must travel by way of a difficult and rough path. But if one announces one’s intention loudly and proceeds with faith then when going one does not become tired in the least. The cry of “Jay Kedarnath! Jay Kedarnath” stays on everyone’s tongue. 

The illustrious Shankaracarya-Ji said that in the state of the Himalaya there are sages by whom puja is continually being performed. Like them I offer to Shri Kedareshvar Mahadev-Ji thousands and thousands of prostrations. Jay Shri Kedarnath! Jay Shri Kedarnath!

What is on display in each of these accounts are the particular choices of structure, language, detail, and emphasis that each version makes. The combination of these specific decisions creates accounts that present Kedarnath in a specific tone.  For example, the final frame offered by this jyotirlinga pamphlet is emotional and experiential; it exhorts devotion, offers a visual sweep of the Kedarnath environs, mentions the challenges of the path and underscores them by mentioning the extreme example of Bhrigupatan.
2.4 Uttaranchal Tourism (Hindi)

The tone of this version is more informational than devotional. It is possible that the lengthiness of this account suggests a more literate and leisure-oriented audience that is both willing to read more and is interested in specific, historical details. By the same token, the degree to which this version demonstrates overlap with the other pamphlet examples is a good illustration of the amount of overlap between “tourism” and yatra characterized by discussions about religious tourism in Uttarakhand.
Area: three square km.
Weather: in summer time comfortable during the day and cold at night.
Average: from six Celsius to at the most twenty Celsius.
In the winter: below zero/snow-covered.
The best season: from May to October.
Clothing: in summer light woolens and in the winter heavy woolens.

Language: Hindi, English, and Garhwali.


Tirtha-yatris come to Yamunotri and Gangotri and purify their atmas [souls] and bodies. For tirtha-yatris to Kedarnath this is highly auspicious. There is a tradition of doing Bhagavan Shiva’s puja with Ganga water. The yatri who goes to Gangotri also performs the yatra to Kedarnath.


Kedarnath is the seat of Bhagavan Shiva. It is one of the twelve Shiva-lingas of Bhagavan Shiva. The temple of Kedarnath, established on the banks of the Mandakini at a height of three thousand, five hundred and eighty four meters above sea level is among the most sacred tirthas for Hindus. It will come as no surprise that the great scholar Adi Guru Shankaracarya, a saint-like individual, established Bhagavan Shiva in this land, a land where an unholy person becomes holy and a holy person becomes holier still.


Here is the place where Bhagavan Shiva liberated the Pandavas from the papa incurred by the killing of the Kauravas that they carried out in the Kurukshetra war.  There is a mention of the founding of this temple in the Mahabharata. 


It is known that each of the various kunds in Kedarnath has its own religious importance – Shiv Kund, Ret Kund, Hams Kund, Udak Kund, Rudhir Kund, and others are of primary importance. At a slight distance from Kedarnath is the temple of Bhaironath [Bhairavnath], who according to tradition at the time of Kedarnath's opening and closing as function of proper religious behavior is also worshiped directly [dhārmik vyavahār ke rūp meṁ apnāyā gayā hai]. There is a belief that Bhaironath-Ji protects Kedarnath-Ji when the doors are closed with his fierce powers [rākśasī śaktiyoṁ se]. 

During winter the temple remains closed because of snowfall. Someone who finds themselves near Kedarnath-Ji in good weather is fortunate.  The snow that has fallen like thousands of little particles lies continually on the range of mountains.


The most holy, respected Shiva temple is topped with gold and every yatri finds peace here. It is said that the pious person [bhaktagaṇ] dies here he himself becomes Shiva. In addition to the temple there is an important road to heaven that is called either the Road to Heaven [svargārohaṇ] or the Great Path [mahāpath]. 

This exposition appears to be two consecutive presentations joined together. The first ranges starts with what to wear, briefly mentions the Pandavas, bathing tanks of importance around Kedarnath, the snowy beauty of the Himalayas, and the shrine of the Himalayan lieutenant of Shiva, Bhairavnath, and suggests that journey to Kedarnath results in peace, the becoming of Shiva, and the attainment of heaven. Again we see how a broader description of the importance of the place frames a more detailed narrative treatment of the Pandavas.
According to traditional songs [gathā], it was actually this path that the five Pandavas took when, having received the blessing of Shiva, they wanted to go to heaven. [They did this] because they killed their cousins and wanted to cleanse that wickedness [pāp dhonā cāhte the]. Lord Shiva gave the Pandavas half-hearted [anmane] darshan and went to Kashi, and began to live there in hidden form. Afterwards, the Pandavas went to search for God and lying down on the ground did six-limbed prostration. It is no surprise that [there is] a natural boulder [caṭṭān] whose puja is done there. A bull‘s [sāṁḍ] hump [kūbaṛ] is marked/recognized [cihinit] there. 

In this way Shiva, pleased with the determination [daṣḍh niṣcay] of the Pandavas, liberated them from papa and gave them darshan and gave them permission to worship his own hump.  There are four other places where Shiva's puja is done and where he appeared [pragaṭ, sic] - Madmaheshvar, in Tungnath because of the arms, the face in Rudranath and his...braided topknot in Kalpeshvar. These four places along with Kedarnath are called the five Kedars…

[The intervening sections contain advertisements, room rates, destination tables.]

In this version, again, slightly different language and associations are invoked for discussing Shiva’s form in Kedarnath. It is not Shiva’s back portion but rather the hump of his form (here a bull rather than a buffalo) linked to the Panch Kedar, a hump that is also a boulder. Shiva is pleased with the determination of the Pandavas. And, there is no speculation about the reasons that Shiva was originally unwilling to give the Pandavas full darshan.
…Kedarnath Temple:
A flat, broad, powerfully effectual place is enclosed and covered with a high spire. The current temple was built in the eighth century by Adiguru Shankaracharya, and next to the temple is statuary built by the Pandavas. It is built over a triangular ground and constructed with the help of cut stones. It is fully decorated with architectural carvings; this temple is one hundred years old...

.....By the outer door of the temple stands a giant murti of the bull Nandi taking the position of guardian. The inner sanctum of the temple is where the murti is stationed. The inner sanctum is of stone and possesses a pradakshina [circumambulation] space that goes around all four sides, where Lord Shiva is worshiped in the form of Sadashiva. There are various deities and there is a small temple on the path for pradakshina. There are some inscriptions written in Pali or Brahmi script with historical information written on large gray stones.  These are all indications of ancient importance and answer questions about who constructed the temple.

Here this text, in yet another meditation on Shiva’s distinctive presence at the site, intriguingly describes the linga as being in the form of Sadashiva, notably one of the five forms of Shiva's face that Stella Kramrisch writes is "generally not shown" iconographically.
 That is to say, this account suggests that the face of Shiva present in Kedarnath is the face for which there is no iconographic representation, a challenging suggestion given the datum of a form of Shiva around which a temple has been constructed. This version also distinctively emphasizes the authority of inscriptional attestations for the ancient character of the temple.
The daily time of puja is in the morning and evening. The morning's puja is called nirvan darshan as the Śivpiṇḍ puja is done in its natural form. Ghi and water are the primary offerings [upahār]. The evening puja is called shringar darshan as they decorate the Shivpind with flowers and adornments.  The puja is accomplished with the speaking of mantras, the ringing of bells, and the presence of devotees. There is a search/attempt to obtain a divine blessing. In the Suprabhāt [morning] puja, suprabhāt, bālbhog, Śivpūja, Asatotār, Śivmahimā, Śivnāmāvalī, Śivasaṃhāram [these are the names of well-known forms of puja and devotional Sanskrit compositions] are included. What is recited and accomplished is based on Kedarnath and spoken by Sanskrit scholars who are Brahmins from villages near Ukhimath and Guptkashi.

The date of the opening of the Kedarnath temple is fixed on the day of Mahashivratri by pious persons [sādhuoṁ se] in Ukhimath, normally the last week of April or the first week of May. The Kedarnath temple is opened one day prior to that of Shri Badrinath… [The text continues to describe Shankaracarya Samadhi, Gandhi Sarovar, Vasuki Tal, Gaurikund, Sonprayag, Guptkashi, Agastmuni, Ukhimath, Kalimath, Chopta, Triyuginarayan before proceeding to a description of the remaining four of the five Kedar.]

The more standard language of offering (upahar) is used for the ghi malish, and Shiva’s form receives yet another treatment, as a pind, or lump. This usage of pind to refer to ambiguously shaped organic forms of divine presence resonates with the way that one often finds descriptions of forms of the Goddess. Vaishno Devi's ambiguous three pind form is a good example.
 In contrast to the previous example, the Panch Kedar and specific Sanskrit devotional compositions are mentioned but Bhairavnath and Pashupatinath are not.
Sanskrit Treatments of Kedarnath

There are treatments of Kedarnath found in Sanskrit texts available in the bazaar which connect to oral and pamphlet versions in a number of direct and indirect ways.  Treatments of Kedarnath in Sanskrit literature more generally would be a topic worthy of its own full-length study, along the lines of the work of Handelman and Shulman already discussed. I focus here on three texts that are found in the Kedarnath bazaar itself. The Shiva Purana functions as a main axis for these treatments, and the Shiva Purana is present in Kedarnath in a number of important ways. Both in the Kedarnath valley and more generally, the Shiva Purana is one of the puranas that is commonly recited and expounded in the context of puranic katha recitations, and the stories and ritual instructions found in it functions as an important node on the web of cultural knowledge and representation about “Hinduism” in the medieval, colonial, and modern periods constituted by Puranic modes.
  Second, recitations of the Shiva Purana often occur in Kedarnath: in 2007 three were scheduled and two were performed. One was a very public recitation sponsored by the Samiti, and the second was a private recitation sponsored by a group of yatris who brought their own reciter with them and who resided in Kedarnath for the duration of the katha. Third, texts of the Shiva Purana are available for purchase in the bazaar. Two other Sanskrit texts are also available in the bazaar that complement and elaborate on themes found in the Shiva Purana. In this section I look at the thematic relations among the treatment of Kedarnath in these texts and suggest how these themes offer interpretive frames for thinking about narrative exposition and the experience of place more generally. 
3.1 Kedarnath and the Shiva Purana
As Benjamin Fleming has discussed in detail, there are at least two versions of the Shiva Purana with not wholly identical content. 
 I base my discussion here on a treatment of Kedarnath found in the Motilal Banarsidass translation, which is based on the Sanskrit text of the later of two Venkateshwar Press editions.
The Sanskrit versions of the Shiva Purana most commonly available in the Kedarnath valley (they are usually ordered from Haridwar or Rishikesh) are also those published by the publisher who took over the Venkateshwar Press, Khemaraj Shrikrishnadass.

Sūta said: 

O Brahmins, the incarnations of Viṣṇu – Nara and Nārāyaṇa performed their penance in the Bhārata Khaṇḍa in the hermitage of Badarikāśrama. Requested by them for their worship, Śiva, being subservient to the devotees comes every day to that earthen phallic [pārthive] image of Śiva. A long time elapsed while these two incarnations of Viṣṇu, the spiritual sons of Śiva, performed the worship of Śiva. On one occasion the delighted Śiva told them – “I am delighted. Choose your boon from me.” When he said this, Nara and Nārāyaṇa spoke these words keeping in mind the welfare of the world. Nara and Nārāyaṇa said: - O lord of gods, if you are delighted, if the boon is to be granted by you, O Śiva, stay here in your own form [svena rūpeṇa] and accept the devotion of your devotees.


As I noted in the introduction, Benjamin Fleming has pointed out that the identification of Shiva’s primary form with the linga was not complete during the redaction of the different parts and versions of the Shiva Purana; as he discusses with regard to this particular example, it is not wholly clear that Shiva’s Parthiva form is that of a linga.
 This is particularly significant in the context of the consistent ambiguity of Shiva’s form in Kedarnath that I have highlighted throughout this chapter. 
Sūta said:

Thus requested, lord Śiva himself stayed in Kedāra on the Himavat in the form of Jyotirliṅga. He was worshipped by them for helping the worlds and for appearing in the presence of the devotees. He destroys their miseries and terrors. Then Śiva himself stayed there in the name of Kedāreśvara. By his sight and worship he bestows the desires of the devotees. The gods and the sages of yore worship here. They get the fruit of their desire from the delighted lord Śiva. Since the residents of Badarikāśrama derive their desires every day by worshipping him, he is called the bestower of the desires of his devotees ever. From that day onwards, if anyone worships Kedāreśvara with devotion he will not suffer distress even in dreams. 
It was he who on seeing the Pāṇḍavas assumed the form of a buffalo [mahiṣaṃ rūpamāsthitaḥ], having recourse to his magical skill and began to run away. When he was caught by the Pāṇḍavas he stood with his face bent down. They held his tail and implored him again and again [prārthitaśca punaḥ punaḥ]. He remained in that form in the name of Bhaktavatsala. His head portion went and remained fixed in the city of Nayapāla [Nepal]. The lord stood in that form there. He asked them to worship him in that trunkless form. Worshipped by them, Śiva remained there and granted boons. The Pāṇḍavas went away with joy after worshipping him. After obtaining what they desired in their minds, they were rid of all their miseries. 
There in the shrine of Kedāra, Śiva is directly worshipped by the Indian people. He who makes a gift of a ring or a bracelet after going there becomes a beloved of Śiva. He is endowed with the form of Śiva. On seeing that form of Śiva, a person gets rid of sins. By going to Badarī forest he becomes a living liberated soul. On seeing the forms of Nara, Nārāyaṇa and Kedāreśvara, undoubtedly he can achieve liberation. The devotees of Kedāreśa who die on the way are released from rebirth. No doubt need be entertained in this respect. Going there, with pleasure, worshipping Kedāreśa and drinking the water there a person is released from re-birth. O Brahmins, in this Bhārata country people should worship with devotion Nara-Nārayaṇeśvara and Kedāreśa. Although he is the lord of the universe still he is particularly the lord of Bharata. There is no doubt that Śiva Kedāra is the bestower of all desires.O excellent sages, I have narrated to you what you have asked for. On hearing this narrative the sins disappear at once. No doubt need be entertained in this regard.

The text does not attempt to reconcile its assertion that the jyotirlinga is Shiva’s true form (svarupa) with its subsequent statement that Shiva’s presence in Kedarnath is based on the buffalo form that he took to flee the Pandavas. It links Kedarnath to Nepal and not the five Kedars, and the manner of their supplication is reverent. There is no hint of violence whose effects and tone must be mitigated. Yet at the same time the initial unwillingness of Shiva to fully encounter the Pandavas is clear.
3.2 The Upapuranic Kedārakhaṇḍa and Kedarnath
While the most well-known, both inside and outside of Garhwal, account of the visit of the Pandavas to Kedarnath is found in the Shiva Purana, the text that is mostly commonly mentioned in the context of Kedarnath and the Kedarnath valley is known as the Kedārakhaṇḍa (the section/area of Kedara). The Kedarakhanda (henceforth Ukkh) is an upapuranic (minor puranic) text, and it is the text most commonly known in the Kedarnath valley, and by extension mentioned to yatris in this regard, to contain substantial information about Kedarnath. Upapuranic literature tends to be, in contradistinction to the eighteen great puranas (mahāpurāṇa), more regionally focused. It displays an intimate knowledge of the geography of a particular region, and it has been argued that Upapuranas often constitute the attempts of a Brahmanical group to establish dominance in the region through textually structured interactions with the persons already present in the region.
 

Speaking ethnographically, the distinction between the puranic and the upapuranic is in the case of the Kedarakhanda to large extent an analytic distinction. I met very few people who articulated (or were even convinced by my claims regarding) this distinction. The Ukkh is a different text than the Kedarakhanda of the Skandapurana, though in practice the two are almost always conflated. I do not discuss the Skandapurana in this chapter because it is generally not referred to in Kedarnath beyond its conflation with the Ukkh and, though a mahapurana, it is not the subject of puranic recitation in the Kedarnath valley. A full discussion of Ukkh (about eight hundred pages long with its Hindi translation in one version), its different published editions, and the ways in which it fits into the vast network of puranic, agamic, tantric, and epic literature would itself require the space of an entire book.
  I confine myself here to a discussion based on the only version of the text I found available in the Kedarnath marketplace and the only version I ever saw in the homes of Kedarnath valley residents. It is a version that, not coincidentally, comes with a Hindi translation by the famous Garhwali scholar of Garhwali history and culture Shivanand Nautiyal.
 
There is not a performance tradition in the Kedarnath valley that engages the Ukkh as such.  Public recitations of a Purana, usually lasting nine or eleven days and known as either katha or puja  (e.g. Shrimad Bhagavat Puja, Shri Shiva Mahapuran Katha), tend to be of great Puranas such as the Bhagavata Purana or the Shiva Purana rather than the Kedarakhanda. On the other hand it is often, in its guise as part of the Skandapurana and along with the Sanskrit Mahabharata, invoked as a proof text in interactions with yatris. These invocations, however, do not involve the iconic presence of the text in the same way that mention of Tulsidas' Ramcaritmanas might. The text is referenced, but rarely displayed. 

In addition to its function as a proof text for the ancient greatness of Kedarnath, one of the most important ways in which this text is invoked is through the image of Shiva explaining to Parvati the multiple ways in which he is present in the landscape of Garhwal. Like much South Asian literature, the framing of the text is dialogic. The content emerges as the result of a series of questions and answers between pairs of speakers. The Ukkh has multiple such pairs: Vasbbishta and Arundhati, Shiva and Parvati, Narada and Skanda, and Utpalaka and Dharmanetra.  The Shiva-Parvati pairing is the one I have heard referenced in conversation, and their discussion is what frames the description of tirthas in the Kedarnath valley found in the text. 

There are several passages with markedly different content and tone that refer specifically and substantially to Kedarnath.
 The differing voices and contents of these passages, taken together, offer a useful literary rubric for looking at how narrative expositions of Kedarnath, more generally, relate to the place as a whole. As one might expect in an upapuranic treatment of Kedarnath in a Garhwal-centric text, these passages constitute an extensive set of narrative approaches for encountering the site.
The first passage occurs immediately following an account of the descent of the Ganga and the tapas of king Bhagirathi.
Vasishta said:


Having heard this excellent story Parvati, filled with devotion, said to her husband Shiva “God of Gods, ruler of the world, you are he whose grace is the final objective of devotees. You have now told me about the ten streams of the Ganga. Abode of all that which is, tell me the names and greatness of the country were those flows went. Tell me their greatness in detail; I want to hear this now. Where did those Brahma-arisen waters meet? Tell more about the greatness of those places. I am your devotee, Lord of Gods, you alone are dearer to me than breath. People do not conceal from those who love them. Lord, you alone are the maker of the world, the upholder of the world. By you alone, Lord of Gods, are these three worlds permeated entirely. Tell in detail in which countries are the ten flows of the Ganga.

It should be noted what question Parvati asks specifically; she asks to know more about the greatness of the region. Her questions are similar in form (if not fully in import, considering the metaphysical underpinnings of a dialogue between Shiva and Shakti), to those that yatris might ask their tirth purohit.
The Lord said:

 Listen, Devi, best of women, matchless one – I will answer what you have asked, and it has never been told to anyone else before. Effort should be made to keep this marvelous and wonderful secret hidden. By the mere sight [of such places] millions of papa-generating actions are burnt up as if by fire, ruler of the ruler of the gods. Hear, Devi, how once the god-sired Pandavas, the famous and mighty sons of great-souled Pandu, were disgraced by their killing of their own lineage and afflicted by their murder of their own guru. Having killed Drona and all the others they were greatly troubled, and with their hearts burning and greatly agitated with grief, with all their deeds come to foul ends, they sought refuge with Vyasa.  Possessing minds into which impurity had already entered, they said to great-souled Vyasa: blessed Vyasa, all of us have come for refuge with you. How can we, Brahman, whose selves are now [full of] papa, attain liberation? We are disgraced by the killing of our own lineage and afflicted by the murder of our guru.  You are our only refuge; give us a clear command. Brahman, by what action can we attain the highest state? Having taken pity on us because we are your descendants, tell us this. 

Notable here, considering some of the other versions of this scene encountered in this chapter, is that the Pandavas do not seem to hold anyone responsible for spurring them on to actions that will later incur papa.
Vyasa said:

You Pandavas who are killers of your lineage, listen!  What is generally valid as a cure for all cases does not hold for those who have killed members of their lineage unless they go to the abode [bhavanaṃ] of Kedar. Go there! That is where Brahma and other gods who are desirous of the darshan of Shiva stay established in tapas, purified of their actions as they carry out the highest tapas. That is where Ganga is, the most eminent and chief of the numerous rivers. That is where the Lord Shiva [Mahadeva] lives, along with his numerous mighty followers and kings. That is where the gods, along with the gandharvas and yakshas and rakshasas and bulls, have their sport every sunset of one half of the month of the Scorpion. Many instruments sound there and the chanting of the Vedas is heard. That is the place where those who are dead become Shiva, without doubt. Who can describe the greatness of that area [kṣetrasya]? He who has given himself over to numerous tirthas and remembered that area will get liberation. Go to that divine place [tridaśasthānaṃ] known as the Great Path [mahāpatha]. That is the best place for expiation of the papa of killing Brahmans.

Of distinct importance in this paragraph, and throughout many parts of the Ukkh, is that there is a good degree of semantic overlap between the region of Kedara, roughly conforming to modern Garhwal, and the “region” of Kedarnath proper.  In this small section alone one finds a number of different place words that set up this overlap: bhavana, sthana, kshetra, and later on sthala.  This overlap of locative specific is pervasive throughout the passages from the Ukkh I discuss.
The Lord [Shiva] said:

Thus Vyasa spoke. Having heard, the Pandavas delightedly reverenced him, circumambulated him, and went to mount Kailash. They lived there and attained the highest condition. The tirthas by whose seva the mighty [Pandavas] became pure, the attainment of that place [those tirthas] is difficult even for the gods. It is fifty yojanas by thirty yojanas, and this place is whence one goes to heaven – that mighty place is not earthly.  From the border of Gangadvar to the white mountains and from the banks of the Tamasa to the underside of Boddhacala is known as the auspicious region of Kedara, a region separate from the world…

The journey of the Pandavas into the Himalayas here is presented in general fashion, similar to the text of the Mahabharata variant discussed in the introduction. It is a general picture of the svargarohana, the ascent to heaven, of the Pandavas.
The second account is that of a wicked hunter who accidentally happens on the Kedara area. 
Parvati said:

Mahadeva, tell me of that region in detail, the region known by the name of Kedara that bestows liberation and heaven. Husband, how many tirthas are there? By bathing and offering gifts, Lord, what merit and what fruits occur? How is that tirtha the best of tirthas? Lord, dear one, tell all that to your dear one.

The Lord  [Shiva] said…

… As a king among men, as Vasava [Indra] among the Suras, as Danada [Kubera] among the Vasus, as my [city] among cities, as Rambha among apsaras, as Tumburu among gandharvas, thus is the region known and referred to as Kedara [first] among regions.
 
Hear, Devi, in detail, the story of a hunter and a deer – listen to it. There lived at the border of a village a dreadful hunter of deer. He always ate and sold deer meat. Once, that great hunter went to the forest to kill deer. Devi, he killed many deer there. Thus, killing deer, the hunter went into the tirtha of Kedara. Ruler of gods, that most excellent of sages Narada appeared wandering on the mountain, and going along with him were the sages who were his followers. At that time that very same hunter became excited – “That which is moving [going] is a golden deer of divine appearance! Having killed that golden deer, I would be full of [its] gold.” Having thought thus, the hunter became very surprised. Having made the bow ready and placed on it an arrow, just as he went to shoot the sage the sun went away. Seeing that extraordinarily surprising thing, the hunter was amazed. 
Just as he went closer he saw a frog in a hole being quickly swallowed by a large snake.  Just as the black snake swallowed this frog the frog turned into a noble trident-bearing entity wearing a serpent as a sacred thread, with resplendent locks, bearing a half-moon,  glorious like Kailasa, dancing, adorned by his followers, blue throated, wearing the skin of an elephant. Having seen that most amazing thing, the hunter [thought] “What is this? How did it happen that the frog, enveloped by the snake --How did this happen that the frog transformed into a different body? What?! I think this is a dream – how do I wake up? How has this confusion happened? After all, I am nothing if not healthy! Or otherwise this is somehow a misfortune having to do with ghosts. Now my death is near. Whence comes this misfortune? What do I do? Where do I go in this ghost-inhabited [vane>sminbhūtasevite] forest? In this great forest who will protect me? I alone have just seen how the frog encountered misfortune.” With worries such as these having entered his mind the hunter, Maheshi [Parvati], at that very moment began to flee from the forest. At that very moment he saw a deer, of beautiful and fat limbs, being killed by a tiger and the great hunter was distressed with fear. [He saw that] deer, as it was being killed, take the form of Shiva, five-faced, three-eyed, wearing a snake as a sacred thread. At that instant, ruler of the ruler of the gods, the killer who was the killer of the deer was killed by another hunter and became a bull. Then the formerly slain deer, now in the form of Shiva’s very own likeness, mounted that bull, beautiful one. 


The hunter and the reader are seeing one of the attributes of Puranic tirthas in action: sarūpatā.
 That is to say, when one enters a tirtha, one attains the form of the deity who is present in that tirtha. Transformation and fluidity of form are here marked as characteristics of being in the vicinity of Kedarnath.
Having seen that most surprising thing the hunter was amazed, and started to think “What is this, what is this? The hairs all over his body stood up, and his mind was dismayed. Then, ruler of the gods, he again saw the sage Narada. Seeing him, someone with the form of a mortal in that fearsome forest, and the hunter heard the statement from the sage’s mouth, dear one, that “How is it that the hunter is good and bad [sādhurasādhuśca], and that this forest is pre-eminently good?” Having heard thus the hunter said to the sage Narada “How is it that I am good, Brahman, and not good? And how is the forest so very good?” Tell me about what you have said. Having heard what the hunter said, Narada said, laughing “You, excellent hunter, possess great merit, by virtue of which you have come to this tirtha and taken the auspicious darshan of such sites. That is why you are good. Now hear why you are not good. You did not know [recognize] this most auspicious of tirthas, by whose greatness living beings straightaway obtained Shiva-hood even at the very moment that you were watching.” Having heard that statement and [seen] that most surprising form, dear one, the extremely lucky hunter at once prostrated himself on the ground. “I am favored, I have realized all my desires, sage, by your darshan. I drink the nectar of your great tale that has come from your lotus mouth. Best of sages, take me out of the ocean of existence! I am wicked: I am a killer of sages, I am violent, I am dangerous.  Auspicious one, cause me to cross over. How might a condition such as this come about for me?  Best of sages, having taken pity, tell me!” Narada said to him “Now live here!” Having spoken thus, Devi, he [Narada] disappeared even as he [the hunter] was watching. And the hunter lived there and indeed attained the highest state. Even I am not able, well-hipped one, in hundreds of years to tell the greatness of that region. Merely by hearing [of its greatness] one goes to the highest state. Ruler of the gods, dear one, hear even more about the most excellent and secret tirthas.

This episode offers a view of the transformative power of Kedara, undefined here whether it is meant as region or site. This episode suggests membership in a general corpus of stories about ignorant hunters, often adivasis, who accidentally perform acts of devotion to Shiva and are richly rewarded. Such stores are often associated with the celebration of the festival of Mahashivaratri.
The next passage focuses on the power of particular sites in the area between, in, and around Kedarnath and Gaurikund. It does not tell a story, but rather lists the specific powers and benefits of particular sites. In this way it may be called tantric; the tantric text of the Kedarakalpa (discussed in the next section) demonstrates a similar emphasis.
[Shiva is speaking]


Wife of Shiva, Devi, to the south is what is heard of as Retasa [quicksilver, sometimes understood to be Shiva’s semen] Kund. By the drinking of its water, there is no doubt that [one becomes] Shiva. There are marks by which that place that bestows Shiva-[ness] is known. Quicksilver is seen there and the water bubbles. By the mere sight of that place a man goes to the highest state. So again, ruler of the ruler of the gods, what especially happens by means of that water, wife of Shiva? Here, Parvati, the tirthas are on the good shores of the Mandakini. Down from that great tirtha is what is known as the auspicious Shiva Kund that bestows the world of Shiva. The Shiva linga there is known as liberation-bestowing Kapila. The wise man who fasts there for seven nights and withdraws from breath [life] attains the condition of being joined with Shiva [known as Śivasayujyatā]. Where a stream flows out above that is Bhrigutunga, [the place] that bestows liberation on the wicked. Cow killers, the ungrateful, Brahman-killers, even those who have betrayed confidences. He who does tapas on Shrishila and then forsakes breath [life] from the high elevation of Bhrigutunga, ruler of the gods, he will go to the state of the highest Brahma. Two yojanas up from that tirtha there emerges bubbling red-colored water. This water is most secret and should not be mentioned to bad living beings. By its mere touch, dear one, all metals become gold. Iron and other metals they become [gold], Devi, this is very true and without doubt. This most difficult to reach tirtha is called Hiranyagarbha. 


This section is directly evocative of the alchemical agendas of the Nath-Siddhas described by David White discussed in the introduction. It is also a much more prominent presentation of the practice of leaping from Bhrigutunga than that found in most modern pamphlets.
North from there, o Devi, is a most excellent crystal linga. By its puja a man would become Shiva at that very instant. Seven steps before that is the tirtha remembered as Vahni [fire]. I will tell its marks- Devi, listen to my telling. Dear one, the water of the Vahni is from melted snow. Its puja should be done by offering anointing of invocations and ghi. Vahni [fire] becomes pleased and bestows desired boons. North from there, Devi, there is a most amazing thing, wife of Shiva. Water falls from the tip of a rock/mountain onto the ground. From a drop of that water, Devi, [people] are liberated. I was worshipped with pearls there by Bhima, [pearls] from the houses full of coral and pearls that are always there. In those houses, o ruler of the gods, gandharvas and apsaras sing to the great lord, filled with delight.

O great Devi, those who are wise and with meritorious atma go there. There, having gone to the yatra of the great path they do not suffer. On that great path, Devi, there is a mud [made of] ghi and milk-rice [ghṛtapāyasakardamāḥ]. The ground is gold, full of jewels, adorned with golden animals and birds. The trees there are golden and the branches are red coral. Great vultures shine from the eating of golden snakes. In every direction for a yojana there are great serpents.  Maheshvari, my abode has seven walls. There, Devi, Brahma and others always do my seva. They are ruled by great Bhairava with a staff in his hand. Ghosts and corpse-spirits, Jrimbhakas [a type of demon], Kushmandas [Durgas], Nandis, attendants of Shiva, and others play there enveloped in delight. I am always established on the great path, my dear one. There is no place, ruler of the gods, more dear to me anywhere. Any mortal who says with devotion “I will go to the great path and I will forsake my breath [life] there. He, ruler of the ruler of the gods, is the dearest of the dear to me.  What is left [what benefit is there] in the world for a person who, having separated himself from the social world, having established me in his own heart, goes to a temple? My greatest place is the top of the mountain of the ascent to heaven. This rock/mountain has the character of a tirtha where I am always established. By its darshan, by its puja, by its touch, the papa of deeds such as the killing of Brahmans is destroyed, ruler of the gods. Where Madhvi Ganga river meets the Mandakini, there is a great, Shiva-bestowing tirtha known as the “death of Krauncha” [belonging to Kartikeya]. Having bathed there, best of women, one dwells in the abode of Kailasa. And where the Kshiraganga river meets with the Mandakini. There is the most eminent Brahmya tirtha where, having bathed, one becomes a divine follower of Shiva. South from there, Devi, is the water that bubbles. That water is known as ocean-water and by its touch it bestows [the attainment of] Shiva. 
The part of the Kedarnath end-valley that lies above the valley floor and to the north of the “main” site appears here as a wondrous realm where normal environmental matter is transmuted (mud into auspicious substances, trees and dirt into gold) and where the impossible is juxtaposed (fire and water). The kedara, the marshy soil, is itself transformed.
Having framed the region as generally wondrous, powerful, and transformative, the text proceeds to what a modern-day view of the text would call the area of the temple.

To the south of me is a most beautiful rock known as Porandara where, Devi, Indra for his own establishment once worshipped me. There is my eminent linga; by its darshan it bestows liberation. Ten dandas from my place is what is remembered as Hamsa [swan] Kund. Where Brahma, great Devi, came having become a swan and after having drunk retasa contended with Shiva’s followers. That [place] known as Hamsa Kund bestows liberation on ancestors, and one who does the shraddha for ancestors goes to the highest level. Those ancestors who are in hell or who are born into lives and lives become trident-bearing Shivas with topknots made of the half moon, [sitting] on the shoulders of a bull, wearing snakes as sacred threads, limbs covered  in ash who sport with me. That is the greatness of Hamsa Kund, best of women. This water-infused ground trembles with a foot is placed [on it]. What is called the region of Kedara is the best tirtha of tirthas. Having seen me, the lord of Kedara and having drunk my retas-water, he attains union with Shiva  in his heart, Maheshvari. Wherever, whenever, however, wife of Shiva, whether wicked or good, when he dies he goes to the city of Shiva. This place of Shiva is said to be [as] auspicious as that of Vishnu. 


The center of the Kedarnath end-valley, today marked by the Kedarnath temple and the built environment of Kedarnath village, is in this account merely part of a broad series of powerfully efficacious sites that all should be visited. This egalitarian view of the power of the Kedarnath region, both specifically as the Kedarnath valley and more generally as the entire region of kedaramandala, then proceeds south from Kedarnath, first to a site on the way south to Gaurikund and then to Gaurikund (here Gauritirtha) itself.
 Devi, the rock of Bhimasena is known as my couch. Hear about my tirtha that is three gavyutis to the south from my place. This tirtha is known as Gauritirtha and bestows all siddhis [powers]. It is where you, Maheshani [Parvati], on the bank of the Mandakini, previously performed your post-menstrual bath – that is remembered as Gauritirtha, for the birth of Mahasena [Kartikeya]. Matchless one, has this been forgotten by you? Therefore I will tell the marks by which that auspicious [place] is known. The water there is pungent and red and muddy. I never forsake that place, ruler of the ruler of the gods. There I am called Gaurishvara and I bestow dwelling in the world of Shiva. Who bathes there and puts the dirt on his head, he becomes as dear to me, dear one, as you. Here whatever action is done its qualities are multiplied by a hundred thousand. South from there, Devi, is the protective ashram of Goraksha [Gorakhnath] where, o Mahadevi, Siddha-Goraksha always resides.


 Listen- I will tell [about] that linga and that most auspicious place. There is very warm water there that is wholly divine. Having stayed there for seven nights and doing japa, one attains the highest Shiva. Ruler of the gods, one becomes siddha [powerful] in the same manner as most eminent Goraksha. On that great rock four rivers are remembered: Devika, Bhadrada, Shubhra, Matangi – thus are they [listed] together in a collection. In the [place] belonging to Devi, the person who for seven nights abstains from falsehood and does the japa of “Aum namah Shivaya”, Devi, attains the capability to create pearls by touch, [to make] metals become gold by touching them -- there is no doubt about this. Thus, Devi, having bathed in the other (rivers) one obtains power.


The text returns to the alchemical significance of the area around Gaurikund for those interested in the attainment of siddhis. Then, the discussion heads slightly north (and then slightly south) again to the area just above Gaurikund on the way to Kedarnath.
Up from Gauritirtha in the direction of where Saumya mountain lies Cirvasa [clothes-wearing] Bhairava guards my area. Thus, the person who has given clothing there obtains merit. If not, Shiva and Bhairava take away all the results.  Therefore having made the utmost effort to worship Bhairava one should enter [my area]. There on a great rock/mountain unbearable Kali dwells. Having reverenced her, wife of Shiva, one should go to my couch [Bhimasena-rock]. A krosha in the other direction from Gauritirtha is the difficult to reach door of Vinayaka [Ganesha], established there, wife of Shiva, when your son Ganesha stood at the door, [who was] created from application of unguents on your limbs. He was established at the door, o ruler of the gods, by you while you were bathing. I cut off his head and it fell in the [this] region of Shiva. Devi, the head returned as a boon by me when I became pleased – then the elephant head was attached onto his body. Having worshipped Ganesha with various foods and substances, one should go to my great place where, having gone [arrived], he would become Shiva. 


Finally, in preparation for the next section of the text on the area of Triyugi Narayan to the southwest of Kedarnath, the text describes the area of the lake of Vasuki (located immediately to the southwest of Kedarnath on the way to Triyugi Narayan).

The river known as Kalika is born from a tributary of the Ganga, whose seva is always done by the nāgas [serpents] and their chief Vasuki. That is where as Shesheshvara [lord of the snakes] Mahadeva is in the lake. There great snakes spring up and when those great poison bearers are angry they turn that place to ash, otherwise they do not. At the root of that lake, Devi, is Kalika, for which reason [it is known] as Kalika [river].  The meeting point of the Mandakini and the Trivikrami is most bestowing of merit. That is where I stand with the name of Kalisha and I bestow [attainment] of my own place. Enough! Thus, Devi, you have been told about the region of the lord of Kedara. Having heard or spoken half a verse or a verse, one will obtain Shiva/ auspicious things.

It should be noted that in the passages of the Ukkh discussed thus far, no mention has yet been made of the Pandava’s touching of Shiva that constitutes the centerpiece of the account from the kotirudrasamhita of the Shiva Purana. The touching of Shiva by the Pandavas appears separately in the Rudranath section of a part of the Ukkh dedicated to the remaining four of the five Kedars. In these chapters, the main theme is that of the purificatory, transformative journeys of individuals from the modern-day north Indian plains into the mountainous region of Kedar. Moving steadily east, the reader first meets Madmaheshvar, Tungeshvar (Tungnath), Rudralaya (Rudranath), and Kalpeshvar (Kalpanath).
 The immediate catalyst for the mention of Kedarnath is again a river, this time the Vaitarani river.
Listen, Devi, best of women, Parvati, to my tirthas. There the excellent Vaitarani flows, who causes the crossing over of ancestors. There by the act of pindadana [offering to the ancestors] one gets the fruit of a hundred thousand Gayas. There is a pleasing Shiva-face there bearing all sorts of adornments. By its darshan people are liberated. Formerly, I, the ruler of the gods, was fiercely and persistently sought by the Pandavas, all connected to the killing of members of their lineage, for the purposes of purification of their papa. Seeing them, I went to the region of Kedar. They followed behind me for a very long way. Seeing them coming close, I entered the ground. Seeing me near, they came behind me, and in the [place] known as Kedar, Goddess, they touched [my] auspicious back region. By that mere touch they were liberated from the murder of their lineage, and [that] behind portion, Parvati, is established there even today.  Kedaresha [the lord of Kedara] is reported in all the three worlds as liberation bestowing. By way of the downward path, ruler of gods, my face is in the great place. In this world, whoever having arrived at this place would take darshan, those persons are liberated from all wickedness and are enclosed by the armor/rainment of knowledge. Those humans will be absorbed into this very body of mine. Now, another: I will tell of a tirtha that is the best of tirthas.

The text continues on to discuss the tirtha of Manasa. While Shiva’s buffalo form is not mentioned here, it may be to some extent inferred on the basis of the well known version already found in the Shiva Purana.  Here the Pandavas do not supplicate, they merely touch. The passage does not mention Nepal, nor the ghi malish, nor does it mention the identity of Kedarnath as a jyotirlinga.  Immediately following the establishment of Shiva in Kedara, the text takes an esoteric turn that is difficult to interpret.  Without the guidance of oral or written commentary alert to the tantric allusions of this language, it is unclear what exactly is meant by being enclosed in the “rainment of knowledge”and the location of the face “by way of the downward path”.

This passage generates several themes. Shiva was unwilling to be immediately accessible to the Pandavas, and ultimately they only succeeded in obtaining, through touch (sparśa), access to his backside. Yet the text makes a point of mentioning the face of Shiva. Darshan is normatively of the face of the deity. This is a telling reversal. Then, this already complicated presence is rendered even more complex. An understanding of the true location of his face, the normal object of darshan, would seem to be limited to one who is clothed in knowledge. And it is this opaque platial presence into which, according to Shiva the narrator, humans would be absorbed. 

The Ukkh also questions the extent to which narratives about places are capable of fully describing what is there to be described. There is a passage about Kedarnath which occurs in a different section of the text when the discussion is centered on the Uttarkashi region of central Garhwal. The point of connection is the notion of Kashi. In some versions of the Kedarnath narrative Shiva had been residing in Kashi (Varanasi) prior to his being sought out by the Pandavas. At this point in the text the dialogue is between Narada and Skanda.  Narada asks Skanda for the details of why the Pandavas had to do their tapas specifically in Kedarnath.  He presses for specific reasons. Why, he asks, did Shiva leave Kashi when he saw the Pandavs? How did he not know of their obligation [to be cleansed]?
 Skanda's response is provocatively unexpected.

Having heard the words of Narada the great-souled one first for a moment fixed his thought on Shiva and remembered his [Shiva’s] statement. That articulate one, eminent among speakers, having reverenced Shiva, great among all the gods, laughing, spoke.

Skanda said:

You, are fortunate, well-destined one, you are a sage favored among the fortunate. There is no devotee in the three worlds more devoted than you…
  
He then embarks on a lengthy (101:22-49) and general description and assertion of the unparalleled greatness and unique power of the Kedara region, including a detailed articulation of its borders. This is Skanda's answer to Narada. After this, the text moves on and Narada asks Skanda to tell him more about other particular tirthas. That is to say, Narada asks in essence a philosophical question about Shiva's reasons for his behavior: why did Shiva force the Pandavas to go the Himalayas when he was already in Kashi (where he himself was cleansed of his murder of Brahma and where he himself resides in the form of a linga of light)? Skanda's response is to laugh, and recount for Narada the unique power of the region. He does not give a psychological answer (e.g. Shiva wanted to test the Pandavas, as many people would say in response to such a question about Shiva's motives). Skanda, himself Shiva's son, says that the place is the answer. He does not answer with a story or an account of Shiva’s motivation; he answers with a description of the region in which the site is located. The place is the answer – it is, remembering the observations of Edward Casey on the nature of places, what gathers.
There are several general themes in the Ukkh that are also relevant for understanding how the Ukkh frames journey through Garhwal to Kedarnath and residence in the region. The first is the notion that there are numerous beings and natural entities inhabiting the region of Kedar (i.e. Garhwal) who were previously wicked, from a lower varna, or a demon. One finds in several places in the Ukkh the figure of the Brahma-rakshas, the Brahman-demon, who has taken up residence in the Kedar region (sometimes in groups of ten million) until final liberation may be achieved.
 There are Shudras who come to the Kedar region and achieve liberation; there is a river who was once a Shudra.
 Taken together, these stories paint a picture of the Kedar region as a region of extraordinary purificatory power populated by both holy people and papa-burdened beings on their way to liberation. There is also a continuum among people, the natural environment, and deities rather than a sharp distinction among different classes of entities.

There is in many places a conflation of tapas in the form of physical austerity and meditation with acts of intense devotion and praise dedicated to a particular deity.
 Drona's devotion to Shiva is a good example of this phenomenon, in which the ascetic practices of tapas are linked and to some extent synonymous with the worship (ārādhana) of Shiva .
 As one might expect, there are numerous enjoinders for animal sacrifice, usually when the subject of the text is a form of Devi.
 There are also several cases of parental devotion to elements of the natural environment. The Ukkh tells of a merchant couple who adopts a river and treat the river as a daughter, or a merchant who takes a mountain as his son when he is unable to become a father through normal means.
 Here again one finds the slippage among human, deity, and natural environment that seems to mark the region of Kedara. The overall effect of the Ukkh on a reader is a dizzying sense of the significance and power of the entire Kedar region brought on by the sheer number of important sites and their matchless and transformative efficacies.

3.3 Kedarnath in the World of the Kedārakalpa
There is a layer in the Ukkh that deals with animal sacrifice, alchemy, and takes an extremely specific interest in the qualities and powers of particular locations in the physical environment of the Kedar region. As I noted, this layer may in some senses be usefully understood as tantric. The Kedārakalpa, also found with difficulty in the Kedarnath bazaar, is an entire text about the region of Kedara (here understood as Garhwal).
  The text was explicitly mentioned to me once in conversation with a local tirth purohit who works in Kedarnath. It is an explicitly tantric text; the chapter colophons of the Khemaraja edition state that it is from the Kedārakalpa section of the Rudrayāmala Tantra and it mentions the recitation of the Aghora mantra in many places.
 There are dozens of exhortations to drink the uniquely powerful water of the Kedara region. Much of the latter part of the text describes the successful journey of a group of renunciants to the world of Shiva and their attainment of his darshan.

In the Vishal Mani Sharma edition of the Kedarakalpa one finds the description of a ritual in which a person is enjoined to performatively become a bull as part of a ritualized drinking of water.
 After bathing in the Mandakini river and performing a series of ritual preparations one is enjoined to face in the northwestern direction, drink water three times from the left hand, three times from the right hand, and then to get down on all fours like a bull, make sounds like a bull, and drink again like a bull (pibeta [sic] vṛsabho yathā).
 While doing this one is to speak “unmanifest/unknown words"(avyakt śabd karke in the commentary) and then the words "I alone am Brahma, I am Vishnu, and thus also Shiva."
 That is to say, the person ritually becomes Brahma, Vishnu, and Shiva and acts as a bull drinking water for purification and atonement.
 
The path of the Kedarakalpa is the path towards eventual Shiva darshan, purification, and towards becoming Shiva, and this process involves among other things ritually becoming a bull in order to become Brahma, Vishnu, and Shiva. This is the path of what Jvalaprasad Mishra, in the foreword to the Khemaraja edition of the Kedarakalpa, calls "the path of going to Kailash in one's own body" (sadeh kailās jāne kā mārg), in explicit contrast to the path of yoga and meditation.
 Notably, it will be remembered that in many versions of the Mahabharata, including several mentioned in this chapter, Yudhishtira performs the rare feat of going to heaven in his own body, as a living person.  

David Shulman has observed, in the South Indian context, that some folk versions of puranic accounts of Devi's victory over the buffalo demon Mahishasura explicitly and implicitly identify Shiva as the buffalo demon himself.
 In some of these accounts, Devi directs violence towards a buffalo-shaped Shiva as part of her aggression against forces that attempt to control her. Stephen Alter, in his account of his performance of the Uttarakhand Char Dham Yatra on foot, offers a notable comment on this point. Alter recounts an instance in Kumaon, the region directly east of Garhwal, where he witnessed buffalo sacrifice for the Goddess in which the buffalo to be sacrificed is first driven through a crack in a rock (supposedly a gambling piece shattered by Bhima in his anger): 

Years later when I heard the story of Shiv at Kedarnath the connection became clear. At Devidhurra Bhim's shattered gambling piece has taken the place of the Pandav hero standing with his legs apart and just to make sure that none of the buffaloes is actually a god in disguise, the villagers put them through this test. Not only was the sacrifice a means of propitiating the goddess but also a re-enactment of the myth.
 

It will be remembered that this is the action that, in many versions, causes Shiva to reveal himself; he will not pass through Bhima's legs. Further, it reminds us of another aspect of relationship to Shiva at Kedarnath, in the Himalayas.  That is the aspect of violence, of wound, of the frustration of the Goddess (remembering Sax’s account of Adishakti).

Narrative Exposition and the Complex Agency of Kedarnath
The Prevalence of Narrative Expositions 
I have delineated the form, contexts, and contents of narrative expositions of Kedarnath as they potentially occur, and often do in fact occur, in and around Kedarnath.  These thematic echoes and conversations, as well the ways that such stories offer information about and models of relation to Kedarnath, resonate across the genres and contexts of communication and reception I have discussed in this chapter. Several ethnographic generalizations also obtain across these examples. First, narrative expositions of Kedarnath have the potential to add distinctive views of the place to the associations, experiences, and expectations people bring to the site. Second, such narrative expositions sometimes occur, sometimes occur or are referenced in partial form, sometimes do not occur, and sometimes only become relevant after the conclusion of the visit itself.  Experiences of Kedarnath as a place may involve such narrative influence, or they may not.
The Character(s) of Kedarnath found in Narrative Expositions of the Place

When such narrative expositions and discussions do occur, the character of Kedarnath they delineate is consistently variable across the various contexts I discuss in this chapter. Let us summarize the content of the themes found in these different versions. First, from the downward directions of Shiva’s face in the “great place” to his self-manifest, conical, pyramidal, mountain-shaped, rock-shaped place, linga of light, and buffalo forms, Shiva’s presence in Kedarnath does not lend itself to consistent description. Descriptions and stories about Kedarnath combine these features in differing permutations. There is a persistent uniqueness, across time and language, to how different accounts of Kedarnath engage the phenomenon of Shiva’s form and presence in the place. Even on a grammatical level the syntax of sentences that take this form and presence as their subject is, when compared to the syntax of surrounding sentences, convoluted. We may conclude from the convoluted uniqueness of rhetoric surrounding the form and presence of Shiva in Kedarnath that as an abode of Shiva, Kedarnath poses a challenge to language. 

Second, the significance and power of Kedarnath as a specific location spreads out in variable fashion. There are numerous places of power that have the potential to become the object of efficacious practice in and around Kedarnath proper: rivers, kunds, valleys, lingas, rocks, and the environment more generally. The Ukkh demonstrates a consistent refusal to distinguish in any final sense between Kedarnath and the region of Kedara (modern-day Garhwal) more generally, and suggests a continuum of human, animal, and physical environment with significant overlap. Generally speaking, both oral and written modern accounts present a more circumspect list of important sites, perhaps because they know that most yatris will not have the time to stay in Kedarnath for more than a day.  And yet, the power of the area as a whole comes through modern accounts as well. 
Third, there are severable available models for thinking through the form and valence of human interactions with what is present at Kedarnath. Humans in Kedarnath may choose to think of themselves as following in the footsteps of the Pandavas, but the tone of the interactions of the Pandavas with Shiva in Kedarnath varies. Are they dharmic exemplars whose assiduous search for Shiva finally yields fruit, as the woman from the dharamshala in version 1.2 suggested? Are they seekers of liberation whose fierce determination and purpose lead them into an inappropriately intimate and violent encounter with Shiva that requires that they make redress, such as the twelve jyotirlinga account suggests in version 2.3? What does the example of the Pandavas tell us? Kedarnath is where the Pandavas departed on their ascent to heaven, and from whence Yudhishtira departed and proceed to successfully arrive in heaven in his own body (as Brahmacari Jai and the foreword to the Kedarakalpa mention) without passing through the gate of death; does Kedarnath enshrine human desire for heaven and the transcendence of death? The darshan of Shiva in Kedarnath is the darshan of a deity whose face has turned away; the challenge posed by this unwillingness forces the Pandavas to resort to drastic measures, such as the threat of inappropriate behavior (forcing Shiva to pass between Bhima’s legs, or striking him in frustration). Yet this place of challenge enshrines a God who is hyper-efficacious, hyper-present, and able to cleanse papa that can nowhere else be cleansed.  

And what of the relationships framed by these narratives between humans and Shiva in Kedarnath?  Are humans in Kedarnath on their way to becoming Shiva? If so, are they to accomplish this by seeking his darshan or by somatically engaging the numerous powerfully charged sites in the Kedarnath valley? If the devotee wishes to become Shiva, and Shiva takes the form of a bull or a buffalo (as might the devotee as well, the Kedarakalpa reminds us), then what of the violence, the effort, and the wound contained many accounts of the Pandava’s interactions with Shiva when he is in his buffalo form? Are these not accounts that premise a devotional relationality of the human and the divine, rather than the human becoming of Shiva suggested in the concept of sarūpatā? Is the wounding then a self-wounding? Is presence in Kedarnath progress towards greater intimacy with Shiva or is it an opportunity to move beyond the relationality of devotion and to access liberating power inside of one’s self by using the power of the tirtha? Narrative expositions of Kedarnath do not resolve such questions, but rather embody them. They create a weave of narrative possibilities for framing physical presence in the place that break down the boundaries between self, body, deity, place, and religious power.
Fourth, Kedarnath is also a place where people measure their relationships to the traditional past. For locals, as custodians of Kedarnath and narrators of the place, the connection of the site to its historical and legendary pasts touches on issues of prestige, adhikar, social authority, puranic authority, the imperatives of touristic and pilgrimage development, and the maintenance of Garhwali tradition that are deeply, recalling my discussion of the term in Chapter Two, “bifocal”. For visitors to Kedarnath, the historical age of the temple is a measure of its potential power, an index of the depth of their accomplishment in having reached such a place, and an opportunity to measure their own beliefs and experiences against the historical narratives they encounter. The stones of the temple are so big, and the place so remote, that the Pandavas must have been giants. And here we are. 
Context and Genre in Narrative Expositions of Kedarnath
Particular tellings, expositions, and texts about the origin and importance of Kedarnath pick their way among these various possibilities. Narrative expositions of Kedarnath reflect the social position of those involved and what they think about the character of Kedarnath, Shiva’s presence in the place, and the most appropriate and important ways to interact with both. The account of the Samiti hints at the local knowledge of those who wrote the text. The jyotirlinga account suggests the authors’ origin from outside the region.  The tourist account and the telling of the Bengali dharamshala manager linger on the historical attestations of the temple and the site. Some accounts mention the wounding of Shiva by Bhima and correlate it to the ghi malish, while others do not. Some mention the importance of drinking water, others of applying the ghi. And for many the Himalayas are simply Shiva’s place of tapas, and that says all that is necessary. 
The character of the repertoire constituted by the different contexts, contents, and forms of narrative exposition reveals a great deal about what it is to be present in Kedarnath. Oral narrative expositions are the product of encounters with a Kedarnath local (broadly construed) who has the knowledge and authority to provide an orientation to the site, an orientation that may reflect his own particular concerns and competences, be those the concerns of history, institutional affiliation,  and what he thinks will be most useful and influential for his audience. Pamphlets in many cases betray their position (the Samiti, a tirth purohit family, an observer from outside the region), but such narrative expositions are playing a longer game. They do not make their case for the nature of Kedarnath while physically in the site and at the request of a yatri. 
Then there is the broader conceptual substratum that undergirds these relatively recent and often evanescent forms of narrative exposition. The Sanskrit/Hindi versions of the Shiva Purana and the Kedarakhanda are one such axis, itself a complex synthesis of puranic, tantric, agamic, philosophical, and devotional material. And the Garhwali culture of the Kedarnath valley and its devotion to Bhairavnath and the Pandavas are another axis.  Finally there is the still broader atmosphere of daily conversation in which fragments of all of the above float and recombine in conversation, memory, and snatches of narrative exposition overheard. 

The Kedarnath Framed by Narrative Expositions of Place

The themes discussed in this chapter that contribute to the characterization of Kedarnath, taken together with the data that I have been able to gather on their contexts of performance, reception, purchase, and (to beginning extent) use, suggest that the character of Kedarnath and Shiva’s presence in it are, as the central story of the place suggests, fundamentally difficult to grasp.  The power of Shiva’s presence spreads out into the power of the environment more generally, and the natural beauty of the site has its own attractive power as well. 
What comes through these many examples is both the complexity of Kedarnath’s character, and of Shiva’s presence in Kedarnath, and the unitary fact of the power of the site to attract people: the Pandavas, pious and wicked beings in the millions, and in 2007 approximately half a million yatris. This power of akarshan is present both inside and outside the temple. Those who find themselves present in Kedarnath, whether for a day or six months, find themselves conscious of having been somehow drawn to a place whose character is irreducibly mysterious yet intensely present. This feeling of being attracted to the place stands as an intersubjective experiential fact for all who find themselves in the place, even if this attracting force has no theistic referent. And exactly how to relate to this presence and attracting force, this complex agency, is irreducibly polyvalent. There is the intimacy of touch, but there may or may not be the sense of violence and wound. There is the claim of history, and the power of the physical environment, a power sometimes generated by its beauty and sometimes by its alchemical lines of force.  Narrative expositions wend their way through these themes – the theory of place they suggest is both the particular configurations of content and emergent meaning they produce as well as the fact of the variability of these configurations visible in the system of their exposition.  And as narratives, what they can tell us about experiences of Kedarnath is partial. They do not necessarily inform what Kedarnath is for those present there; they rather frame a set of possibilities. And as I show in Chapter Five and Chapter Six, there is not perfect overlap among the Kedarnath found in narratives, the Kedarnath pictured in visual print culture, and the Kedarnath engaged through practices in place. 
� This chapter, and this work more generally, focus on what is present in Kedarnath. Thus, it is beyond the scope of this work to examine the contexts of use and reception of narrative expositions about Kedarnath pre- and post-visit for yatris.


� The accident in question was when a local youth died while assisting yatris out of a helicopter at the Kedarnath heli-pad in May of 2007. 
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� � ADDIN ZOTERO_ITEM {"citationItems":[{"uri":["http://zotero.org/users/6497/items/D5K9KPUJ"]}]} �Richard Davis, Ritual in an Oscillating Universe: Worshiping Śiva in Medieval India (Princeton, NJ: Princeton University Press, 1991).�


�Flueckiger, Gender and Genre in the Folklore of Middle India, 1-26.


�Anjali Capila, Images of Women in the Folk Songs of Garhwal Himalayas: A Participatory Research (New Delhi: Concept Publishing, 2002), 104.


�I have discussed this issue with D.R. Purohit in some depth have collected preliminary data on the topic. Exploring the specifics of these performance traditions will constitute one of the first significant steps in moving beyond the dissertation.


�K. Basso, “Wisdom Sits in Places: Notes on a Western Apache Landscape,” Senses of place (1996): 53-90; Fred R. Myers, Pintupi Country, Pintupi Self: Sentiment, Place, and Politics among Western Desert Aborigines (Berkeley: University of California Press, 1991).


�Ishita Dube also treats the role of foundation narratives with a laudably nuanced touch, but she does not explicitly theorize her treatment with respect to specifically narrative material to the extent that Prasad does, who makes it one of the primary tasks of her work. See � ADDIN ZOTERO_ITEM {"citationItems":[{"uri":["http://zotero.org/users/6497/items/EIEGT8XS"]}]} �Ishita Banerjee Dube, Divine Affairs: Religion, Pilgrimage and the State in Colonial and Postcolonial India (Delhi: Manohar Publishers, 2001).�
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� Since my return from fieldwork, it has occurred to me that the notion of guṇānuvād (“translation of virtues/qualities) could be useful here. However, I have not yet had the opportunity to confirm the utility of this designation in conversation with people in and around Kedarnath. In the Kedarnath valley this term refers to the task of the Puranic reciter during the daily sessions of public exposition of Puranic material that happen during Puranic recitation. Application of this term would therefore be potentially usefully as a mode of approach to narrative expositions about Kedarnath that took into account traditional hermeneutic approaches to the matter. Jeffrey Timm has succinctly stated the importance of such approaches. However, given that narrative exposition about Kedarnath is not classed as Puranic recitation, this matter would require a good deal of explicit investigation. The term gunanuvad(a) has many different meanings in different contexts. For example, in some Jain settings it refers to a eulogy. See � ADDIN ZOTERO_ITEM {"citationItems":[{"uri":["http://zotero.org/users/6497/items/DWNMEV8G"]},{"uri":["http://zotero.org/users/6497/items/2RFWJEKP"]}]} �Jeffrey Timm, Texts in context: traditional hermeneutics in South Asia (Albany, NY: State University of New York Press, 1992), 1-13; John E. Cort, Framing the Jina (New York: Oxford University Press, 2010), 106.�


� Working with time-sensitive data is one example of what Joyce Flueckiger has called “the limits of ethnography”. See Saliers et al. “Ethnography and Theology: A Critical Round Table Discussion” Practical Matters (3) 2010, www.practicalmattersjournal.org.
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� � ADDIN ZOTERO_ITEM {"citationItems":[{"locator":"140","position":3,"uri":["http://zotero.org/users/6497/items/4ECTTV9M"]}]} �Ibid., 140.�


� I am deeply indebted to Peter Valdina for highlighting the importance of a systems approach to the task of this chapter, and in thinking through the work of the chapter more generally. I am similarly grateful to Joyce Flueckiger for pointing out that a system of such genres constitutes, in sociolinguistic terms, a repertoire.


�Flueckiger, Gender and Genre in the Folklore of Middle India, 22.
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�Handelman and Shulman, Siva in the Forest of Pines, 220.


� My extension of this concept intentionally builds on a distinctive interpretation of daldali bhumi offered to me by the Kedarnath pujari Shankar Ling in 2007: the daldal is our own human imperfection set in a world filled with maya. 


�note: English words spoken as Hindi are italicized; relevant Hindi terms and my own editorial clarifications, as well as key original phrases in transliterated form, are placed in brackets.


�This is a very well known story, and its mention here does not indicate any direct contact with puranic literature. That being said, see the following for a famous Sanskrit version: Śrī Śivamahāpurāṇa (Mumbai: Khemarāja Śrīkṛṣṇadās - Śrī Veṅkaṭeśvar Press, 2004), Vidyeśvarasaṁhitā: 7:13.


�� ADDIN ZOTERO_ITEM {"citationItems":[{"uri":["http://zotero.org/users/6497/items/WCRGZ3MC"]}]} �William S. Sax, Dancing the Self: Personhood and Performance in the Pānḍav Līlā of Garhwal (Oxford: Oxford University Press, 2002).�


�The connotative echoes of the term samāveśa are provocative. Frederick Smith glosses this term as "initiatory possession" that may also denote or initiate a process of “realization”. I have consulted him on this point and await his reply. See Frederick Smith, The self possessed : deity and spirit possession in South Asian literature and civilization (New York: Columbia University Press, 2006), 367.


�See full discussion of this mantra in Chapter Five.


�There are of course numerous other sociological factors at work here; the culture of the queue in India and its relationship to social hierarchies is a subject for study in and of itself. 


�Rahul Sankrtyayan, Himālaya-paricay. (Ilahabad, Agra : Ilāhābād Jarnal Prēs and Sāhitya Ratna Bhaṇḍāra, 1953).


� � ADDIN ZOTERO_ITEM {"citationItems":[{"uri":["http://zotero.org/users/6497/items/FHWDJ5A9"]}]} �Ann Grodzins Gold, Fruitful Journeys: The Ways of Rajasthani Pilgrims (Berkeley: University of California Press, 1988).�


�My suspicion is that there may have once been an extremely local form of the Jitu Bagdval epic that located an important event of his life in this place; I elicited excerpt versions of the epic that narrative Jitu's visit to Kedarnath and worship of nau-ling Kedar (nine-linga Kedar). However, I have not been able to find a definitive identification for this phrase. Further, according to D.R. Purohit, who has been working on the Jitu Bagadwal epic for decades, most versions of the epic do not contain reference of a visit to Kedarnath; he was surprised by my data. Further research is needed on this point.


�I am indebted to D. R. Purohit for his help in confirming what was being sung at this time, and for his translation of ukāli. I am also grateful to Darshan Lal of Ukhimath for his many explanations on drumming, songs, and the logistics of the Kedarnath and Madmaheshvar processions, explanations that included a performance of ukālī gīt. 


�Karin M. Polit, “Performing heritage through rituals, the case of Uttarakhand,” in Religion, Ritual, Theatre, eds. Bent Fleming Nielsen, Bent Holm, and Karen Vedel (Peter Lang, 2008); Sax, Dancing the Self.


� I am aware that commercial recordings of Nanda Devi jagars circulate in the Kedarnath valley but I do not know whether they contain this particular episode or not. 


� � ADDIN ZOTERO_ITEM {"citationItems":[{"locator":"18-22","uri":["http://zotero.org/users/6497/items/2IJRSG8S"]}]} �William S. Sax, Mountain Goddess: Gender and Politics in a Himalayan Pilgrimage (New York: Oxford University Press, 1991), 18-22.�


� Personal communication, 2009.


�Savāser Jī Mahārāj, Śrī Cāroṁ Dhām Yātrā va Mahātma – Śhrī Badrīnāth – Kedārnāth- Gaṁgotrī – Yamunotrī (Haridvār: Raṇdhīr Prakāśan), 19-24.


�Sentences in quotation marks are Sanskrit verses that have been translated into Hindi. When Hindi passages offer specific, often parenthetical, references to Sanskrit works, I provide a simple transliteration of the Sanskrit reference as it exists in the Hindi text.  


�Mahaprasthana (great departure) in many contexts, such as the Mahabharata, means death or suicide. In the critical Sanskrit edition of the Mahabharata it is during the Mahaprasthanika parva that the departure of the Pandavas to the Himalayas is mentioned. See my discussion of this point in the introduction. This also may refer in more specific manner to the tradition of suicide at Kedarnath already mentioned. 


�The Mahapath (great path), is the path one takes on the great departure. It is traditionally held to begin from behind Kedarnath and/or Badrinath.


�Śrī Badrināth evaṃ Śrī Kedārnāth Mandir Samiti, Śrī Badrī-Kedār Mahātmya (Jośīmaṭh: Śrī Badrināth evaṃ Śrī Kedārnāth Mandir Samiti, 2000), 28.


�Given in Sanskrit (my translation):


    Kaṇṭhe yasya virājate hi garalaṃ gaṁgā jalaṃ mastake


    vāmāṇge girirājarājatanayā jāyā bhavānī sthitā


    nandī skandha gaṇādi nātha sahita kedāranāthaḥ prabhūḥ


    kedārāñcala saṃsthito hi satataṃ kuryāt sadā maṇgalam.


 Note: this verse also appears as part of the mangala shloka in the Khemaraja edition of the Kedarakalpa, discussed later in this chapter. It appears to be a variation of a verse known as the Vishvanath Suprabhatam.


�The dialogic structure of the upapuranic Kedarakhanda was mentioned in conversations about Kedarnath and texts far more than any particular narrative details. 


�See the section on etymologies of the word Kedar in the introduction.


�I am indebted to Vidhu Shekhar Caturvedi of the American Institute of Indian Studies (Jaipur) for pointing out the familiar, irreverent quality of this phrase. 


�The temple timings have changed somewhat from the time of the printing of this pamphlet.


�The creation of a temporary earthen linga is one of the primary ways in which Mahashivaratri is celebrated in and around the town of Ukhimath in the Kedar valley. I surmise that this could be termed a form of Parthiva puja. 


�Dvādaś Jyotirliṅg – Bhagavān Śaṁkar ke 12 Jyotirliṅgoṁ kī kathā (Delhi: Lāl Cand and Sons), 36-38.


I obtained this pamphlet from the market in Kedarnath. However, twelve jyotirlinga pamphlets are available in many places – especially places in regions where there are jyotirlingas. For example, I have found similar pamphlets in Pune that were also published in Pune. 


� Mahādripārśve ca taṭe ramantaṃ saṃpūjyamānaṃ satataṃ munindraiḥ 


    Surāsurairyakṣamahonagādyaiḥ kedāramīśaṃ Śivamerūmīḍe.�The translation is mine. It should be noted that many versions of this verse end Śivamekamīḍe, or “I have praised the one who is Shiva.”This is the Kedarnath section of a well-known hymn (stotra) to the twelve jyotirlingas, often attributed to Shankara.


�Cār Dhām Yātrā (Dehra Dun: Data and Expo India Press Limited, Uttaranchal Tourism), 64-75.


�See Appendix II for images of the actual page layout of these texts. 


�Stella Kramrisch, The presence of Śiva (Princeton, NJ: Princeton University Press, 1981), 185.


�See Mark E. Rohe, “Ambiguous and Definitive: The Greatness of Goddess Vaisno Devi,” in Seeking Mahadevi: Constructing the Identities of the Hindu Great Goddess, ed. Tracy Pintchman (Albany: State University of New York Press, 2001), 55-76.


� In the Kedarnath valley puranic recitations are sponsored by individuals, families or group of families, or institutional groups such as the Badri Kedar Samiti. They may be held in honor of a particular event such as a marriage. The puranic reciter (Vyas-Ji) will usually be a knowledgeable Brahman man. I have observed something of a trend that, if financially and logistically possible, the Vyas-Ji will be invited from outside the specific locale.  The larger the budget for the event, the more famous the Vyas-Ji might be.  Because he is usually not a resident of the locale in which the katha is happening, he effectively functions as both a visiting religious leader and a “scholar in residence” during his visit.
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