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The cerebral consonants, t, th, d, dh, n, are pronounced with the tip of the tongue curled back
against the hard palate, farther back than the English point of articulation. The dental consonants, t, th,
d, dh, n, are pronounced with the tip of the tongue touching the edge of the front teeth, a position more
forward than in English. Similarly, the cerebral sibilant, S, is articulated farther back in the mouth
than the palatal sibilant, §. When following another consonant, v is pronounced like English w.

The accentuation of syllables in Sanskrit is weaker than in English. The stress falls on the
penultimate (next to last) syllable when that syllable contains a long vowel, a diphthong (e, ai, o, au),
or a short vowel followed by two or more consonants. Otherwise, the stress falls on the
antepenultimate, or preceding, syllable. Thus: ahamka ra, advai ta, adharma, ala kSmi, a sura,
apardjita.






INTRODUCTION

Fifteen or more centuries ago an unknown author or authors in northwest India wove together the
diverse threads of already ancient memory and created a dazzling verbal tapestry that remains even
today the central text on the Hindu Goddess. Called the Devimahatmya (“The Glory of the
Goddess”), this poem of seven hundred verses is recited daily in temples and widely disseminated in
the original Sanskrit and in vernacular translations. Part myth and part philosophy, part narrative and
part hymn, it is a spiritual classic that addresses the perennial questions of our existence: What is the
nature of the universe, of humankind, of divinity? How are they related? How do we live in a world
tom between good and evil? And how do we find lasting satisfaction and inner peace?

Cast as the narrative of a dispossessed king, a merchant betrayed by the family he loves, and a sage
whose instruction leads beyond existential suffering, the Devimahatmya teaches through a trilogy of
myths. The sage’s three tales are allegories of outer and inner experience, symbolized by the fierce
battles the all- powerful Devl wages against throngs of demonic foes. Her adversaries represent the
all too human impulses arising from the pursuit of power, possessions, and pleasure, and from
illusions of self-importance. Like the battlefield of the Bhagavadgita, the Devimahatmya’s killing
grounds represent the field of human consciousness on which the drama of individual lives plays out
in joy and sorrow, in wisdom and folly. The Devl, personified as one supreme Goddess and many
goddesses, confronts the demons of ego and dispels our mistaken idea of who we are, for—
paradoxically—it is she who creates the misunderstanding in the first place and she alone who
awakens us to our true being.

Our ancient ancestors, whose beliefs constitute this text, found enchantment in nature’s bounty,
faced terror in its destructive force, and revered both aspects of their experience as manifestations of
the Great Mother. As relevant today as ever, the Devimahatmya has the power to reawaken us to a
sense of wonder at the surrounding universe through a dazzling, integrating, and ultimately liberating
vision of reality.

This translation i1s the fourth by a native English speaker but the first ever to combine Western
scholarship with an insider’s perspective, based on my 37 years of spiritual practice within the Hindu
tradition. I attempt to convey, in modem English, a dignity and eloquence befitting a sacred text and to
allow you easy access to its inspiration. I have included the Sanskrit original in Part IV in order to
fulfill the needs of those who want to study the Devimahatmya in depth.

Translating an ancient, literary language poses challenges unlike those met in dealing with modem
languages spoken today, especially when the languages differ so radically from each other as Sanskrit
and English in terms of vocabulary, grammar, syntax, and modes of expression. The translator has to
find simple, natural ways to convey the ideas of the original text when, paradoxically, fidelity to the
letter often obscures the very meaning it seeks to communicate. Previous translations by Indian and
Western scholars often provide context and historical precedent, but their guidelines are neither
consistent nor infallible, and some decisions ultimately rest, by necessity, on the translator’s personal
judgment.

This edition is unique on several counts. A comprehensive historical and interpretative
introduction prepares you for a meaningful experience of the Devimahatmya, whether you are



approaching it for spiritual or scholarly reasons. The full commentary—the first ever in the English
language—reveals the Devimahatmya as the spiritual classic it is, a universal allegory of human
experience and a guide for the inner life. Additionally, this edition contains eight other texts closely
associated with the Devimahatmya, for the first time presented with English commentary. Finally, I
have included a glossary of Sanskrit terms and proper names for your convenience.
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PArT I

ORIGINS AND CONTEXT OF THE DEVIMAHATMYA






A BRIEF HISTORY

The story of the Devimahatmya begins long before its actual composition. Throughout the Eurasian
land-mass as far back as Paleolithic times, women and men observed the female’s awesome capacity
to create new life and identified that power with divinity. They left traces of their beliefs in figurines
that display the universal physical attributes of female fertility and motherhood. These mute but
eloquent reminders continued into the Neolithic period, reaching a high state of development in the
ancient Near East. Fashioned from stone, clay, ivory, or bone, they convey a message across the
millennia that our ancestors long ago understood feminine divinity as presiding over the natural
functions of birth, growth, maturation, death, and regeneration.

In the winter of 1980, a team of Indian, American, and Australian archeologists and anthropologists
uncovered what may be the oldest evidence of religious practice on the Indian subcontinent. Dating as
far back as 9,000 BCE, the site is in the Son valley, below the nearby Vindhya mountains—a region
that will play an important part in the story of the Devimahatmya. There, the researchers excavated
what appears to be a circular shrine, measuring about three feet across and made of sandstone blocks.
In the center lay another sandstone block, measuring about 12 by 6 by 4 inches. Its weathered surface
reveals harder layers that stand out in relief to form a natural pattern of concentric triangles. Tribal
villagers assisting in the excavation immediately recognized the stone as a sacred emblem of Sakti,
the Goddess. Such stones, they confirmed, are still sought out today and installed in the local villages,

in both individual and communal shrines.! According to the archeologists, this dramatic evidence of
cultural continuity indicates that the veneration of Sakti in the mountains of north central India
stretches back at least 10,000 years.?



Reconstructing the Past

The early history of India remains a highly contentious field of study, where there are more questions
than answers. Many pieces of the past are irretrievably lost, and attempts to form a comprehensive
picture are complicated by nationalistic, ethnic, and religious feelings and the legacy of pioneering
European scholars, who frequently injected the prejudices of a foreign worldview into an area where
they clearly do not belong. At the heart of the conflict lies the problematic chronology, identity, and
relationship of two peoples: those who created the great Indus Valley civilization in the third
millennium BCE and the Indo-European-speaking Aryas, who composed the Vedas, India’s oldest
surviving sacred texts. Even in the light of emerging scientific data, wildly conflicting theories
abound, and even the best are not without seemingly irreconcilable anomalies.

Out of this poorly understood cultural matrix the Devimahatmya emerged, encompassing the
beliefs and practices of prehistoric agriculturalists, tribal shamans, ancient city dwellers, and
nomadic pastoral clans whose early deification of natural forces eventually led to lofty philosophies
on the nature of reality. Presently, there is no way to make historical sense out of all the pieces, but
the legacy of this mosaiclike past lives on in the resounding verses of the Devimahatmya.

Harappan Religion

Three thousand years before the Devimahatmya’s appearance, a civilization as advanced as those of
Egypt and Mesopotamia arose on the vast flood plain of the Indus and Sarasvati rivers and flourished
in full glory between 2600 and 1900 BCE. Its cities of Harappa and Mohenjo-daro were among the
largest in the world, and there is increasing archeological evidence that this India of the Bronze Age
was as culturally and ethnically diverse as it is today. As in most of the ancient world, multiple
religious cults probably coexisted there, more or less peacefully.

Long before the rise of the Harappan, or Indus-Sarasvatl, civilization, at highland settlements in
Baluchistan, north and west of the Indus Valley, the pre- Harappan cultures regarded the Mother
Goddess or goddesses in much the same way as other peoples throughout the Neolithic Near East.
Predictable for an agricultural society, the pre-Harappan goddess images display themes relating to
fertility and the cycles of nature. Made of baked clay, the figurines share common features, such as
elaborately styled hair, ornate necklaces, birdlike faces, broad hips, and full breasts. Often they
represent the female form from the waist up, as if to suggest an earth goddess emerging from the
ground. Some, with hands on their breasts, suggest a benevolent, nurturing mother. Others, often
hooded and displaying grim, sometimes skull-like faces, hint at an underworld goddess who is the

guardian of the dead and perhaps of planted seed-grain.® Their gruesome faces and distorted mouths
seem designed to evoke terror, and it is easy to envision the goddess they represent as an antecedent
of Kali.* Often the images of the terrible goddess have been found in connection with those of an
angry and destructive wild bull. That association may express the idea of inauspicious or evil forces
being subdued by a higher divinity,> and it is not beyond the realm of possibility that this goddess
prefigures Durga, who slays the buffalo demon in the Devimahatmya’s central episode. Most
significantly, the portrayal of goddesses in gracious and formidable aspects is a dual distinction that
passed into the Indus Valley and continues to characterize Hindu religion to the present day.’

The pre-Harappan images lead directly to the later icons found in the cities of Harappa and
Mohenjo-daro,” which appear to have been centers of goddess worship.® Thousands of terracotta
female figurines, outnumbering male images by seven to one, display the same wide hips and full



breasts to express the theme of female fertility and creative power. Although many represent ordinary
women engaged in domestic tasks, those identified as goddesses share a set iconography. Naked but
for a girdle and adorned with jewelry and an elaborate headdress, they match another figure
frequently found carved on the exquisite Harappan stone seals.

The seals, thousands in number, bear brief, still-undeciphered inscriptions along with scenes of
animals, mythical beasts, plants, trees, anthropoid figures, and deities. These images offer the richest
source of information—and speculation— concerning Harappan religion. The pervasive motifs of
pipai (Ficus religiosa) and banyan (Ficus indica) suggest that sacred trees or groves may have been
the primary sites of religious observance. Indus Valley artifacts frequently display scenes of
worshipers with water jars bowing before a tree, and both the pipai and the banyan endure in later
Hindu mythology as symbols of fertility and protection.” The deity who is shown standing beneath an
arch of pipai leaves on the seals from Harappa corresponds to the one portrayed in the terracotta
figurines. On seals from Mohenjo- daro, a deity appears standing in the midst of a pipai tree.!”
Conceivably, the two are regional variations of the same goddess, or perhaps distinct goddesses. In
either case, this early conceptualization appears to live on in an epithet of Tara, an aspect of the
Dev1 closely resembling Kali; she is called Vrksamadhyanivasini (“she who dwells within trees”).

One seal from Mohenjo-daro illustrates a worshiper prostrate before the goddess in the tree, with
seven identically-clad figures standing in the foreground. Some scholars regard these as seven sister
goddesses, whose birdlike motifs link them to Neolithic fertility figurines.!! They will return later in
our story. A homed goddess fighting with a tiger appears on many seals, which seem to illustrate a
particularly prevalent, but otherwise unknown, myth. Occasionally her hand is upraised in what
appears to be a gesture of assurance, possibly foreshadowing the fear-dispelling abhayamudra of
later Hindu iconography. '

A few seals depict a bearded male deity on a low platform, seated in a yogic posture with knees
widely spread and heels touching. Wearing a headdress of curving water-buffalo horns crowned with
three pipai leaves, he combines human, animal, and vegetable motifs. Two surviving seals portray
this homed god with three faces, looking left, right, and forward, similar to the Trimurti of later
Hinduism, which depicts Brahma, Visnu, and Siva as the creative, sustaining, and destructive
functions of the supreme God. On the so-called PaSupati seal from Mohenjo-daro, the triple-headed
seated figure is shown with an erect phallus and surrounded by wild animals—a rhinoceros, a water
buffalo, an elephant, a tiger, and two antelope. PaSupati, the lord of beasts, is an epithet of the later
Hindu god Siva, and after decades of debate scholars still disagree whether or not this ancient seal
represents Siva in a prototypical form.

Like Rorschach ink blots, the Harappan artifacts elicit widely varying interpretations that are, at
this point, only conjectural. That said, it is evident that the Harappan goddess religion represents a
continuum of the earlier and widely pervasive worship of female divinity that was connected to the
earth and all forms of fertility. Certainly some features of it endure in later Hinduism.

Goddesses in Vedic Religion

European scholars of the 19th and early 20th centuries hypothesized that Indo- European tribes from
the north migrated to the Indian subcontinent and founded the Indian civilization around 1500 BCE.
With the discovery early in the 20th century that a great urban civilization already existed in the Indus
Valley a thousand years before the supposed arrival of the Indo-European Aryas, the theory was



revised to present the Aryas as invaders who conquered the Harappan people. There is no
archeological evidence to support such a conquest, and the idea itself arose from a misreading of
Vedic texts.

On closer scrutiny, the textual evidence actually suggests a much earlier Aryan presence in the
Indus Valley than 1500 BCE. The Sambhita of the Rgveda, consisting of more than a thousand hymns
composed over hundreds of years, 1s India’s oldest sacred text. It is thought by Western scholars to
have reached its present form between 1500 and 1200 BCE, although Hindus have always claimed it is
much older. There is compelling evidence for that claim in the Vedic hymns themselves: they describe
a landscape that vanished hundreds of years before the hymns supposedly were composed. Those
hymns describe the Indus-Sarasvatl region as the Land of Seven Rivers. Part of that region is known
today as the Punjab (from Sanskrit pasica ap, “five waters”).

Of the seven rivers, the deified Sarasvatl was celebrated as surpassing all others in majesty and
might (RV 7.95.2). Since modem scientific data now confirm that the Sarasvatl began to dry up
around 1900 BCE, the hymns extolling her glory have to date from before then, when the holy river
still flowed abundantly and civilization flourished along her banks. If the Aryas arrived on the scene
only around 1500 BCE, they would have had no knowledge of the Sarasvatl’s former magnificence,
nor would they have chosen to deify a dying or already vanished river.

A gigantic environmental catastrophe, not an invasion, brought the Harappan civilization to
collapse. How the Aryan, or Vedic, people fit into this picture, if at all, is a problem archeologists
and historians have yet to solve. The evidence of the Vedic texts, to which we will return, chronicles
the gradual disappearance of the Sarasvatl beneath the desert sands and at least hints at interaction
between the Vedic and non-Vedic peoples and their religions.

It used to be accepted that the patriarchal Vedic religion looked skyward to its gods and centered
on a sacrificial cult directed to a pantheon of mostly male deities for the purpose of maintaining
cosmic order. Indra, the chief god, wielded a mighty thunderbolt that rumbled throughout the heavens.
He was the awesome lord who caused life-giving rain to fall upon the earth. Other, mostly male,
deities had overlapping functions associated with the atmospheric phenomena of wind and storms and
with the ordering of day and night. Surya, the sun god, was revered as the source of warmth and light,
although he was heralded daily by the lovely Usas, goddess of the dawn. On earth, the celestial light
existed as fire, deified as Agni, who delivered terrestrial offerings to the gods on high. The Sanskrit

word for god, deva, derives from a verbal root meaning “to shine,” and it implies the linkage of light
to the concepts of sovereignty and transcendence. '3
The earliest strata of Rgvedic hymns should reflect features common to the still older Indo-

European cultural matrix from which the Aryas emerged. The supreme Indo-European deity was the
sky god Dyaus, whose name derives from the same source as the word deva. In India, Dyaus had
already lost his supremacy to Indra by early Vedic times, and his name signified little more than the
shining physical sky.'* Not so in other Indo-European cultures, where Dyaus Pitar, the sky father,
survived until classical times as the supreme god Zeus Pater in Hellenic religion and as Jupiter in the
Roman pantheon. In India, the sky father, Dyaus, and the earth mother, Prthivl, were originally
understood as procreative partners, but from an initial relationship of parity Prthivl soon gained
dominance over Dyaus. The Rgveda most often links them as Dyavaprthivi, a grammatical
compound which means “heaven-and-earth” conceived of as a single entity of feminine gender, and

some hymns even present Dyaus without Prthivi as feminine.!> This process, unique to India, suggests



a dramatic reshaping of the fundamentally patriarchal Indo-European religion by a strong goddess
tradition.

In reality, the presence of all kinds of goddesses in the Rgveda and the honor accorded some of
them raises important questions about their origins and significance. The early Vedic period saw a
multiplicity of deities with similar attributes and intersecting functions, and such richness already
points to the confluence of diverse traditions.!® It is important to remember that the Vedic hymns were
composed over many centuries by members of loosely related, and not always mutually friendly,

Aryan priestly clans. Although no consistent pattern of development emerges from the exuberant,
overlapping, and sometimes contradictory profusion of gods and goddesses, the trend was toward the
coalescence of deities that closely resembled one another.

The Rgvedic goddesses belong to four broad categories: the weak, poorly- defined consorts of
gods, named after their male counterparts; the personifications of qualities expressed by abstract
feminine nouns; the deities with a basis in the natural world; and the goddesses who were powerful in
their own right.!”

The goddesses who personified abstractions expressed by feminine nouns bore names such as
Dhisana (“intelligence”), Sraddha (“faith”) and Nirrti (“decay”) and represented both positive and
negative qualities. Numerous Rgvedic hymns document the process whereby such deities arose from
the observation of physical phenomena and then became philosophical abstractions and personified
goddesses. For example, $r1 Sri (“light, lustre, radiance”) appears first as the all-encompassing
glory ascribed to Agni, Rudra, Usas, and other deities.!'® Only much later did Srl emerge in her own
right as a personified goddess who soon thereafter merged with Laksmi. Initially, Laksml (“good
fortune, prosperity”) was probably a non-Aryan agricultural deity; and her negative counterpart,
Alaksmi (“misfortune”), suggests a further connection to the older, dual-natured Neolithic goddess.
The Sristkta, a hymn appended to the Rgveda in late Vedic times, documents the merging of Sr1 and
Laksml into a single goddess, whose propitiation grants protection from Alaksmi, her dark aspect.!”

Some Vedic hymns celebrate feminine power in the beauty of night, the forest, the rivers, and the
earth, personified as goddesses who, for the most part, played a smaller role in the pantheon. An
exception is the frequently and ecstatically hymned Usas, goddess of the dawn, who in earlier Vedic
times figured prominently among the sky deities. Likewise, the deified Sarasvatl River figured as a
powerful goddess, extolled for annually bringing new life to the farmlands and sustaining the towns
and villages along her banks. A singularly beautiful hymn (RV 10.146) glorifies Aranyani, whose
name (from aranya, “forest”) identifies her as the guardian of the wilderness and the mother of beasts
and all sylvan things. This elusive Lady of the Forest, gently rustling like the tinkling of bells, is
sweet-scented, benevolent, and protective, giving forth an abundance of uncultivated foods. She slays
only murderous enemies, understood by the 14th-century commentator S@yana to mean tigers.?’
Assuming a Harappan-Vedic interaction, could this unique hymn to Aranyani be addressing the tiger-
vanquishing goddess of the Indus Valley seals? Whatever the historical reality, the distinguishing
feature of the Rgveda’s goddess hymns is their joyful wonder at nature’s luminous visage. Thousands
of years later, their words still evoke the same ineffable feelings that must have stirred the hearts of
the seers who composed them.

Among the few female divinities who were powerful in their own right, the primary Vedic goddess
was Aditi, whom the hymns extol repeatedly as the Great Mother.”! In what is believed to be the
carliest stratum of Rgvedic hymns, she appears fully formed and surpassing any specific natural



phenomenon from which she might have arisen. Writing in the late 19th century, the great Indologist
Max Miiller described Aditi as one of the oldest Aryan deities,?? although more recent scholarship
sees her origins “largely shrouded in pre-Vedic religion.”?® The Vedic hymns repeatedly praise Aditi
as a universal, abstract goddess who represents the boundless expanse of physical creation and
everything it contains.?* According to one hymn: “Aditi is the heaven; Aditi is the atmosphere; Aditi
is the mother, the father, the son / All the gods are Aditi, and the five [Aryan] clans; Aditi is that
which is born; Aditi is that which will be born” (RV 1.89.10).

Her Sanskrit name means “boundlessness™ and speaks of unity and inconceivable vastness. By later
Vedic times, Aditi had gathered an array of attributes relating to both transcendence and immanence.
On the one hand, she was the impersonal, limitless, and imperishable One, encompassing existence
and nonexistence alike. On the other hand, she was the universal mother and protector, nurturing and
upholding the world, and guarding the cosmic order (Tta). Absolutely free, she could grant liberation
to those who took refuge in her.?

A comprehensive statement of the one supreme Goddess is formulated in a hymn of the Rgveda
known as the Devisukta (“Hymn of the Goddess,” RV 10.125). Its eight verses, ascribed to the
daughter of the sage Ambhrna, are the vehicle through which the goddess Vak, who is identified with
both Sarasvatl and Aditi, reveals herself. First-person utterances are rare in the Rgveda, but here the

Devl, who is the shining consciousness, proclaims that she works through all the gods and reveals
herself in manifold ways. In her, all live who see and breathe and hear what 1s said, not knowing that
they abide in her, the mother of all, who rules and upholds the universe. So vast is her greatness that,

pervading heaven and earth, she transcends their limits. The Devisukta is of incalculable importance,
because it is widely regarded as the Devimahatmya’s point of origin.%6

The Late Vedic Age

On the evidence of the Vedic texts, the division between the early and late Vedic periods coincides
with the drying up of the Sarasvatl River. To the early period before 1900 BCE belong the hymn
portions or Samhitas of the Rgveda and Samaveda; to the later period belong the Samhitas of the
Yajurveda and Atharvaveda, along with the later Vedic texts known as the Brahmanas, Aranyakas,
and UpaniSads. Sweeping religious change rarely takes place in a vacuum, and the altered
circumstances after the collapse of the Indus-Sarasvatl cities initiated the gradual and complex
transformation of the old Vedic religion into modem Hinduism. Historically, the rise of Brahmanical
religion seems to coincide with the Harappan economic collapse and the disappearance of the Indus
Valley script around 1700 bee.?” The theological treatises known as Brahmanas address the practical
concerns of a priestly class and the proper performance of sacrificial rites in the post-urban setting.
Additionally, the Brahmanas document the gradual drying up of the Sarasvatl River between 1900
and 1300 bce.?® Once mightier than the Indus and believed to originate in heaven, the Sarasvafl was
known to flow on earth from the Himalayas to the Indian Ocean. Rgvedic hymns and the Brahmanas
alike allude to sacrifices performed along her banks,?” and the discovery of typically Indo-European
fire altars at the town of Kalibangan are persuasive evidence for a Vedic presence along the Sarasvatl
River in the third millennium bce.?° Long before the Ganga took preeminence as India’s holiest river,
the Sarasvatl, whose name means “the flowing one,” claimed that honor. Understandably, fertility and
purification must have been among her earliest attributes, but even the Rgveda extols her not only as



the great flood but also as the bright goddess of intelligence, who illumines every righteous thought
(RV 1.3.10-12). With the onset of desiccation, the Sarasvatl appears in the Brahmanas less often as
a holy river and increasingly as a personified goddess. By the fifth century bce, Yaska noted in the
Nirukta, the oldest surviving commentary on the Vedas, that the Sarasvati’s flow to the sea could be
taken figuratively as the flow of thought into the great, shining sea of consciousness.>!

Additionally, the Brahmanas repeatedly identify Sarasvafi with Vak>? the creative Word
personified as the Rgvedic goddess who proclaims her own universal power and transcendence in
the Devisukta. As such, Sarasvatl-Vak represents the intelligent power of creation, and her vast
network of subsequent associations, including her later and current role as Brahma’s consort or
power (Sakti), perpetuates her reputation today as the beneficent goddess of knowledge and the arts.

Reflecting the growing popularity of other female deities, the Brahmanas introduce many new
goddesses unknown to the Vedic Sambhitas. The tendency for similar deities to coalesce at this time
indicates the contact and mingling of diverse religions, likely to have taken place in the new village
settlements that proliferated in the outlying areas between the 19th and 17th centuries bce as a direct
result of the widespread abandonment of cities and towns, especially along the Sarasvatl River.

Following the Brahmanas in the Vedic canon, the slightly later Aranyakas (“forest treatises”)
likewise reflect life in the new, post-urban environment, and the name of this class of texts in
particular refers to the emergent ascetic tradition of seers who retired to the forest to practice
spiritual disciplines.

The Vedas reached completion with the composition of the principal UpaniSads, the earliest of
them overlapping the late Brahmanas and Aranyakas. The UpaniSads are sometimes called the
Vedanta, owing to their physical position at the end (anta) of the Vedas and to the culmination of
spiritual knowledge they reveal. Concentrating on the mystical experience, the UpaniSads follow the
course of later Vedic hymns that had already ventured boldly toward the knowledge of a higher,
nontheistic reality. The word upaniSad means “sitting down near” and evokes images of disciples
circled around an enlightened seer, who addresses the fundamental questions of existence and imparts
the answers revealed in the state of deepest meditation. Reflection on the transience of life led the

UpaniSadic seers beyond time and space to the eternal, unchanging reality called Brahman, and in the
silent depths of their being they discovered that the indwelling Self (Gtman) and the supreme godhead
(Brahman) are one.

Toward the end of that murky, unsettled period that saw the creation of the Brahmanas, the
Aranyakas, and the earliest Upanisads, the Bronze Age blended imperceptibly into the Iron Age, and
a new culture was born from the fading remnants of India’s magnificent past.>* As small Indo-Aryan
chiefdoms grew into larger kingdoms, a new sociopolitical order slowly evolved. By the third
century BCE, the Aryas ruled India, and Sanskrit became the dominant language of politics, culture,
and religion. During this time, Hinduism branched out simultaneously in several directions.

Post-Vedic Hinduism

Building on Vedic knowledge, philosophers developed the six orthodox schools of thought, or
darsanas (“ways of seeing”), which embodied their teachings in the form of aphoristic statements
called sutras (“threads”). Among the darsanas, the dualistic Samkhya philosophy, attributed to the
sage Kapila, offered a rational inquiry into the nature of reality and the mind and provided a



philosophical basis for Patafijali’s closely related Yoga, the science of meditation as a means to
achieve the ultimate consciousness. The nondualistic (advaita) Vedanta philosophy was systematized
in Badarayana’s Brahmasutra (or Vedantasutra), based on UpaniSadic teachings concerning the
attainment of Self-knowledge.

Beginning around 300 BCE, new religious movements arose that emphasized devotion as a spiritual
path. Bhakti, originally loyalty or dedication to a personal deity, soon grew into the attitude of intense
love that continues to characterize the major devotional sects—VaiSnava, Saiva, and Sakta—of
modem theistic Hinduism.

The Vaisnava sect exalted Visnu, formerly a minor solar deity in the Rgveda, to the status of
supreme god. He became the universal guardian of the moral order (dharma), who assumes a human
form (avatara, literally “descent”) whenever worldly conditions call for the restoration of
righteousness. India’s two great epics, the Ramayana and the Mahabharata, celebrate Visnu’s
earthly incarnations in turn as Rama and Krsna. Part of the immense Mahabharata, the
Bhagavadgita presents Krsna’s teachings as an all-embracing synthesis of the religious and
philosophical thinking of the second century BCE, and its universality places it among the most
widely-known Hindu scriptures.

The Saiva sect similarly elevated Siva to absolute supremacy. Originally, Siva may have been a
non-Aryan, possibly Harappan, deity assimilated around the second century BCE to the volatile Vedic
storm-god Rudra, who ultimately may also be pre- or non-Vedic. To Saivas, he is Mahadeva (“Great
God”), the lord of yogis who embodies renunciation and destroys ignorance. He is also the
transcendental Absolute, whose dynamic power is personified as Sakti, the divine consort.

The Sakta tradition reveres the Divine Mother as the universal creative power, the all-pervading
source of change within and identical to the changeless reality. Here, Sakti is not the consort of
Visnu or Siva, as the Vaisnavas or Saivas envision her, but their source, to whom they and all other
gods are subordinate. The formless and immeasurable power that is Sakti can be conceptualized only
in relation to her activity as the creator, sustainer, and destroyer of the universe. Accordingly, Sakti is
Mahadevi, the Great Goddess, worshiped throughout India in various forms, beneficent and
awesome, including the powerful Durga and Kali. Sir John Woodroffe, who wrote his authoritative
studies on Sakta religion under the name of Arthur Avalon, observed that the worship of Sakti
preserves the essential features of the ancient, widespread religion of the Mother Goddess, who was
called by many names and venerated in many forms by the peoples of the remote past.>

Sakta religious practice is primarily, though not exclusively, Tantric, and the two traditions
overlap but do not entirely coincide.’® Tantra, which exists in VaiSnava, Saiva, and Sakta forms, is
most broadly defined as a complex of ancient practices outside the Vedic sphere. Tantra evolved into
a highly sophisticated philosophical nondualism that views the world as the projection and
transformation of Sakti, the divine creative principle. This idea is inherent in the word fantra itself,
which derives from a verbal root meaning “to extend, spread, be diffused.” In the intransitive sense,
what is extending is the divine reality itself, in a seamless continuum that encompasses both
transcendence and immanence, infinity and finitude, being and becoming, spirit and matter.>’ In the
transitive sense, what Tantra extends is knowledge of the divine reality. Accordingly, the word

applies to a class of sacred writings, also called Tantras or Agamas. Of unknown authorship and
disputed age, the major Tantras are thought to be no older than the 12th or 14th centuries CE, although



the practices they record have roots in pre-Buddhist times, some two thousand years earlier.’® The
nondualistic philosophy they present is based on the UpaniSads, even though Tantra remains apart
from the six darSanas of orthodox Brahmanical tradition.

As a spiritual practice (sddhana), Tantra aims at union with the Divine. In its Sakta form, it
requires strict discipline, ritual purification, and devotion to the Divine Mother. Paradoxically, the
instruments used to overcome the limitations of body, mind, and intellect are the body, mind, and
intellect themselves. The aim is to break free from the ever-repeating cycle of birth, death, and rebirth
by cultivating freedom from desire and detachment from the objects of sense perception. Ultimately, it
is knowledge (jiidna) that leads to liberation.

With the gathering momentum of devotional theism in the fourth and fifth centuries CE, the Puranas
emerged as a new class of sacred literature. The word purana means “ancient,” and the texts
characteristically present a highly mythologized history of the universe through successive cosmic
cycles. As the Puranas grew through the absorption of local histories and myths, non-Aryan popular
traditions entered the prestigious realm of Sanskrit literature®® as part of the ongoing process of
assimilation that has marked Indian religion since time immemorial. Through colorful myths and
allegories, the Puranas gave popular access to the abstract truths of the Vedas and UpaniSads, and in
doing so, harmonized the paths of jiana and bhakti—of spiritual knowledge and devotion.






THE DEVIMAHATMYA’S ORIGINS, STRUCTURE, AND
CONTEXT

In the fifth or sixth century CE, the appearance of a unique text within the Puranic fold marked a
defining moment in Indian religious history. The Devimahatmya, which is the primary text of the
Sakta tradition, united many and diverse strands of Indian myth, cult practice, and philosophy
spanning at least four millennia and created one great hymn of glorification that proclaimed an all-
encompassing vision of the Great Goddess. It revealed her as the omnipotent yet all-compassionate
Mother, who is at once the source of this perplexing universe, a protective and guiding presence, and
the bestower of supreme knowledge and liberation. From northwest India, the Devimahatmya spread
rapidly eastward to Bengal, where it became known as the Candi. By the ninth century CE it had
spread throughout the southern subcontinent under the title of Srl DurgasaptaSatl (“Seven Hundred
Verses to Sr1 Durga”).

The Devimahatmya forms Chapters 81 through 93 of the Markandeyapurana. In typical Puranic
fashion, the sage Markandeya relates to his disciple Kraustuki Bhaguri the history of the world
through its cosmic ages (manvantaras). When Markandeya begins his account of the eighth
manvantara, the Devl suddenly appears out of nowhere, becomes the focal point of the chapters that
constitute the Devimahatmya, and then vanishes just as suddenly. Her absence from all other portions
of the Purana and the abrupt transitions immediately before and after the Devimahatmya point to the
likelihood that it is an interpolation by a Sakta redactor rather than a part of the original text.! Three
other facts strengthen that likelihood. Although the Puranas typically grew over time by accretion, the
text of the Devimahatmya remained relatively fixed. Few manuscripts of the entire
Markandeyapurana are known, but many of the Devimahatmya survive and attest to its widespread
popularity. The Puranas generated few commentaries, but the Devimahatmya inspired many.?> From
the beginning, it seems to have enjoyed an independent existence, and in all probability it arose
independently as well.

It probably was transmitted orally at first, but committed to writing not long afterward. The early
Puranic literature belongs to the period of transition from an oral to a written culture, and the
Devimahatmya exhibits the repetitive, formulaic quality consistent with the bardic style of the late
preliterate period.

At the same time, the text is a compilation and synthesis of far older myths and traditions, skillfully
integrated into a single narrative. It consists of three episodes based on previously known but
formerly unassociated myths from Vaisnava, Saiva, and indigenous tribal sources, interwoven with
Harappan and Vedic strands and refashioned to affirm the Devl’s absolute supremacy and glory.
Connecting the myths is a frame story, told by Markandeya, about a king, a merchant, and a sage. In
turn the sage, named Medhas, becomes the narrator of the three myths describing the Devl’s activity
(carita) in vanquishing the forces that threaten the world order, personified as demons variously
called asuras, daityas, or danavas.

A myth should not be regarded as fiction simply because it does not describe a historical event. As



the Platonic philosopher Synesius of Cyrene put it, “Myths are things that never happened, but always

are.”® Indeed, a myth illustrates elusive truths that are difficult to express by more conventional
means, precisely because it ventures beyond the realm of fact and into the realm of meaning. Open to
multiple interpretations, a myth is valuable as a window through which one’s experience of the world

can be understood.* Through symbolism, it plumbs the deeper levels of the human psyche, and at one
time myth may have functioned as an ancient form of psychology. Mythologist Joseph Campbell
identified the four functions of myth as inspiring a sense of awe, explaining the origin and nature of
the cosmos, supporting the social order, and awakening individuals to their own potential, especially
in the spiritual domain.’> We find all four functions at work in the Devimahatmya.

The Devimahatmya’s three mythological narratives are allegories of outer and internal experience.
Outwardly, the asuras symbolize the chaos or adharma that threatens cosmic stability or dharma.
Inwardly, they symbolize the ego-based ignorance that plagues the human condition. The gods and the
all-powerful Devl in her many aspects represent light and truth, and their clashes with the asuras
symbolize the internal struggles that human beings face daily. Reflection on the myths’ often gory
details reveals an underlying psychological and spiritual wisdom.

If the battle sequences concentrate on the Devl’s destructive side as the vanquisher of evil, the
text’s four sublime hymns emphasize her auspicious and protective qualities. Although integral to the
narratives, the hymns are markedly different in quality. Writing in the mid-18th century, the
commentator Bhaskararaya characterized the hymns as drsta (“seen”) rather than irta (‘“made”),
thus conferring on them the exalted status of revealed knowledge generally accorded only to the

Vedas.® Because of their surpassing beauty and devotional fervor, they are frequently chanted in
ritual. These four hymns—the Brahmastuti (DM 1.73-87), the Sakradistuti (DM 4.3-27), the
Aparajitastuti (DM 5.9-82) and the Narayanistuti (DM 11.3— 35)—additionally speak of
perennial, universal themes and have continued over the centuries to nourish philosophical thought.

The King, the Merchant, and the Seer

The Devimahatmya begins with Markandeya relating how a virtuous king named Suratha suffers the
loss of his kingdom, then rides off alone into the forest and comes upon the hermitage of Medhas, a
holy man. Soon afterward, a merchant named Samadhi, dispossessed of his wealth and cast out by his
greedy family, arrives at the forest retreat. Amid the beautiful, peaceful surroundings, the two of them
expect to find tranquility but encounter instead their own inner turmoil, fueled by recurring thoughts of
loss, betrayal, and attachment to what they have left behind. The king feels that as men of knowledge
they ought to know better than to be so overcome with misery. Together they approach Medhas, who
recognizes that by “knowledge” the king means awareness of the objective world and not a deeper
understanding of the true nature of things. The sage’s task will be to awaken his two disciples to a
higher, spiritual awareness.

Medhas tells Suratha and Samadhi that, like everyone else, they are deluded by Mahamaya, the
goddess who hurls even the so-called wise into the dark whirlpool of attachment. Having seized their
minds, she binds them to this transitory existence (samsdra) and all its attendant woes.

Medhas explains that nothing in this world is as it seems to be. The world as perceived through the
senses constantly deceives. Humans and animals alike share the ability to see, hear, smell, taste, and
touch, but the faculties are differently attuned and developed according to species. To speak of
sensory knowledge of the world is to describe only one’s own experience, and since the world is



experienced differently according to the capacity of each experiencer, there is no single empirical
world that is the same for all living beings. Additionally, the knowledge gained through the senses is
conditioned by the physical properties of time and space, causing things to appear not as they are in
themselves, but as they seem in relation to everything else.

If a simple act of sensory perception can be so fraught with deception, are not the more complex
issues of animal and human behavior even more likely to confound? Medhas observes that birds feed
their young even while feeling the pangs of hunger, whereas humans raise their children with the
expectation of future reward. Birds act out of instinct according to predetermined patterns. Humans,
also possessing instinct, additionally have the capacity to reason and make choices, but those choices
are most often driven by self-interest, desires, and expectations. The Devimahatmya classifies both
instinctual and rational awareness as lower forms of knowledge, because neither has the ability to
liberate. Living creatures are bound to the ever- repeating cycle of birth, death, and rebirth. Medhas
instructs that Mahamaya creates the universe, then “seizes the minds of even the wise and draws
them into delusion” (DM 1.55). But, he adds, she is also “the supreme knowledge and the eternal
cause of liberation” (DM 1.58).

The delusion of which Medhas speaks is a basic fact of life. The Sanskrit word moha is translated
variously as “delusion, bewilderment, distraction, infatuation, error, folly,” but none of these is an
adequate synonym for the total pattern of thinking that fails to recognize that things are not as they
seem to be and instead accepts appearance as reality. The fundamental meaning of moha is “loss of
consciousness,” and its cause is mdyd, another word with no English equivalent. Initially maya
denoted extraordinary or supernatural power, and later, magic or sorcery, sometimes in the negative
sense of deception. In the later UpaniSads and the contemporanecous Samkhya and Vedanta
philosophies, maya took on metaphysical dimensions. The Devimahatmya’s understanding of maya
is closest to that of the later UpaniSads, where it appears as the divine power of self-concealment.
What it conceals is the infinite consciousness that i1s Brahman. Now the definition of moha as loss of
consciousness begins to make sense.

The Svetés'vataropanisad equates maya with prakrti as the female energy by which Siva, the
Lord of Maya, projects the universe (SU 4.9—-10). This portrayal as Siva’s female counterpart
implies the personification of maya as a goddess, and such a goddess is the first one encountered in
the Devimahatmya. Her name, Mahamaya, means either “the great maya’” or “she whose maya is
great.” Either way it signifies immense power.

The king wants to know more about this goddess Mahamaya, and Medhas responds by relating the
first of three stories. There will be three stories, because everything in the world has a beginning, a
middle, and an end, over which the Devl presides as the universal creator, preserver, and destroyer.
In the first episode (carita) she appears in her cosmogonic, world-creating aspect.

Mahamaya

Long before the present creation, when the previous universe was dissolved into an endless
primordial ocean, the blessed Lord Visnu lay in deep meditative sleep. Suddenly, two demons named
Madhu and Kaitabha sprang forth from the wax in his ears, intent on killing Brahma, who sat on the
lotus growing from Visnu’s navel. Desperately, Brahma tried to awaken Visnu but in vain, for the
sleep that had settled over the supreme lord’s eyes was the goddess Mahamaya herself. Brahma
extolled her with a hymn and asked her to release Visnu from her spell. Awakening, Visnu beheld the



raging Madhu and Kaitabha and engaged them in combat for five thousand years until Mahamaya
confounded them with pride. Having withstood the might of Visnu himself, in their arrogance they
decided to grant him a boon, but they realized their folly too late, for what Visnu asked was to slay
them then and there.

Comprising only one chapter, the story of Madhu and Kaitabha is a succinct reinterpretation of an
earlier Vaisnava myth found in the Mahabharata and other sources. In the earlier accounts, Visnu is
the great hero and supreme lord who defeats the asuras through his own strength. In the
Devimahatmya, the Devl is supreme, holding the sleeping Visnu in her power until praised by
Brahma. When released, Visnu battles Madhu and Kaitabha without victory until the Devl again
intervenes. In the VaiSnava versions, the asuras’ pride arises as a consequence of their own enormous
strength, but in the Devimahatmya, the deluding power of Mahamaya tricks the pair into sealing
their own doom.” As retold, the myth establishes the Devl as the ultimate power in the universe, upon
whom even the gods are dependent.

The brutish Madhu and Kaitabha are ultimately done in by their own arrogant stupidity, and the
obvious message is that pride goes before a fall. Their destructive impulses, anger, and brute force
represent the basest aspects of human nature. The demonic pair symbolize famas, one of three
fundamental energies (gunas) pervading all creation. To combat this negative force, the Devl appears
also in a tamasic manifestation as Mahamaya, “the dark goddess” (DM 1.89) who casts her veil of
delusion and obscures the light of truth.

Brahma’s hymn (DM 1.73-87), with its focus on the Devl’s tamasic, cosmogonic aspect, reveals
deep insights into the nature of divine reality and the ever-changing physical universe. The initial
verses establish the Divine Mother’s ultimate transcendence and identify her as the creator, sustainer,
and dissolver of the cosmos. She is both consciousness and creativity—the substratum of existence
and the great deluding power that projects the world out of herself. She i1s the all-encompassing
source of good and evil alike, both radiant splendor and terrifying darkness, yet ultimately she is the
ineffable bliss beyond all duality.

The Devimahatmya, already having pointed out that nothing in this world is as it seems, explains
the origination of the universe with the startling paradox that the world is created by an act of

simultaneous self-concealment (avarana) and projection (vikSepa). The supreme Devl’s maya veils

her infinitude and causes the universe of name and form (n@marlpa) to emanate from her limitless
consciousness. “She is eternal, having the world as her form,” says Medhas (DM 1.64). This verse is

an unequivocal statement of Sakta nondualism and affirms an ontological continuity between
undifferentiated divine reality and its manifestation as the material universe.

Next, the Dev1 is prakrti (DM 1.78), usually translated as “primordial matter” or “nature.” As a
verbal noun that literally means “making at first,” prakrti does not signify inert, insentient matter but a
dynamic process endowed with awareness. Latent within the unmanifest prakrti are the three basic
energies, the gunas. During the cyclical periods when the universe is not manifest, the gunas exist in
a state of perfect equilibrium. When the Dev1 disturbs their balance, she produces a cosmic vibration,
a manifestation of energy of which the approximate sound is OM. The activation of the gunas is the
first step in the differentiation within prakrti—an early event in the cosmic process of transformation
from potentiality to actuality.

The gunas—called tamas, rajas, and sattva—are the three basic energies, and their complex
interactions create the physical universe. Tamas is inertia. The Sanskrit word signifies physical or



mental darkness, and the force it represents manifests as heaviness, dullness, ignorance, error, and
negative human behavior. Rajas is activity. The word signifies intermediate dimness between
darkness and light, and the force it represents manifests as restlessness, impurity, urgency, and
passion. Sattva is balance. The word signifies something like “being-ness” or “truth-ness.” Sattva is
not reality itself, but it points toward reality; and its manifestations include light, calmness, purity,
goodness, and wisdom. Tamas veils, sattva reveals, and rajas allows those two polarizing forces to
interact. As the basic forces operative in the universe, the three gunas determine everything from the
structuring of physical matter to the subtleties of human behavior.

It is easy to regard inanimate mineral matter as devoid of consciousness and to regard plant life as
limited in awareness, but to do so is to forget that everything consists of forms assumed by the
supreme Sakti through her gunas. Minerals are intensely tamasic, but their greatly obscured
consciousness 1s observable in the consistency of their atomic and subatomic organization. At the
other end of the observable spectrum is the sattva-steeped awareness of the seer who has experienced
the Divine. The Devimahatmya speaks of all the universe, moving and unmoving, as divine
manifestation in which nothing is devoid of consciousness.®

Matter, perceived as solid objects in space and time, is in fact a relatively stable form of energy,
highly organized into systems of many kinds of subatomic particles or waves that are themselves
made of still smaller quanta of energy. Overall, quantum physics and Sakta philosophy agree in
viewing the physical universe as a manifestation of energy. Just as vibrating quanta of energy form
ever more complex units of matter to produce the entire cosmos, so the three gunas combine and
recombine with increasing complexity to structure the material universe and its living beings.
Scientists claim that the amount of energy in the universe is constant; late in the 19th century, Swami
Vivekananda wrote that the Divine Mother is “the sum total of the energy in the universe.”® While
science continues to probe deeper for the ultimate simplicity—the perfect, unbroken symmetry before
the beginning of creation, before matter crystallized out of energy—S akta philosophy has known all
along that the ultimate form of matter is energy and that the ultimate form of energy is consciousness.

Adya Sakti—the primordial power devoid of all duality—is the ultimate reality, an inconceivable
formlessness that is neither female, male, nor neuter but is pure, undifferentiated being-
consciousness-bliss (sacciddnanda). Though without beginning, Adya Sakti is the beginning of all
else. Sakta philosophy agrees with the UpaniSads that Brahman and maya, which it calls Siva and
Sakti, are one undivided reality; it is called Siva when experienced as the unchanging ground of
existence and Sakti when experienced as the dynamic power of becoming. This power of becoming
(mayasakti), which manifests as mind and matter, is the power through which the infinite
changelessness dons the ever-changing veils of time and space and becomes a universe that is none
other than the resplendent form of the formless (Stnyasydkadra), a universe wherein spirit, mind and
matter are ultimately one.'?

Although compiled from disparate sources, the Devimahatmya reveals a consistent philosophical
basis, but later commentators have exercised wide latitude in attempting to reveal its secrets
according to one philosophical position or another. The two greatest commentaries are the Guptavati
(“Confirming What is Hidden”), written around 1741 by Bhaskararaya, and the slightly earlier
commentary of Nagoji Bhatta. While Bhatta held in large part to the established practice of
interpreting the Devimahatmya according to the Vedanta school, Bhaskararaya was the first
commentator to write from the Tantric standpoint.



Although Sakta philosophy and the Advaita Vedanta of the eighth-century philosopher-saint
Samkaracarya are both nondualistic in agreeing that one reality underlies all diversity, they reach
radically different conclusions about the nature of the world. For Samkara, the world is neither real
nor unreal. His nondualism posits an ontological hierarchy of the absolutely real or transcendental
(paramdrthika), which is the nondual Brahman; the empirical (vyavaharika), which is the objective
universe of human experience, lying somewhere between absolute truth and complete falsity; and the
apparent or illusory (pratibhasika), which includes illusions, hallucinations, and dreams. According
to the process known as sublation, a new experience disproves something formerly experienced as
true. For example, a dream is revealed as unreal when the sleeper returns to the waking state.
Similarly, the experience of the phenomenal, objective universe is sublated by the experience of
Brahman, and the universe disappears. But because Brahman, the Absolute, cannot be sublated by any
other experience, it is the ultimate and sole reality.

The absolute Brahman is nirguna, or without qualities, and according to Samkara the universe is
only a superimposition (adhydsa) on that changeless reality. This doctrine, known as vivartavada,
explains the universe as merely a matter of mistaking one thing for another. The classic example is of
seeing a rope in the semidarkness and thinking it to be a snake. As long as the misperception lasts, the
snake is very real to the perceiver, who reacts accordingly. But the snake and the fear of it vanish
when the light reveals it to be a rope. In the same way, the empirical world vanishes with the
experience of the infinite Brahman. Samkara’s philosophy does not regard the world as pure illusion
but as a flawed experience of reality through maya’s veils of time and space, and this contigent
reality exists only in the fleeting experience of it.

In contrast to Samkara’s doctrine of vivartavada, Bhaskararaya’s Guptavatl and the
Devimahatmya articulate the doctrine of parindamavada, the world as an actual transformation of
divinity. The classic analogy expressing this view is that of thread being woven into cloth. The cause
(thread) is transformed into the effect (cloth) through a change of form but not of substance.!! The
Upanisads support the Sakta view of the universe as real. The Chandogyopanisad’s pronouncement,
Sarvam khalvidam brahma, “Truly all this [universe] is Brahman” (ChU 3.14.1), continues, “From
that all things originate, into that do they dissolve, and by that are they sustained.” The
Svetasvataropanisad affirms the identity of the Absolute, the relative, and the maya that bridges
them, and declares all three to be Brahman (SU 1.9, 12). Through a mystery beyond the mind’s
understanding, Sakti becomes the manifold universe even while Siva remains unitary and
transcendental, and divine reality encompasses both the experience of the whole and the partial
within the whole. For the Sakta, everything exists in the infinite Sakti, even all limitations within her
wholeness are but her other aspects.'? In glaring contrast, for Samkara the absolute reality of
Brahman lies in its immutability, which admits to no possibility of the imperfection inherent in
change.

In truth, no philosophy can take the human mind beyond the finitizing principle of maya to
encompass the infinite, all-transcending consciousness. One can accept Samkara’s position that the
world is no more real than the snake misperceived in the rope, or one can accept the Sakta position
that the unchanging One somehow transforms itself into the ever-changing many even while remaining
one and unchanging. Either way, there is a threshold that reason cannot cross, where wisdom becomes
silence, and inexpressible experience alone can reveal its truth.

Now what is the relationship of that supreme consciousness to the world of human experience?



Without Self-realization, humans live, deluded, in a universe projected by Mahamaya, who is both
“the great goddess and the great demoness” (DM 1.77). The universe is a kaleidoscope of limitless
possibility, of breathtaking beauty and appalling horror, where life oscillates between pleasure and
pain, happiness and misery, success and failure. In such a world, the necessity arises for making
choices. If Medhas’s initial characterization of the Devl in her tamasic aspect inspires philosophical
contemplation on the nature of reality, his depiction of her in her rajasic aspect inspires the vision of
a goddess actively involved in her creation. Here she has the twofold nature of a compassionate
mother worthy of devotion and a protective warrior intent on the victory of good over evil. Medhas’s

second story, related in Chapters 2 through 4, forms the Devimahatmya’s second carita.

Mahisasuramardini

Long ago, the demonic forces of MahiSa, the buffalo demon, battled with the heavenly forces of Indra
for 100 years and defeated the gods. Cast out of heaven, the dispossessed gods appealed to Visnu
and Siva for help. Thereupon a great radiance issued first from Visnu’s angered face and then from
Brahma’s and Siva’s. From all the other gods, light also came forth and united into a fiery goddess,
to whom each god gave a weapon or adornment symbolic of his power. Thus arrayed, she laughed
thunderously and defiantly until the very universe shook.

Hearing the disturbance, Mahisa and his demon hordes rushed to the scene and beheld the Devi

Durga in all her awesome glory. Millions upon millions of asuras attacked her, but she serenely cut
through their weapons as if in play. Her exhaled breaths became her legions, and amid scenes of

horrific carnage the Devl stood victorious.

Next, Durga destroyed MahiSa’s generals one by one until she faced the buffalo demon alone. With
boundless anger he pawed the earth with his hooves, bellowed in rage and rent the clouds with his

thrashing horns. Whenever Durga struck him, he changed his form, from buffalo to lion to man to
elephant and back to buffalo, evading her death-blows until she leapt upon him, pinned his neck

underfoot, and pierced him with her spear. Then from his buffalo’s mouth, Mahisa’s hideous, true
form emerged halfway, and the Devl Durga beheaded him with a single stroke of her mighty sword.

In the centuries before the Devimahatmya’s composition, the goddess Durga emerged in the Sakta
movement as one of the Dev1’s principal forms. She seems to be of indigenous origin, and many early
references associate her with the Vindhya Mountains south of the Indus Valley, a region peopled by
hostile tribes.!® The word durga (“difficult of access™) occurs in the Rgveda only as a masculine or
neuter adjective or noun and never as a feminine name,'* and this textual evidence suggests that
Durga was absorbed into the Vedic pantheon after the period of the Sambhitas. She first appears as a
goddess in Vedic literature in the Taittirlyaranyaka, which characterizes her as “the flaming one”
connected to the power of Savitr and Agni, the gods of the sun and fire (TA 10.1).1°

Early traces of Durga’s defining myth, concerning the slaying of the buffalo demon, are found in six
statues and a terracotta plaque from the northwestern Indian state of Rajasthan. Dating from the
middle of the first century BCE to the early fourth century CE, they illustrate the myth’s climactic

moment and depict MahiSasuramardinl—Durga as the slayer of the buffalo demon—as a goddess
armed with trident and spear in combat with a buffalo. The plaque additionally shows a lion

accompanying her.!®
Although the myth’s ultimate origin remains unknown,!” circumstantial evidence places it in the



extremely remote past. We recall that pre-Harappan images of a formidable goddess were found in
Baluchistan in connection with those of a wild bull and have been interpreted as credible symbols of
good conquering evil. Such an interpretation finds support in the work of archeologist Jacques
Cauvin, who contends that the wild male bovine so terrified Neolithic people with its brute force and
destructive ferocity that it became a universal symbol of evil, of the chaos that threatened the peaceful
order of sedentary agricultural societies.!® Without direct evidence it is impossible to ascribe such a
remote origin to the story of Mahisasura, but we cannot rule out the possibility that one of Hinduism’s
most captivating myths preserves a primeval cultural memory.

Later terracotta tablets from Harappa show a male figure killing a water buffalo in the manner

described in the Devimahatmya, by pinning the head underfoot and thrusting a spear into the shoulder.
This act takes place in the presence of the homed male deity, speculated to be proto-Siva, seated in
the yogic position.!”

This evidence hardly suggests a direct connection with Durga but becomes noteworthy in light of
the oldest literary account of myth, preserved in the Mahabharata. There Mahisa is slain by Siva’s
son, Skanda (MBh 3.221).%° In the Harivam$a, a later supplement to the Mahabharata, Mahisa’s
slayer is given once as Siva himself and three times as an unnamed goddess.?! The Vamanapurana,
thought to postdate the Devimahatmya, contains two accounts of the slaying, one associated with
Skanda and one with Durga.?? Arising from yet undetermined origins, the myth remained for a long
while in a state of flux as to whether Skanda, Siva, or an unnamed goddess killed Mahisasura, until
its unequaled formulation in the Devimahatmya for the first time actually linked the names of MahiSa
and Durga.??

The argument for Durga’s antiquity becomes all the more compelling in light of her linkage to
another ancient goddess, Vindhyavasinl. This identification is consistent in two hymns interpolated
into the Mahabharata—the Durgastava (in MBh 4.5) and the Durgastotra (in MBh 6.22)—and in
three hymns of the Harivamsa. Among the latter, Visnu’s Praise of Nidra first extols Vindhyavasinl
for foiling Kamsa’s plot to kill the infant Krsna (HV 47.38-57). Then a later, fifty-eight-line
addition to the hymn (HV Appendix I, No. 8) not only makes it clear that Vindhyavasinl and Durga
are one and the same goddess but also identifies her in line 32 with Aditi, the universal mother of the
Rgveda.?* This is highly significant, considering that the references to Aditi in the Rgveda may well
be the most ancient surviving records of any goddess in the Indian literary tradition.

Durga’s association with the VaiSnava themes of the destruction of wickedness and the protection
of virtue is another thread running through the Durgastava and the Durgastotra. The Durgastava’s
hymnist i1s YudhiSthira, the dispossessed king whose situation resembles Suratha’s. Significantly, the
Durgastotra, one of the earliest Sanskrit hymns to the Devl,? occurs immediately before the 18
chapters that form the Bhagavadgita. Arjuna, about to engage in battle at KurukSetra, is counseled by
Krsna to recite the Durgastotra in order to insure victory. Arjuna descends from his chariot and
invokes the Devil as Kali, Bhadrakall, Candi, and Durga, and by other names and epithets found
scattered throughout the Devimahatmya. Together, YudhiSthira’s ecstatic praise and Arjuna’s
invocation present a vision of Durga as a dark and resplendent goddess, the destroyer of Kaitabha

and Mahisasura, worthy of worship by the Vedic gods. Endowed with all manner of weapons and
adornments, she grants victory in battle and removes human burdens. Many are the boons she bestows
on those who seek refuge in her. The two hymns share a multitude of themes, images, and epithets



with the Devimahatmya, even entire, closely-corresponding passages, especially relating to the
Dev1’s promises of protection and blessing. %S

The strategic positioning of the Durgastotra in the Mahabharata forges a link between the
Devimahatmya and the Bhagavadgita. So does the forced enumeration of the Devimahatmya’s text
into seven hundred verses in order to conform to the Bhagavadgita’s similar number. Despite its
alternative title, Sr1 Durgasaptasatl (“Seven Hundred Verses to Srl Durga™), the Devimahatmya
actually consists of fewer than six hundred full couplets (Slokas). To arrive at the requisite seven
hundred, redactors have variously numbered some single lines, partial lines, and interlocutory
phrases (“so-and-so said”) as full Slokas. For wishing to draw such a parallel to the Bhagavadgita,
they must have had a compelling reason. Indeed they did. They wanted to equate the Devl Durga’s
activity with the redemptive role of St Krsna in VaiSnava religion.

The idea of divine intervention in worldly affairs belongs to the VaiSnava tradition of the avatara,
or incarnate deity. In the Bhagavadgita (BhG 4.6-8) Krsna declares that whenever righteousness
declines and evil proliferates, he is born into the world to protect the good, to destroy wickedness,
and to re-establish the natural order, the dharma that upholds (dharyate) the world. In the
Mahabharata, protective intervention is a role ascribed also to the Devl. On Krsna’s advice, Arjuna
invokes Durga with a hymn immediately before the battle of KurukSetra, whereupon she appears and
assures victory. And just as the opening words of the Bhagavadgita declare the field of KurukSetra to
be a metaphor for the field of dharma—the battleground of human life with its perpetual conflict
between good and evil—the battlefields of the Devimahatmya embody a parallel symbolism. To
compare the Devimahatmya to the Bhagavadgita is to reinforce the Devl’s protective, redemptive
role and her saving grace in the face of adversity. Whenever evil prevails over good and upsets the
natural order, the Devi, who is the universal mother, protector, and salvific goddess, intervenes.

The second carita of the Devimahatmya has theological and practical dimensions in portraying the
Devl as the salvific Durga, and the story is intended for Suratha. Having lost his kingdom to
evildoers, he can relate to the dispossessed gods; having ruled by divine authority, duty-bound to
uphold the dharma, he can relate to its overturning. The heaven-storming asuras and the gods
represent the good and evil tendencies that pervade the world in perpetual opposition. MahiSa’s fury
symbolizes the ego-based sense of attachment that plagues Suratha over his lost kingdom. The buffalo
demon’s behavior embodies the guna of rajas, the fiery, active energy that manifests as restlessness,
desire, rage, and corrosive passion. The Devl also appears in her rajasic aspect, as the inherent
splendor (fejas) of the male gods. And she is subordinate to none of them. Their individual strengths
and virtues, which emerge from their bodies with fiery brilliance and coalesce into one supreme
female form, are but facets of her own undivided might.

The episode of Durga’s triumph over evil is her defining moment, a myth so powerful that it has
been celebrated in sculpture and painting for at least two thousand years. Beyond moral victory, the
multilayered imagery of the myth has deeper psychological and spiritual implications. As a metaphor,
Mahisa represents more than anger, however monumental. Whenever Durga attacks, the buffalo
demon eludes her deadly blows by using the protective shield of his changing forms. Until he reveals
his true form, he remains elusive and seemingly unconquerable. In the same way, human delusion dons
an array of guises to mask and protect an ego ruled by attachment, aversion, and deep-seated fear.
Personal demons will continue to bedevil in one form or another until recognized for what they are.
Of course, Mahisa’s unwillingness to reveal himself stems from a sense of self-preservation, and



Durga forces the revelation by piercing his side with her spear, symbolizing the penetrating light of
the higher knowledge. When MahiSa emerges in his true form, Durga decapitates him with her sword,
a metaphor for viveka, the ability to discern between the apparent and the real, the transient and the
eternal.

The myth reveals an intimate connection between good and evil and the ego. The experience of
duality and finite selthood arises from moha, the limitation of consciousness. Without a nondualistic
understanding, the presence of evil in the world remains a vexing question. Some dualistic religions
seek a solution by acknowledging God as the source of good and inventing a devil as the source of
evil, but in doing so they create the further problem of a diminished God, who is no longer the
supreme being but one of two mutually-limiting adversaries. The simple fact is that good and evil
coexist in the relative world and neither is possible without the other to define it. Practically and
philosophically, evil is that which distances from the Divine, and good is that which leads toward it.
As for the ego, when the Devl enters into her creation to experience it as her divine play (/i/a), her
infinite consciousness appears fragmented as finite centers in time and space that define everything in
their experience in terms of “I, me, and mine” and their negative corollaries. Inevitably, the interests
of one ego clash with those of another, and the need arises for moral choices between divisive
egocentrism and the uniting power of selfless love. Durga’s slaying of Mahisasura symbolizes the
conquest of ego-based attachment and all its consequent pain. No wonder MahiSa’s final expression,
gazing up at his sword-wielding slayer, is one of rapt awe.

In the eloquent, richly detailed Sakradistuti (DM 4.3-27) that follows, Indra and the other gods
praise Durga’s supremacy and transcendence before elaborating on the meaning of Mahisa’s slaying,
which centers on the salvific nature of the Dev1’s power and on her unconditional compassion. Her
purpose is to preserve the moral order, and to that end she appears as “good fortune in the dwellings
of the virtuous and misfortune in the abodes of the wicked” (DM 4.5), granting abundant blessings and
subduing misconduct. “Ever intent on benevolence toward all” (DM 4.17), she reveals even her vast
destructive power as ultimately compassionate, for in slaying those enemies of the world who “may
have committed enough evil to keep them long in torment” (DM 4.18), she redeems them with the
purifying touch of her weapons so that they “may attain the higher worlds” (DM 4.19). Since good
and evil exist only relative to each other, no evildoer meets with eternal damnation. In the end, all are
assured of the Divine Mother’s blessing.

The Devl’s promise to return whenever she is remembered by the gods or humankind in times of
distress prompts Medhas to announce that he has yet another story, and so begins the Devimahatmya’s
longest and most elaborate carita, which constitutes Chapters 5 through 13.

The Devi—One and Many

Long ago, two arrogant asuras, the brothers Sumbha and NiSumbha, seized Indra’s sovereignty over
the three worlds, and once again the gods were dispossessed. The Devl had promised that whenever
remembered in times of distress, she would appear and put an end to misfortune, and so the gods
invoked her with praise.

She emerged in a resplendent form from the body of Siva’s consort, Parvafl, and took up her abode
in the Himalayas. Soon her captivating beauty caught the attention of Canda and Munda, Sumbha
and NiSumbha’s two servants, who reasoned that since their masters had already stolen everything of
value from the gods, should they not also possess this most beautiful of goddesses? Sumbha sent his



messenger, Sugriva, to beguile the Devl to come to him and NiSumbha. But Sugriva returned with a
challenge, for the Dev1 had vowed long ago that whoever she married would first have to conquer her
in battle.

Sumbha appointed the chieftain Dhumralocana to bring her back by force, and after his failed
attempt, Canda and Munda were sent to fetch her. The Devl saw them and their immense army

approaching, and when she scowled, the frightful goddess Kall sprang forth from her brow and
slaughtered the demon hordes.

Next, Sumbha marshaled all the asura clans, and in turn the Devl evoked her Saktis, seven fierce
goddesses who sprang forth from the bodies of the gods. From her own body the most terrifying Sakti
of all, Sivaduti, came forth and sent the great Lord Siva himself as a messenger to Sumbha and

NiSumbha to warn them of the consequences of battle. The arrogant asuras took no heed, and fighting
of unprecedented fierceness left in its wake a scene of gruesome slaughter.

While the surviving demons fled from the fury of the Saktis, the great asura Raktablja strode onto
the battlefield. Whenever a drop of his blood touched the ground, it grew into an asura of equal size

and strength, and soon the Devl’s hosts again battled countless foes. Terror seized the gods, but the
Devl merely laughed while Kall began to drink in the drops of blood and the asuras being born

therefrom. As she consumed them, others did not arise. Finally the mighty Raktablja, drained of
blood, felll dead.

Then Sumbha and NiSumbha themselves battled with the Devl and her Saktis until NiSumbha, too,
lay slain. In rage and grief, Sumbha reproached the Devl for relying on the strength of others, but she
replied that the Saktis were but projections of her own power. Drawing them back into herself, she
stood alone against him, and at the climax of battle, the two leapt to the sky and fought in midair until
the Devl sent the great Sumbha crashing to the earth. When he lay dead, the sky cleared, the sun shone
in glory, and the universe rested in luminous calm. The gods praised the Devl in a great hymn of
thanksgiving, and she pledged her protection and blessing thenceforth to all who praise her with
hymns, recite the destruction of the asuras, and worship her with devotion.

Of the Devimahatmya’s three myths, the story of Sumbha and NiSumbha is the least attested in
Sanskrit literature.?” In all likelihood, it originated among aboriginal, goddess-worshiping peoples of
north India who perpetuate their ancient traditions to the present time. Among those same peoples the
legends of Krsna as the beloved cowherd Gopala first arose, and the few traces of Sumbha and
NiSumbha in Sanskrit literature before the Devimahatmya appear in connection with Krsna
Gopala’s exploits, later absorbed into the Vaisnava fold.?

From the same VaiSnava milieu comes yet another myth, briefly alluded to in the Devimahatmya
(DM 11.41-42): the story of Krsna’s birth and the role played in it by the goddess Vindhyavasini.

It had been foretold to the wicked king Kamsa that his sister Devakl would give birth to a child at
whose hand he would die. Preparing to take birth as the child Krsna, the great Lord Visnu asked the
goddess Yoganidra (Mahamaya) to be born at the same time to the cowherd Nanda and his wife
Yasoda, and with the help of Yoganidra’s deluding power, the babies were switched at birth. When
Kamsa rushed to Devaki’s side to murder her newborn child, the baby escaped his grasp and
assumed the goddess’s eight-armed form. Telling Kamsa that his slayer had been born into the world,
Yoganidra flew off to the Vindhya mountains, where she is still worshiped as Vindhyavasini.

This myth demonstrates that the goddess Yoganidra, or Mahamaya, belongs to a pre-existing



tradition that was incorporated into the early Vaisnava legends.?” Likewise, hymns interpolated into
the Mahabharata and the Harivamsa invariably describe the Mahadevl, the Great Goddess, who
incarnates to aid Visnu, as abiding permanently in the Vindhya mountains—a designation that places
her among non-Vedic tribal peoples of the natural wilderness.>* However, Vindhyavasinl’s Vaisnava
association is not exclusive; the Matsyapurana, one of the six Saiva Puranas, considers her,
Candika, and Kal1 as three manifestations of the Devl, each again connected with wild, mountainous
regions.’!

Today, Vindhyavasinl’s temple complex dominates the north-central Indian village of Vindhyacal
(Uttar Pradesh). Just north of a pavilion that bears upon its marble walls the recently inscribed text of
the Devimahatmya, an ancient and unprepossessing stone shrine houses the goddess. She stands upon
a lion and gazes out through wide, silver eyes set in her black, birdlike face.’?> Her startling
appearance recalls the avian-faced terracotta figurines from Harappa and Mohenjo-daro, which in
turn look back to the still earlier goddesses with birdlike heads from Baluchistan, and from there the
chain recedes ever farther back into the incomprehensibly remote past.

By the time the myth of Sumbha and Ni$umbha attained definitive form in the Devimahatmya, the
Devl had either replaced Krsna Gopala as their slayer or had been restored to a role that was
orlgmally hers. Additionally, the Devimahatmya’s version of the myth contains details that signal a
Saiva influence, for example, the shift of locale from the Vindhyas to the Himalayas (Slva s abode),

the emergence of the Devl from the body of Siva’s consort, and the importance of Kall in the
narrative.

As described in the seventh chapter, Kal1 has loosely hanging, emaciated flesh that barely conceals
her bones. Gleaming white fangs protrude from her gaping, blood-stained mouth, framing her lolling
red tongue. Red, too, are her eyes, which peer out from her black face. We can take this black, red,
and white—the colors of tamas, rajas, and sattva—to indicate that Kall is no subsidiary goddess but
the supreme Mother of the Universe (Jagadamba), in whom the three gunas reside. In short, she is the
resplendent Devl in another, darker form.

Manifesting to confront Sumbha’s escalating evil, she carries the skull-topped staff that
traditionally accompanies her in battle.>> This staff, also associated with shamans, supports Kal1’s
presumed origin among the tribal societies of India’s mountainous regions. Although her ultimate
origin remains shrouded in mystery, her dark skin may point back to the dark, fertile earth, and her
dual aspects as the giver and taker of life point back to very ancient times. Conforming to her
predominantly fearsome character, Kall’s early temples were situated at the edges of civilization,
often near forests and cremation grounds.>*

Her name comes from the feminine adjective kali, meaning “dark” or “blue- black.” It is probably
related to the masculine noun kala (“time”), which fits the concept of Kall as ever-turning time, the
relentless devourer who brings all things to an end. The name first appears in Sanskrit literature
around 2,500 years ago in the MundakopaniSad, where it identifies one of Agni’s seven flaming
tongues that devour the oblations of clarified butter in the Vedic sacrifice (MU 1.2.4). This is scarcely
sufficient evidence to confirm or even to suggest that Kali originated as a Sakti of Agni, but it is
noteworthy that fire dissolves matter back into energy—in the form of heat and light—just as Kali,
the destroyer, dissolves the material universe back into undifferentiated Sakti. The same verse of the
Upanisad designates another of Agni’s seven tongues as Karall (“formidable, dreadful, terrible,



having a gaping mouth and protruding teeth’”). This word appears twice in the Devimahatmya’s final
hymn to describe Kal1’s terrifying mouth (11.21) and Bhadrakall’s flaming trident (11.26).

Kali first appears unequivocally as a goddess in the Kathaka Grhyasutra, a ritualistic text from
late Vedic times that places her among Vedic deities to be invoked with offerings of perfume during
the marriage ceremony.

During the epic period, sometime after the fifth century BCE, Kall makes a startling appearance in
the Mahabharata. When the Pandava brothers’ camp is attacked one night by the sword-wielding
ASvatthaman, his deadly assault is seen as the work of “Kali of bloody mouth and eyes, smeared
with blood and adorned with garlands,. .. crowned and holding noose in hand.” She, the Night of
Death (Kalaratri), laughs derisively while binding men, horses, and elephants with her terrible
snares of death (MBh 10.8.64—65).3°> Even though the passage goes on to describe the slaughter as an
act of human warfare, it makes clear that the fierce goddess is ultimately the agent of death who
carries off those who are slain.

In the 17th and 18th centuries, Kall’s characterization changed radically, when Bengali Tantrics
and devotional poets such as Ramprasad and Kamalakanta envisioned her as voluptuously beautiful
and began to sing her praises as the loving, universal Mother and supreme metaphysical reality. That
characterization of Kall remains the predominant one today.

The eighth chapter of the Devimahatmya relates how the Devl multiplies her strength in the
escalating battle by calling forth seven individual Saktis from the bodies of the male gods. The seven
Saktis are known collectively as the matrgana (“band of mothers”), the Saptamatrkas (“Seven
Little Mothers™) or simply the Mothers. We learn from the Brhat Sambhita, a text contemporary with
the Devimahatmya, that in the sixth century there existed a prevalent and powerful cult centered on a
group of fierce goddesses, usually seven in number. The same text recommends that images of them
should display the same identifying marks as the gods to whose names their own correspond. The
abundant iconographie evidence from this period includes a sculptured panel from a temple to the

Saptamatrkas, portraying the seven goddesses accompanied by an inscription that invokes the
benefits of their protective power. As in the Devimahatmya, the Mothers’ function is to fight for the
preservation of the world.3¢

But who are these Mothers? When we meet them in the Devimahatmya, they have already been
absorbed into the Brahmanical fold and considerably tamed, but they were not always considered so
benevolent. Only in the century or two immediately preceding the Devimahatmya did they take on the
role of battling demons, as they became increasingly identified with male deities,” and only then did
they evolve into the differentiated forms recognizable as the seven Saktis described in our text.
Before then, the seven appeared as uniform figures.®

Predating the Devimahatmya by about 500 years,> references to the Mothers in later strata of the
Mahabharata invariably link them to the war god Karttikeya (Skanda) and describe them as
exceedingly ferocious and bloodthirsty minor goddesses in whom, paradoxically, the impulses of
motherhood are deeply ingrained.*’ Their number is often unspecified but implied to be very large,
and they are portrayed not only as inauspicious but also as downright dangerous.*! These goddesses
are predators of children until Karttikeya persuades them instead to assume a protective role.
Nevertheless he concedes to them the right to torment the young until the age of sixteen! Their names,
when given, do not yet correspond to the names in the Devimahatmya.*?



Earlier still, the Mothers were an independent group of violent goddesses associated with the
dangers of pregnancy and childbirth, infant mortality, and illnesses afflicting small children. Many
such goddesses survive to this day in the folk religion of Indian villages, where they still receive
blood offerings for their appeasement.*?

Given ample evidence that features of the Indus-Sarasvatl civilization endure even today in Indian
villages, if we look back two millennia or so before the references in the Mahabharata, we discover
that some of the Harappan stone seals bear the carved images of seven identical figures, all standing
in a row, sometimes with hands joined. Clad in matching tunics, with hair in a braid and a bird’s
plume on the head, they display avian qualities in body and attire, but their faces are human.** Could
these mysterious figures, peering at us across more than 4,000 years, be early representations of the
Seven Little Mothers?

The Mahabharata describes the Mothers as dark-skinned, speaking various languages, and
inhabiting mountains and caves. Together, these traits suggest that the Mothers were present in the
multi-ethnic diaspora of Indus-Sarasvatl emigrants, who resettled in remoter, peripheral regions after
abandoning their doomed villages, towns, and cities.* Although the Brahmanical culture that
produced the Mahabharata viewed the probably non-Aryan Mothers with suspicion, the Sakta
author(s) of the Devimahatmya accorded them full legitimacy, fixing their identification with the
Vedic and post-Vedic gods and then revealing them not as mere goddess-consorts but as
individualized powers of the one Great Goddess.

As allegory, the myth of Sumbha and NiSumbha has particular immediacy, because the sphere of
action is decidedly terrestrial rather than cosmic or celestial. The gods, distressed that the asuras
have once more overturned the world order, invoke the Devl in a magnificent hymn, the

Aparajitastuti (‘“Praise to the Invincible Goddess,” DM 5.9-82), which celebrates her immanence in
the world as the consciousness that manifests in all beings.

Thereupon, the Devl appears on the bank of the Ganga. Her effulgent manifestation, emerging from
the body of Parvatl, embodies the guna of sattva, the energy of light, purity, peace, and goodness.
Having already revealed her tamasic and rajasic aspects, she appears as sattvic and bewitchingly
beautiful, although she will take on multiple and varied forms in the course of battle.

Sumbha and NiSumbha’s traditional characterization as mountain demons further emphasizes the
terrestrial locale, and of all the Devimahatmya’s villains, they and their cohorts appear the most
human. Individually, Sumbha represents the ego, and his younger brother represents its sense of
attachment. They are central to the entire catalog of human failings and vices. The portrayal of
Sumbha amid the glittering excess of his ill-gotten riches and powers is a sickening picture of
corruption and materialism gone mad. The toadying Canda and Munda appeal to their master’s
immense vanity and inflame his lust with tempting descriptions of the Dev1’s captivating beauty.
Courting the young goddess for Sumbha, the unctuous Sugriva speaks with the intent to dissemble, and
her refusal, citing a vow to marry whoever can conquer her in battle, establishes the pattern of
challenge and counterchallenge that will drive the narrative’s steady escalation from that point on.

When Sumbha orders Dhiimralocana to bring the Devl back “kicking and screaming” if need be,
the dim-witted thug becomes a casualty of the proverbial violence that begets violence. Sumbha, now
driven by unreasoning rage, sends Canda and Munda to reattempt Dhumralocana’s failed mission,
whereupon the sattvic Devl evokes her fearsome manifestation, Kall, who quickly slays the two
servants and their army.



When Sumbha mobilizes for all-out war, the Devl multiplies her forces with seven fierce Saktis,
evoked from the gods, and with her own Sakti, the terrifying Sivadutl In counter-response there
appears Raktablja (“he whose seed is blood”) with his amazing replicative ability. His red blood,
symbolic of rajas, represents the awesome power of desire and mental restlessness. Just as each drop
that falls to earth produces another asura, so does one desire or thought lead to another. Indulgence
leads to insatiability, and the ghastly metaphor of Kali lapping up the dripping blood symbolizes the
sound principle that human desires and uncontrolled mental activity are best conquered if nipped in
the bud.

Raktabija’s death marks the turning point. Henceforth the theme of escalating multiplicity reverses
itself. One by one the outward manifestations of ego have been vanquished, and only its essence,
represented by Sumbha and NiSumbha, remains against the Devl and her forces.

The prolonged battle with NiSumbha runs parallel to the Devl’s victory over Mahisasura. Both
myths involve the demon’s metamorphosis, the piercing by her spear, and the revelation of an inner
being who is beheaded. When NiSumbha, symbolizing attachment, sprouts 10,000 grasping arms, his
awful transmutation is not a graceful evasion like MahiSa’s, but an act of ugly desperation. In both
myths, the Devl’s spear, representing insight, leaves the asura exposed and vulnerable. The mighty

demon that emerges from Nisumbha’s gaping chest wound calls for the Devl to stop, but in sadhana
halfway measures simply won’t do, and she annihilates him with her sword of knowledge.

Now only Sumbha, the naked ego, remains. When he reproaches the Devl for relying on the
strength of others, she responds that the Saktis are only projections of her own power and recalls them
into herself. Meeting in final combat, the lone Devl and Sumbha rise to the sky, signaling
disengagement from the world. After the ultimate struggle, when Sumbha lies dead, the veil of

individual nescience (avidya) that obscures the indwelling Self is lifted. Metaphoric clouds disperse
to reveal the brightly shining sun and beatific peace, the realization of infinite consciousness.

If the myth of Mahisasura is intended for King Suratha, whose duty and interests lay in conquering
evil and governing righteously, the third of Medhas’s tales is intended for Samadhi, the merchant.
With its imagery of material wealth and human passions, it resonates with his bitter experience of the
vanity of riches and ephemeral pleasures and the folly of lamenting their loss. His goal is not to
regain a kingdom but to renounce the world and attain liberation.

The Devimahatmya’s final hymn, the Narayanistuti (DM 11.3-35), comments on the foregoing
action. Popularized through widespread liturgical use, it lauds the Devl in her universal, omnipotent
aspect and also in the diverse expressions of her power. Once again pleased by the gods’ praise, she
renews her promise to confer well-being upon the world and to intervene whenever evil arises. In a
fascinating sequence of verses (DM 11.40-55), she predicts five of her future incarnations, which in
fact reveal their origins in humankind’s remote past.

Chapter 12 is a phalaSruti, a conventional literary form that details the benefits of reciting or
hearing a sacred text. Cast in the Dev1’s own words, it names specific blessings and protections and
pronounces the Devimahatmya “the supreme way to well-being” (DM 12.7).

In the final chapter, Medhas resumes the thread of his original discourse, repeating that the Dev1 is
both the binding ignorance (avidyamaya) and the liberating knowledge (vidyamaya). She alone is,
and nothing exists apart from her. Medhas instructs the king and the merchant to take refuge in her. At
this point (DM 13.6), Markandeya again becomes the narrator of the framing story and relates how
the Devl appears to Suratha and Samadhi after three years of austerities. To each, she grants his



fondest wish. Samadhi, who has grown wise and dispassionate toward the world, receives eternal
liberation. The virtuous Suratha, who remains duty-bound, regains his earthly kingdom and receives
the promise of rebirth as the manu named Savarni, who will rule over a future cosmic age
(manvantara).

The Limbs of the Devimahatmya

In the centuries following the Devimahatmya’s composition, three dhyanas (‘“meditations”) were
incorporated into the text before Chapters 1, 2 and 5 to signal the beginning of each carita. These
brief meditations describe the three cosmic aspects of Sakti—the tamasic Mahakall, the rajasic
Mahalaksml, and the sattvic Mahasarasvafl.*® The dhyanas are thought to be a Tantric addition
because of their carefully defined imagery, which facilitates the practice of visualized meditation.*’
Exactly when they were added is uncertain, but literary evidence points to the period before the ninth
or, at the latest, before the 12th century.*®

Around the 14th century a set of ancillary texts, the six angas (“limbs™), gravitated toward the
Devimahatmya.*” The first three—the Devyah Kavacam, Argalastotra, and Kilakastotra—are
preparatory ritual texts, always chanted before the formal recitation of the Devimahatmya. The
remaining three—the Pradhanika Rahasya, Vaikrtika Rahasya, and Murtirahasya—deal with
philosophy and formal worship (puja) and are optionally recited afterward.

Directly before and after the Devimahatmya itself, two ancient hymns are customarily chanted as a
kind of auditory jewel box, symbolically to enclose it and separate it from the angas. The Vedic
Ratrisukta (“Hymn to Night,” RV 10.127) praises the starry night as the beautiful goddess Ratrl,
who brings rest to all creatures; at the same time it asks for protection from predators that lurk in the

darkness. The Vedic Devisukta (“Hymn of the Goddess,” RV 10.125) is the Devl’s own unequivocal
revelation of herself as the Divine Mother and transcendent reality.

Since Tantra recognizes the word (vak) as an actual manifestation of Sakti, it sees a correlation
between the physical universe of form and the divine, formless reality. According to this view, the
verses of the Devimahatmya are not mere poetry (Sloka) but the actual embodiment of the divine
presence (mantra), a power so great that Siva himself is said to have restrained it “as if with a bolt”
to prevent its intentional or unwitting misuse. Accordingly, the Devimahatmya is recited publicly in
temples and also privately in homes, often by a paid professional, since proper recitation must be
preceded by careful ritual preparation in order to gain access to that power, which then may be
directed either to temporal or spiritual goals.

With the Devyah Kavacam (“The Devl’s Armor”), the reciter dons divine protection. The verses
invoke the individual Saktis who inhabit various parts of the body, and the prayer insures the Devl’s
indwelling, protective presence. The Argalastotra (“Hymn of the Bolt”) is another series of
invocations; all but three of its verses have the form of a dharani, a Tantric mantra that first praises a
deity and then appeals for assistance.’® In this case, the appeal is an unchanging refrain that requests
contact with the indwelling divinity, the assurance of victory, glory, and the destruction of hostile
forces. The Kilakastotra (“Hymn of the Pin”) is the pivot on which access to the Devimahatmya’s
limitless power hinges. Its language is deliberately obscure, lest its knowledge fall into the wrong

hands, and its hidden key to the Devimahatmya’s power is the reciter’s attitude of complete surrender
and selfless dedication to the Divine Mother.



If the function of the first three angas is to assure the reciter’s safe access to immense power, the
purpose of the remaining three is to instruct in philosophy and ritual worship. The Rahasyas
(“secrets”) form a continuation of King Suratha’s dialogue with Medhas and relate to Sakti’s
manifestations. Together, the three Rahasyas have been called the “earliest systematic statement of
Sakta philosophy.”!

The Pradhanika Rahasya (“The Secret Relating to Primary Matter”) relates to the cosmogonic
Devl of the first carita. Reaffirming the nondualism of the Upanisads and proclaiming the
uncompromising unity of ultimate reality and its manifestation, the Pradhanika Rahasya considers
how formless, singular consciousness assumes the forms of the ever-changing plural universe.>? The
Vaikrtika Rahasya (“The Secret Relating to Transformation™) explains that the supreme Devi1’s
manifestation 1s a modification (vikr#i) from formless transcendence to perceptible form. The
Murtirahasya (“The Secret Relating to Forms™) elaborates on her incarnations as foretold in Chapter
11 of the Devimahatmya, describing their iconography and specifying the benefits of worshiping
them. The final anga reaffirms the Devl’s maternal beneficence and salvific power, often conjuring up
telluric and agricultural images connected to the ancient Earth Goddess.

About the Commentary

In the classical Indian sense, a commentary seeks to enlighten by arguing the fine points of a text from
a particular philosophical position. Such commentaries are intended for people already well-versed
in Hindu religion and philosophy.

Mine is not a commentary in that sense. Instead, it is meant for readers who may have little or no
previous knowledge of Indian culture or Hindu thought. It draws broadly on diverse sources of
information—religious, philosophical, scientific, or historical—that help to reveal the
Devimahatmya’s deeper levels of meaning. In the traditional manner it refers to the external authority
of scriptures that would have been known to the author(s) of the Devimahatmya, particularly the
Upanisads and Vedic hymns. But, departing from tradition, its approach relies heavily on the
Devimahatmya’s own internal evidence, revealed through analyzing the text and its structure as well
as the derivations of key Sanskrit words. Despite the differences of method, this commentary arrives
at conclusions completely in accord with the Sakta philosophy underlying the text. Its purpose is to
promote a deeper understanding, not a novel one.

On one level, the Devimahatmya is an allegory of the spiritual journey; on another it is a blueprint
of the soul. Much of the commentary is written in simple language, aimed at explaining the practical
application of the Devimahatmya’s teachings. Other portions, dealing with matters that may at first
seem purely theoretical, but which are essential to a fuller understanding of the Devimahatmya’s
profound teaching, are unavoidably more technical. Some of the most difficult passages occur at the
very beginning of the commentary in connection with the meditation on Mahakall and the opening
mantra invoking the Divine Mother as Candika. After that, the commentary becomes much less
daunting.

Making no claim to be a definitive interpretation, the commentary is only a guide to what can
become a voyage of discovery. The Devimahatmya is no ordinary book. It can serve us equally in
times of personal difficulty and decision, in moments when we look in rapt wonder at the beauty
around us, or in those indescribable moments when the profound quiet of holiness reveals its
presence. The deepest meanings of this great poem make themselves known only through direct



experience, and such immediacy can only come from within.

The Devimahatmya Today
In present-day Bengal, the autumn Navaratri is one of the most widely-celebrated religious festivals.
Occurring in September or October, it coincides with the harvest season and carries associations of
agricultural fertility.> The central deity worshiped is Durga as MahiSasuramardini, the ten-armed
goddess of golden complexion. Specially created for the occasion, the crowned, bejeweled, and
garlanded image of the buffalo demon’s slayer stands triumphant upon her lion while MahiSa lies
below, emerging from his decapitated buffalo’s body and regarding her with awestruck wonder.

While an air of festivity reigns amid the rhythms of puja, devotional singing, and the recitation of
sacred texts, Navaratri is at heart a time for inner purification. For the first three days, devotees
invoke Durga—the warrior-Mother’s destructive and protective aspect—to destroy the asuras within,
the acknowledged personal shortcomings of fear, passion, selfishness, and anger. For the next three
days, they worship her as the beneficent Laksmi and ask for sufficient prosperity along with the
positive virtues of courage, tranquility, generosity, kindness, devotion, and the desire for liberation.
During the following three days, they appeal to Sarasvatl for spiritual knowledge. The festival
culminates on the tenth day, called Dasara or Vijaya Dasami. This day, sacred also to VaiSnavas as
a celebration of Rama’s victory over the demon- king Ravana—with help from the Devi**—is for
Saktas an occasion for joyous feasting. Spiritually, it commemorates the great and total victory, the
realization that the individual soul is one with the Divine.>>

Sixteen centuries after its composition, the Devimahatmya still shines as a beacon from a
primordial age when men and women, enchanted by nature’s beauty and abundance, yet terrified by its
fierce, destructive power, honored the source of creation as the Great Mother. It enshrines many an
ancient memory in the resounding cadences of its verses and continues to sing her glory. At the same
time as the last open expressions of Goddess-centered religion were vanishing from the Western
world, the Devimahatmya took shape on the more tolerant soil of India, where the religion of the
Divine Mother flourished and continues to flourish. Even today, the great hymn of praise that is the
Devimahatmya reveals to us an all-embracing vision of harmony between the Mahadevi’s abiding
earthly presence and the transcendental unity proclaimed by Hinduism’s seers.






THE SRI DURGASAPTASLOKISTOTRA

Besides filli ritual chanting of the Devimahatmya in temples or on special occasions, less elaborate
methods of recitation may be practiced on a daily basis. One of these is to recite the Devimahatmya
continuously in a seven-day cycle: Chapter 1 on the first day; Chapters 2 and 3 on the second day;
then successively Chapter 4; Chapters 5 through 8; Chapters 9 and 10; Chapter 11; and Chapters 12

and 13.!

Another method is to recite the text in a highly condensed form, known as the Srl
Durgasapta$loKistotra (“Song of Seven Verses to Srl Durga”), or simply as the Saptaslokl Durga.
This consists of those mantras in which the Devl’s power is most concentrated: 1.55, 4.17, 11.10,
11.12, 11.24, 11.29 and 11.39. In a preface to the Saptasloki Durgad, Siva praises the Devl’s
accessibility and asks the means for accomplishing what is desired. Lovingly, the Dev1 reveals this

song of praise, which she calls the Ambastuti (“Hymn to the Mother”), saying it is the highest path to
spiritual attainment:
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jAaninam api cet@msi devl bhagavati hi sa
balad akrsya mohaya mahamaya prayacchati

1. She, the blessed goddess Mahamaya, seizes the minds of even the wise and draws them into
delusion.
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durge smrtd harasi bhitim aSeSajantoh
svasthaih smrtd matim atlva Subham dadasi
daridryaduhkhabhayaharini ka tvad anya
sarvopakarakarandya sadardracitta
2. Remembered in distress, you remove fear from every creature. Remembered by the untroubled, you

confer even greater serenity of mind. Dispeller of poverty, suffering and fear, who other than you is
ever intent on benevolence toward all?
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sarvamahgalamangalye Sive sarvarthasadhike
Saranye tryambake gauri ndrdyani namo ‘stu te

3. Salutation be to you, Narayani, who are the good of all good, the auspicious one; to you who
accomplish every intent; to you, the refuge, the all-knowing, shining GaurT!
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Sarandgatadindrtaparitranapardyale
sarvasyartihare devi nardyani namo ‘stu te

4. Salutation be to you, Narayani, who are intent on rescuing the distressed and afflicted that take
refuge in you; to you, O Devl, who remove the suffering of all.
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sarvasvarUpe sarveSe sarvaSaktisamanvite
bhayebhyas trahi no devi durge devi namo ‘stu te

5. O Devl, who exist in the form of all, who are the ruler of all, possessing all power, protect us from
fears. O Devl Durga, salutation be to you!
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rogan aSeSan apahamsi tusta

rusta tu kaman sakalan abhistan
tvam asritdndm na vipannardndm

tvam asrita hy asrayatam praydnti

6. When pleased you destroy all afflictions, but when displeased you thwart all aspirations. No
calamity befalls those who have taken refuge in you, and they who resort to you become a refuge to
others.
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SarvabadhapraSamanam trailokyasyakhileSvari
evam eva tvayd karyam asmadvairivindSanam

7. O ruler of all, may you allay all the miseries of the three worlds and so, too, annihilate our
enemies.
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FIRST CARITA

Meditation on Mahakali

M. I revere Mahakali, who holds in her hands the sword, discus, mace, arrow, bow, iron club,

spear, sling, human head, and conch; who is three-eyed, adorned on all her limbs, and sparkling
like a sapphire; who has ten faces and ten feet; and whom Brahma extolled while Visnu slept, in
order to slay Madhu and Kaitabha.
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1
The Slaying of Madhu and Kaitabha

58

OM. Salutation to Candika.
OM aim. Markandeya said:

Savarni, who is Surya’s son, is called the eighth manu. Listen while I relate the story of
his birth

and of how, by Mahamaya’s authority, he—the illustrious son of the sun god—came to
be the lord of an age.

Long ago in the age of the manu SvarociSba, there arose from the line of Caitra a king
named Suratha, who ruled over the whole earth.

He looked after his subjects justly, as if they were his own children. But there were
princes at that time who attacked the native hill tribes and became his enemies.

Though mightily armed and resolved to fight against them, he suffered defeat in battle,
despite his enemies’ inferior forces.

And so, with only his native province left to rule, he returned to his own city. There,
powerful adversaries set upon him, the illustrious Suratha,

now bereft of strength. His ministers, mighty, corrupted, and disposed to evil, seized
power and plundered the treasury, even there in his own city.

Thus robbed of his dominion, the king mounted his horse on the pretext of hunting and
rode off alone into the dense forest.

He came upon the hermitage of Medhas, chief among the twice-born, and beheld a forest
retreat, graced by the sage’s disciples. There he saw beasts once wild now peacefully
abiding.

Welcomed by the sage, he remained at the hermitage for some time, wandering here and
there about the enclosure.
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In that setting, self-centered concerns came to seize his mind, and he reflected:

I have left behind the capital that my ancestors governed before me. Are my perverse
officials overseeing it justly or not?

My prized elephant, valiant and of unceasing prowess, has fallen into the hands of my
enemies. I know not what comforts he’ll now enjoy.

Those retainers of mine, constantly eager for favor, wealth, and feasting, now surely
submit to other lords.

Their habitual squandering will soon deplete the wealth I so laboriously amassed.

While pondering those and other questions, the king caught sight of a lone merchant
approaching the sage’s hermitage.

“Who are you,” he asked, “and what brings you here? Why do you look so sorrowful and
dejected?”

Hearing the king speak in friendship, the merchant bowed respectfully and replied.
The merchant said:

“I am a merchant named Samadhi, born in a wealthy family. My wife and children grew
wicked through avarice and cast me out.

Destitute of riches, wife, and children, my wealth taken from me, I have arrived in the
forest, distressed and forsaken by trusted kinsmen.

Being here, I know not whether good fortune or ill has befallen my children, wife, and
family.

At present is well-being or misfortune theirs at home?

How are my children? Is their behavior virtuous or vile?”

The king said:

“Those greedy sons, wife, and others who dispossessed you of your wealth—
why does your mind still cherish them?”

The merchant said:
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“Even as you say it, this very thought occurs to me. But what can I do? My heart is not
inclined to rancor

but still turns with affection to those who drove me away, scorning love for father,
husband, and kinsman, out of lust for wealth.

I recognize this, O wise one. Still, I do not understand how my thoughts are drawn in
love to my unworthy kinsfolk.

Because of them I sigh, overcome with despair.

What can I do, since the pain has failed to harden my heart?”
Markandeya said:

Then together they approached the sage,

that merchant named Samadhi and Suratha, the best of kings.

Having observed the respect that was the sage’s due, the merchant and the king sat down
to tell their stories.

The king said:
“Revered sir, I wish to ask you one thing. Please reply.
Without control of my thoughts, my mind is coming to grief.

I remain possessive toward my lost kingdom and all parts of the realm as if unaware that
they are no longer mine. Venerable sage, how can this be?

And this fellow has been humiliated by his children and wife, deserted by his servants,
and forsaken by his own people. Still he feels exceeding affection for them.

It is the same with me. We both are distressed to the utmost, held by attachment to things,
even though we see their faults.

Venerable sir, how is it that we who should know better can be so deluded? Ours is the
perplexity of those who are blind to right understanding.”

The seer said:

“IMlustrious king, through the perceptions of the senses, every living being has
knowledge of the manifest universe. The objects of sense-perception reveal themselves
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in various ways.

Some creatures are blind by day, and others are blind by night. Some creatures see
equally by day and night.

Truly, humans are endowed with the power of perception, but they are not alone, for
cattle, birds, wild animals, and all other living creatures also perceive.

That awareness which humans have, birds and beasts possess also; and their awareness,
humans have, too. In other ways also the two are similar.

Look at these birds. Though feeling the pangs of hunger, out of delusion they still busy
themselves by dropping food into the beaks of their young.

Ilustrious sir, humans long for offspring, surely expecting gratitude in return. Do you not
see this?

In this very manner they are hurled into the whirlpool of attachment, the pit of delusion,
by the power of Mahamaya, who produces the continuing cycle of this transitory world.

Do not be astonished. This same Mahamaya is Yoganidra, the meditative sleep of
Visnu, the lord of the world. By her this world 1s deluded.

She, the blessed goddess Mahamaya, seizes the minds of even the wise and draws them
into delusion.

She creates all this universe, moving and unmoving, and it is she who graciously
bestows liberation on humanity.

She 1s the supreme knowledge and the eternal cause of liberation,

even as she is the cause of bondage to this transitory existence. She is the sovereign of
all lords.”

The king said:

“Revered sir, who is that goddess whom you call Mahamaya? How did she originate,
and in what ways does she act?

And whatever her glory, this goddess, whatever her form and origin,
all that I wish to learn from you, who are supreme among the knowers of Brahman.”

The seer said:
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“She 1s eternal, having the world as her form. She pervades all this.
Yet she emerges in various ways. Hear it from me.

Although she is eternal, when she manifests to accomplish the purpose of the gods, she is
said to be born in the world.

At the end of the cosmic day, when the universe dissolved into the primordial ocean, the
blessed lord Visnu stretched out on the serpent SeSa and entered into meditative sleep.

Then two fearsome asuras, the notorious Madhu and Kaitabha, issued forth from the wax
in Visnu’s ears, intent on slaying Brahma,

who was seated on the lotus that grew from Visnu’s navel. When he saw the raging
asuras and the sleeping Visnu,

Brahma could think of nothing but to awaken him, and to that end he extolled Yoganidra,
who had settled over Visnu’s eyes

as his blessed sleep. The resplendent lord Brahma extolled her who rules the universe,
who sustains and dissolves it. He extolled her who is incomparable.

Brahma said:

“You are the mantras of consecration to the gods and the ancestors. At your bidding they
are uttered, and they are your very embodiment. You are the nectar of immortality, O
imperishable, eternal one. Truly, you abide as the transcendent being,

yet in every moment you abide, inseparable and inexpressible, as the eternal source of
all becoming. Indeed you are that. You are Savitrl, the source of all purity and
protection; you are the supreme mother of the gods.

By you is this universe supported, of you is this world born, by you is it protected, O
Devl, and you always consume it at the end.

You are the creative force at the world’s birth and its sustenance for as long as it
endures. So even at the end of this world, you appear as its dissolution, you who
encompass it all.

You are the great knowledge and the great illusion, the great intelligence, the great
memory and the great delusion, the great goddess and the great demoness.
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You are primordial matter, differentiating into the threefold qualities of everything. You
are the dark night of periodic dissolution, the great night of final dissolution, and the
terrifying night of delusion.

You are radiant splendor; you reign supreme yet are unassuming; you are the light of
understanding. Modesty are you, and prosperity, contentment, tranquillity and
forbearance.

Armed with sword and spear, and with club and discus, waging war with conch, bow
and arrows, sling and iron mace, you inspire dread.

Yet, you are pleasing, more pleasing than all else that is pleasing, and exceedingly
beautiful. Transcending both highest and lowest, you are indeed the supreme sovereign.

Whatever exists, true or untrue, and wherever it may be, O soul of everything, you are
the power of all that. How can I praise you?

By you, even he who creates, protects, and devours the world i1s subdued with sleep.
Who here can praise you?

You have caused even Visnu, Siva, and me to assume our embodied forms. Who then
can truly praise you?

Thus extolled, O Devl, may you with your exalted powers confound those unassailable
asuras, Madhu and Kaitabha.

Let Visnu, the lord of the world, be quickly awakened from his slumber
and be roused to slay the two great asuras.’”
The seer said:

“Praised thus by the creator to rouse Visnu into slaying Madhu and Kaitabha, then and
there the dark goddess

emerged from his eyes, mouth, nostrils, arms, heart, and chest, and appeared before
Brahma, who is born from the unmanifest.

And released by her, Visnu, the lord of the world, arose from his serpent couch on the
undifferentiated ocean and beheld

the evil-natured Madhu and Kaitabha, exceedingly strong and courageous, seeing red
with anger and determined to devour Brahma.
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Then the blessed, all-pervading Visnu rose up and fought with them in hand-to-hand
combat for five thousand years.

And they, mad with the arrogance of power and confounded by Mahamaya,
exclaimed to him, ‘Ask a boon fromus! ’

The blessed lord Visnu said:

‘Since you are pleased with me, so be it. I will surely slay both of you now.
What other boon is there to ask?”’

The seer said:

“Thus deceived, and beholding that the world consisted entirely of water, they
addressed the lotus-eyed Visnu, saying:

‘Slay us where water does not flood the earth.””

The seer said:

““So be it,” said Visnu, the wielder of conch, discus, and mace. Taking the two of them
onto his lap, he cut off their heads with his discus.

Thus did the Devl herself appear when praised by Brahma. Hear still more of her glory,
which I will tell you.”












Chapter 1 Commentary

Meditation on Mahakali: This brief meditation (dhyana) invites us immediately to plunge into one
of the most profound of all mysteries, the age-old question of how the universe came into being. The
Hindu idea of creation differs from the nalve conception, popular in the West, that God called forth
the world out of nothingness. To the Hindu mind, this idea of creatio ex nihilo—that something can
come out of nothing—is illogical and absurd. Instead, according to the worldview of the
Devimahatmya, the question to be posed is this: How does the One, which is eternal being-in-itself,
manifest as the many? The question becomes an inquiry into the nature of the creative process itself,
and the inquiry reveals that the creation of the universe is in fact a transition from potentiality into
actuality. This truth is inherent even in the Sanskrit word for creation: srsti literally means
“emission” or “letting loose” from a latent to a manifest state.

Each of the Devimahatmya’s three sections begins with a meditation on one of the supreme Dev1’s
three primary forms. These forms—Mahakall, Mahalaksmi and Mahasarasvati—are not to be
confused with her aspects as Kall, Laksmi and Sarasvatl, goddesses of popular devotion who belong
to a more immediate level of human experience.! Instead, each is an immensely more powerful,
cosmic aspect (vyasti) of the Devl. The vyastis are the universal energies of inertia, dynamism, and
luminosity—the three gunas, known in Sanskrit as tamas, rajas, and sattva. In the phenomenal
universe, they underlie all the subsequent activities of creation, sustenance, and dissolution.

At this early stage of differentiation, the pure gunas are still unmanifest (@vyakrta) as causal
energies. Though indescribable, they are conceived of as the four-armed forms of Mahakali,
Mahalaksmi and Mahasarasvatl. Through subsequent modification (vikrti), these in turn become
manifest forms with the same names. It is these that are described in the dhyanas as the ten-armed
Mahakall, the eighteenarmed Mahalaksmi and the eight-armed Mahasarasvatl. This imagery is
intended to facilitate the Tantric technique of visualized meditation.

A physical image such as a sculpture or painting or a mental image visualized in meditation allows
us to approach the Infinite through finite symbols and to interact with divinity. Such symbols
correspond to psychological or spiritual truths, and every gesture, posture, color, or object associated
with a deity stands for a particular attribute or power. A few symbols have universal significance, but
others are esoteric, with meanings not readily obvious or easily understood. Not all symbols are
invariable in meaning, and even the interpretations found in ancient sources such as the Puranas may
differ among themselves. Later explanations of some symbols grow increasingly divergent, but even
modem reinterpretations can convey valid new insights.?

Mahakali, the Devl’s tamasic aspect who presides over the first carita, has ten hands that
symbolize the ten directions (the four cardinal points, the intermediate points, and the points above
and below) and convey the idea of divine omnipresence. Her sword represents the knowledge that
destroys ignorance by severing what is apparent and transitory from what is real and abiding. The
discus is the constantly turning wheel of time, which inexorably destroys all that has name and form.
According to the Varahapurana, the mace destroys unrighteousness (adharma). The Visnupurana
interprets the bow as the tamasic aspect of ego and the arrows as the sensory and motor organs.
Restraint or self-control is the general idea behind the iron bar. In the Devimahatmya’s battle



narratives, the Divine Mother’s spear 1s a metaphor for the penetrating insight of spiritual awareness.
The severed human head represents the vanquished ego and thus the triumph over the limitation of

personality that obscures the infinite Self (atman). The conch destroys ignorance; its auspicious sound

symbolizes the power of awakening to divine awareness. Mahakall’s three eyes, witnessing past,
present and future, symbolize omniscience. Her blue-black complexion, more than a mere reminder of
her obscuring tamasic power, resembles the vast night sky and speaks of her infinitude.

Invocation: The mantra OM namaScandikayai (“OM. Salutation to Candika”) invokes the Dev1 in
her supreme, samasti form. Unknown in the Vedas, the name Candika first appears in the
Devimahatmya. Occurring there 29 times, it is second in frequency only to the term Dev1 itself.®> Thus
we see that the name is both of non-Vedic origin and of great importance.

Candika means “the violent and impetuous one,”* whose anger and fierce passion, according to
the commentator Bhaskararaya, inspire awe.’ Nevertheless, this literal meaning should not limit our
understanding of Candika as only a fierce, horrific goddess. She is the ineffable Devl, whose many
and varied manifestations in the course of the mythological narratives will reveal also a benign side
that 1s maternal, protective, physically beautiful, and salvific.

Moreover, the Guptavatl, Bhaskararaya’s great commentary on the Devimahatmya, boldly asserts
that “Candi[ka] is the highest Brahman,” the supreme nondual reality.® She is samvit, the pure,
unitary consciousness that projects the three vyastis in the process of cosmic manifestation. In the
language of the Saktas, these energies are called, respectively, Mahakall, Mahasarasvatl and
Mahalaksmi.” This threefold differentiation, Bhaskararaya notes, is described in the
SvetaSvataropanisad (SU 6.8) as Brahman’s iccha (“will”), jiana (“knowledge”), and kriya
(“action”)— the divine will to create, the knowledge for doing so, and the action that carries out the
intent. For Bhaskararaya, power (Sakti) and the possessor of power (Saktiman) are one and the
same, and the vyaStis are non-different from the Devl’s ultimate unity.® Accordingly, the name
Candika represents both the formless Absolute in itself (Adya Sakti, or nirguna Brahman in
Vedantic terms) and that same reality in association with its inseparable, threefold power (the Dev1’s
samasSti form, or saguna Brahman). It is important to remember that this so-called aggregate
(samasti) form, which is triguna (“consisting of the three gunas”), is not the result of the combined
energies of the vyastis; it is instead their source.’

The Pradhanika Rahasya, which is part of the earliest commentary on the Devimahatmya,

describes the supreme Devl as [laksyalakSyasvarupa (“with and without distinguishing
characteristics”) (PR 4). In essence, divine reality is both definable and indefinable—at once
immanent and transcendent. In the 18th century this paradox was voiced by the Bengali poet

Kamalakanta in the epithet Sunyasydkdra (“the form of the formless™). Such utterances reflect the

true sense of the mantra OM namaScandikayai: “Salutation to the absolute consciousness that
manifests as the created universe.”

1.1: OM and aim are not words in the ordinary sense but bijas (“seeds™). A blja is the essential
sound of a primary cause or principle from which something is produced. As a syllable of
concentrated power with its own distinct vibration, a bija is the essential component of any mantra.
OM, the first and greatest of all mantras, is the mahabija (“great seed”) that represents the absolute



Brahman. It is the source of all other bijas. 4im, the blja of Mahasarasvatl, proclaims that the Divine
Mother’s nature is pure consciousness.

In the opening scene of the Devimahatmya, the sage Markandeya relates to his disciple Kraustuki
Bhaguri the history of the world throughout its cosmic cycles. The setting is the present, or seventh
age, and to explain what will come to pass in the eighth, Markandeya recounts the story of a king, a
merchant, and a seer who lived long before, during the second age. From verse 1.46 onward, Medhas,
the seer of Markandeya’s tale, becomes the narrator and relates the Devimahatmya’s three myths
concerning the Divine Mother’s activities. Markandeya returns as narrator in verse 13.6 to bring the
Devimahatmya to its conclusion.

1.2-3: The purpose of Markandeya’s story is to relate how Savarni will become the ruler of the
eighth cosmic age through the authority of the Devi, here called Mahamaya. In Puranic cosmology, a
period of cosmic manifestation, called a day of Brahma, lasts 4,320,000,000 human years. This
scheme need not be taken literally but does indicate the ancient Indian awareness of the vastness of
time. A day of Brahma is divided into fourteen ages (manvantaras), each with its own mythical
progenitor and sovereign (manu). Although Savarni, the future manu, is described as the “son of the
sun god” (— 13.22),* he lived in the second manvantara as a mortal king named Suratha.

1.4-34: One of the functions of the Puranas is to chronicle the history of the ruling Aryan dynasties.
Verses 1.4—16 present a brief account of Suratha’s reign and establish his character as just and

virtuous. Verses 1.17-25 introduce the merchant Samadhi and identify him also as a good and
righteous man. Having suffered betrayal and loss, each of them seeks refuge in a holy man’s forest

retreat (aSrama). In the tranquil setting, Suratha continues to suffer mental and emotional turmoil over

recurring thoughts of his lost kingdom. Samadbhi, in his despair, fails to understand his own lingering
feelings of love toward the family that betrayed him.

1.35-38: When the king, the merchant, and the seer meet, we recognize that they represent the three
higher castes of Indian society. Medhas, a brahmana, belongs to the priestly class; Suratha, a
ksatriya, to the class of kings and warriors; Samadhi, a vaiSya, to the class engaged in trade or
agriculture. In the traditional fourfold caste system, these three upper classes are called “twice-born,”
because their privileged access to the Vedas signifies an initiatory second birth. Such a privilege is
not shared by the Sudra, a member of the fourth, or servile, caste.

Additionally, the names Medhas, Suratha, and Samadhi identify Markandeya’s characters as
archetypal. The word medhas means “insight”; suratha means “he whose chariot is good”—a
metaphor for the king’s unimpeachable conduct; samadhi signifies union with the Divine—a fitting
name for the merchant, who 1s poised to disentangle himself from worldly attachment.

1.39-45: The king’s appeal to Medhas marks the first step of the spiritual journey that he and
Samadhi are about to begin. Suratha confesses that feelings of possessiveness toward his lost
kingdom torment him unceasingly and that the merchant’s loving concern for the family that robbed
and humiliated him persists. How can the two of them, who should know better, react so illogically?
When the king declares, “Ours is the perplexity of those who are blind to right understanding,” he



assumes that he and Samadhi are possessed of superior knowledge, although vulnerable to the same
pitfalls as those who are less wise. Medhas’s task will be to show the king and the merchant how
very wrong they are.

1.46-50: In order to distinguish between ordinary knowledge as the king understands it and higher,
spiritual knowledge, Medhas begins with the example of senseperception, or knowledge in its most
concrete form. He points out that animals and humans alike have sensory awareness, although the
faculties of perception differ according to genus and species. Despite those differences, both human
awareness and nonhuman awareness are expressions of the same underlying consciousness.

1.51-52: In the more complex area of behavior, Medhas points out that birds ignore their own hunger
for the sake of their young; but humans, hoping for future reward, harbor ulterior motives in begetting
children. It is not that birds are altruistic and people are scheming. Birds act out of instinct, but
humans possess the additional faculties of reason and will. What Medhas means to demonstrate is that
even those forms of awareness that relate to behavior belong to the category of lower knowledge and
are subject to the delusion (moha) inherent in the world.

1.53: If even the basic acts of seeing, hearing, tasting, smelling, and touching do not reveal an
objective world as it really is but only our flawed experience of it, how much more fraught with
confusion the world becomes when experienced through the additional filters of reason, emotion,
memory, and will! Given imperfect data, our reason may easily draw the wrong conclusion, or it may
take more than one path to different ends. Emotion colors everything. Memory is selective at best and
rarely impartial. Will all too often arises from an ego motivated by self-interest, desire, or
expectation. Since all knowledge as we understand it is thus relative and imperfect, we are, indeed,
subject to delusion.

The cause of this delusion, says Medhas, is the goddess Mahamaya. That name, which occurs only
in the first carita, can mean either that the Dev1 possesses great maya or that she herself is the great
maya. Either way, maya is the power that produces the cyclical flow (samsara) of this ever-
changing world. It is the power of self-concealment that imposes the interwoven limitations of time
and space upon the infinite, absolute consciousness. And it is the power that projects the sense of
personal identity, the ego, that beclouds the underlying unity of reality.

1.54: Medhas also refers to Mahamaya as Yoganidra, another name of the Devl that occurs only in
the first carita. Its meaning will soon become evident.

1.55-58: When Medhas says that not even the wise escape Mahamaya’s deluding power, he is
simply stating that nothing in this world is as it seems to be. Time and space distort our perceptions,
and we know the universe not as it is but only as we individually experience it. For example, from
our vantage point the moon appears to be much larger than the stars, but that is an illusion created by
its proximity to the earth. The stars only appear tiny in comparison because they are so distant.
Moreover, the starlight we see twinkling in tonight’s sky has traveled through vast reaches of space
over vast stretches of time, and the stars that emitted it may have ceased to exist millions of years ago.

Medhas refers to this deluding goddess as “blessed” and reassures that Mahamaya has two aspects.



As avidyamaya she is the veiling power that binds through the limiting sense of individuality, and as
vidyamaya she is the liberating knowledge that breaks asunder every bond.

Finally, this passage marks the first appearance of two additional themes that will recur throughout
the text: that of divine grace and that of the Dev1’s supremacy over all the male gods.

1.59-64: Two words in Medhas’ statement, “She is eternal, having the world as her form. She
pervades all this” (1.64), are particularly revealing. The adjective nitya (“eternal”) originally meant
“found inside of” or “innate.” During the Rgvedic era, its usage expanded to connote “one’s own,
constant, permanent.”!? By the time of classical Sanskrit, nitya had acquired the meaning of “eternal,”
colored by the idea that eternity implies an interior, intrinsic and unchanging quality that is readily
equated with the nondual Absolute.

The word jagat (“world”), from a verbal root meaning “to go,” portrays the world as a realm of
motion, life, and activity. Previously, verse 1.56 described the natural world with the poetic
expression cardcaram (“moving and unmoving”). To understand this imagery in terms of “animate
and inanimate” would be to miss the point entirely. Those English terms, derived from the Latin
anima, with its multiple connotations of air, breath, life, mind, and soul, imply a distinction between
sentient beings and dead matter.

To the contrary, the Sakta worldview understands all material forms, “moving and unmoving,” as
emanating from divinity. Whether brilliantly shining like the sun, in constant motion like the wings of
a hummingbird, or seemingly inert like an outcropping of granite, everything is pervaded by
consciousness. When Medhas utters the words nitya and jagat in the same breath, he is saying in
effect that the Dev1 is both the immutable ground of existence and the dynamic universe it supports.

1.65-66: The Devl manifests as the universe and pervades everything. ““Yet she emerges in various
ways,” Medhas continues. Beyond taking form as the varied natural forces and objects of the material
world, she manifests as personified goddesses, some of whom we shall meet in later chapters. She
does so “to accomplish the purpose of the gods,” whose function is to defend the cosmic order against

the chaos wrought by demonic forces. But the Devl is in no way subservient to the gods; for whenever
they fail, she herself, who is immeasurably more powerful, must intervene. She who manifests as this
world (1.64) enters into this world (1.66). The universe becomes her sphere of activity, and that
activity (carita) is the subject of the three tales Medhas now begins to relate.

1.67-71: According to Puranic cosmology, at the end of a kalpa or day of Brahma, the manifest
universe dissolves back into the causal, or potential, state. The traditional VaiSnava symbolism for
such an interim period represents the supreme god, Visnu, in meditative sleep (voganidra), stretched
out on the thousand-headed serpent Sesa, who floats on the undifferentiated ocean of potentiality.

Predating the Devimahatmya, an earlier and more elaborate account of the Madhu and Kaitabha
myth, found in the Mahabharata (MBh 3.194), extols Visnu’s blazing splendor and might and
characterizes him as the eternal One, source of all and creator of the world. The lotus growing from
his navel is as radiant as the sun. Brahma himself, intimidated by the demons Madhu and Kaitabha,
awakens the sleeping Visnu, unaided, by shaking the lotus stalk.

This and other early Vaisnava versions of the myth found in the epic literature make no mention of
the Devl. In the Devlmahatmya’s retelling, only a trace of the original VaisSnava outlook remains in



verse 1.67, where Visnu enters into yoganidra presumably of his own volition. But note the change
of emphasis three verses later. He is now in the power of the Devi, who as the goddess Yoganidra
has taken the active role of settling over his eyes. Visnu is no longer omnipotent; instead it is the
Devl who controls the universe in both its manifest and unmanifest states. Also, Brahma’s shaking of
the lotus stalk is no longer the cause of Visnu’s awakening; instead, to release the sleeping god from
Yoganidra’s spell, Brahma must praise “her who rules the universe, who sustains and dissolves it.. ..
who is incomparable” (1.71).

As for the demons, Hindu mythology recognizes various classes of malevolent beings. The terms
asura, daitya, and danava are often applied interchangeably to demons of the first order, whose
shared characteristic is a perpetual, implacable hostility to the gods. These terms themselves shed
light on the Hindu understanding of evil. In the Rgveda asura originally denoted a god, and its
probable derivative, sura, also signified a god or sometimes the sun. But in later usage asura came to
mean “demon,” the dark half of the asura/sura pair. Similarly, the word daitya forms the dark half ot
a pair. Aditi, one of the most ancient Indian goddesses, is the mother of the solar deities, the Adityas.
Her name signifies “boundlessness, freedom, inexhaustible abundance.” Her mirror-image is Diti,
mother of the daityas, who represent the dark forces. The name of the danavas, offspring of the
demoness Danu, can conceivably be linked also to the word dana (“cutting off, splitting, dividing”).
From the lexical pairs sura/asura and aditya/daitya and from the semantic pair daitya/danava, it
becomes clear that the Divine is associated with boundlessness, wholeness, freedom, and light, and
that the demonic implies limitation, separation, bondage, and darkness.

1.72: The brief statement “Brahma said” announces the Devimahatmya’s first hymn, the Brahmastuti
(1.73—87). Building upon the themes of Medhas’s discourse and on the Madhu-Kaitabha myth, the
hymn centers on the Devl’s cosmogonic aspect, first celebrating her absolute and all-transcending
nature, then extolling her threefold powers of creation, preservation, and destruction, which account
for the universe as we know it.

1.73-74: In trying to express the inexpressible truth of how the One manifests as the many, the
Brahmastuti’s first two verses use technical terms from Vedic ritual and Sanskrit prosody as
metaphors. The translator’s task in dealing with these extremely difficult verses is to preserve the
immediacy and eloquence of the metaphors while conveying their broader meaning. Complicating the
task are the Sanskrit terms themselves, which allow ample room for interpretation.

A literal translation would read:

You are Svaha. You are Svadha. You are surely the vaSatkdra, having sound as your
essence. / You are the nectar, O eternal and imperishable one. You abide as the essence of
the triple matra.

You abide as the half matra, eternal, which cannot be uttered specifically. / You are indeed
that; you are Savitrl; you are the supreme mother of the gods.

Unfortunately, such a translation makes little or no sense to most of us, unschooled as we are in the
finer points of Vedic tradition.



In Vedic ritual, svaha is the mantra of consecration intoned when an oblation to the gods is poured
into the sacrificai fire; svadha is the mantra that accompanies an oblation to the spirits of departed
ancestors. Both mantras are sometimes personified as consorts of Agni, the fire god who conveys the
ritual offerings to the gods.

During the ritual the priest who recites the sacrificial hymns utters the word vasat to signal another
priest to pour the oblation into the fire. The exclamation, reified as Vasatkara and personified as the
deity Vasatkara, is identified here with the Devl. In other words, it is truly through her agency that the
sacrifice is carried out. In the broader scheme of things, she who is svaratmika (‘“having sound as her
essence”) 1s also the agent of creation, because the universe is potential energy made manifest through
the vibration of sound, or sacred speech.

The idea that creation proceeds from sound (svara, Sabda) is not unique to Hinduism. Judaism and
Christianity hold similar views on creation through the agency of the Word. In the first chapter of
Genesis, the phrase “And God said ...” signals in turn the creation of light, the heavens, the earth, and
all living creatures. The Johannine Gospel proclaims the Word (Logos) as the creative force coetemal
and consubstantial with God. Similarly, in the Rgvedic hymn known as the Devisukta (RV 10.125),
the goddess Vak (“Speech”) proclaims herself to be both the supreme reality and the source of all
becoming. One of most important Vedic goddesses, Vak is often characterized as the all-pervading
cosmogonic principle.!!

The imagery now shifts from Vedic ritual to linguistic technicalities. In Sanskrit, a matra is a
metrical unit representing the time required to pronounce a short vowel. Metaphorically the triple
matra refers to OM, which consists of the three short vowels a-u-m. The vowel a resonates deep in
the throat, and the vowel u carries the vibration forward, linking it to the mouth’s foremost position,
where the closed lips articulate the sound m. OM thus encompasses the entire apparatus of vocal
production and is considered symbolic of the beginning, middle, and end of all things. As the triple
matra, the Devl is Brahman’s power of creation, preservation, and destruction; and because that
power (Sakti) and its possessor (Saktiman) are indistinguishable, the Devi is proclaimed here the
supreme, nondual reality.

The half-matra, written in the Devanagarl script as the dot (bindu) that nasalizes the preceding
vowel, is unpronounceable by itself. Here it stands as a metaphor for the condensed state of power
immediately before the actualization of the universe, the point of all possibility (bindu) from which
the creation emanates. This elusive concept recently entered Western science when a refinement in
Big Bang thinking, called the “cosmic inflation” theory, proposed that the entire universe popped out
of a point with no content and no dimensions and instantaneously expanded to cosmic size in a
miraculous event hinting at the agency of some higher force. Symbolizing the bindu, the source of all
becoming, the half matra of Brahma’s hymn represents the all-pervasiveness of the divine presence,
which remains inseparable from all experience yet inexpressible in ordinary thought or language.
Taken together the symbolism of the triple matra and the half matrd makes the fundamental Sakta
point that the Dev1 is both the Absolute and the relative, the supreme reality and the source of all
becoming,

Known in mythology as the wife of the creator god Brahma, the goddess Savitrl, or Gayatrl, is the
personification of the Rgveda’s most sacred verse, the Gayatrl mantra: Om bhur bhuvah suvah tat
savitur varenyam bhargo devasya dhimahi dhiyo yo nah pracodayat (“May we meditate upon the
splendor of the divinity, the supreme effulgence, and may That inspire our thoughts”) (RV 3.62.10).



She is the source of sacred knowledge, and this Gayatrl mantra, her embodiment in sound, is
considered the seed from which the Vedas sprang.

1.75-76: The creation, preservation, and dissolution of the universe are functions generally ascribed
respectively to the gods Brahma, Visnu and Siva. In keeping with the Sakta point of view, the
Devimahatmya claims that these powers belong to the Devl alone.

Periodically created, sustained, and dissolved, this world or universe is referred to here by two
common Sanskrit words. Each tells us something about the nature of the universe. Jagat, already
discussed (—> 1.59-64), derives from a verbal root meaning “to go” and reveals the world as the
realm of motion, life, and activity. Visva (“all”), possibly from a root meaning “to pervade,” carries
the 1dea of inclusiveness and immensity, similar to the idea of wholeness and boundlessness evoked
by the name of the Rgvedic goddess Aditi. Together jagat and viSva express the immense and ever-
changing phenomenon of existence, played out against the immutable backdrop of pure being.

1.77: With sharp contrasts this verse characterizes the Devl as the supreme, liberating knowledge
(mahavidya) of the changeless reality but also as the veiling power (mahamaya) that projects the
world of our experience, as supreme insight (mahdmedhd) and unbroken continuity of memory
(mahasmrti), but also as the deluding power (mahamoha) that makes things appear as other than they
truly are.

She is both the great goddess and the great demoness. The so-called Bombay recension of the text
alters this startling phrase (mahddevi mahdasuri) to the less problematic mahddevi maheSvarl (“the
great goddess, the great sovereign”), but that evades the essential point. By one interpretation, “the

great demoness” implies that the Devl controls everything, negative as well as positive. After all, the
text has established her as the supreme power of the universe. Still, the deeper, nondualistic
understanding considers her the single source of all that is. We cannot dispute that both good and evil
are present in the world, but we must understand that they exist only in a relative sense, because

neither would be possible without the other to define it. As the source of both, the Devl encompasses
—yet transcends—all duality.

1.78: The term usually translated as “primordial matter” or “nature” is prakrti, a verbal noun that
implies not inert, insentient matter but a dynamic process. Latent within the unmanifest prakrti
(mUlaprakrti or mayasakti) and existing in a state of perfect, nonactive equilibrium are the three
basic energies or gunas, called tamas, rajas, and sattva. When the Devl upsets their balance in the

process of transformation from potentiality to actuality, there arises a bipolar tension in which tamas
veils consciousness, sattva reveals it, and rajas becomes the force through which the one acts upon

the other. Combining and recombining in patterns of ever-increasing complexity, the gunas produce
everything in the universe, from solid physical matter to fleeting human emotions.

Beyond saying that the Devl is “primordial matter, differentiating into the threefold qualities of
everything,” this verse tells us nothing more about the creative process. The later Pradhanika
Rahasya and Vaikrtika Rahasya offer two different, mythologically expressed scenarios of how the
unmanifest becomes manifest. Both agree that the supreme Devl contains within herself the three
gunas, represented as the unmanifest four-armed Mahakall, Mahalaksmi, and Mahasarasvatl.



According to the Vaikrtika Rahasya, these three unmanifest (avyakrta) vyastis then assume the
manifest (vikrti) forms of the ten-armed Mahakali, the eighteen-armed Mahalaksmi, and the eight-
armed Mahasarasvatl, described in the Devimahatmya’s three dhyanas. Such imagery can only hint
at the inscrutable cosmic process by which the One projects itself as the manifold universe. In truth,
there 1s no partition in nature; all is continuous.

Because they are Vaisnava Tantric texts, the Rahasyas refer to the Devl in her supreme aspect not
as Candika but as Mahalaksmi. They regard the unmanifest Mahakall (tamas) and the unmanifest
Mahasarasvatl (sattva) as proceeding from—not coequal with—the unmanifest Mahalaksmi, who
they contend contains the power of all three gunas. This creates a confusion in nomenclature, because
in the Vaisnava context the name Mahalaksmi denotes the Dev1’s samasti form and not merely her
purely rajasic vyasti form.

The three terms kalaratri (“dark night”), maharatri (“great night”) and moharatri (“night of
delusion™) all have “night” as their second element, which underscores the first carita’s emphasis on
the Devl’s dark, tamasic quality. Beyond that, each term carries a specific meaning. In the mythical
language of Puranic cosmology, a day of Brahma is followed by a night of periodic dissolution
(kalaratri) of equal length—4,320,000,000 human years—while Brahma sleeps. Three hundred sixty
such days and nights constitute a year of Brahma, and Brahma is said to live for one hundred years, a
time span well in excess of three hundred trillion human years. After that, everything in the universe
dissolves completely into the Absolute, and the correspondingly long period of dissolution is called
the Great Night (maharatri). Then the cycle of creation begins anew.

Creation has no absolute beginning, because the self-existent One alternates between states of
potentiality and manifestation. In one sense, creation is an event marking the beginning of time-space,
but in another sense it is an ongoing process that continues for as long as the universe endures. In the
same way, dissolution, creation’s inseparable companion, is not only a future event of cosmic
catastrophe but also a continuous process inherent in the natural world. The passing of the seasons
and the rhythms of the agricultural cycle, for example, demonstrate the interplay of life and death
necessary for the continuance of the here and now. On the microcosmic level, matter in the form of
ephemeral subatomic particles constantly crystallizes out of energy and dissolves back to its source,
while in the vast macrocosm, over inconceivably long eons, galaxies are born, live, and die. The
threefold process of interdependent creation-preservation-dissolution is Sakti’s pulsating dance of
existence.

The “terrifying night of delusion” (moharatri) differs qualitatively from the other night-based
terms. It refers not to a lesser or greater unmanifest phase in the cosmic cycle but to the manifest state
of nescience (avidya) through which the vast majority of us experience the world, bound by the
delusion of attachment and unaware of our own divinity. In short, it denotes the human condition.

1.79: After such dark imagery, Brahma now extols the Devl with the attribute of dazzling light, both
as perceptible splendor (S71) and the metaphorical light of understanding. The many meanings of Sri
include “light, luster, radiance, splendor, glory, beauty, grace, loveliness, prosperity, good fortune,
wealth, majesty.” Brahma then names the positive, beneficial qualities that Sri engenders, often
personified as goddesses in later Vedic literature. The word pusti, translated in an abstracted sense
as “contentment,” originally related to the raising of livestock and the accompanying benefits of
nourishment, prosperity, and well-being. Occurring frequently in the Vedas, the concept of pusti



preserves ties to India’s age-old pastoral culture.

1.80-81: The contrast of opposites, illustrating the Devl’s all-inclusiveness, continues here with
imagery of the horrific and the benign. The dual portrayal of terrible and beneficent goddesses that
was a feature of pre-Harappan and Harappan religion endures in the Devimahatmya. It reflects the
universal fact of our dualistic perception of the universe. The weapons mentioned here are the same
ones that appear in the dhyana on Mahakall, symbolizing her destructive power and the dread she
inspires. The next verse praises her surpassing physical beauty. With these vivid contrasts we are
dealing with a literary device known as a merism, which employs opposing pairs to imply totality.
Another merism tells us that the Devl transcends “both highest and lowest,” meaning everything. In
other words, she 1s the Absolute.

In calling her the supreme sovereign (parameSvarl), Brahma introduces the theme of divine
omnipotence, continued in the next three verses.

1.82-84: The Devl’s power is unequaled. She is said to subdue even Visnu, “who creates, protects,
and devours the world.” That passage, which endows Visnu with the triple functions of creation,
protection, and destruction normally divided among Brahma, Visnu, and Siva, once again reveals a
trace of the Madhu and Kaitabha myth’s Vaisnava origin. But any idea of Visnu’s supremacy
vanishes in the next breath, which alludes to the Devl’s power over him as the sleep-inducing
Yoganidra. Moreover, she is said to cause even Brahma, Visnu, and Siva to assume their embodied
forms. So great is her glory that three times Brahma asks if there is anyone at all who is capable of
praising her.

1.85-87: Finally, the hymn pleads that Madhu and Kaitabha be killed. Note that Brahma’s petition
has two parts: that the Devl confound the asuras and that she rouse the sleeping Visnu to slay the

demonic pair. The emphasis is clear: through her power, and not Visnu’s alone, will Madhu and
Kaitabha be destroyed.

1.88-1.103: In the original myth as told in the Mahabharata, for unexplained reasons, Visnu, upon
awakening, reacts with pleasure and offers the two asuras a boon. They are too proud to accept and
instead respond with haughty laughter that they should grant 4im a boon. Visnu assents and asks that
the two of them should die by his hand. Since Madhu and Kaitabha, strangely, consider themselves
devoted to truth and dharma, they must agree; but in a final attempt to save themselves, they impose

the condition of being slain where space is uncovered. Visnu finds such a place atop his own
uncovered thighs, and lifting them there, he severs their heads.

The story unfolds very differently in the Devimahatmya. Responding to Brahma’s praise,
Mahamaya, “the dark goddess” (devi tamasi) emerges from Visnu’s recumbent figure, whereupon
Visnu arises and battles hand-to-hand with the asuras. After five thousand years the still undefeated
Madhu and Kaitabha grow intoxicated with power. In their foolish arrogance they offer Visnu a
boon, because, as the text makes clear, they are “confounded by Mahamaya” (1.94). Note that the

word vimohitau (“confounded”) derives from the same source as moha. Of course, Visnu is glad to
oblige his strange combatants and makes the obvious request to slay them, adding, “What other boon



is there to ask?” (1.98).
In what follows, the literary quality shows that great care was lavished on retelling this myth,

however briefly it unfolds. Instead of simply trying to outwit Visnu by asking to be slain where space
is uncovered, as the asuras did in the Mahabharata’s account, here the battle of wits hinges on a pun.
Realizing their fateful mistake, Madhu and Kaitabha survey the endless expanse of flood and ask to
be killed where the earth (urvi) is not covered by water. In response Visnu lifts them to his thighs
(Urvl) and slays them there.

Madhu and Kaitabha represent the ego in its most benighted, almost bestial, state. They attack
Brahma out of brute aggression for no reason other than that he is there. Their prowess in resisting

Visnu leads to self-aggrandizement, and eventually their hubris proves their undoing. The story
serves as a cautionary tale that taking ourselves too seriously can have unforeseen and disastrous
consequences. With this myth, Medhas illustrates the essential point made earlier that the human

condition is the product of Mahamaya’s deluding power.

1.104: The final verse links the first carita to the second. Medhas has another story to tell and bids the
king and the merchant to listen.

* Arrows in verse citations indicate cross references within the commentary. Simple verse citations
without arrows refer to the text of the Devimahatmya.






MIDDLE CARITA

Meditation on MahalakSmi

OM. I revere Mahalaksmil, who holds in her hands the prayer beads, ax, mace, arrow, thunderbolt,
lotus, bow, waterpot, staff, lance, sword, shield, conch, bell, wine cup, trident, noose, and the
discus SudarSana; whose complexion is radiant like coral; who is seated on a lotus; and who is the
destroyer of Mahisasura.
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The Slaughter of Mahisasura’s Armies

58

OM hrim. The seer said:

“Long ago, when MahiSa was chief of the asuras and Indra was chief of the gods, there
was a war between their forces for a full hundred years.

The valorous asuras vanquished the army of the gods, and after all were conquered,
Mahisa became the lord of heaven.

Then led by Brahma, the lord of beings, the defeated gods went to Visnu and Siva

and related in detail what had happened. The thirty gods told how Mahisasura had
wrought their defeat:

‘He has usurped the authority of Surya, Indra, Agni, Vayu, and Candra, and of Yama,
Varuna, and all the others.

Cast out from heaven by the evil Mahisa, all the multitudes of gods wander over the
earth as mere mortals.

We have related all that this foe of the gods has done, and we seek refuge in you. Be
pleased to devise a means for his destruction.’

When Visnu and Siva heard the entreaties of the gods, they knit their brows in fury and
contorted their faces,

whereupon a great radiance came forth from Visnu’s rage- filled countenance, and so,
too, from Brahma’s and Siva’s.

And from Indra’s body and from the bodies of all the other gods, a very great light
1ssued, and 1t united and became one.

The gods saw before them a peak of light like a mountain, blazing brightly and pervading
the sky in every direction with its flames.
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Unequaled light, born from the bodies of all the gods, coalesced into a female form and
pervaded the three worlds with its splendor.

From Siva’s light came that which formed the Dev1’s face. Yama’s radiance formed her
hair, and Visnu’s effulgence became her arms.

The moon god’s soft light formed her breasts, and Indra’s brilliance became her waist.
Varuna’s light became her legs, and earth’s splendor formed her hips.

Her feet took shape from Brahma’s light and her toes from Siirya’s brilliance. From the
Vasus’ light her fingers formed and from Kubera’s light, her nose.

From Prajapati’s lustre came her teeth, and from Agni’s radiance her three eyes were
born.

Dawn and dusk became her eyebrows, the wind god’s splendor shaped her ears, and all
else born of the other gods’ light shone too as the auspicious Devl.

Then, beholding her who appeared from out of their amassed light, all those gods,
tormented by MahiSa, rejoiced.

Then the gods bestowed on her their own weapons and adornments. From his trident
Siva drew forth another and gave it to her,

and Visnu bestowed a discus spun out from his own. Varuna gave her a conch; and
Agni, the eater of oblations, gave her a spear.

Vayu, the wind god, presented a bow and two quivers filled with arrows. Extracting a
thunderbolt from his own, Indra, the lord of the immortals,

the all-seeing one, gave it to her along with a bell from his elephant Airavata. From his

staff of death Yama produced another staff, and Varuna, the lord of waters, gave a
Nnoose.

Brahma, the lord of beings, gave prayer beads and an ascetic’s waterpot. Surya, the
bringer of day, bestowed his rays of sunlight on all the pores of her skin;

and Kala, the lord of time, presented a sword and shining shield. The ocean of milk
bestowed a necklace of flawless pearls, ever-new garments,

a celestial crest-jewel, earrings, and bracelets, a radiant crescent-shaped ornament,
armlets for all her arms,
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a pair of shining anklets, a necklace beyond compare, and bejeweled rings for all her
fingers.

ViSvakarman gave her a gleaming ax, weapons of all kinds, and impenetrable armor.

Garlands of unfading lotuses for her head and breast the ocean gave to her, and yet
another magnificent lotus to grace her hand.

Himalaya, the lord of mountains, gave her a lion to ride upon and jewels of many kinds;
and Kubera, the lord of wealth, presented a drinking vessel ever-brimming with wine.

Sesa, the lord of serpents, who supports this earth, gave her a garland of snakes,
adorned with precious gems.

Honored also by the other gods with adornments and weapons, the Devi laughed
thunderously and defiantly again and again.

She filled the entire sky with her terrible roar, and from the immeasurable din a great
echo resounded.

All the worlds shook, and the oceans churned. The earth quaked, and the mountains
heaved.

In joy the gods exclaimed, ‘Victory! ’ to the lion-mounted Dev1; and with bodies bowed
in devotion, the sages praised her.

When the enemies of the gods saw the three worlds in upheaval, they readied all their
forces for battle and rose up as one, with weapons held high.

‘Aha! What is this?” Mahisasura bellowed in wrath. Surrounded by countless asuras, he
rushed toward the sound

and then beheld the Devi, who pervaded the three worlds with her radiance, bending the
earth under her tread, scraping the sky with her diadem,

shaking all the nether regions with the resonance of her bowstring, and standing there,
penetrating every direction with her thousand arms.

Thereupon, the battle began between the Devl and the enemies of the gods. Swords and
missiles, hurled in every direction, lit up the quarters of the sky.

Mahisasura’s general, the great asura named CikSura, battled there, and Camara led
cavalry, charioteers, elephant-drivers, and foot soldiers.
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The great asura called Udagra commanded sixty thousand chariots, Mahahanu gave
battle with his ten million,

and the mighty Asiloman fought with forces fifty million strong. With sixty million
Baskala fought in the conflict.

Encircled by streaming multitudes of elephants and horses, Parivarita fought in that
battle with ten million chariots,

and he who is called Bidala, with five billion chariots surrounding him, engaged in
combat there.

Amid chariots, elephants, and horses, myriads of other great asuras battled with the
Devl,

their countless chariots, elephants, and horses surrounding Mahisasura there in the fray.

With lances and javelins, spears and clubs, swords and axes, and sharp-edged spears,
they fought with the Dev1.

Some hurled spears while others threw nooses; intent on killing her, they began an
assault with their swords.

But she, the Devl Candika, showered down all manner of weapons and cut through
their armaments as if in play.

Praised by gods and seers, she remained serene, even while unleashing her weapons at
the asuras’ bodies.

Her lion-mount, shaking its mane in fury, stalked among the demon throngs as fire rages
through a forest.

The sighs that Ambika heaved while fighting became at once her legions by the hundreds
and thousands.

They fought with axes, javelins, swords, and sharp- edged spears, and drawing strength
from her power, they destroyed the demon hordes.

Some of her throngs beat war drums resoundingly, some blew conches, and others
drummed upon tabors in their zest for battle.

Then the Devl, with her trident, club, and volleys of spears, with her swords and other
weapons, slew great asuras by the hundreds
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and brought down still more with the confounding din of her bell. Binding other asuras
with her noose, she dragged them along the ground.

Her swordstrokes slashed others in two, while crushing blows from her mace brought
still more down,

and those bludgeoned by her club vomited forth blood. Others fell to the ground, pierced
through the chest by her trident.

Her steady stream of arrows made some on that battlefield resemble bristling
porcupines, and those tormenters of the gods breathed their last.

Some had their arms severed, others their necks broken. The heads of others rolled, and
still others had their bodies ripped apart.

Great asuras, their legs cut from under them, toppled to the ground. Some, severed
lengthwise by the Devl, were left one-armed, one-eyed, one-legged.

While others there in the battle danced to the throbbing drums, those that she decapitated
fell and rose again,

headless bodies, still grasping swords, spears, and lances in hand. ‘Stop! Stop!” other
great asuras cried out to the Devl.

Where that great battle raged, the earth was impassable with fallen chariots, elephants,
horses, and corpses.

Torrents of blood, like mighty rivers, gushed from elephants, asuras, and horses there in
the midst of the demon army.

In an instant, Ambika led that vast legion of foes to its destruction, as quickly as fire
consumes a heap of straw and wood.

And her lion, roaring thunderously and shaking its mane, prowled about in search of life-
breath still issuing from the enemies’ bodies.

So did the Dev1’s hosts wage war against the asuras. So also did the gods in heaven
shower down flowers in praise.”












Chapter 2 Commentary

Meditation on Mahalaksmi: The coral complexion of Mahalaksmi, who presides over the second
carita, identifies her as the Dev1’s rajasic vyasti; and her lotus throne, growing out of the mud but
remaining immaculate, symbolizes spiritual purity and detachment from worldliness.

Mahalaksmi holds in her eighteen hands the symbols of her attributes and powers. Six of them—
the mace, arrow, bow, sword, conch, and discus—she shares with Mahakall. As for the others, the
prayer beads symbolize spiritual knowledge or devotion. The ax stands for the ignorance-destroying
wisdom that severs worldly ties. The thunderbolt, associated with Indra and storm gods of other
cultures, is a symbol of invincibility and illumination. Another natural symbol is the lotus, which in
Hindu tradition represents the auspicious qualities of beauty, prosperity, peace, happiness, eternal
renewal, purity, and spiritual unfoldment. The waterpot can signify either fertility and wealth or
purification; through identification with ascetics it can also stand for renunciation. In connection with
Mahalaksml its primary meaning is fertility and abundance. The staff is a symbol of discipline; the
lance, of the penetrating power of knowledge; the shield, of protection. Among the divergent
meanings of the bell, the one that best fits the Devimahatmya’s narrative is the power to inspire fear
in enemies. Its clear tone symbolizes the spiritual insight that dispels ignorance. The wine cup is
linked to joy or bliss. Usually the trident’s three points are said to represent the divine powers of
creation, preservation, and destruction; alternatively they symbolize the destruction of time, space,
and causation. The noose stands for worldly attachment. While in one sense representing a deity’s

powers, these weapons esoterically symbolize the internal functioning of human consciousness. !

2.1: Hrim, known as the Saktiblja or mayabija, signifies the Devl’s all-pervasive being. In ancient
times, the Vedic seers described Brahman as saccidananda— being-consciousness-bliss absolute—a
phrase not expressing three separate qualities but attempting to suggest something of the supreme
reality that is unitary and indefinable. We can relate this Vedic locution to the Tantric bilja mantras that
open the Devimahatmya’s three caritas. As aim (1.1) declares the Devl to be pure consciousness,
hrim (2.1) affirms her essential nature as absolute being. In the third carita, k/im (5.1) will proclaim
that she is unconditional bliss. Together, the Tantric blja mantras aim hrim kiim are another way of
expressing the supreme reality.

By itself, the bija ~7Im stands as the Devl’s supreme mantra, the Sakta equivalent of the Vedic
OM, the sound-form of the Absolute in herself, who is not different from her energy that gives birth to

all creation.?

2.2-8: The impetuous, ill-tempered MahiSasura, whose name means “buffalo demon,” is the central
demonic figure of the second carita. As told by Medhas, the story of his defeat at the hands of Durga
differs significantly from the only account known with certainty to predate the Devimahatmya. That
version, found in the third book of the Mahabharata, makes no mention of the Devl. Instead, during a

prolonged battle between the gods, led by Indra, and the asuras, MahiSa emerges as a menacing but
heroic figure. He scoops up a great mountain and hurls it down upon the gods, crushing the celestial



hosts in vast numbers. Later, when he attacks Rudra (Siva), the god refrains from killing him because
of an earlier decree that MahiSa will meet his death at the hand of Skanda, who then hurls his blazing
spear (Sakti) and with a fatal blow splits open MahiSa’s head.

In the Devimahatmya’s retelling, which intertwines threads from several disparate Indian
traditions, MahiSa is already the established chief of the asuras (2.2) when he defeats Indra—here
called Puramdara (“destroyer of strongholds™). The epithet alludes to the power of Indra’s
thunderbolt to release life-giving rain from the clouds. MahiSa then becomes the lord of heaven (2.3).
In Sanskrit the verse reads, indro 'bhun mahisasurah (‘“Mahisasura became Indra”). To clarify, in
the post-Vedic understanding, Indra is no longer the supreme deity nor even a specific individual god;
the name designates instead the presiding position in the pantheon, just as the title manu designates an
office occupied at various times by different individuals. The same is true of earthly kingship, and
here Medhas intentionally draws a parallel between Indra’s dispossession and Suratha’s. The
teaching of the second carita is intended specifically for the king.

The beginning part of the narrative (2.2-8) further reflects the transition from the old Vedic religion
to the devotional sectarianism of Puranic times. When Brahma leads the defeated gods to Visnu and
Siva (2.4), the three deities named are those who form the TrimUrti of modem Hinduism. The group
of thirty gods mentioned next (2.5) refers in rounded numbers to the thirty-three primary Vedic gods,
seven of whom are named in the following verse. The bleak picture of multitudes of the old Vedic
gods wandering dispossessed over the earth (2.7) illustrates the weakened state that leads them to
appeal to the two great post-Vedic deities, Visnu and Siva, for refuge and deliverance (2.8).

2.9-19: Here we come to a nexus that joins two additional strands of Indian tradition to the already
intertwining threads of Vedic religion and devotional sectarianism. This passage introduces the Sakta
element in the person of the Devl and reveals also a connection to the Hindu law code known
variously as the Manusmrti, the Manusamhita, or the ManavadharmasSastra.

This segment runs almost parallel to a portion of the Manusmrti (MS 7.1-11) that explains how
God creates a king to rule over humankind with justice and order, fashioning him from particles of the
Vedic gods Indra, Vayu, Yama, Surya, Agni, Varuna, Candra, and Kubera. The first seven of these
eight “lords of the gods” are the same ones named by the Devimahatmya in verse 2.6. In the same
way as a king is formed from the lustre (tejas) of the gods and is a deity in human form,> the Devi
Durga emerges in fiery splendor from the bodies of the gods to assume a superior embodied form.

Although appearing to be modeled on the Manusmrti, written around 200 CE, the Devimahatmya’s
account of Durga’s emergence does not imply that the goddess is a magnified version of royal power.
In fact, the opposite is true. Royal power, with its obligation to uphold the dharma, is based on the
divine model. What happens in the celestial sphere reverberates in earthly affairs. The seizure of
Suratha’s kingdom by wicked foes echoes the woeful dispossession of Indra and the other gods by
Mahisa’s demonic forces. In Puranic India, the accepted correspondence between divine and human
affairs insured Durga, the warrior goddess, a favored position among members of the ksatriya caste,
and under royal patronage her worship spread throughout the subcontinent.

The first sign of her appearance in our text comes when Visnu, Siva, and Brahma contort their
faces in fury and a great radiance (tejas) comes forth (2.9—10). Rage and brilliant light are both
emblematic of the rajasic energy that predominates in the second carita’s characterization of the Dev1.
Every verse describing her emergence (2.10-19) refers to the divine light as tejas. This term, derived



from the verbal root ¢ij (“to sharpen, to stir up, to excite”), can mean either the point of a flame,
radiance, splendor, brilliance, lustre, magical power, spirit, or essence. Thus, we can understand
tejas as an essential quality of brilliance with the power to excite or inspire. Tejas is a rajasic
manifestation of spirit.

This radiance coalesces into a female form, said to be “born from the bodies of all the gods”
(sarvadevaSarirajam) (2.13). Are we to understand that the Dev1 is somehow derived from the male
gods? The internal evidence of the Devimahatmya says no. In Chapter 1, Medhas tells us that the
Devl1 is the sovereign of all lords (sarvesvareSvarl) (1.58), and Brahma calls her “the supreme
mother of the gods” (devajanani para) (1.74), who wields the all-inclusive powers of creating,
sustaining, and dissolving the universe (1.75-76). She causes even Brahmad, Visnu, and Siva to
assume embodied form (1.84). Surely the supremely powerful mother of the gods cannot also be born
from their bodies. In the phrase sarvadevaSarirajam, the element ja means not only “born” or
“descended from” but also “growing in, living at, belonging to, connected with.” The tejas that
emerges from the bodies of the gods is not their creation but the Dev1’s already indwelling presence.

In the subsequent verses (2.14—18) that detail the process of her materialization feature by feature,
note that in no instance is the tejas that forms any part of her anatomy said to be born of the gods
themselves, but only of their tejas. This distinction is important, because it implies that what
coalesces into the Devl’s magnificent form is actually her own power, previously fragmented among
the various gods and now reuniting.

This idea is not original to the Devimahatmya. The Rgvedic Devisukta, presented in full in Part
ITI, makes this same point. Vak’s repeated affirmations of supremacy in the later verses impart to her
opening statement the impression that the gods are agents of her power.

Regarding the Devl1’s three eyes (2.17), “three-eyed” is a common figure of speech that signifies
the ability to see past, present, and future—a metaphor for omniscience, also expressed visually in
paintings and sculptures of Hindu deities. The god Agni, from whose radiance the Devl’s three eyes
take form, reappears four verses later. There he is called the “eater of oblations” (2.21) in an allusion
to his role in the Vedic sacrifice, when, as the sacred fire, he consumes the offerings and conveys
their essence to the gods and ancestral spirits.

2.20-31: In the language of metaphor, the weapons and adornments bestowed upon the Devl represent
her diverse powers as already manifested through the gods. Note that the gods do not relinquish their
weapons but give her duplicates extracted from them. In the same way as the gods do not relinquish
their tejas, because all tejas belongs ultimately to the Devl, so do they not surrender their weapons
but continue to act as conduits for the varied powers that are ultimately hers, even while those
individualized powers reunite in the vastly more potent person of the Devl. In terms of the highest
philosophical abstraction, this is a statement of the Sakta doctrine of simultaneous divine immanence
and transcendence.

The powers itemized here correspond to seventeen of the eighteen attributes given in the dhyana on
Mahalaksmi, and we can assume that the missing club (gada) is included in the “weapons of all
kinds” not specified (2.28). Besides the predominant martial symbols (and the slightly fewer than halt
that represent the benign qualities of creativity, knowledge, purification, and detachment), the recital
of the gods’ gifts includes adornments and clothing suggestive of feminine beauty and gentleness.

In the description of Durga’s fiery manifestation, we see two sets of intertwined images. One



presents a mighty female goddess whose attributes encompass warlike ferocity, feminine beauty, and
spiritual knowledge. The other, expressed in the language of nature, evokes solar effulgence, cool
lunar light, earthly splendor, and the auspicious periods of dusk and dawn, when the mind is drawn to
spiritual reflection. This connection to nature illuminates the meaning of the Devl’s ever-new
garments (2.25). We still speak of nature clothing herself in seasonal array, a metaphor that probably
was not lost on the ancients. Under the crushing weight of centuries and millennia, once-great works
built by human endeavor lie in ruin, while living nature abides ever glorious in its power of self-
renewal. All this disparate imagery of the divine feminine, which flows from Vedic and various pre-
or non-Vedic sources, merges here in Durga’s dazzling, syncretistic personality.

Verse 2.30 marks the first appearance of the lion, Durga’s vahana (“vehicle”). In Hindu
iconography, the vahana is a deity’s particular mount, emblematic of divine powers. The lion

symbolizes either the Dev1’s ferocity or, according to the Vaikrtika Rahasya, the principle of dharma
(VR 30).

2.32-39: Durga’s ferocity dominates this passage’s portrait of her immense power, which
reverberates through the sky and sends shock waves throughout the earth. The natural imagery of sky,
earth, and sea in tumult speaks of her awesome immanence, to which the gods react not with fear but

with rejoicing. The asuras, in contrast, react with angry resistance and gird for battle while Mahisa
bellows in wrath.

2.40-49: Judging by their suggestive names, the high-ranking demons in Mahisasura’s army are a
colorful group. That impression endures in the exquisite Kangra Valley miniature paintings of the 18th
century, which depict the asuras as monstrous and bizarre. Although the meaning of the name CikSura
is uncertain, Camara has associations with the yak and suggests a bestial nature. The names of the
Devl’s adversaries here and in the following chapter connote either evildoing or physical
unpleasantness. Mahahanu means “large-jawed” and suggests coarseness. Asiloman is “sword-
haired,” and Baskala possibly alludes to bellicosity. Parivarita, meaning “covered, concealed,
veiled,” indicates a mental state hemmed in by depressive thoughts, pictured here as his “streaming
multitudes of elephants and horses.” Bidala most likely suggests fetidness and therefore impurity.

2.50-69: For the first time, the name Candika, which we encountered in the invocatory mantra,
appears in the text itself, referring to the immense power of the Devl’s ferocious but splendid form.
Her power is so great that while the asuras resolutely attack, she remains serene, responding
effortlessly to their exertions as if in play. Her allies mirror her own effortlessness. The lion, shaking
his mane in rage, is compared to fire sweeping through a forest, an image of unimpeded energy. The
Devl’s legions (ganas), arising from her exhalations, likewise suggest a natural, effortless projection
of power.

The word /i/a literally means “play, sport, diversion, amusement,” as well as “ease, facility, mere
appearance, charm, elegance, loveliness.” This simple term represents an important Indian
philosophical concept: the phenomenal world does not follow a rigid, preordained course but at

every moment is open to multiple creative possibilities. In contrast to this divine playfulness, MahiSa
and his grim hosts are definitely not playing, any more than were Madhu and Kaitabha, who with a
little help from Mahamaya took themselves too seriously and brought on their own downfall. Mahisa



and his forces are deadly serious in combat, while the Devl Durga, never in peril, remains calm and
detached.

A second philosophical concept comes into play when we consider that the Devl’s active
expression as 111a is the reverse of her eternal immutability, described in the first carita by the word
nitya (1.64—66). The second carita introduces I11a to make the point that the Devl is actively playing
in the universe she projects out of her own being. Together the two terms tell us once again that Sakti,
the divine energy-consciousness, i1s one, whether transcendent or actualized.

For all its ease, Durga’s power proves formidable when unleashed, and scenes of horrendous
violence and grisly mutilation follow. Paradoxically, the awful carnage represents the victory of good
over evil. While the Devl’s ganas zestfully beat upon drums and blow conches (2.55), the asuras are
drawn irresistibly into the dance of destruction (2.63—64). If we recall the earlier declaration that the

Devl is “the great goddess and the great demoness” (1.77), we can interpret it here to mean that she
has power over the gods and the demons, over the impulses of harmony and cooperation as well as
the opposing forces of discord and divisiveness. In the gruesome dance of death that enthralls the
asuras, we see that the pull toward divine unity is stronger than the impulse to pull away. Considering
the dance metaphor further, we remember that in music one always speaks of dissonance resolving

into harmony as the natural state of affairs. Ultimately it is the Devi who always wins.

Interestingly, the name Ambika (“mother”) first appears in connection with this gory battle scene
(2.53, 2.67). After the terms Devl and Candika, Ambika is the third most frequent name in the
Devimahatmya, occurring twenty-five times. Used also to address one’s own mother or any other
woman respectfully, it unequivocally affirms the Devl’s maternal nature. Because its frequency and
context run parallel to those of Candika, Ambika too refers to the Dev1’s all-powerful samasti form,
the point being that the supreme Goddess is both horrific and benign.*

In late Vedic texts Ambika appears in association with the emergent figure of Rudra-Siva,’ and in
the Kadhaka recension of the Black Yajurveda her name designates the harvest season as the most
productive—that is to say nurturing—time of the year.® The connection is clear: parain addition to all

her other attributes, Ambika is the ancient Mother Goddess, associated with the earth and agricultural
fertility.
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The seer said:

“Now when he saw the army being slaughtered, CikSura, the great asura general, went
forth in fury to battle with Ambika.

He rained showers of arrows on the Dev1 in the combat, just as a raincloud showers the
summit of Mount Meru.

But easily shattering his volley, the Devi killed his steeds and charioteer with her
arrows.

Like lightning, she slashed through his bow and highflying banner. Having destroyed his
bow, she wounded him in the limbs with her swift arrows.

With bow broken, chariot wrecked, and horses and charioteer slain, the asura, armed
with sword and shield, rushed at the Devl.

First striking her lion on the head with his sharp-edged sword, he violently struck the
Devl’s left arm.

O king, as soon as the sword touched her, it shattered. Then, the great asura, his eyes red
with rage, seized his blazing lance

and flung it at Bhadrakall, as though he were hurling the very sun from the sky.

Seeing it approach, the Devl released her lance and shattered the great asura and his
weapon into a hundred pieces.

When Mahisa’s mighty general lay slain, Camara, the afflictor of the gods, advanced,
mounted on an elephant.

He dispatched his spear toward the Devl. Quickly Ambika’s contemptuous outcry sent it
hurtling powerless to the ground.
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Seeing it fallen and shattered, the enraged Camara flung a lance, and that, too, she
destroyed with her arrows.

Her lion then leapt up and, astride the elephant’s forehead, engaged fiercely in direct
combat with the enemy of the gods.

Struggling, the two fell from the elephant to the ground, still locked in dreadful combat.

In a flash the lion sprang skyward, then alighted and severed Camara’s head with a
single blow of its paw.

In the fighting the Devl assailed the asura Udagra with rocks and trees; and biting,
punching, and slapping Karala, she felled him, too.

Enraged, the Devil crushed Uddhata to a pulp with the blows of her mace. She killed
Baskala with her javelin and Tamra and Andhaka with her arrows,

and with her trident the supreme three-eyed goddess slew Ugrasya, Ugravirya, and also
Mahahanu.

With her sword she struck Bidala’s head from his body, and with her arrows she
dispatched both Durdhara and Durmukha to the abode of death.

While his army thus met destruction, Mahisasura terrified the Dev1’s hosts with his own
buffalo form,

jostling some with his snout and pawing others with his hooves. Others he lashed with
his tail and lacerated with his horns.

He toppled some of them to the ground with the unleashed force of his bellowing and
wheeling about, and the blast of his breath brought still others down.

After destroying the great goddess’s forces, Mahisasura rushed forward to slay her lion.
At that, Ambika became enraged.

But Mahisasura, great in valor, struck the earth angrily with his hooves, flung mountains
skyward with his horns, and bellowed frightfully.

Under his frenzied wheeling, the trampled earth broke apart. Lashed by his tail, the
ocean overflowed all around.

Thrashed by his horns, the clouds fragmented and dispersed. Tossed about on his
blasting breath, mountains by the hundreds fell from the sky.
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When she saw the great asura approaching, inflated with rage, Candika aroused her
wrath and prepared to slay him.

She threw her noose over him and bound him. Fettered thus in the fierce battle, the great
asura left his buffalo form

and assumed the shape of a lion. No sooner had Ambika severed his head than he
appeared as a man with sword in hand.

Instantly, with her arrows the Devl cut him to shreds along with his sword and shield.
Then he took the form of a great elephant

and dragged her mighty lion along with his trunk, but while he trumpeted loudly, the
Dev1 chopped off his trunk with her sword.

Once more the great asura assumed his buffalo form and caused the three worlds, with
all that 1s moving and unmoving, to tremble.

Angered, Candika, the mother of the worlds, drank a divine potion, and with eyes
reddened she laughed again and again.

The asura bellowed in return, intoxicated with his own might and valor, and with his
horns he hurled mountains at Candika.

Her volley of arrows reduced them to dust. Her face flushed with inebriation from the
divine drink, and she addressed him excitedly.

The Dev1 said:

‘Bellow, you fool, bellow for now while I drink this potion. After I have slain you, the
gods will cheer in this very place.””

The seer said:

“Having declared that, she leapt upon the great asura, pinned his neck down with her
foot, and pierced him through with her spear.

Trapped there under the Devl’s foot and crushed by her might, he emerged half-way in
his true form from his buffalo mouth.

Half-revealed and fighting still, that great asura fell to the Devl, beheaded by her great
sword.



3.43 Then crying out in alarm, the whole demon army perished, and all the divine hosts
exulted.

Together with the great heavenly seers the gods praised the Devl, the celestial musicians
3.44 ©
sang, and throngs of cloud-nymphs danced.












Chapter 3 Commentary

3.1-20: This chapter, which completes the battle narrative begun previously, falls into two halves,
consisting of verses 1 through 20 and 21 through 44. The underlying theme of the first half is the ease
with which Durga and her lion counter the strenuous efforts of Mahisasura’s generals, whom they
defeat one by one. This allegory tells us that the dharma which the Dev1 upholds is the natural state of
affairs and that the asuras—the negative impulses arising from the ego—are in a sense swimming
against the current.

Durga is said to be as immune to attack as Mount Meru, a mythological mountain made of gold and
gems that stands at the center of the world. The planets revolve around it, Brahma dwells on its
summit, and its slopes are home to the paradises of Visnu and Krsna. Ganga is said in her heavenly
descent to fall upon its peak and then flow downward to the earth. Durga’s unassailability is such that
Ciksura’s swift, sharp arrows raining upon her pose no more of a threat than the gentle rain falling on
the summit of the holy mountain (3.3).

Ciksura is not so invulnerable, though. With lightning speed, Durga’s counterattack destroys his
bow, chariot, horses, and driver. When the wounded asura strikes the Devl on the arm, the violent
blow only shatters his sword, for she is indestructible. Ciksura’s eyes, red with rage, and his blazing
lance, which he flings with great effort, “as though he were hurling the very sun from the sky,” remind
us of the rajasic quality of the struggle. But his heroic exertion is no match for the Devi, who with a
single throw of her lance destroys him and his weapon (3.10). The battle with Camara (3.11-16)
likewise confirms her effortlessness in combat.

In the next four verses (3.17-20) Mahisasura’s other mighty generals meet their destruction. Like
those previously defeated (— 2.40-49), these also have names that describe their repulsiveness:

Karala (“gaping-mouthed”), Uddhata (“arrogant, rude”), Tamra (“oppressing”), Andhaka (morally

“blind”), Ugrasya (“fierce-faced”), Ugravlrya (“brutally strong”), Durdhara (“bearing evil”), and
Durmukha (“foul- mouthed, abusive”).

As for Durga’s characterization, twice this episode emphasizes her maternal nature by calling her
Ambika. Verse 3.9 introduces the name Bhadrakall (“the auspicious dark one”). Although this
goddess’s historical background is sketchy, in the Kathakagrhyasutra, Bhadrakall appears as the
benign or propitious aspect of Kall invoked in household worship.! Today in the South Indian state of
Kerala, Bhadrakall is a simultaneously fierce and beautiful goddess—a wrathful warrior and a
loving mother who blesses her children with fertility and prosperity.”? Her modem portrayal with three
eyes still conforms to the epithet “three-eyed” (¢rinetra) in verse 3.19.

3.21-44: The chapter’s second half contains Durga’s defining moment—her defeat of Mahisasura,
who 1s described here as a wrathful beast with formidable power (3.21-27). That description serves
as an eloquent, cautionary metaphor, because Mahisa’s anger jolts heaven and earth, and ruins
everything in its path; not even the gentle clouds are immune to his pernicious fury. Such fury is a
purely negative expression of rajas. To meet its challenge the Devl heightens her own rajas (3.24,
3.28), but while MahiSa’s rage controls him, the Devl’s is completely under her control. Now



consider human anger, individually and collectively. Depending on the choices we make, it can
manifest either as destructive rage or as the righteous indignation that counters evil.

In the combat, MahiSasura undergoes a series of metamorphoses (3.29-33), and as long as he
continues to mutate from buffalo to lion to man to elephant and back to buffalo, Durga does not slay
him. While this play goes on, her weapons appear ineffectual. Each time she delivers what should be
a fatal blow, MahiSa eludes destruction by changing form. The buffalo demon becomes intoxicated by
his own might, no doubt bolstered by his evasive ability, and in response Durga drinks a potion that
reddens her eyes and flushes her face with inebriation (3.34-36). Note again the rajasic symbolism.
When she declares her intention to slay him (3.38), the final struggle begins in earnest. The text
mirrors this change of attitude by three times employing the name Candika (3.28, 3.34, 3.35) in
connection with her wrathful determination to slay her adversary.

Durga triumphs over MahiSa only when he is forced to reveal his true form. Her act of pinning
down his neck underfoot is a potent metaphor, because even today in English to “pin down” means to
find out, to ascertain or to determine. From this point on, there will be no more evasion. It is a
psychological truth that an unidentified, underlying state of mental dis-ease can manifest within a
range of dysfunctional behavior or even as physical symptoms without an apparent organic cause. In
drastic cases of psychosomatic illness, there are accounts of blindness being “cured” by a cathartic
experience such as faith healing, only to be replaced later by another impairment such as deafness or
paralysis. Until the underlying cause is ascertained, the problem evades proper treatment.

That principle applies as much to behavioral and psychosomatic pathologies as to the normal,
existential uneasiness that underlies and sometimes pollutes the conduct of our daily lives. Even
though our ordinary conduct may be far from crossing over the line into pathology, as individuals we
react irrationally to certain situations, repeating the same nonproductive patterns of behavior time and
again. Until the true cause is pinned down, we remain subject to unsettling influences. Our mental
states may mirror Suratha’s and Samadhi’s confusion and despair or Mahisasura’s overwhelming
rage.

The symbology of the slaying (3.40—4) casts more light on the process of spiritual awakening.
Durga’s piercing of Mahisa’s side with her spear represents the penetrating light of understanding; it
forces the demon to emerge in his real form. Hindu teaching identifies “six passions” which are
universal to human experience—desire, anger, greed, pride, jealousy, and delusion—along with other
forms of ignorance, such as fear, shame, prejudice, and hatred. Like the protean MahiSasura and his
attendant demons, these present themselves in an interacting array and are exceedingly difficult to
deal with until recognized for what they really are. Desire (k@ma) is in the broadest sense any kind of
longing for sensory gratification, material wealth, or power. Inherent in it is the sense of deficiency,
limitation, or separation. Any desire 1s ultimately the desire for wholeness. When thwarted, it may
turn to anger (krodha), paradoxically, when gratified it may become inflamed into greed (lobha)—
excessive, insatiable want. Because the ego, by its very nature, remains deficient, no amount of
gratification can fill the void. Additionally, fixation on the ego manifests as pride (mada), a sense of
superiority that in turn can engender feelings of jealousy (matsarya)—apprehensive resentment of the
prestige, possessions, or good fortune of others. All these entangled passions thrive in the atmosphere
of delusion (moha), which keeps us in denial of our true motivations, prevents us from seeing things
as they really are, and keeps our awareness beclouded by a false and finite sense of self.

Durga’s decapitating sword of knowledge allows us to discern between what appears as finite and
fleeting and what is infinite and abiding. In practical terms, it distinguishes between selfish, harmful



impulses and the noble selflessness that promotes harmony and points toward unity. This allegory,
directed at Suratha’s concerns, hints at the theme of good and evil, which will be dealt with in the
next chapter.
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The seer said:

“When the Devl had struck down the brave but wicked Mahisasura and his army of the
gods’ foes, Indra and the hosts of gods lifted their voices to her in praise, their heads
bowed in reverence, their bodies made beautiful by the thrill of rapture.

“To the Devl, who spreads out this world through her own power and who embodies

herself as all the powers of the hosts of gods; to Ambika, who is worthy of worship by
all the gods and great seers, we bow down in devotion. May she grant us that which is
auspicious.

May she whose unequalled might and splendor even the blessed Visnu, Brahma, and
Siva are powerless to describe, may she, Candika, be intent on protecting all the world
and on destroying the fear of misfortune.

O Devl, we bow before you who are yourself good fortune in the dwellings of the
virtuous and misfortune in the abodes of the wicked, intelligence in the hearts of the
learned, faith in the hearts of the good, and modesty in the hearts of the high-born. May
you protect the universe!

How can we describe this form of yours, which surpasses thought? And your abundant,

exceeding valor that destroys evil? And your deeds in battle, O Devl, among all the
throngs of gods and demons?

You are the cause of all the worlds. Though containing the triple forces of creation
within yourself, you are untouched by any imperfection. You are unfathomable even to
Visnu, Siva, and the other gods. You are the resort of all. You are this entire, manifold
world and you are primordial matter, supreme and untransformed.

O Devl, you are the mantra of consecration whose utterance in all sacrifices brings
satisfaction to the whole assemblage of gods, and you are the mantra which humans
proclaim as the cause of satisfaction to the hosts of ancestral spirits.

O Devl, who are the cause of liberation and great, inconceivable austerities: sages
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yearning for liberation contemplate you with senses restrained, intent upon truth, with all
faults cast off, for you are the blessed, supreme knowledge.

With sound as your essence, you are the treasury that holds the taintless Vedic hymns,

sung to resound joyfully with your holy name. You are the blessed Devl, who embodies
the three Vedas. Intent on conferring well-being, you are the supreme destroyer of pain in
all the worlds.

O Devl, you are the intelligence by which the essence of all scriptures is understood.
You are Durga, the vessel free of attachments that takes one across life’s difficult ocean.
You are Srl, the radiant splendor that abides in the heart of Visnu. You are Gaurl, the
shining goddess who abides with the moon-crowned Siva.

Gently smiling, your shining face resembles the full moon’s orb and is as pleasing as the
lustre of the finest gold. Beholding it, how could Mahisasura, even though enraged, be
moved to strike it?

Still stranger was it, O Devl, that Mahisa did not perish the instant he beheld your
wrathful face, reddened like the rising moon and scowling frightfully. For who can
behold the enraged face of death and still live?

O Devl, who are supreme, be gracious to all creation, for when angered you can
annihilate multitudes. We saw this the moment you brought Mahisasura’s vast power to
an end.

Those to whom you are bounteous are honored among peoples, theirs are riches, theirs
are glories, and their righteous acts know no limit. They indeed are blessed with
devoted children, attendants, and wives.

One who is virtuous and ever mindful performs daily all righteous deeds, O Devi, and
by your grace attains to heaven. Are you not, then, the giver of rewards in all the three
worlds?

Remembered in distress, you remove fear from every creature. Remembered by the
untroubled, you confer even greater serenity of mind. Dispeller of poverty, suffering, and
fear, who other than you is ever intent on benevolence toward all?

The world attains happiness when you slay its foes, and though they may have committed
enough evil to keep them long in torment, even as you strike down our enemies, O Devl,
you think, May they reach heaven through death in battle with me.

Why does your mere glance not reduce all asuras to ashes? Because when assailed by
your weapons and thus purified, even those adversaries may attain the higher worlds.
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Even toward them your intentions are most gracious.

If the intense light flashing frightfully from your sword or the glaring brilliance of your
spearpoint did not blind the asuras’ eyes, it was because you made them behold the
moonlike radiance beaming from your face.

O Dev1, your nature is to subdue the misconduct of the wicked. Others cannot equal your
inconceivable grace, for even while your might destroys those who have wrested power
from the gods, you show compassion toward those very foes.

To what may your prowess be compared? Where else is there beauty so ravishing, yet
striking fear into enemies? Where in the three worlds are compassion in heart and

resolve in battle seen as they are in you, O beneficent Dev1?
Destroying all foes, you have saved the three worlds. Slaying them at the battle-front,

you led even those frenzied, hostile throngs to heaven, even while dispelling our fear of
them. Salutations to you!

Protect us with your spear, O Devl, and protect us with your sword, O Ambika. Protect
us with the clangor of your bell and the resonance of your bowstring.

Guard us in the east and in the west, O Candika. Guard us in the south and also in the
north, O ISvarl, by brandishing your spear.

With your gentle forms that move through the three worlds and with your surpassingly
terrible ones, protect us and also the earth.

O Ambika, with sword, spear, mace, and whatever other weapons your tender hands
have touched, protect us on all sides.””

The seer said:

“In that way the gods praised her who supports the worlds, honoring her with flowers
that bloom in Indra’s paradise and anointing her with perfumes.

Devotedly the assembled gods offered heavenly incense to her. Serene of countenance,
she spoke to all the gods, who were bowed down in reverence.

The Dev1 said:

‘All you gods, ask whatever you wish of me. Well pleased with your hymns, I will
gladly grant it.’

The gods said:
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‘Since you, the glorious one, have slain our enemy, this MahiSasura, all has been
accomplished; nothing remains to be done.

But if you are to grant a blessing, O great sovereign, may you destroy our direst
misfortunes whenever we remember you.

O you of spotless countenance, may you bring increased wealth, family, and success to
whatever mortal shall praise you with these hymns.

Through your power of abundance, O Ambika, be ever gracious unto us!””’

The seer said:

“O king, thus propitiated by the gods for the world’s sake and for their own, Bhadrakall
said, ‘So let it be,” and vanished from sight.

So is it told, O king, how she came forth long ago from the bodies of the gods, the Devl
who desires the wellbeing of the three worlds.

I shall relate further how, for the destruction of Sumbha and Ni$umbha and other wicked
daityas, she appeared from the body of Gaurl,

the benefactor of the gods, for the protection of the three worlds. Hear me tell it. I shall
relate it to you as it happened.”












Chapter 4 Commentary

4.1-2: To set the scene for the hymn that forms most of this chapter, the opening verses show the
assembled gods bowing reverently in gratitude for the defeat of their enemies. While Indra leads the
gods in praise, the ecstasy of their devotion causes their hair to stand on end.

The hymn (4.3-27) is known as the Sakradistuti (“Praise by Indra and the Other Gods™), because
Indra is called here by the name Sakra (“the powerful one”), an epithet derived from the verbal root
Sak (“to be able”), which is also the source of the word Sakti.

Until now, the Devimahatmya’s verses have been cast in the anuStubh meter. Each verse (Sloka)
of this basic Sanskrit meter consists of two halves, and each half consists of two quarters of eight

syllables. A full Sloka contains thirty-two syllables. The regularity and directness of the anustubh
meter create a repetitive, bardic quality well suited to epic and narrative texts. In contrast, most of the
Sakradistuti is composed in the elegant, fifty-six syllable vasantatilaka meter, which conveys a
complex, rhythmic sinuosity when the hymn is sung. With a matching refinement of language, the
eloquent Sakradistuti is arguably the most beautiful of the Devimahatmya’s four hymns.

4.3: The description of Ambika, the Mother, spreading out this world as if in preparation for her
divine play, is one of the text’s loveliest images. This passage, devyd yaya tatam idam jagad, is
usually rendered as “to the Devi, who pervades this world.” But that pallid statement of divine
pervasiveness fails to express the true intent. The point was not missed in the translations by Pargiter!
and Cobum,? who take the participle tatam in its primary, transitive sense of extending, spreading out,
or expanding something. The distinction is important, because this reading emphasizes the active
nature of the Devl’s creative role. More than merely pervading what she has created, she takes a
“hands-on” approach to it.

When we read that she “embodies herself as all the powers of the hosts of gods™ and *“is worthy of
worship by all the gods and great seers,” we recall Vak’s proclamations in the Devisukta: “I move
through the gods of storm and light, through the gods of the heavens, through all the gods” and “I am
foremost among those worthy of worship” (RV 10.125.1 and 3). The Devimahatmya’s unequivocal
statement of her self-embodiment as the gods’ powers confirms that in her spectacular emergence
from their tejas in the second chapter (2.10-19), she is not created from the gods’ energies but
manifests through them her own eternally independent power.

4.4: From the image of Ambika, the loving but all-powerful mother, we pass to the image of a
goddess whose glory even Brahma, Visnu, and Siva cannot describe. Here called Candika, she is
more than the fierce, wrathful destroyer of evil implicit in that name; she is the transcendent reality
beyond the comprehension of even the most powerful gods.

4.5: After two verses extolling her cosmic might, the next verse introduces five epithets relating to the
sphere of human activity. They are Sr1, alaksmi, buddhi, Sraddhad, and lajja.
Sr1 (“welfare, prosperity, abundance”) and alaksmi (“misfortune”) form a pair relating to the



reward or punishment of conduct that upholds or contravenes the natural moral order (dharma). The
word Sri1, found frequently in the Vedic Sambhitas and Brahmanas, denotes a deity’s intrinsic
radiance; it is often found in those texts in connection with the term kSatra, the ruling power of the
ksatriya caste.’ As a ksatriya, King Suratha has the duty to defend the dharma, and the implication is
that duty fulfilled has its rewards. Although Srl, in the present context, is an abstract quality with
nevertheless material effects, Srl is also a goddess of Aryan origin who became identified with the
probably non-Aryan agricultural goddess Laksmi. The first literary record to identify Srl and Laksmil
as a single goddess is the Sristkta. This hymn, appended to the Rgveda in late Vedic times, also
marks the earliest known occurrence of the term alaksm1.* The SrisUkta makes clear that Sri-Laksml
is all that alaksmi is not. If the resplendent, generous goddess is the source of material bounty (gold,
cattle, and horses), food, health, satisfaction, beauty, fame, and increase, then alaksml denotes the
opposite: poverty and debt, hunger, disease, want, ugliness, anonymity, and misfortune.

The hymnist of the Sristikta takes refuge in Srl so that his ill fortune (alaksmi) and illusion
(maya) may be driven away (RV Kh 2.6.5-6). The joint appearance of alaksml and maya in a single
breath jolts us back to Medhas’s teaching that the deluding power of maya is the cause of Suratha’s,
Samadhi’s, and indeed everyone else’s woe (1.53-55). Maya is in some way linked to alaksSmi, and
the explanation is simple. The paired terms Sri/alakSmi reveal the same dichotomy of wholeness and
fragmentation, of boundlessness and limitation, of abundance and scarcity, that we observe in other
pairs that define good and evil, such as asura/sura and aditya/daitya (— 1.67-71).

There is one other implication. Whether the Devl confers her blessings of abundance on the
virtuous or visits misfortune on the wicked, she is simply upholding the dharma within the sphere of
dualistic perceptions of right and wrong. Apart from the moral admonition that virtue is rewarded and
evildoing is punished, an inescapable fact is that sometimes adversity is revealed through hindsight to
be a blessing in disguise; even alakSml may not be considered intrinsically bad. The hymn will return
to this important idea later.

However they appear to our practical, everyday sensibilities, good and evil are ultimately two
inseparable sides of the same coin, polarized manifestations of the one reality as Mahadevl and
Mahasurl (1.77) or as S$r1 and alaksmi (4.5). Without this nondualistic understanding, we would be
hard put to resolve the glaring contradiction between the plea to the Devl Candika to destroy the fear
of misfortune (4.4) and her identification as misfortune itself in the very next verse! We might be
forced to accept the distasteful possibility of trembling in fear before an inherently wrathful supreme
being who demands constant placation.

But no. Let us observe that verses 4.3 through 5 all begin with praise and end with petition, and that
they form a picture of a goddess who receives not appeasement but love. From the maternal Ambika
the gods request auspicious things (Subhdani); from the fierce Candika they ask for the removal of the
fear of misfortune (@Subha)\ and from the Devl of manifold attributes they ask again for protection.
This pattern of praise and petition, repeated three times, speaks of a reciprocity between the Divine
Mother and her children and reminds us that the second carita’s main concern is her active, sustaining
aspect within the world.

The three remaining epithets—buddhi, Sraddha, lajja—are qualitatively different from the
Srl/alaksml pair. As Sr1 and alaksmi, the Devl governs external events that happen to people. As
intelligence (buddhi) in the hearts of the learned, faith (Sraddha) in the hearts of the good, and



modesty (lajja) in the hearts of the high-born, she manifests as internal qualities found within human
beings.

Tc;g understand what buddhi is, we need to know how a human being is constituted. Every person
has a physical body (sthllasarira), a subtle body (suksmaSarira) and a causal body
(karanasarira). The densest of the three, the physical, or gross, body has mass and is perishable.
The subtle body consists of the vital force (prana), physically apparent as breath, and the internal
organ (antahkarana), the seat of thought and feeling. Buddhi, manas, and ahamkara are constituents
of the antahkarana. Buddhi is intellect, the determinative faculty of the mind, which categorizes the
impressions received through the sense organs (indriyas) through manas, the cognitive faculty.
Ahamkara, the ego or I-consciousness, is the sense of individual identity, which makes the
distinction between what it regards as “I” and “not-1.” Some schools of Indian thought also include a
fourth component, citta (“mind-stuff”), which is the repository of memory.

Buddhi, which forms and retains conceptions, is the instrument of discernment, doubt,
determination, reason, and will. According to the famous metaphor of the Kathopanisad, the body is
the chariot, the sense organs are the horses, manas is the reins, buddhi is the charioteer, and the Selt
(atman) is the lord of the chariot (KU 1.3.3—4). As the charioteer can possess varying degrees of
competence, the individual buddhi can be more or less developed.® Still, of all human faculties, it
remains the highest instrument of embodied consciousness (KU 1.3.10). Because of its proximity to
the atman, buddhi facilitates the flow of consciousness from the Absolute to the relative and in the
opposite direction as well. Again according to the Kathopanisad, “The Self, hidden in all beings,
does not [readily] shine forth but is seen by the seers of subtle things with the buddhi focused” (KU
1.3.12). Likewise, the Devimahatmya tells us that as intelligence the Devl dwells within the hearts of
the learned (krtadhiyam, “those of cultivated thought™) as the potential power of divine revelation.

The idea of the Devl as faith in the hearts of the good cannot pass without comment, owing to the
differing concepts of faith (Sraddha) in Eastern and Western religions. The East emphasizes
experience; the West emphasizes belief. According to the Hindu view, merely saying, “I believe, I
believe,” will not whisk one into a state of salvation. At some point, doubt can even be a sign of
healthy engagement in the quest for spiritual truth. Sraddha is not blind acceptance but initially a
working hypothesis of trust in the guru’s teaching, an attitude to be cultivated along with prescribed
practices, such as meditation and mantric repetition, which provide experience.

The Rgveda devotes an entire hymn (RV 10.151) to Sraddha, which is less a personified goddess
than a principle containing the seeds of later personification in the Brahmanas.® The hymn
characterizes Sraddha as confidence on the part of worshipers that their sacrifices will produce
results. Won by the yearnings of the heart (RV 10.151.4), Sraddha is invoked to render effectual the
Vedic sacrifice.” The concluding phrase, “O Sraddha, endow us with belief,” indicates that, for the
Hindu, the conviction of belief is the product of experience carried out in trust. Sraddha entails
expectation and reveals once again a bridge of reciprocity between the human and the Divine.

The role of lajja (“modesty”) in spiritual awakening is self-evident. Modesty entails the lessening
of ego and an outward expansion toward unity, just as its opposite—self-aggrandizement—only
increases one’s alienation from others—and from the limitless divine consciousness. Through
Mahamaya’s confounding power, the intoxication of self-importance brought about Madhu and
Kaitabha’s downfall. Through modesty, the beneficent Devl leads her children to greater harmony and
awareness.



4.6—7: After a transitional verse that previews the theme of the warrior goddess, verse 4.7 marks a
sudden return to the cosmogonic theme of the Brahmastuti. “You are the cause of all the worlds,” the
gods proclaim. In this and the next four verses, the Sakradistuti elaborates eloquently on ideas set
forth with spare matter-of-factness in the earlier hymn.

Sakta philosophy recognizes the Dev1 as both the efficient and the material cause of the universe,

the driving force and the substance of creation. The differentiation of the gunas is a step away from
timeless, perfect unity and toward the emergence of a polarized universe with all its potential for
inevitable inequalities and conflicts. But even while the Devl is an all-pervasive presence within her
often glorious, sometimes messy creation, she also remains ever perfect and apart from the
imperfections and deficiencies of relative existence. She is at once this entire world composed of
parts (amsSabhtitam) and the primordial, undeveloped (avyakrta) and therefore supreme (parama)
prakrti from which all things take form. That is the inscrutable mystery of being/becoming sung by an
Upanisadic seer: “That [Brahman] is infinite, this [universe] is infinite. From out of the infinite
[Brahman] emanates all [this universe], ... yet the infinite [Brahman] alone remains” (BU 5.1.1). In
the face of this mystery, the present verse again praises the Devl as unfathomable even to the great
Hari (Visnu), Hara (Siva), and the other gods.

She is the cause (hetu) of this world and also the resort (@Sraya) of all. Here we observe a shift
from the cosmic to the personal. Comparing the two Sanskrit terms, which occur strategically at the
beginning and the midpoint of the verse, we see that hetu (“impulse, motive, cause, reason”) suggests
outward motion, or manifestation; and dSraya, from the verb asri (“to adhere to, to join”) implies
uniting with the source. For the Devl and humans alike, the relationship is intensely personal.

4.8: This verse recalls the opening words of the Brahmastuti, tvam svaha tvam svadha (1.73), but
the lyrical elaboration over the terseness of the original statement adds a note of personal warmth. We

learn that the Devl not only manifests as the sacrificial mantras but that through them she confers
satisfaction. Again, this relates to the reciprocity inherent in the concept of Sraddha (— 4.5).

4.9: If the Devl is the cause of all the worlds and the power that confers efficacy on the human
activity of ritual worship, here she is also seen as the cause of liberation, an idea introduced in the
first carita (1.56—57). Now we learn in greater detail that she is also the motivating power behind the
conditions and practices for attaining that goal.

Comprehensive spiritual practice (sadhana) cannot succeed without the resolve to persevere. It
means continually reining in the senses and consciously rejecting attitudes and actions that could
obstruct progress. Vrata, translated here as “austerity,” denotes variously a religious vow, an ascetic
observance such as fasting or sexual abstinence, a devotional act or, broadly, an entire way of life.

Such a way of life was systematized in Patafjali’s Yogasutra, a philosophical and practical manual
that predates the Devimahatmya by as much as seven centuries. Patafijali, who synthesized various
yogic practices known in his time into a sadhana known as rdjayoga (“the kingly path”) or
astangayoga (“the eight-limbed path”), prescribed an eightfold practice for spiritual enlightenment.

First comes yama, the five ethical precepts of non-injury to others (ahimsa), truthfulness (satya),
non-stealing (asteya), chastity (brahmacarya), and abstention from greed (aparigraha). These are to



be observed in thought, word, and deed. These precepts differ radically in some respects from Vedic
sacrificial practices, which has led some scholars to believe that they stem from an ancient monastic
asceticism that may have been practiced in Harappan times.®

Next, having cast off all faults (as the Devimahatmya puts it), the aspirant needs to cultivate the
five positive qualities of niyama: physical and mental purity, contentment, self-discipline (fapas,
directing one’s energy), study (reading holy texts and repeating sacred mantras), and devotion. In
other words, applying body, mind, and heart to the task.

The first two limbs of yoga concern general dos and don’ts as preliminary requisites. The
remaining six apply specifically to the practice of sitting for meditation. They are dsana (posture),
prandayama (control of the breath), pratyahara (withdrawal of the mind from the objects of sense
perception), dhdrana (concentration, literally “holding” the thought), dhyana (actual meditation,
which is profound reflection, defined as the unbroken flow of consciousness toward its object), and
samadhi (a state of complete absorption in the Divine).

Not prescribing anything as systematic as Patafijali’s rajayoga, the Devimahatmya nevertheless
agrees with it in recognizing interior, purely mental forms of worship that involve feelings of
devotion and control of the thought-waves that arise as modifications of pure consciousness.
Additionally, later passages (12.9-13, 12.21-22, 13.9-12) introduce the externals of formal temple
rituals, sacrifices, and pious acts. The outward acts of ritual worship, such as the offering of flowers,
incense, lights, water, and perfume, along with mantric recitation and certain mental processes, are
symbolic enactments that shape the consciousness of the worshiper and make it receptive to the
experience of spiritual truth.”

For the Tantric practitioner (sadhaka), the physical body is not something to be despised, but a
form and dwelling place of the Divine Mother and an instrument of liberation.! Within the body,
Tantric physiology recognizes seven centers of awareness (cakras), represented as lotuses, five
positioned along the spine from the base to the throat, and two more at the level between the
eyebrows and at the top of the head. Lying coiled like a serpent in the lowest cakra is the indwelling

Sakti, called kundalinl. While she sleeps there, the human being is fully awake to the physical world
but oblivious to the spirit.!! St Ramakrsna taught that when human consciousness is concerned only
with physical survival, pleasure, and the exercise of power, the kundalinl dwells in the three lower
cakras: the muladhara, at the base of the spine; the svadhiStthana, at the level of the genitals; and
the manipura, at the navel. Spiritual awareness dawns, he said, when the kundalini rises along the
susumnd, the channel within the spine, to the andhata cakra, at the heart level, where one
experiences the awakening of love and the wonder and glory of something beyond the embodied self.
Once the kundalinl reaches the viSuddha cakra, at the throat, the sadhaka becomes established in
spiritual life, and there 1s no turning back. Henceforth, all thought is directed toward the Divine. At
the ajiia cakra, between the eyebrows, one experiences savikalpa samadhi, wherein one sees the
Divine, although a separation of worshiper and worshiped remains. Finally, in the sahasrara, the
thousand-petaled lotus at the crown of the head, nirvikalpa samadhi brings the realization of oneness
with the formless Divine. In Tantric terms, Sakti is united with Siva, and the material universe
vanishes into the infinite, transcendental unity.'?

Because of its highly esoteric nature, kundalinl yoga or anything resembling it is difficult to trace
historically. There is no mention of it in the Devimahatmya. Nevertheless, the Sakta sadhana so
minimally sketched in the text engages the aspirant at every level—physical and mental, gross and



subtle—in the process of transformation from matter to spirit. The Devl, as the cause of such practice
(vrata), is the means to attainment. As the blessed, supreme knowledge (bhagavatl parama vidya),
she is the goal itself.

4.10: As Samkarécérya, the greatest philosopher of Advaita Vedanta, noted in his commentary on
the Brahmasutra, the Vedas declare from the earliest times that the world comes forth from the Word
(Sabda, literally “sound”).! “With sound as your essence” calls to mind the Vedic goddess Vak, the
creative Word through whom and from whom the universe comes into existence. According to Sakta
philosophy, divine reality and its power of self-expression (vak) are one and inseparable. To
simplify an immensely complex subject, pure consciousness is unchanging, motionless, and therefore
soundless (aSabda). That same reality as creative energy is dynamic, and its initial motion manifests
as the vibration of sound (Sabda).!* Vak or Sabda—the terms are interchangeable!>—assumes
increasing degrees of manifestation in its descent from the motivating (causal) level of the initial
creative ideation to the plane of the physical universe with its imperceptible (subtle) sound and its
audible (gross) sounds of articulated speech. Recognizing an unbroken continuum through all levels of
existence, Sakta Tantra regards mantra as the actual presence, or embodiment in sound, of a deity. In
the broadest sense, Sabda is the flow of consciousness from the One into the many.

The process by which the One manifests as the many through the creative Word 1s described in
various ways by different philosophical and religious systems, which impose a profusion of
synonymous or overlapping technical labels in order to delineate the successive stages of divine
emanation. The important thing to remember is that these stages are not incremental steps at all but
merely points along a continuum. In reality, divine consciousness remains indivisible as it flows
along a seamless spectrum of being/becoming. Swami Brahmananda, a disciple of Sr1 Ramakrsna,
put it simply: “Show me the line of demarcation where matter ends and spirit begins.”'® Throughout
the apparent diversity of the universe abides the all- pervading unity, which is constant (nitya).

“You are the treasury that holds the taintless Vedic hymns” means that the Dev1 is the source of the
eternal, most sacred Hindu texts. From her springs the Hindu tradition’s highest authority. The word
veda itself means “knowledge” in the sense of the liberating awareness that sees the divine reality as
it is. The Vedas record that knowledge, revealed to ancient seers in states of deepest contemplation.
The phrase “embodying the three Vedas” reflects the belief that the Rgveda, Yajurveda, and
Samaveda are, respectively, the forms of Mahakall, Mahalaksmi and Mahasarasvatl.!” (The
reference to three Vedas excludes the fourth and youngest, the Atharvaveda.) In no uncertain terms this
verse expresses the Sakta correlation of divinity and mantras. The Devl is both the source of the
sacred Vedic verses and their manifestation.

The phrase “sung to resound joyfully at the sound of your holy name” is a free rendering of “recited
with delight over the udgltha.” This term refers to a particular method of chanting the Samaveda’s
hymns of praise. In a general sense, the word udgitha also signifies OM, the highest name of divinity,
approximating the sound of the primal vibration that initiates the birth of the universe.!®

The second half of the verse shifts from how the Devl manifests as the world to how she acts in it.
Through the power of the Vedas, which are an expression of her own supreme power, the beneficent
Devl engages in conferring well-being and prosperity upon the world. Of course, in the polarized,
relative universe, well-being has its inevitable companion, tribulation; but the verse reminds us that
the merciful Divine Mother is also “the supreme destroyer of pain in all the worlds.”



4.11: According to Indian grammarians, the subtle form of Sabda is called Sphota, literally “bursting,
opening, expansion.” Sphota is the eternal, indivisible, imperceptible energy underlying the gross
Sabda, the articulated sounds that make up words. It is sphota that transmits the idea, which “bursts”
or flashes on the mind when speech is heard (or read). Curiously, sphota is manifested by the sounds
of speech even while it manifests the meaning of speech. In the language of Sakta devotionalism, we
find the same idea: the Devl is at once the source of the Vedas, their embodiment, and the intelligence
by which their essence is understood. The word for “intelligence” used here is medha
(“knowledge”), which carries the connotations of insight and latent power!”; the word for “essence”
is sara, which additionally means “power” or “energy.” Again, what this describes is the unbroken
flow of energy-consciousness.

In a sudden shift from the abstract, the remainder of this verse calls the Devl by three personal
names: Durgd, Srl, and Gaurl. This marks the first appearance in the text of the name Durgd, even
though the entire second carita centers on Durga’s slaying of Mahisasura, and even though an
alternative title of the Devimahatmya is Srl Durgasaptasatl (“Seven Hundred Verses to Sr1 Durga”).
Durga is Sanskrit for “difficult of access or approach,” and the suggested analogy to a citadel or
fortress underscores both her unassailability and her protectiveness. What she grants is refuge from
durga, worldly adversity (literally, “rough going”).?° Like the names Ambika and Candika, the name
Durga relates to the Dev1’s supreme form.

The second quarter of this verse, “You are Durga, the vessel free of attachments that takes one
across life’s difficult ocean,” relates to a far older verse from the Rgveda in praise of Aditi (RV
10.63.10). There, in a long string of epithets, the ancient Great Mother is praised as incomparable
Earth-and-Heaven (the shining totality of manifest creation as a personified deity), which in its
goodness is well- protecting, granting secure refuge, and safely guiding. Aditi is then likened to a
divine ship, well-fitted with oars, free of defects, and admitting no water. “Let us board this ship,”
sings the hymnist, “for our well-being.”

We already know that Sr1 (“light, lustre, radiance, splendor, beauty”) was originally the Vedic term
for the inherent glory of any god or goddess. Later personified as a goddess, Srl merged with Laksmi,
Visnu’s beneficent consort, associated with fertility, growth, and abundance.

Contrasting with Sr1’s solar brilliance is the gentler lunar resplendence of Gaurl (“white,
yellowish, shining, beautiful”), otherwise known as Parvatl, the benign wife of Siva.

Appearing in rapid succession, Durgd, Srl, and Gaurl—three names of Sakta, Vaisnava, and
Saiva affiliation—together form a comprehensive vision of the Divine Mother that crosses sectarian
lines and speaks of her universality and oneness.

4.12-23: The core segment of the Sakradistuti concerns the battle with Mahisasura and acts as a
commentary on the two foregoing chapters. First it introduces the themes of evildoing (4.12), divine
wrath (4.13—14), divine grace (4.15-17) and redemption (4.18), which it then intertwines in a
repetitive summation (4.18-23). At face value, the twelve verses form a theological lesson on the
relationship between human beings and a personified deity. On a deeper level the passage works as
psychological or philosophical allegory. Both readings have much to teach us.

First we will consider the outward, or religious, meaning. How could MahiSasura, even in his
anger, bring himself to commit an act of violence toward the exquisitely beautiful, gently smiling



Durga (4.12)? While inviting us to contemplate the nature of evil, the question simultaneously defines
evil as the profanation of anything that should be revered. The annals of history are strewn with
accounts of such disregard for the sanctity of human life, human achievement, and the natural world.
They record countless acts of slaughter, pillage, and persecution, which have claimed innumerable
lives and toppled untold noble endeavors. Even today, we live with continual affronts to all we hold
sacred: we witness terrorism, warfare, genocide, the cutting down of irreplaceable primeval forests,
and the remorseless pollution of the very air, water, and earth upon which all life depends. How can
we, like Mahisasura, be moved to commit such acts, to condone an uncaring cruelty that inflicts
physical and emotional violence upon the defenseless, corruption upon the innocent, disparagement
upon the wise? In malevolent thoughts, hateful words, and injurious deeds, collective and individual
evil is the human face of MahiSasura’s rage.

Inevitably, we see the Devl’s face no longer gently smiling but wrathful. Note the rajasic imagery
of her awful countenance, reddened like the rising moon (4.13). With this abrupt shift arises the
question of why such a horrifying vision does not instantaneously destroy its beholder, for her
destructive power is formidable and swift (4.14).

Before divulging the answer, the hymn draws our attention to the Dev1’s benevolent side. To those
who live according to the dharma, she is generous with the blessings of material bounty, progeny, and
honor. When remembered, she increases the righteous acts of the already righteous (4.15) and the
mental serenity of the already serene. And she dispels the distress of those who live in poverty,
suffering, and fear (4.17).

Even toward transgressors she is benevolent (4.18). This is the crux of the entire second carita,
stated and restated in the next five verses (4.19-23) as if to make sure the point is not lost. The
Divine Mother is benevolent toward the virtuous and the wicked alike. Her grace is unconditional,
even though its expression may take dramatically different turns.

Why, then, does the horrific vision of divine wrath not destroy its beholder? Let us compare
Mahisa’s and the Dev1’s rage (4.12—13). We cannot equate the two. MahiSa’s destructive rage is just
that, destructive. The Dev1’s is righteous indignation on a cosmic scale. Her purpose is to restore
happiness to the world (4.18) by subduing the misconduct of the wicked (4.21), a role that echoes
Krsna’s dictum in the Bhagavadgita: “Though I am unborn and imperishable, the lord of all
creatures, controlling my own nature (prakrti), I manifest myself by my own power (maya).
Whenever righteousness (dharma) declines and evil (adharma) rises up, I come forth to protect the
good, to destroy the evildoers, and to establish righteousness. I am born in every age” (BhG 4.6-8).

When battling evil, the Devl confers her grace even upon evildoers (4.18-23). Instead of
annihilating the wicked without hope of redemption, she purifies them by the touch of her weapons so
that they may attain the higher worlds (4.19), even though they may have committed enough evil to
keep them long in torment (4.18). In the Hindu view, there is neither annihilation nor eternal
damnation. Hell, and even heaven, are not places in which to spend eternity, but transitory states of
punishment and reward between lives on earth. The Devl does not blind the asuras with the intense
light flashing from her weapons, because she wants to reveal instead the salvific, moonlike radiance
of her face (4.20)—another metaphor for the unconditional grace that excludes none. Whether
chastening the wicked or blessing the righteous, her dual aspects evoke visions of incomparable
strength, ravishing beauty, and infinite compassion. She is a fearsome warrior goddess intent on the
victory of good over evil; she is also a loving mother worthy of trust and devotion. Either way, she is
beneficent (4.22), because even her horrific aspect leads the wicked to redemption (4.23).



Beneath this theology of a personal goddess who intervenes in mundane affairs lie subtler
psychological and philosophical truths. The battleground is an interior one of the human heart and
mind, where conflicts rage daily between the polarities of right and wrong, love and hate, duty and
pleasure. The Devl is the indwelling divine Self that calls us to the highest aspirations; the asuras
represent everything that is selfish, ignorant, and destructive in the human ego.

“Virtue 1s its own reward,” as the saying goes. A philosophical interpretation of verses 4.15
through 17 suggests that living in accordance with the dharma confers a sense of well-being and
harmony with the larger universe. But what about transgression? Eventually there comes a day of
reckoning, of recognizing the true nature and the consequences of one’s misdeeds.

The first carita of the Devimahatmya understands the universe as an emanation of divine
consciousness, functioning intelligently at every level. According to this impersonal view, the
instrument of justice operative in the universe is the law of cause and effect, known as karma. Simply
put, no good deed goes unrewarded and no evil deed escapes unpunished. But karma is splendidly
more complex than that. Karma (“act, action, deed”) refers equally to an individual action (mental,
verbal, or physical), its consequence, and cumulative effect. Each action generates a reaction that
becomes in turn the cause of another action, forging a karmic chain that becomes the imprisoning
power of samsara. Because every action creates a mental impression (samskdra), and those
impressions accumulate into ingrained tendencies, our actions determine what we become.

Karma determines not only what we become but what happens to us. In this web of cause and effect
are interwoven different kinds of karma. Prarabdha (“commenced”) karma, being already activated,
governs what happens to us in the present lifetime as the result of actions in past lives. It is beyond
our control, like an arrow that has already been shot. Internally, it governs habitual, compulsive, or
self-willed activity; externally it operates through the agency of other people or forces of nature to
deliver the consequences of past actions. Saricita (“‘gathered up”) karma is the latent aggregate of
deep impressions created either in this life or a previous one. It has yet to be activated but remains
dormant during the present life, like arrows in a quiver. Karma that comes to fruition in this lifetime
as the result of actions also performed during the present life is called agami (“coming up”). The
terms agami and kriyamana (“being done”) are sometimes used interchangeably, although there are
technical differences between the two. Kriyamana karma more specifically pertains to what we do in
the present moment. Of course, even in the present moment our actions are likely to be influenced by
underlying mental impressions—those programmed patterns of response created by ourselves in this
and previous lifetimes, which form our character. But the present moment offers the freedom either to
follow the existing impressions or to cultivate new ones, in other words, to determine our destiny.
Kriyamana karma is within our control. Some would interpret this freedom of choice as an
expression of divine grace.

When misfortune strikes, we suffer the consequences of previous actions. “What did I ever do to
deserve this?” we may lament, but later we may talk about a “blessing in disguise.” The most painful
lessons are often the most instructive. Physical or emotional suffering may awaken us to the
preciousness of life, adversity may inspire heroic resolve, and the hurts inflicted upon us may awaken
us to compassion for others. Chastened and purified, we grow in character and behold our world with
new insight and wonder. Seeing the Devi about to strike the final blow, MahiSa is overcome with rapt
awe at the recognition of her salvific grace. This powerful metaphor means that whenever the higher
Self defeats the baser impulses within us, we become open to greater awareness.

In theistic language, a god or goddess is said to possess the power to mitigate the painful



consequences of karma through divine grace. In an impersonal, philosophical sense, we can
understand grace as the higher awareness (jiiana) that reveals the world in its true light and severs
our attachments, thereby lessening our pain and dispelling the shadows of fear. Whichever
interpretation we choose, the Devimahatmya instructs that grace is unconditional and withheld from
none (4.18, 4.21).

The theistic, devotional approach allows us to draw a parallel between the Devimahatmya and the
Bhagavadgita. Telling Arjuna to perform every action as an offering to him, Krsna expounds the
same themes of unconditional grace, mitigation of karma, and universal liberation: “Thus shall you be
freed from good or evil consequences, the bonds of your actions. Steadfast on the path of
renunciation, liberated shall you come to me. I am alike to all beings; to me none are hateful or dear.
But those who worship me with devotion are in me, and I in them. If even an evildoer worships me
with utter devotion, he should be regarded as good, for he is rightly resolved. Quickly he becomes
righteous and attains eternal peace. O [ Arjuna], know that my devotee shall never perish” (BhG 9.28—
31).

To sum up, evil can be defined as intentionally injurious and profaning. It inevitably invites
punishment, just as virtue invites reward, either through the direct agency of a personal deity or
through an impersonal, intelligent process called karma. Divine justice and divine blessing alike
purify and open us to greater awareness of the divine reality that is in the end benevolent toward all.

4.24-27: Reverting to the anuStubh meter, the Sakradistuti’s last four verses assume a vastly
different character from the main portion of the hymn. Changing from an outpouring of praise, these
last verses are a formula to ward off evil. First the maternal Ambika’s specific powers of protection
are invoked, then the fierce Candika and the mighty ISvarl (“sovereign, ruler,” the feminine form of
“lord”) are called upon to guard the four cardinal directions. Next entreated are the Dev1’s fierce and
gentle forms in the celestial, atmospheric, and terrestrial realms, and finally the whole panoply of her
powers 1s invoked for all-inclusive protection.

4.28-30: Like verses 4.1-2 before the hymn, these three also serve to frame an especially sacred

portion of the Devimahatmya. The reverence that the gods show the Divine Mother with offerings of
flowers, perfumes, and incense reflects elements of the Hindu ritual worship even as it is practiced
today.

4.31-37: The recurring theme of reciprocity between the Devl and her creation takes shape here as a
dialogue between her and the gods, whom she is ready to reward. When they say that with the slaying

of Mahisasura nothing remains to be done, they mean that for now all is well. Note that they leave
open the possibility that evil may rise up again. In fact, its resurgence is a foregone conclusion as long
as the universe exists, and they would like the assurance of future help for themselves and for
“whatever mortal shall praise you with these hymns,” referring to the four hymns of the
Devimahatmya.

4.38-42: The inclusion of humans in the gods’ request indicates a new direction for the third carita. In
the first carita, Medhas’s cosmically remote tale of Madhu and Kaitabha centered on Mahamaya’s
tamasic, deluding power. In the second carita, Medhas presented Durga, the slayer of MahiSasura, as



an example of the Devl’s rajasic power. Addressing the king’s concerns, he pointed out the link
between heaven and earth, drew a comparison between divine and royal power, and illustrated the
human responsibility of upholding the dharma. In the third carita, Medhas will tell how the sattvic
Devl, as the slayer of Sumbha and NiSumbha, confers spiritual liberation. This most elaborate story
of all, comprising several distinct episodes, will be meant for the merchant, and its orientation will
be decidedly terrestrial and human.

The Dev1’s third, sattvic, manifestation emerges from the body of Gaurl. The adjective gauri means
“white, yellowish, brilliant, shining, beautiful.” Its feminine form is also the name of the Divine
Mother. All instances of this name/epithet in the Devimahatmya refer to the Devl’s supreme form.
The Sakradistuti hymns her as “Gaurl, [the shining goddess] who abides with the moon-crowned
Siva” (4.11), thus identifying her with Parvati or Sakti. The Aparajitastuti tells us that she is the
eternal one who sustains the universe (5.10). According to the Narayanistuti she is all-knowing
(11.10). Omniscience equates her with infinite consciousness, which is self-luminous and shining
(gauri).

The second carita described Durga as manifesting through the fiery splendor that emerged from the
bodies of the gods. From other evidence in the Devimahatmya and on the authority of the Vedic
Devlsukta, we understand that those gods are but differentiated and fragmented aspects of her own
power. In the third carita Medhas will describe the Devl’s direct manifestation from herself. The
important point to be made is her essential unity, and the third carita will make that abundantly clear.






FINAL CARITA

Meditation on Mahasarasvatl

OM. I worship the incomparable Mahasarasvatl, who holds in her lotus-like hands the bell, trident,
plough, conch, mace, discus, bow and arrow; who is effulgent like the moon shining at the edge of
a cloud; who is the support of the three worlds; and who came forth from the body of Gaurl to destroy
Sumbha and other asuras.
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The Devl’s Conversation with the Messenger
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OM klim. The seer said:

“Long ago, grown arrogant with power, the asuras Sumbha and Niumbha seized Indra’s
sovereignty over the three worlds and his share of the sacrifices.

In like manner they usurped the authority of the sun and the moon, and that of Kubera,
Yama, and Varuna—the lords of wealth, death, and the ocean.

They seized the wind god’s power and Agni’s functions. The gods were defeated,
deposed, and driven out.

Stripped of their powers and cast out by those two great asuras, all the gods
remembered the invincible Devl.

‘She granted us a boon, saying, “Whenever you remember me in times of distress, from
that very moment I will put an end to all your worst calamities.’”

With that in mind, the gods went to Himalaya, the lord of mountains, and there praised
the Devl, who is Visnumaya.

The gods said:

‘Salutation to the Devl, to the great Devl. Salutation always to her who is auspicious.
Salutation to her who is the primordial cause, to her who 1s gracious. With minds intent,
we bow down to her.

Salutation to her who is terrible. To Gaurl, the eternal, shining one; to her who sustains
the universe, salutations again and again. Salutation always to her who is moonlight,
who has the form of the moon and is blissful.

We bow to her who is auspicious beauty. We make salutations again and again to her
who 1s prosperity and attainment. Salutations again and again to her who is the fortune
and misfortune of kings, to Sarvani, the consort of Siva.
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Salutation always to Durga, who takes us through difficulties, who is the creator and
indwelling essence of all, who 1s right knowledge, and who also appears dark as smoke.

We bow down to her who is at once most gentle and most fierce. Salutations to her again
and again. Salutation to the support of the world. To the Devl, who is creative action,
salutations again and again.

To the Devl, who in all beings is called Visnumaya, salutation to her, salutation to her,
salutation to her again and again.

To the Devl, who in all beings is seen as consciousness, salutation to her, salutation to
her, salutation to her again and again.

To the Devl, who abides in all beings in the form of intelligence, salutation to her,
salutation to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of sleep, salutation to her, salutation to
her, salutation to her again and again.

To the Devl, who abides in all beings in the form of hunger, salutation to her, salutation
to her, salutation to her again and again.

To the Devi, who abides in all beings in the form of shadow, salutation to her, salutation
to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of power, salutation to her, salutation
to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of thirst, salutation to her, salutation to
her, salutation to her again and again.

To the Devi, who abides in all beings in the form of forgiveness, salutation to her,
salutation to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of order, salutation to her, salutation to
her, salutation to her again and again.

To the Devl, who abides in all beings in the form of modesty, salutation to her, salutation
to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of peace, salutation to her, salutation to
her, salutation to her again and again.
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To the Devl, who abides in all beings in the form of faith, salutation to her, salutation to
her, salutation to her again and again.

To the Devl, who abides in all beings in the form of loveliness, salutation to her,
salutation to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of good fortune, salutation to her,
salutation to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of activity, salutation to her, salutation
to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of memory, salutation to her, salutation
to her, salutation to her again and again.

To the Devi, who abides in all beings in the form of compassion, salutation to her,
salutation to her, salutation to her again and again.

To the Devi, who abides in all beings in the form of contentment, salutation to her,
salutation to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of mother, salutation to her, salutation
to her, salutation to her again and again.

To the Devl, who abides in all beings in the form of error, salutation to her, salutation to
her, salutation to her again and again.

To her who presides over the elements and the senses, and is ever present in all beings,
to the all-pervading Devl, salutations again and again.

To her who pervades this entire world and abides in the form of consciousness,
salutation to her, salutation to her, salutation to her again and again.

Praised long ago by the gods for fulfilling their desires and likewise honored daily by
the lord of the gods, may ISvarl, the source of all good, create happiness and prosperity
for us, and may she destroy our misfortunes.

Tormented by arrogant daityas, we gods now honor her, the supreme power. With bodies
bowed down in devotion, at this moment we remember her who destroys all

afflictions.’”

The seer said:
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“O king, while the gods were thus engaged in praise and adoration, Parvatl came to
bathe in the waters of the Ganga.

She who is fair of countenance asked the gods, ‘Whom are you praising?’ From her own
body an auspicious form emerged and replied:

‘This hymn is an appeal to me by those whom the daitya Sumbha cast out, by the
assembled gods whom NiSumbha defeated in battle.’

And since Ambika came forth from Parvati’s bodily form, she is glorified in all the
worlds as KausSiki.

Thereupon, Parvatl became black. Thus known as Kalika, she makes her abode in the
Himalayas.

Then Canda and Munda, two servants of Sumbha and Ni$umbha, beheld Ambika’s
captivating beauty.

And they told Sumbha, ‘O great king, an unknown woman, surpassingly beautiful,
dwells illuminating the Himalayas.

Nowhere has anyone ever seen such supreme beauty. May you learn who that goddess is
and take possession of her, O lord of asuras!

She abides there, a jewel among women, fairest of limb, casting her radiance in all
directions. O chief of daityas, surely you must behold her!

Master, whatever gems and jewels, elephants, horses, and other riches exist in the three
worlds, all those now enhance your dwelling.

From Indra you have taken Airavata, the jewel among elephants, and also the celestial
coral tree and the horse UccaihSravas.

Taken from Brahma, this wondrous jewel among chariots, yoked with swans, stands
here in your courtyard.

Seized from Kubera, the lord of wealth, 1s his treasure. And the lord of the ocean has
relinquished his garland of unfading lotuses.

Varuna’s umbrella, which showers down gold, now stands in your house along with this
best of chariots, which once was Prajapati’s.

Master, you have taken Yama’s spear, which grants departure from this life. Varuna’s
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noose is among your brother’s possessions.

To NiSumbha belong all manner of gems born of the sea. And to the two of you, Agni has
given garments purified by his own fire.

Thus, O chief of daityas, you have appropriated all things of value. Why then do you not
seize this jewel among women for yourself?’”

The seer said:

“On hearing these words of Canda and Munda, Sumbha sent the great asura Sugriva as
a messenger to the Devl.

Instructing him, he said: ‘Go to her and speak such words on my behalf that she will be
delighted and will quickly come to me.’

Sugriva went there to the resplendent, craggy place where the Devi dwelt and spoke
honeyed words to her in unctuous tones.

The messenger said:

‘O Devl, in the three worlds Sumbha, the lord of daityas, is the supreme sovereign. [ am
his messenger. | have come here to your presence, sent by him

who has conquered all the enemies of the daityas and whose command is never resisted
in the dwellings of the gods. Hear what he says:

“All the three worlds are mine, and the gods submit to my will. I enjoy each one’s share
of the sacrifices, every one of them.

Indeed I possess all the finest gems in the three worlds, and I have taken Airavata, the
jewel among elephants and Indra’s mount.

The immortal gods, bowed down in reverence, offered me UccaihSravas, the jewel
among horses, born from the churning of the milk ocean.

And whatever else is precious among the gods and celestial beings, all that is mine, O
fair one.

We think of you, O goddess, as the jewel among women in the world, which indeed you
are. Come to us, for we take pleasure in all the finest things.

Choose either me or my valiant younger brother, NiSumbha, for with your flashing eyes
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you are truly a jewel.

By taking me you will obtain dominion beyond compare. With reasoning mind, consider
this well and become my wife.”””

The seer said:

“Thus addressed, the Devl smiled inscrutably. The blessed, auspicious Durga, who
supports the universe, spoke.

The Dev1 said:

“You have spoken the truth; there is nothing false in what you have said. Sumbha is the
ruler of the three worlds, and so also is NiSumbha.

But how can I go back on my word? Hear of the vow I once made out of foolishness:

He alone who conquers me in battle, who removes my pride, who equals my strength in
the world, will become my husband.

Therefore let Sumbha or the great asura NiSumbha come here. Why delay? Having
conquered me, let him take my hand in marriage.’

The messenger said:

“You are arrogant, O Devl. Speak not so in my presence. What man in the three worlds
surpasses Sumbha and NiSumbha?

Even against the other daityas, all the gods cannot stand face to face in battle, O Devl.
How then can you, who are one woman alone?

Indra and all the other gods could not resist Sumbha and the other demons in battle.
How will you, a woman, go forth and confront them?

As T have said, go to Sumbha and NiSumbha’s side. Suffer not the indignity of being
dragged there by your hair.’

The Dev1 said:

‘So must it be. Sumbha is mighty and NiSumbha is exceedingly heroic, but what can I
do? My rash vow was made long ago.

Go back and tell the chief of asuras exactly what I have said. And let him do what is



5.129 fitting.””












Chapter S Commentary

Meditation on Mahasarasvatl: Mahasarasvatl, who presides over the third carita, is the Dev1’s
sattvic aspect. She has eight hands, which hold the symbols of her powers. In common with Mahakall
or Mahalaksmi, she holds the bell, trident, conch, mace, discus, bow and arrows. Only the plough is
new, and its obvious symbolism relates to agricultural fertility. But metaphorically, the plough
furrows through the individual consciousness, creating auspicious impressions and allowing seeds of
wisdom to be sown. Although only implied, Mahasarasvatl’s complexion is white, signifying the
sattva guna and its properties of purity and knowledge. The wonderful imagery that compares her
beauty to that of moonlight shining at the edge of a cloud also expresses her gentle, auspicious nature.

5.1: The bija klim signifies the Devl’s essential nature as pure bliss (Gnanda). As noted previously,
the Tantric blja mantras that open the three caritas—aim, hrim and klim—equate the Divine Mother,
or Sakti, with saccidananda—infinite being- consciousness-bliss—expressed by the Vedic blja
mantra OM. Thus the three caritas of the Devimahatmya reflect in turn the Mother’s three essential
qualities.

5.2—4: Once again the asuras, who represent the forces of chaos—the antithesis of order (rta,
dharma)—seize what is rightfully the sovereignty of the gods. In the previous carita when MahiSa
made himself the lord of heaven, we may assume that he also appropriated the gods’ shares of earthly
sacrifices and their wealth, although this material theft is not mentioned. To the contrary it is
specified, elaborately so, in the third carita. Here the gods’ circumstances after the depradations of

the asuras Sumbha and NiSumbha parallel the situation of the merchant Samadhi, whose family stole
all his material wealth. Even as the myth of Mahisasura is directed to the king, whose concerns as a
sovereign ruling by divine right bridge the celestial and earthly realms, the story of Sumbha and

NiSumbha is intended for the merchant, a common man whose involvements with business, wealth,
and family belong entirely to this world.

Unlike the myths of Madhu and Kaitabha or Mahisasura, the story of Sumbha and Nigumbha is
seldom mentioned in Sanskrit literature before the time of the Devimahatmya.' In all likelihood

Sumbha and NiSumbha belonged originally to a mythic tradition of northern, non-Aryan, nonliterate
pastoral tribes for whom the supreme divinity was the Great Goddess in both fierce and maternal

aspects.” At some later date they became associated with the story of the cowherd boy, Krsna
Gopala.®> A passage in the HarivamSa concerning the birth of Krsna identifies them as mountain

demons who will be slain by the goddess Nidra VindhyavasinL,* an incident also alluded to in the
Devimahatmya (11.41-42).

5.5-7: Dispossessed and driven out from heaven, the Vedic gods, instead of appealing to Visnu and
Siva as they did before, appeal directly to the Devl. Recalling her promise to intervene whenever
remembered in times of misfortune (4.32-35), they proceed to Himalaya, the greatest mountain, and
praise her there. This mountainous site is not the Vindhyas, as one might expect, given that wild



region’s association with Sumbha and NiSumbha. Instead, the locale shifts to the more civilized
Himalayan region associated with Siva and signals a move away from the localized goddess
Vindhyavasini toward a universalized understanding of the Dev1.

The gods appeal to her as Visnumaya (5.7), a name unknown in Vedic or epic texts.® Its obvious
meaning, at least from the Vaisnava Tantra standpoint, is that she is the Sakti of Visnu, and in
support the Kallkapurana defines Visnumaya as that which makes everything manifest or
unmanifest through the gunas.” However, the name also resonates with the name Yoganidra,
employed earlier in the Devimahatmya to express the Devl’s own supreme power (1.54, 1.70-71),
for it was that goddess, closely associated with Vindhyavasini, who had settled over Visnu’s eyes as
his meditative sleep. From the Sakta point of view, Visnumaya, therefore, is the one who subjects
even Visnu to her power.?

5.8: This verse announces the Aparajitastuti (“Hymn to the Invincible Devl,” 5.9—82). This hymn is a
great celebration of the Devl’s immanence, praising her various aspects from the formless abstraction
of supreme power to specific forms assumed by that power. Thus, every form offers the possibility of
a tangible way to relate to the Divine. Although celebrating her immediacy, the Aparajitastuti is the
Devimahatmya’s only hymn to address the Divine Mother in the third person. Perhaps the more
reverential tone is intended to impress upon us the Dev1’s aweinspiring majesty as she reveals herself
in and through her creation.

The thinking behind this hymn shows a spiritual kinship to the ecstatic fourth, fifth, and sixth
chapters of the Svetéévataropanisad, another outpouring in praise of divine immanence, which
beholds divinity as fire, the sun, the moon, and the starry firmament; as woman, man, youth, and
maiden; and as a host of natural images such as the dark blue butterfly, the green parrot with red eyes,
the thundercloud, and the seasons. According to the UpaniSad, the source of this creation is the
blissful one (Siva), who assumes various forms (anekartpa) and remains hidden in all creatures
(sarvabhiitesu glidha) (SU 4. 14-15), having brought everything forth from its own nature
(svabhava) (SU 5.5).

The Aparajitastuti is a treasury of divine names and epithets. Many of them individually carry a
host of associations and ideas, and the English language lacks the equivalent terms to express the
fullness of the Sanskrit original.

5.9: Although the opening line contains the names Mahadevl (the feminine form of Mahadeva, an
epithet of Siva) and Siva (the feminine form of Siva, “auspicious”), there is no specific attempt here
to identify the Devl as Siva’s consort. The line should be approached purely and simply as a
salutation to the Great Goddess (Mahadevl) who is auspicious (Siva) in her own right.’

In the second line the gods bow to her who is prakrti, the divine energy which manifests as the
universe. Moreover, she is bhadra (“gracious, auspicious, favorable”), and the linking of the two

terms creates a positive view of a world that simultaneously emanates from and is pervaded by the
Divine Mother.

5.10: The Devl is also raudra (“violent, impetuous, fierce, wild, inauspicious”). This adjective
derives from the name of Rudra, a Vedic storm god once connected to Indra and especially to Agni



and, in post-Vedic times, absorbed by Siva, who originally may have been a non-Aryan deity. The
name derives from the verbal root rud, meaning “to howl,” and the adjective here expresses the
frightening destructiveness of the Dev1’s terrible aspect.

The verse is quick to remind us, however, that she is also nitya, self-existent and constant. The
ever-changing circumstances of the physical universe, however violent they may appear at times, take
place against the eternal changelessness of divine reality, the reality that is gaurl, the shining, self-
luminous consciousness, and also dhatrl, the support of the world.

In India, where the blazing heat of the sun can be brutal, moonlight is looked upon as cool and
soothing. Likening the Dev1 to moonlight and saying that she herself has assumed the form of the moon

emphasizes her benign aspect. She is indeed sukha, bestowing happiness, pleasure, delight, and
comfort in our lives. However, the apparent redundancy of this line—that she is moonlight and has the
form of the moon—remains puzzling until we realize that it embodies a more profound truth. We find

the explanation in the Devigita, written probably between the 13th and 16th centuries and
incorporated into the 12th-century Devibhagavatapurana.'® Here the moon/moonlight metaphor
reappears in connection with the analogies of the sun and its brilliance and the classic fire and its heat
to express the inseparability of consciousness and its power (DG 2.5).!! The Devimahatmya uses the
lunar imagery to explain the absolute identity of Sakti as pure consciousness with Sakti as creative
power. A deceptively simple, poetic phrase becomes the expression of ultimate nondualism.

5.11: The usage of kalyani (“auspicious, beautiful, lovely”) in the Rgveda commonly denotes
feminine beauty, and other Vedic texts link the word to themes of agricultural productivity and the
nurturing cow. In one instance, the Atharvaveda declares Kalyanl the immortal one who becomes
born as the manifold diversity of human life.!? Not surprisingly, the present verse links her
auspiciousness to vrddhi (“growth, prosperity”’) and siddhi (‘“attainment”).

Although she appears as the good fortune of kings, the second line cautions that she also appears as
their misfortune, an obvious reference to worldly responsibility and the consequences of good and

evil actions (— 4.5). The terms previously used in the Sakradistuti were Sr1 and alaksmi. Here, they
are laksmi and nairrtl The latter derives from Nirrti, the name of an abstract but nonetheless
terrifying Vedic goddess. Because she personified adversity, calamity, infertility, disease, and
destruction and presided over death, she was the focus of propitiatory rituals.!> The noun nirrti
(“decay”) derives from the verb nirr, meaning “to separate, to disjoin,” illustrating that whatever is
subject to decay and dissolution is separate from the whole. Nirrti is the opposite of the related word
rta, which signifies the universal moral order. Once again, we see that chaos and cosmos, asura and
deva, evil and good, reflect the underlying principles of fragmentation and wholeness. Elsewhere in
the Markandeyapurana, outside the chapters that form the Devimahatmya, Nirrti appears as the
daughter of Adharma and Himsa (Unrighteousness and Injury); she in turn gives birth to Naraka and
Bhaya (Torment and Fear). Again, we are reminded of the intimate connection and fluid boundary
between evil-doing and misfortune.

The present verse begins with an invocation of the auspicious Kalyani and ends with one of
Sarvanl, Siva’s consort and destructive power at the end of a cosmic cycle. Encompassing the
benign and the terrible, it reminds us that the same Divine Mother who sustains life and makes it
joyful also calls it into dissolution.



5.12: Earlier we saw that Durga’s name means “difficult of access or approach” and suggests her
unassailability and protective nature against worldly adversity or durga, which literally means “rough
going” (— 4.11). The compound durgapara means “she who takes across (rescues, saves, protects
from) difficulties.” Note how beautifully the first line resounds: durgayai durgaparayai sardayai
sarvakarinyai. It means that Durga, who sees us through the worst of circumstances, is also the

essence (sard) and the maker or doer (karini) of all things, in other words the Divine Mother who
herself appears as and acts in the universe.

Khyati (“she who makes known”) and Arsna (“she who is dark™) refer to her dual powers of
revelation and obscuration, of liberation and bondage. Emphasizing the latter, dhtumra (“she who is
smoky, dark™) refers to the veiling power of avidyamaya.

5.13: The first line restates the final 1dea of verse 5.11, that the same Great Goddess who sustains life
also calls it into dissolution. She is most gentle (atisaumya) and most fierce (atiraudra). The
adjective saumya conjures up visions of the moon’s cool serenity, and raudra evokes the tempest’s
fierce howling—starkly contrasting images from nature that declare the polarity of a benign yet
terrifying deity.

The five introductory verses (5.9-13) of the Aparajitastuti proceed from an opening statement of
divine transcendence to the recognition that the Devi dwells in and acts through all that exists. She is
both the world’s support (jagatpratista) and the creative action (krti) that animates it.

5.14-16: The hymn’s central portion (5.14-76) consists of the well-known litany of twenty-one
nearly identical Slokas, of which nineteen differ from one another only by one word. In each case that
word is the initial element of the compound ending with -rUpena, meaning “in the form of... ” Each
such word is a feminine noun expressing an attribute or personified abstraction of divinity. The
tendency to personify abstract qualities, found earlier in the Rgveda, may be far older, since people
of prehistoric times are thought to have observed the phenomena of their surroundings and then
formulated philosophical abstractions, which in turn became personified as deities.!# By the time of
the Devimahatyma, what originally may have been considered multiple divinities had come to be
understood as diverse powers of one supreme deity.

The Aparajitastuti unites in a single litany a dazzling series of such personified attributes, which
we would consider both “positive” and “negative,” for such is the nature of the world we experience.
Each epithet makes a self-contained statement, yet in relation to one another they reveal a broader
picture. Since recitation of the hymn allows no time to contemplate those relationships, what we
sense instead is the incantatory, cumulative effect of the words.

The peculiar numbering of this sequence, which counts each Sloka as three, serves in part to extend
the Devimahatmya’s total number of verses to seven hundred in conformity with the alternate title,

Sr1 Durgasaptasatl (“Seven Hundred Verses to Sr1 Durga™). Because each of the Slokas contains the
salutation namastasyai uttered three times, some interpreters consider the salutations as directed to

the Dev1’s tamasic, rajasic, and sattvic aspects. This interpretation is convincing in all instances only
if we consider that on the level of observable phenomena nothing exists in a pure guna state but is the
result of the mixing of all three gunas in complex patterns. Thus, an attribute like intelligence
(buddhi), while predominantly sattvic by nature, can be tinged with any of the three gunas. Sattvic



buddhi is directed to the attainment of higher, spiritual knowledge; rajasic buddhi is concerned with
secular knowledge; tamasic buddhi is directed to nefarious ends.

This view of the triple salutation conforms to the twice-stated instruction of the Vaikrtika Rahasya
that the Aparajitastuti is to be chanted in worship of the Divine Mother’s supreme form, who
contains the three gunas within herself (VR 7 and 23).

Alternatively, the threefold nature of the salutation may refer to the divine presence in all three
planes of actualized existence—the causal (motivating), the subtle (psychical) and the gross
(physical). It is important to remember here that these planes are not spatial realms but states of
consciousness. Considering that the Aparajitastuti is a hymn of divine immanence, it ought to
recognize that everything in the empirical universe has a subtle (sukSma) and a causal (para)
dimension behind its gross (sthlla) manifestation and that all three exist in potential form even within
the undifferentiated Visnumaya.

Hindu tradition supports either approach. The three-guna reading reflects the Samkhya model of
the universe, with its emphasis on the elements of creation. The three-plane reading reflects the

understanding of the UpaniSads as to how the universe contains causal, subtle, and gross levels of
existence.

The Devi, “who in all beings is seen as Visnumaya,” is the creative power that is inseparable
from and ultimately one with the self-luminous Absolute. ViSnumaya is a threefold power, consisting
of tamasic dvaranaSakti (the power that conceals the transcendental unity of the divine Self), rajasic
vikSepaSakti (the projecting power that sustains the universe), and sattvic jiidnaSakti (the liberating
power of knowledge).!> Containing the perfectly balanced, unactivated gunas, Visnumaya is the
unmanifest Sakti, whose subsequent progression from the One to the many anticipates modem
science’s Big Bang.

5.17-19: We can define cetana as a state of awareness that has emerged from absolute and
unchanging consciousness (cit or samvit) and developed the distinction between subject and object.
Cetana is both percipient and perceptible, and it not only signals a cosmic event in the unfurling of
creation but also abides within each individual as the causal body (karanasarira), also known as the
sheath of bliss (@nandamayakoSa). 1t is the veil of nescience (avidya) covering the self-luminous
atman and appearing to limit the infinite consciousness. In the state of”dreamless sleep, when there is
no longer any awareness of the four outer sheaths (the physical body, life-breath, sense perception,
and mental activity), the anandamayakosa alone remains to conceal the infinitude of the divine Self.
Without it, we would attain enlightenment every time we fell into deep sleep.

5.20-22: Buddhi, the instrument of intelligence, discerns, doubts, determines, reasons, and wills.
Although it is a limited manifestation of consciousness, it is the highest faculty of the human mind and

possesses the potential power of divine revelation. According to the KathopaniSad, “The Self, hidden
in all beings, does not [readily] shine forth but is seen by the seers of subtle things with the buddhi
focused” (KU 1.3.12).

5.23-25: In Chapter 1, Medhas identifies Mahamaya with Yoganidra, “who had settled over
Visnu’s eyes as his blessed sleep.” That passage (1.70-71) makes a clear connection between nidra
(“sleep”) and Yoganidra, who it says is the ruler, sustainer, and dissolver of the universe. She is the



power that projects form out of her own formlessness. She deludes all creatures by limiting their
awareness and perpetuating cyclical existence (samsara). When the Devl is said to abide in all
beings in the form of sleep, that refers to her cosmic aspect as the creator of the physical universe.

Within the individual, sleep is one of three possible states of embodied consciousness. In
dreamless sleep (suSupti) there is no awareness of the world, the body, the mind, or the ego. This
state is not unconsciousness, for everything that exists is a form of consciousness; instead, it is a state
marked by the cessation of thought. In the dream state (svapna) the mind acts, but independently of the
body and the exterior world. In waking (jagrat) the mind experiences the physical world. These three
states of consciousness correspond to the causal, subtle, and gross planes. They exist as finite forms
of awareness distinct from the infinite, transcendental consciousness called Brahman or furlya (“the
fourth”).

The metaphor of sleep used to express the duality of knowledge and nescience— of absolute and
partial consciousness—is also found in verse 21 of the Durgastotra. That hymn from the
Mahabharata proclaims that of the various kinds of knowledge, Durga is herself the knowledge of

Brahman, and as the great sleep (mahdnidra) she is the knowledge of embodied creatures. '

5.26-28: So far, the litany section of the hymn has dealt with consciousness in progressively more
differentiated forms. At some point along the continuum of being/becoming, we passed imperceptibly
into the realm of the physical universe. The attributes of the next sixteen verses become ever more
specific or reified, and we are more likely to experience them as they appear to us rather than to
regard them as expressions of the one consciousness which, in reality, they are.

The theme of hunger (kSudha) occurs in the Devisukta, where Vak reveals that: “Through me
alone every mortal lives [literally, “eats food”] who sees and breathes and hears what is said, not
knowing that he abides in me” (RV 10.125.4). In the same spirit, Visnu, in the HarivamSa, hymns the
Devi Nidra (“Sleep”) as “the hunger of all creatures.”!”

Hunger has a concrete meaning to all life forms, whether they possess the intellect to reflect upon it
or merely respond to it instinctively. It is a primary motivation that sustains physical life. When our
hunger is satisfied, we say we are full, and significantly, the Sanskrit word for “full,” purna, is the
key to the higher understanding of this verse. PuUrna is an epithet of the Absolute, which is complete
in itself: “That [Brahman] is infinite (purnam), this [universe] is infinite (purnam). From out of the
infinite [Brahman] (purnat) emanates all [this universe] (purnam), . . . yet the infinite [Brahman]
(purnam) alone remains” (BU 5.1.1). As physical hunger signifies lack in the material realm,
existential hunger is similarly a state of incompleteness, of being cut off (diti) from the fullness of
divine reality (Aditi). As hunger abiding within all creatures, the Devl keeps us in the embodied state,
separated from our true wholeness and bound (dita) by maya’s limitations.

5.29-31: Chaya means “shade” or “shadow.” In the physical universe it is a visible manifestation of
tamas that results from the blockage of light. Metaphorically, chaya is the blockage of the light of
pure consciousness by the veiling power of Mahamaya. The shadow thus cast is the material

universe, which is nothing less than the formless Devl appearing as form. We must remember that she
is the shadow, that which casts the shadow, and the light—the universe, its cause, and its divine
source.



5.32-34: The word Sakti means “power, ability, strength, energy.” As a common noun, Sakti also
means the power of any male god, often personified as his consort. (We shall meet several such Saktis
in the course of Medhas’s narrative.) When capitalized, Sakti is the singular, ultimate power,
regarded as feminine.

Everything in the universe is nothing other than the Divine Mother herself, shining vibrantly in
every form. The KahopaniSad teaches that the sun, the moon, the stars, lightning, and fire do not shine
by their own light, but by Brahman’s: “That shining, everything shines” (KU 2.2.15). In Sakta terms,
we might say, “She shining, everything shines.”

5.35-37: Thirst (trsna), like hunger (5.26), has a gross form involved in sustaining physical life, and
a metaphoric meaning: a thirst for life itself, that is to say a longing to enjoy the objects of sense.
Recalling the triple salutation of this and the other verses that form the body of this hymn, we can
consider that sattvic thirst is the desire for ennobling experiences that convey a sense of the sacred;
rajasic thirst 1s the desire for excitement; and tamasic thirst could be sexual lust, which is the mind’s
most intensive identification with physical matter.

5.38-40: While trsna, particularly in its rajasic and tamasic forms, sustains bondage, ksanti
(“forgiveness, patience”) is one of several auspicious attributes named in the hymn that have the
opposite effect.

The opposite of forgiveness i1s resentment, which reinforces the initial mental impression
(samskara) of a wrong done to us. With sustained ill will, the cumulative mental energy causes the
samskara to develop into a vdsand, a persistent tendency or character trait. The antidote for this
kind of bondage is forgiveness, or letting go. Severing the attachment to our own hurt feelings, we
experience in forgiveness a liberating sense of expansion beyond ourselves. Moreover, forgiveness
plays a healing role in three different ways, regarding the harm we have done to others, the harm
others have done to us, and the harm we do to ourselves. Forgiveness releases us from the past and
opens our lives to renewal.

5.41-43: The word jati (“order”) comes from the root jan, meaning “to be born, to come into
existence.” Jati is one’s own form of existence as determined by birth— the genus, species, or class
to which each thing belongs. Acorns produce oak trees, humans give birth to babies, and each
creature brings forth according to its own kind.

A look at the world around us reveals an order in which we can infer the presence of an
intelligence at work. Organic life forms (plants and animals) are composed of cells, and those cells,
like 1norganic forms (minerals), are composed of molecules. Molecules are made of atoms, which are
highly organized systems of still smaller particles or waves, acting in an orderly fashion. The
author(s) of the Devimahatmya did not have the electron microscopes, particle accelerators, or the
developed mathematics that allow modem scientists to study the quantum universe, but they did have
the intuitive knowledge that divine intelligence operates in and through everything,

On the level of ordinary experience, jati functions as a differentiating but also ordering power. The
world 1is filled with forms of every conceivable shape, size, color, or other quality, and ideally
everything should coexist harmoniously. Accordingly, some Indian philosophers recognize jati as an
abstract universalizing principle, because the Divine Mother’s universe necessarily has to partake of



and reflect her own nature.

5.44-46: Earlier, we noted the significance of 1ajja as the diminution of ego (— 4.5). This important
attribute of modesty occurs in all four of the Devimahatmya’s hymns and in the Mahabharata’s two
hymns to Durga as well. The Durgastotra additionally links modesty with good fortune and
intelligence (verse 56),'® a triad repeated in Visnu’s Praise of Nidra in the Harivamsa (verse 54)."
Such recurring connections suggest a traditional understanding that the Divine Mother smiles upon
those who act wisely.

5.47-49: Santi fpeace”) is a welcome condition in the often conflict-ridden world. Spiritually,
santi is the inner peace that comes with the higher knowledge that lessens and ultimately frees us
from attachment to the physical body, sensory experiences, and ever-shifting states of mind. It is
evenness of mind in happiness and sorrow. In the Harivamsa, Santi is personified as the daughter of
Sraddha, the subject of the next verse.

5.50-52: Sraddha (“faith”) was understood originally as confidence on the part of the Vedic
worshipers that their sacrifices would produce results, and that the trust thus engendered would lead
to the strength of unwavering conviction. Since Sraddha entails expectation, it forges a bridge of
reciprocity between the human and the Divine (— 4.5).

5.53-55: Kanti means “beauty,” and particularly feminine beauty or loveliness. We experience
beauty in countless ways—in nature, in art and music, in human thoughts and deeds—and in every
such experience the Devl is revealing herself and inspiring wonder. Beauty is the Divine Mother’s
way of reminding us of her presence. How often we speak of “truth, goodness, beauty” all in the same
breath. That is because beauty is a gift of divine grace. Together with the other auspicious qualities
named in this hymn, such as forgiveness, modesty, compassion, and contentment, loveliness belongs to
a class of the Dev1’s manifestations that signify an expansion of consciousness and reveal glimpses of
the larger divine reality.

5.56-58: Laksmi (“good fortune”) is the Divine Mother’s gift of abundance and happiness. The
Durgastotra (verse 56) links good fortune with modesty and intelligence and suggests a further
connection between them and dharma.?’ In the Devimahatmya, the Sakradistuti also links laksmi and
dharma in calling the Dev1 “good fortune in the dwellings of the virtuous” (4.5).

5.59-61: The term vriti (“activity”) allows for more than one interpretation. In the physical world
(jagat, literally “that which moves™), we perceive vitti as the constant motion and change in all
things. Even something as seemingly inert as a stone teems with activity, as electrons orbit the nuclei
of its atoms. Beyond the physical motion of the material plane lies the subtler activity of the mental
plane. And so, within human consciousness, vrtti is defined as a thought wave or modification of the
mind, an impulse of energy that flows out through the senses and makes knowledge of the exterior
world possible. Behind the subtle vrtti that makes the outer world manifest through perception lies
the motivating impulse of the causal dimension. As the cause of differentiated thought-forms that arise



from the undifferentiated ocean of consciousness, vrtti and moha share a parallel, which is to say
limiting, function.

However, unlike moha, which only keeps us in delusion, vrtti can be harnessed to lead us toward
enlightenment. In the Yogasiitra, Patafijali declares with startling simplicity, “Yoga is the control of
activity in the mind” (yogas cittavrttinirodhah) (YS 1.2). He defines yoga as the restraint (nirodha)
of the thought waves (vrttis) in the field of consciousness (citta), which encompasses the functions of
manas, buddhi, and ahamkara. Patafijali distinguishes between vrttis that increase our ignorance and
bondage and those that foster knowledge and freedom. In his prescribed sadhana, harmful thought-
waves are first neutralized by intentionally raising their opposites, replacing “bad” thoughts with
“go0d” ones. Then even the “good” thought-waves must be stilled in order to experience the infinite
consciousness beyond all form.

5.62—64: The physical universe is a manifestation of consciousness. In order for the universe to
remain in a manifest or actualized state, continuity is necessary. That continuity is provided by the
particular form or modification of consciousness known as smrti (“memory”).

The universe of our experience is a relative universe, in which all parts exist in relation to all other
parts. The process by which we experience our existence in the world 1s relational, and therefore all
empirical knowledge is relational. Without the continuity of memory, the intellect could not function,
because it could not relate anything to anything else. It would be devoid of all content except the
immediate object of perception, which it would be powerless to interpret. Even the basic process of
recognition would be impossible, because recognition, which follows directly upon perception, is
experience associated with memory.?! Without the underlying continuity of memory, none of the
intellectual processes could function; the buddhi could not categorize, relate, compare, infer, or
determine. In short, the universe of our experience would no longer be possible.

Memory also functions apart from perception when its object is the revived impression of a
previous experience.? In that sense, memory bridges past and present; again, it provides continuity.
This idea finds support in verse 44 of the Durgastava, which praises the Devl as knowledge,
continuity, and mind.?

The word smrti has a second meaning. The Hindu scriptures belong to two classes: Sruti (“what is
heard” or divinely revealed) and smrti (“what is remembered” or of human origin). The Vedas alone
are Sruti; everything else is considered smrti and is authentic insofar as it conforms to the Vedas. The
smI'ti texts are repositories of social customs, moral and religious observances, cultural traditions,
and spiritual disciplines. They include the law codes, the Sutras, the epics (Mahabharata and
Ramayana), the Puranas and the Tantras.

5.65—67: Daya (“‘compassion”) is one of eight epithets in the litany that deal with the Divine
Mother’s auspicious manifestations, the others being forgiveness (5.38), modesty (5.44), peace
(5.47), loveliness (5.53), faith (5.50), good fortune (5.56), and contentment (5.68). Four of them—the
virtues of forgiveness, modesty, contentment and compassion—imply a lessening of ego or individual
ignorance. The other four are more in the general nature of blessings bestowed upon people.

Compassion can be defined as any action that diminishes the suffering of others. For the Hindu, it
embraces not merely a sympathetic attitude but a commitment to active service. It is a quintessentially
divine quality, and when reflected in human behavior, it opens us to the Divine.



5.68-70: With the other auspicious epithets, fusti (“‘contentment”) shares the common quality of
expanded awareness. In the material world, we understand contentment as satisfaction or the
fulfillment of desires, but that describes only its gross or tamasic form, and such contentment is
fleeting, indeed. The higher contentment signals a sense of fullness arising from the cessation of
desire. It distances us from the driving sense of lack that inevitably arises when consciousness is
associated with the ego. This higher contentment is the Divine Mother’s gentle reminder that the true
Self wants for nothing.

5.71-73: It is easy to understand that when the Devl abides in all beings as mother (matr), she takes
form as the female of the species, who gives birth and who in the more highly evolved life forms
nurtures and displays maternal affection. It is the mother alone who wraps spirit in matter, and all
mothers of all creatures thus replicate the process of the universal Divine Mother, who gives birth to
the universe of name and form. Because male children are also her creations, ultimately they are not
different from her, either. She dwells in every one of us, and her indwelling presence is a constant
reminder that we are never alone. Moreover, that connection 1s so intimate that within all embodied
beings, male and female alike, the Mother’s divine radiance abides as the true Self.

5.74-76: At the end of this ecstatic litany, the final verse may come as a shock, for we are told that
this same Dev1 abides in everything in the form of error (bhranti)\ When understood, this is no cause
for worry, but merely the hymn’s way of coming full circle. The Divine Mother is, we remember,
Visnumaya (5.14), who obscures her self-luminous, infinite consciousness in order to project the
world. Because the consciousness that animates and illumines us as individuals is fragmented,
limited, and imperfect, we do not experience the Dev1’s shining fullness directly; instead we see her
manifestation through the kaleidoscope of delusion (moha). We experience this sometimes dark,
sometimes dazzling world only because the Devi abides in the form of error.

The English word error (from Latin errare) and the Sanskrit bhranti (from bhram) both derive
from verbs meaning “to wander.” A secondary meaning of bhram is “to waver, to be perplexed, to
err.” We can understand that error is simply a wandering away from the truth, a misreading of reality
that takes the finite parts for the infinite whole. The form that such error takes, the false premise upon
which our unenlightened worldly existence is based, will be revealed at the very core of Medhas’s

teaching by way of this final narrative concerning the demons Sumbha and Ni$umbha.

5.77-80: How do we experience the universe just described? Through the Devl herself, who
pervades and presides over the instruments of consciousness and the elements of which the senses
and their objects are composed. The Devl herself is pure consciousness, which is both the source
and, when modified, the manifestation of the perceptible world. Though translated here as
“consciousness,” the term citi more accurately means “the thinking mind.” Citi 1s not the absolute

consciousness (cit), but the Absolute’s ideational energy (srstikalpana) that brings about the world-

process.”* The Devl abides in her creation as creative consciousness, pervading the entire world
(jagat) that is ever in motion.

5.81-82: At this point the hymn shifts momentarily into the forty-eight-syllable vamsSastha meter,
probably to distinguish the petitionary nature of the final two verses from the laudatory nature of the



rest. These verses also prepare for a return to the narrative, wherein the gods will appeal to the Devl,
who earlier promised to intervene whenever misfortune should arise.

5.83-88: The mention of the Ganga establishes the sphere of action as right here on earth. Coming to
bathe in the holy river, the Devl first appears to the gods as Parvatl, portrayed less as Siva’s consort

than as an independent and supreme deity in her own right. (When Siva appears later in the narrative,
he is decidedly subordinate to her.)

When Parvatl asks the gods, “Whom are you praising?” an auspicious (Siva) form emerges from
her own body and replies, “This hymn is an appeal to me.” This lovely manifestation, we are told, is
glorified as KauSiki, because she came forth from Parvatl’s bodily form (koSa). In the first and
second caritas, the Devl appeared in tamasic and rajasic aspects; now she manifests in sattvic form.
As soon as she emerges, Parvatl darkens and is henceforth known as Kalika, or Kali, who will play
a major role in the course of events. This play of light and dark illustrates graphically the Dev1’s dual
nature of bright auspiciousness and dark terror.

5.89-100: Mahisa was the only demon of the previous myth to be well characterized, while his
attendant generals remained little more than colorfully descriptive names. In the elaborately drawn,
multiple episodes of the Sumbha-NiSumbha myth, the demons possess fully developed and very
human personalities.

First we meet the toadying servants, Canda and Munda, who bring news to Sumbha of a beautiful
goddess whose radiance illuminates the Himalayas. Playing upon Sumbha’s vanity, they flatter him
with an account of his riches and powers, all stolen from the gods and adding up to sickening excess

when concentrated in the asura’s hands. If Sumbha possesses all that, Canda and Munda ask, should
he not also possess the fairest of goddesses?

5.101-121: His lust inflamed at the thought of the beautiful maiden, Sumbha sends Sugriva to court
her. The messenger, who represents deceit and hypocrisy, knows full well that his fine words intend
to mislead. The Dev1 knows it, too, and ironic humor colors their exchange. With “honeyed words”
spoken “in unctuous tones,” Sugriva glorifies his hideous master by boasting of the asura’s dazzling
wealth and power. Note the irony when the Devl pretends to take his words at face value, saying,
“You have spoken the truth; there is nothing false in what you have said” (5.118). Sugriva’s attempt at
beguilement represents the seductive nature of the world. As Medhas earlier alerted the king and the
merchant, behind the glittering facades of material wealth and temporal power, things are not as they
seem.

Even the marriage proposal strikes us as odd, because Sumbha’s exact words, transmitted through
the messenger, are: “Choose either me or my valiant younger brother, NiSumbha. . . (5.113). The
significance of this becomes clear only much later, when we discover exactly what Sumbha and
NiSumbha symbolize (— 9.4-41).

In response, the Devl issues a challenge, citing a vow to wed only him who conquers her in battle.
This initiates an escalating series of challenges and counterchallenges that drive the narrative to its
climax.



5.122-129: Piqued at the Dev1’s refusal, Sugriva changes his tone from seductive to confrontational.

Insultingly, he asks how she, a mere woman alone, can hope to defy Sumbha and NiSumbha, against
whom even the gods are powerless. And he threatens her with the humiliation of being dragged away

by her hair! This conversation ends very differently than it began, and the Dev1’s bemused playfulness
stands in marked contrast to Sugriva’s increasing bluster. It is the same playfulness we saw
previously when she serenely met Mahisa’s demon army head on. All the demons—Madhu and
Kaitabha, Mahisa, and those we have yet to meet—represent human vices, weaknesses, and failings,
and without exception they take themselves very seriously. The Dev1 is blissfully beyond such silly

and ultimately self-defeating posturing. Once again, she voices her challenge to Sumbha, and with her
last words, “let him do what is fitting,” the chapter closes on a note of ominous expectation.
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The Slaying of Dhumralocana

58

The seer said:

“On hearing the Dev1’s words, the messenger was filled with indignation. He returned to
the king of the daityas and related everything in great detail.

On hearing his messenger’s report, the asura king grew enraged and said to
Dhumralocana, the chieftain of the daityas:

‘Dhumralocana, hasten with your army and bring that vile woman here by force,
dragging her by the hair, kicking and screaming,

If anyone rises up to save her, even a god or other celestial being, he is to be slain.””

The seer said:

“Commanded thus by Sumbha, the daitya Dhiimralocana quickly set off, accompanied
by sixty thousand asuras.

And when he saw the Devl stationed on the snowy mountain, he thundered, ‘Come to the
presence of Sumbha and NiSumbha.

And if her highness will not come in gladness to my master now, then I will take her by
force, dragging her by the hair, kicking and screaming.’

The Dev1 said:

‘“You who are sent by the lord of the daityas are mighty yourself and accompanied by
your army. If you take me by force, what can I do to you?’”

The seer said:

“Thus addressed, the asura Dhumralocana rushed at her. Thereupon, with a
contemptuous outcry, Ambika reduced him to ashes.
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The great army of asuras, now provoked, rained sharp arrows, spears, and axes upon
Ambika.

Then the lion, the Dev1’s mount, angrily shook its mane. Emitting a terrifying roar, it fell
upon the demon army.

With blows of its paws, it slew some daityas and crushed others in its jaws. And it
trampled other great asuras under its hind legs.

With its claws, the lion tore into the entrails of some and beheaded others with the stroke
of a paw.

It tore the arms and heads off others still, and tossing its mane, it lapped up the blood
from the bellies of others.

In an instant that noble, infuriated lion which bore the Devl wreaked destruction on all
that army.

When he heard that the Devl had slain the asura Dhumralocana and that her lion had
destroyed his entire army,

Sumbha, the king of daityas, shook with rage. His lower lip quivering, he commanded
the two great asuras, Canda and Munda:

‘Canda! Munda! Go there with immense forces, and bring her here at once,

seizing her by the hair or tying her up. But if you hesitate to do this, then let all the asuras
with all their weapons strike her down in battle.

When that vile woman has been wounded and her lion slain, seize her, bind her, and
bring her here without delay!”’












Chapter 6 Commentary

6.1-9: At news of the Dev1’s refusal of marriage, Sumbha flies into a rage. Suddenly the ardently
desired “jewel among women” (5.92, 5.100) becomes “that vile woman” (6.4). The word used is
dusta, rendered by previous translators as “shrew” (Pargiter, JagadiSvarananda), “wicked woman”
(Cobum, Sharma), “wretch of a woman” (Sivananda), “proud lass” (Siddhinathananda), and
“naughty one” (Satyananda). Dusta definitely conveys the idea of sexual impurity and is applied to
adulteresses and other women of loose morals. There is no doubt that Sumbha’s intention is to be
insulting, although not excessively so, and any stronger English term would be inappropriate here.!
This would be a classic case of sour grapes, except that Sumbha is bent on possessing the beautiful
Devl by any means, even if that means having her taken by force and slaying anyone who attempts to
intervene. To that end he dispatches Dhumralocana (“the smoky-eyed one”), whose name aptly
describes the dim-witted thug whose vision is clouded, metaphorically, by the smoke of ignorance.
Remember that the Aparajitastuti employs dhumra as an epithet of the Devi (5.12) in reference to
the obscuring power of her maya, which is, of course, the source of the asura’s ignorance. Note

Dhumralocana’s sarcasm when he addresses the Devl with the deferential “her highness” (bhavatl)
and in the next breath threatens her with force (6.9).

6.10—19: The Dev1’s reply (6.11) seems innocent enough, but when Dhimralocana suddenly rushes at
her, she instantaneously destroys him with an outcry of contempt, the sound #um. Understanding only

the rule of force, Dhumralocana quickly falls victim to the proverbial violence that begets violence.
Previously, sound has been associated with the divine creative power; here it represents

destructive might. Such a show of strength is mere play for the Devi, and when she unleashes her lion
to wreak havoc upon Dhumralocana’s accompanying forces, sixty thousand strong, we are reminded
of the similarly effortless destruction of Mahisa’s army in the second chapter.

6.20—24: Sumbha is angered to the point of losing self-control. His lower lip quivers with rage as he
next sends Canda and Munda and an immense army to reattempt Dhumralocana’s failed mission. In
his desperation to possess the Devl, the asura no longer cares whether “that vile woman” be
delivered unharmed or beaten into submission (6.23-24). He simply wants to possess her. Similarly,
thwarted human ambition breeds intemperance, and the goal becomes success at any cost. On that

note, the Devimahatmya’s shortest chapter ends.
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The seer said:

“Headed by Canda and Munda, the daityas’ fourfold army of elephants, charioteers,
cavalry, and infantry went forth at Sumbha’s command, brandishing weapons.

They saw the Devl smiling gently, seated upon her lion atop the great, golden peak of the
highest mountain.

Seeing her, they contrived to carry her off. While some approached with swords drawn
and bows poised in readiness,

Ambika cried out angrily against those foes, and in wrath her face turned as black as
ink.

From her scowling brow, Kall sprang forth, frightful of countenance and armed with
sword and noose,

bearing a strange skull-topped staff, adorned with a garland of skulls, and clad in a
tiger’s skin. Her emaciated flesh appalling,

her mouth gaping, her lolling tongue horrifying, her sunken eyes glowing red, she filled
the four quarters of the sky with her roars.

Swiftly falling upon the great asuras in that army, she slew and devoured those hosts of
the gods’ foes.

Attacking the rear guard and seizing the elephants with their drivers, warriors, and bells,
she flung them into her mouth with a single hand.

In like manner, she tossed the cavalry with its horses and the charioteers with their
chariots into her mouth and ground them furiously between her teeth.

She seized one asura by the hair and another by the throat. Crushing another underfoot,
she slammed yet another against her breast.
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The weapons and great missiles the asuras hurled she caught in her mouth and ground
angrily between her teeth.

All that army of mighty and evil-natured asuras she ravaged, devouring some and beating
others severely.

She struck down some with her sword and battered others with her skull-topped staff.
Other asuras met their destruction between her gnashing teeth.

When Canda saw the entire army of asuras swiftly struck down, he rushed at the
terrifying Kall.

With a formidable deluge of arrows, that great asura engulfed the glowering Kall while
Munda hurled discuses at her by the thousands,

myriad discuses that entered her mouth as so many solar orbs vanishing into the
denseness of a cloud.

With a terrifying roar, Kall laughed in fury, her fearsome teeth gleaming within her
ghastly mouth.

Mounting her great lion, the Devl rushed at Canda, seized him by the hair, and severed
his head with her sword.

Seeing Canda slain, Munda attacked her. She pushed him to the ground and struck him
in fury with her sword.

Seeing Canda and also the most valorous Munda slain, the remaining army panicked
and fled in all directions.

And Kali, grasping the heads of Canda and Munda, approached Candika. Mingling
fierce, loud laughter with her words, she said:

‘I here present to you Canda and Munda as two great offerings in the sacrifice of
battle. You yourself shall slay Sumbha and NiSumbha.’”

The seer said:

“When she saw those two great asuras, Canda and Munda, brought before her, the
auspicious Candika spoke these playful words to Kali:

‘Because you have overpowered Canda and Munda and delivered them to me, you, O
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Dev1, will henceforth be known in the world as Camunda.












Chapter 7 Commentary

7.1-8: As the bloodthirsty demon army approaches the resplendent Devl seated on the mountaintop,
the epic magnificence of the scene signals a momentous event. We are not kept long in anticipation.

Suddenly the Devl’s gentle smile melts to ink- black wrath, and from her scowling brow springs forth
the formidable goddess Kall. Previously, Durga emerged as a great radiance from the scowling faces
of Visnu, Siva, and the other gods (2.9-13). This time, in a complete reversal, Kall emerges as utter
blackness from the radiant form of the sattvic Ambika-KausSiki, who had only recently come forth
from the body of Parvatl, leaving her darkened and renamed Kalika, “the black one” (5.85-88).
We’ve been given a graphic vision of the Dev1’s power of inexhaustible metamorphosis.

Kall is not merely a secondary emanation of the Devl, as this passage might lead us to think.
According to the understanding that developed in later centuries, she is the supreme Devl herself in
another form, with multiple aspects of her own. Sri Ramakrsna remarked that, in many household
shrines, Kall is worshiped as Syama, the tender dispeller of fear and granter of boons. In times of
natural disasters, she is invoked as the protective Raksakall. As Smasanakali, the embodiment of
destructive power, she haunts the cremation grounds in the company of howling jackals and terrifying
female spirits, and as Mahakall she is the formless Sakti who is not different from the Absolute.! At
the Daksine$var Temple, where Sr1 Ramakrsna served as priest, Kall is revered as the beautiful
Bhavatarini (“redeemer of the universe”).

7.9-22: In the violent and grisly battle that ends with the slaughter of Canda and Munda, Kal1’s
favored method of destruction is to pulverize her enemies between her teeth, warranting mention three
times in rapid succession (7.11, 7.13, 7.15). The image of grinding teeth brings to mind a turning
millstone that crushes grain into flour, and from there it is not a large leap to the revolving wheel of
time (kalacakra), which metaphorically grinds all things to dust. The name Kali is the feminine form
of the adjective kala, meaning “dark” or “blue-black.” This is probably related to the masculine noun
kala (“time”), an epithet of Siva. As his $akti, or power, Kall is ever-turning time, the relentless
devourer who brings all things to an end. Note also the cosmic imagery of the myriad discuses hurled

by Munda that disappear into her mouth “as so many solar orbs vanishing into the denseness of a
cloud” (7.17-18).

7.23-27: Visnu’s slaying of Madhu and Kaitabha in the first chapter hinged on a pun (— 1.88—
1.103). There is word-play again in connection with the slaying of Canda and Munda when Kali,
delivering the heads of the demon pair to the auspicious Candika-Ambika as trophies of battle, is
given the nickname Camunda. Historically, Canunda appears to have been a non-Aryan goddess
who was assimilated to Kali, and this passage in the Devimahatmya marks her initial appearance in
Sanskrit literature.” Even today temple images of Camunda in BhubaneSvar and Jajpur (Orissa)
portray the goddess as emaciated, with protruding bones and fierce, round eyes bulging from their
sunken sockets. The Jajpur Camunda bares her teeth, and her four hands hold cleaver, spear, skull-
cup, and human head (munda).>



Why does Camunda leave the task of slaying Sumbha and NiSumbha to the auspicious Candika
herself? In the destruction of Canda and Munda we saw her violent, horrific aspect in action, just as
in ordinary life drastic, heavy-handed means are sometimes necessary to defeat evil. But in the final
battle for enlightenment, it is the Devl’s sattvic power that rends the veil of nescience and grants the
liberating vision. What we have here is a scene of the Dev1 talking to herself, as it were, since all her
forms are but her own projections. She will make that fact clear before her final confrontation with
Sumbha.

A deeper understanding of Camunda emerges from the Navarnamantra, a nine-syllable Tantric
mantra, which the 18th-century commentator Bhaskararaya considered as important as the
Devimahatmya itself in the worship of the Devi.* This mantra, aim hrim kIim camundayai vicce,
begins with the three bljas that together identify the Devl as pure being (sat), consciousness (cit), and
bliss (ananda). In the Navarnamantra the customary salutation (namah) is unspoken but understood,
and the name Camunda in the dative case (camundayai, “to Camunda”) occupies a pivotal
position. While interpretations of this mantra are highly esoteric and often contradict one another in
detail, they all agree that it is Camunda who severs the knot of ignorance, cuts through the illusion of
duality, and reveals the Absolute. Although the Navarnamantra, like any other Tantric mantra, cannot
be understood, let alone translated, in a strictly semantic sense, it is generally interpreted as a prayer

to the immanent-yet-transcendent Devl for the highest knowledge, which grants release from all
limitation.
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The seer said:

“After Canda was killed, Munda slain, and the vast armies annihilated, the lord of
asuras

burned with rage. His reason overcome, Sumbha ordered the marshaling of all the
demon hosts:

‘Now let the daitya clans with all their troops go forth, the eighty-six Udayudha and the
eighty-four Kambu families, together with their forces.

Let the fifty Kotivirya families and the hundred Dhaumra clans depart at my command.

So also at my command, let the Kalaka, Daurhrda, Maurya, and Kalakeya asuras set out
in haste, armed for battle.’

Having issued his orders, Sumbha, the despotic lord of asuras, went forth, attended by
many thousands of mighty troops.

Seeing that most formidable army approach, Candika filled the space between earth
and sky with the resonance of her bowstring.

Thereupon her lion emitted a deafening roar, O king, and Ambika heightened the noise
with her clanging bell.

Kali drowned out the din of bowstring, lion, and bell, filling every direction with
terrifying howls from her gaping mouth.

Hearing the tumult, the enraged demon armies closed in on the Devl, her lion, and Kali
from all four sides.

O king, at that very moment, to insure the well-being of the supreme gods and to
annihilate their adversaries, surpassingly brave and powerful
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Saktis, the gods’ embodied powers, sprang forth from the bodies of Brahma, Siva,
Skanda, Visnu, and Indra, mirroring the form of each. They approached Candika.

Whatever that god’s form was, whatever his adornments and his mount, in that very form
his Sakti went forth to combat the asuras.

In a celestial chariot drawn by swans, Brahma’s Sakti came forth with prayer beads and
waterpot in hand. She is called Brahmani.

Mahesvarl arrived astride a bull, holding the finest trident, wearing great serpents for
bracelets, and adorned with the crescent moon.

Ambika, having the war god’s form and riding a fine peacock, came forth as Kaumari
with spear in hand to fight against the daityas.

Likewise the Sakti Vaisnavi, mounted on Garuda, approached holding conch, discus,
mace, bow, and sword.

The Sakti of Hari, who bears the unique form of the sacrificial boar, came forward as
Varahi in that boarlike aspect.

Narasirhhl, resembling Visnu’s embodiment as a man-lion, arrived there, scattering the
constellations with the toss of her mane.

Thousand-eyed like Indra, and in like manner with thunderbolt in hand, Aindrl arrived
riding on the lord of elephants.

Then Siva, surrounded by those Saktis of the gods, said to Candika, ‘Let the asuras
quickly be slain for my satisfaction.’

Thereupon from the Dev1’s body there issued forth Candika’s own terrifying Sakti,
savage in her fury and howling like a hundred jackals.

And she, the unvanquished one, said to Siva of dark, matted locks, ‘Go, my lord, as my
messenger to Sumbha and NiSumbha.

Say to those two arrogant danavas, Sumbha and NiSumbha, and to the other danavas
assembled there for battle:

“Indra must regain the three worlds, the gods must again enjoy the sacrificial oblations,
and you must return to the nether world if you wish to live.

But if through the conceit of strength you are desirous of battle, then come and let my
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jackals be satiated with your flesh!”’

Since the Dev1 appointed Siva himself as messenger, she has come to be known in this
world as Sivadutl.

Hearing Siva declare the Devl’s words, the great asuras were filled with indignation
and went to where Katyayanl stood.

At the outbreak of battle, the gods’ adversaries, arrogant in their anger, rained torrents of
arrows, spears, and lances upon the Dev1.

And she, with great arrows shot from her resounding bow, playfully split asunder their
hurtling arrows, lances, spears, and axes.

Kali roamed about the battlefront, slashing her enemies to shreds with her spear and
crushing them with her skull-topped staff.

And Brahmani, wherever she went, left her enemies sapped of strength, disabled by the
holy water sprinkled from her waterpot.

MahesSvarl slew the daityas with her trident; so, too, did Vaisnavi with her discus,
Kaumarl with her spear, and the wrathful

Aindr1 with her thunderbolt. Daityas and danavas, tom asunder, fell by the hundreds,
discharging torrents of blood upon the earth.

They fell, scattered by blows from Varahl’s boarlike snout, pierced through the chest by
her tusks, and ripped apart by her discus.

Narasimbhi, tearing other great asuras apart with her claws and devouring them, roamed
about the battlefield, filling the sky with her roars.

Dazed by SivadUfi’s violent laughter, the asuras fell to the ground, and she devoured
those fallen ones.

When the enemy troops saw the enraged band of Mothers crushing the mighty asuras by
diverse means, they fled.

Seeing the remaining daityas flee, tormented thus by the band of Mothers, the great asura
Raktablja went forth in anger to do battle.

Whenever a drop of blood fell from his body to the ground, an asura of like measure
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would rise up from the earth.

With club in hand the great asura fought with Indra’s Sakti. Then Aindr1 struck Raktablja
with her thunderbolt.

Blood streamed in torrents from the stricken asura, and from that blood rose up warriors
of identical form and might.

As many drops of blood fell from his body, so many beings of equal valor, strength, and
courage arose,

and those who sprang up from his blood battled there with the Mothers ever more
fiercely, hurling the most formidable of weapons.

When the Dev1’s thunderbolt struck Raktabija’s head, blood flowed again, and from it
asuras were born by the thousands.

In the combat Vaisnavl attacked the lord of asuras with her discus, and Aindri beat him
with her mace.

Blood flowed from the cuts of Vaisnavl’s discus, and therefrom great asuras of equal
measure arose by the thousands and filled the world.

Kaumarl with her spear, Varahi with her sword, and MaheSvarl with her trident struck
the great asura Raktabija,

and he, the mighty, rage-filled daitya, struck all the Mothers one by one with his club.

Out of the blood that streamed upon the earth from the relentless wounds of spear, lance,
and other weapons, asuras sprang up by the hundreds,

and those demons born from this one demon’s flowing blood pervaded all the world.
Utter terror seized the gods.

Candika burst into laughter at their despair and said to Kali, ‘O Camunda, open wide
your mouth

and quickly drink in the drops of blood from my weapons’ blows and the great asuras
born therefrom.

Roam about on the battlefield and devour the great demons sprung from Raktabija. So
shall this daitya, drained of blood, go to his destruction.
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As you consume those fierce asuras, others shall not arise.” Having spoken thus, the Devl
attacked Raktablja with her lance,

while Kall avidly lapped up his blood. Raktabija turned upon Candika with his club,

but his cudgel blows caused her not even the slightest pain. From his beaten body blood
flowed copiously

in every direction, and Camunda engulfed it with her mouth. And within her mouth
those great asuras who sprang into being from the flow,

those she now devoured, even while drinking Raktablja’s blood.

The Dev1 assailed Raktabija with lance, thunderbolt, arrows, swords, and spears while
Camunda drank his blood.

O king, battered by that array of weapons and drained of blood, the great asura
Raktabija toppled to the ground.

The gods attained immeasurable joy, O king, and the band of Mothers born from them
danced about, intoxicated with blood.”












Chapter 8 Commentary

8.1-7: Sumbha loses all reason upon news of the second failed mission and the loss of his two
servants. Overpowered by lust and rage, he marshals the vast numbers of his demonic hosts, clan by

clan: the Udayudha (“with upraised weapons™), the Kambu (“plunderer”), the Kotivirya (“eminently
brave”), the Dhumra (“smoky”), the Kalaka (“dark, black”), the Daurhrda (“evil-hearted,
villainous”), the Maurya (possibly “destroyer”), and the Kalakeya, also expressing darkness. This
mobilization is the next step in the steady escalation.

8.8-10: At this point the Dev1’s opposing forces consist of the lovely Candika- Ambika, her lion,
and the horrific Kall. Here the text employs various forms of sound to express divine power: the
bowstring’s resonance, the lion’s roar, the clanging of the bell, and—drowning them all out—Kal1’s
bloodcurdling howls. “Filling every direction” signifies divine omnipresence.

8.11-21: As the enraged asura throngs circle round, the Devl multiplies her forces. She calls forth
seven Saktis or individual energies from the bodies of the male gods (8.13). Each Sakti, personified
as the god’s female counterpart, displays the specific signs of the corresponding deity: his form,
adornments, weapons, and vehicle.

From Brahma emerges Brahmanil, riding in a swan-yoked chariot and personifying sattvic,
purifying power. In Hindu tradition the swan (hamsa) possesses the ability to separate milk from
water, metaphorically to distinguish what is true and abiding from what is impermanent and fleeting.
When repeated many times over, hamsa, hamsa, hamsa... is perceived in reversal as the mantra so
‘ham, so ‘ham, so ‘ham..., meaning “I am that,” “I am Brahman.” Brahmanl’s prayer beads
symbolize japa (repetition of the mantra) and therefore contemplation of the Divine. The waterpot,
symbolizing wealth, fertility, and immortality,' also contains her power of purification in the form of
holy water.

MaheSvarl is the feminine derivative of MaheSvara (“Great Lord”), an epithet of Siva as the
destroyer of ignorance and the lord of yogis. She appears riding the bull Nandi, a symbol of dharma,
who stands on the four legs of truth, purity, compassion, and generosity.> MaheS$varl is bedecked with
Siva’s traditional symbols: the trident (signifying creation, preservation, and dissolution), serpents
(symbolizing immortality, fertility, regeneration, and the eternal cycle of time),? and the crescent moon
(symbolizing passing time, measured by the lunar waxing and waning).*

Kaumarl is the Sakti of Siva’s son Kumara (Skanda), the war god represented as a beautiful youth.
As his power, she challenges the spiritually ignorant to battle and thus offers the opportunity for inner
growth. Her peacock, Paravani, represents alternatively the glory of the manifest universe or the
bewitching power of avidyamaya.> What distinguishes the two readings is merely a difference of
attitude regarding the world.

Visnu contributes three Saktis to the group of seven. First comes Vaisnavi, the Sakti of his
supreme form, who emerges mounted on the fabulous bird Garuda and holds the symbols of conch,
discus, mace, bow, and sword. Traditionally, Visnu has ten avataras or earthly incarnations, which



follow an evolutionary progression through the forms of fish, tortoise, boar, man-lion, dwarf, the ax-
wielding ParaSu Rama, the Rama of the Ramayana, Krsna, the Buddha, and the yet to be born
Kalki, whose arrival will mark the end of the present yuga, or world-age. Varahi is the Sakti of
Visnu’s third or boar incarnation. The ferocious Narasimhi, half-woman and half-lioness,
symbolizes the awakening of human consciousness within the physical (animal) body. Whatever it
may have meant to the author who conceived it, for us the image of constellations being scattered by
the toss of Narasimbhi’s mane reflects with rare poetry that human consciousness is not limited to the
confines of the physical body and surrounding environs, but soars through the power of imagination to
the realm of the stars.

Aindrl, like the all-seeing Indra, has a thousand eyes, wields the thunderbolt (vajra) that represents
strength, and rides upon the elephant Airavata, an imposing mount for the chief of the Vedic gods. The
scholar Thomas B. Cobum notes that Aindrl and the names of the other Saktis, except for Brahmani,
are not feminine versions of the male names but derivative forms that mean “belonging to” or
“proceeding from.” He suggests the reason, especially in Aindrl’s case, may be to break with the
earlier mythological concept of goddess-as-consort in order to express the idea of goddess-as-power.
In the Rgveda and throughout the epic period, Indra’s consort is well known as Indrani. The name
Aindri, first found in the Devimahatmya, refashions her identity as independent from her previous
role of divine spouse.®

Just as we understand the radiance (tejas) of the male gods from which the Devl’s form coalesced
(2.9-19) to represent not their own individual powers but her power inherent in them, here, too, we
should regard the $aktis not as the gods’ own powers but as diverse manifestations of the one Sakti.
She herself makes this point clear later on, when she identifies the Saktis as projections of her own

power. When they withdraw, it is not back into the gods from whom they emerged, but directly into
her (10.5-8).

8.22-28: The Sakta view of the Devl as superior to and independent of the male gods becomes
abundantly clear when Siva, who so far seems to have had the role of a bystander, finds himself
surrounded by the seven Saktis and makes the unexpected remark, “Let the asuras quickly be slain for
my satisfaction.” This is not just puzzling, but presumptuous. At least the Dev1 finds it so, because
immediately from her body steps forth her own Sakti, more terrifying than all the others. Here called
Aparajlta (“the unvanquished one™), this Sakti orders Siva himself to deliver an ultimatum to
Sumbha and Ni$umbha! Note the symmetry here with Sumbha’s employment of Sugriva as a
messenger. Accordingly, this immensely powerful Sakti is also named Sivadufl (“she whose
messenger 1s Siva,” 8.28). The point of this name, and of the incident that prompted it, is that no god,
however powerful, is superior to the power (Sakti) of the Divine Mother.

8.29-39: Inevitably another battle breaks out after the asuras confront the Devi, here called
Katyayanl. Later described as gentle-faced and adorned with three eyes (11.25), Katyayanl was
probably the family goddess of the Aryan sages known as the Katyas. The name reveals her Vedic
credentials, although her three eyes suggest a later Saiva influence.” Sources earlier than the
Devimahatmya, notably the Durgastotra and Aniruddha’s hymn from the HarivamsSa, equate her with
Durga. The Vamanapurana describes her incomparable effulgence as shining throughout the world.



Without question, the name Katyayani is equivalent to the names Durga, Candika, and Ambika in
signifying the Dev1’s supreme form.

Once again, the Devl makes a playful, effortless assault on the asuras. While she remains serene
and seemingly above the fray, the Saktis engage more intensively in the battle, each according to her
unique abilities. The contrast between the fierce Kall and the lovely Brahmani is especially
instructive. Kall’s energy is shown as raw and brutal as she slashes and batters away (8.32).
Brahmani, on the other hand, demonstrates a gentler power. Call it conscience or innate goodness.
We have all been on the verge of doing something we know to be wrong, when an inner voice appeals
to our higher sensibility and restrains us. That nobler impulse is symbolized by the sprinkling of
Brahmani’s holy water, which leaves her enemies—and our disgraceful urges—sapped of strength
(8.33).

Verse 8.39 refers to the seven Saktis collectively as the matrgana (“band of mothers™). Known
also as the Saptamatrkas (“Seven Little Mothers”), or simply as the Mothers, these fierce goddesses
fight for the preservation of the world.® Although they are extremely ancient in origin and originally
quite different in character, the allegory of the Devimahatmya presents them as individualized and
internalized powers in the sadhaka’s struggle for spiritual enlightenment.

8.40-52: When the demon Raktablja strides onto the battlefield in the wake of the fleeing demons, he
simultaneously makes his first appearance in Sanskrit literature.” His very name (“he whose seed is
blood”) identifies him as a force to be reckoned with, for whenever a drop of his blood falls to earth,
another demon of equal size and strength springs up. Although only one of Sumbha’s retainers, he
possesses immense power—enough to warrant as much attention in the text as the chief asura,

MahiSa, did in the second carita. The account of each one’s battle scene runs to twenty-three verses.

The Mothers’ attacks fail to kill him but only draw the blood from which countless other asuras
proliferate until utter terror seizes the gods (8.52). Note the symmetry between their terror and the
fear that earlier gripped the asuras who fled from the wrathful Mothers (8.39).

8.53-63: Candika only laughs at the gods’ despair, because even this fierce battle is nothing but her
divine play. Ever in control, she instructs the gruesome Camunda-Kall to drink the drops of
Raktab1ja’s blood as they fall, and soon the asura lies dead.

Allegorically, Raktablja’s amazing replicative ability and the rajasic redness of his blood
symbolize the almost unstoppable power of desire. Here we must make the distinction that not all
desire is evil. Like everything else in the universe, desire comes in many colors, depending on the
particular mixture of the three gunas. The Devl herself takes form as desire, expressed by the
metaphor of thirst in the Aparajitastuti (5.35-37). But the kind of desire Raktablja represents is not
the divine thirst to experience the joys of the creation, but an aggressive, perverted grasping that
stems from the ego’s aching, existential deficiency. Such desire never remains satisfied for long, and
the more it is gratified, the more it proliferates. The ghastly image of Kali lapping up the copious
flow of Raktablja’s blood, which swarms with nascent demons, illustrates graphically that desire is

best dealt with before it gets out of hand. Here Kall’s destructive power manifests as a protective,
beneficial force.

Esoterically, Kal1’s slaying of Raktablja relates to consciousness at a broader and deeper level.



Raktabija’s replicative power symbolizes the working of the mind, whose every wave (vrtti) gives
rise to others. The battle with the Mothers recalls Patafijali’s instruction to counter negative thought-
waves with their opposite. Much to our dismay, just as a conscious attempt to “think good thoughts”
often results in arousing our awareness of their opposite (for such is the nature of our dualistic mode
of thinking), the Mothers’ attacks only draw more blood and create more demons. Patafijali’s advice
i1s to counter negative thought-waves with positive ones and then to relinquish identification with
both. According to Sakta sadhana, here is where Camunda-Kali comes in. Camunda is the power
of concentrated awareness that leads to the awakening of spiritual consciousness, and her slaying of
Raktablja symbolizes that awakening through the destruction or cessation of the vrttis.!? The grisly
scene of Raktablja’s destruction illustrates the meaning of the Navarnamantra (7.23-27): that
Camunda is the Divine Mother acting to grant passage from the relative to the Absolute. She alone is
the liberating knowledge that stills the vrttis and brings union with the Divine.

While the gods rejoice at Raktablja’s defeat, the Seven Little Mothers revel in a blood-intoxicated
dance that preserves the distant memory of their primordial, violent nature.
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The king said:

“Wonderful is this, revered sir, that you have told me about the Dev1’s glorious deed in
slaying Raktabija.

I wish to hear more about what Sumbha and the wrathful NiSumbha did after Raktabija
was killed.”

The seer said:

“After Raktablja was killed and the others slain in battle, Sumbha and NiSumbha fell
into unparalleled rage.

Seeing that his mighty army was being slaughtered, NiSumba was overcome with fury
and rushed forward with the best of his demon forces.

In front of him, behind him, and on both sides, great asuras, their lips compressed in
anger, advanced to slay the Devl.

Having battled the Mothers, Sumbha, mighty in valor and surrounded by his forces,
came forward in fury to attack the Devl.

Fierce fighting erupted between them, and like two thunderclouds, Sumbha and
NiSumbha rained down torrents of arrows on the Devl.

Candika intercepted them with her own volley of arrows and struck the demon chiefs in
the limbs with a stream of weapons.

NiSumbha, seizing his sharpened spear and shining shield, struck the lion, the Dev1’s
magnificent mount, on the head.

Her lion assaulted, the Devl swiftly cut through NiSumbha’s superb sword with her
razor-sharp arrow and through his shield, emblazoned with eight moons.
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His shield and sword broken, the asura hurled his spear, and as it came toward her, that,
too, the Dev1 cut in half with her discus.

Blustering with rage, the danava NiSumbha seized his lance, and as it came flying, the
Dev1 crushed it with a blow of her fist.

Then swinging his club, NiSumbha flung it at Candika. The Dev1’s trident reduced it to
ashes.

After wounding the onrushing demon chief with ax in hand, the Devl forced him to the
ground with a volley of arrows.

When he saw NiSumbha, his brother of fearsome strength, lying fallen on the ground,
Sumbha moved forward, greatly enraged, to slay Ambika.

Standing in his chariot and holding aloft magnificent weapons, he shone forth and filled
the entire sky with his eight incomparable arms.

While she watched him approach, the Devl sounded her conch, set off an unbearable
reverberation with her bowstring,

and filled the firmament with the ringing of her bell, which sapped the strength of the
assembled demon armies.

Then the lion filled every direction with great roars that caused even the elephants’
mighty prowess to falter.

Kali sprang skyward and alighted, pounding the earth with her two hands. The noise
drowned out all the previous sounds.

Sivadufl laughed loudly and menacingly. When the asuras grew terrified at the sounds,
Sumbha flew into a monstrous rage.

Ambika cried out for him, that evil-natured one, to stop, and the gods cheered her on to
victory from their positions in the sky.

But Sumbha approached and hurled a fearsome, flaming spear, an oncoming mass of fire
that the Devl’s own firebrand warded off.

Sumbha’s leonine roar pervaded the space between heaven, earth, and the netherworld,
but the Dev1’s violent thunderclap drowned it out, O king.

The Devl split Sumbha’s flying arrows with sharp arrows of her own, and likewise he
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split hers, each discharging arrows by the hundreds and thousands.

Then the enraged Candika pierced Sumbha with her lance. Wounded, he fainted and
fell to the ground.

Meanwhile NiSumbha, regaining consciousness, seized his bow and shot arrows at the
Devl, Kali, and the lion.

And then, creating ten thousand arms for himself, the daitya chief, that son of Diti,
engulfed Candika with ten thousand discuses.

Thus provoked, the glorious Durga, who destroys adversity and afflictions, cut through
his discuses and missiles with arrows of her own.

NiSumbha, surrounded by his demon army, swiftly seized his club and rushed at
Candika to kill her.

Instantly she split the onrushing NiSumbha’s club with her keen-edged sword. He
grasped his lance,

and as he approached with weapon in hand, Candika pierced him, the afflictor of the
gods, through the heart with a swiftly hurled spear.

From his heart’s gaping wound came forth another mighty and valorous being, who
shouted for the Dev1 to stop.

Bursting into derisive laughter, she severed his head with her sword, and the figure who
had thus emerged fell to the ground.

The lion then devoured the asuras whose necks it had crushed with its fearsome fangs,
while Kall and Sivadutl devoured others.

Great asuras perished, pierced through by Kaumarl’s spear; others shrank away from the
water sanctified by Brahmani’s mantras.

Others fell, ripped open by MaheSvarl’s trident; some lay on the ground, smashed by the
blows of Varahi’s snout.

Danavas were cut to pieces, some by Vaisnavl’s discus and others by the thunderbolt
discharged from Aindrl’s fingertips.

Some asuras perished, some fled from the great battle, and others were devoured by
Kali, Sivaduti, and the lion.”












Chapter 9 Commentary

9.1-3: The word mahatmya, which is an element of the title Devimahatmya, appears in the text for
the first time in verse 9.2 and will recur several times in Chapter 12. Derived from mahatman
(“having a noble nature”), mahdtmya is an abstract noun meaning “magnanimity, majesty,
exaltedness.” By extension, it came to denote a kind of literary composition that glorifies the
“distinctive greatness” of a deity, a sacred place, or anything else worthy of veneration. !

9.4-41: In a long battle sequence, the Devl fights one-on-one first with NiSumbha, then with Sumbha,
and again with NiSumbha. At the end, NiSumbha is slain, and Sumbha lies unconscious. To
understand the nature of this battle, we need to know exactly what NiSumbha represents, but by
chapter’s end, the slain asura still remains an indistinct personality. The structure of the battle affords
an important clue, however. The vacillation, wherein one brother is disabled only as the other rises
up again, hints at the intimate connection between the two. At the beginning of the next chapter, which
forms a seamless continuation of the narrative, we learn that NiSumbha was to Sumbha “as dear to
him as life itself’ (10.2). If we recall also Sumbha’s puzzling marriage proposal, made through the
messenger, that the Devl choose either him or his valiant younger brother, NiSumbha (5.113), we see
again an extreme intimacy. From this, we can deduce that if Sumbha is the ego (ahamkara),
NiSumbha is its tag-along sibling, the persistent, clinging sense of attachment (mamatva, marnata).”
NiSumbha is as dear to Sumbha as life itself, because the ego cherishes its attachment to body, mind,
possessions, and all the other adjuncts that shape its identity.

In Sanskrit, such an adjunct is called an upadhi, meaning variously a defining attribute, a limiting
qualification, a substitute, anything that may be taken for something else, appearance mistaken for
reality. The ego’s sense of identity derives from the totality of a human being’s upadhis: physical
appearance, demeanor, likes and dislikes, family roles and relationships, relationships outside the
family, and societal roles involving gender, profession, nationality, religious affiliation, and whatever
else makes each one of us unique. While Sumbha represents the subjective ego-awareness itself (I-
ness), NiSumbha symbolizes the attachment to all its objective attributes (me-ness and my-ness). The
Devl’s battle with the asura brothers is the infinite spirit’s struggle with the finite ego’s persistent,
borrowed sense of personal identity. Ego and attachment are almost inextricably linked, and when one
brother i1s knocked out, the other rises up again.

NiSumbha, gloriously arrayed, represents attachment to fame, influence, wealth, possessions, and
the 1dentity they confer. His shield emblazoned with eight moons is a sign of personal identity. But in
the end, all that is of little value; the final meaning of upadhi is not “defining attribute” but
“appearance mistaken for reality.” That point is made when NiSumbha, in all his splendor, is knocked
senseless to the ground. Even so, he rises up again in horrifying desperation, a monster with ten
thousand arms, grasping as it were at the countless pieces of his individuality that, in truth, are
worthless tokens of his separation from the Infinite. The Dev1 shatters them all.

Then with her spear, she penetrates his heart. Sometimes spiritual awakening dawns only after the
experience of great pain, a severe wounding of the heart. The suffering of the king and the merchant



over their worldly losses is that pain of mamatva (“my-ness”), or attachment (1.42, 44). Now
NiSumbha’s essence appears from his heart’s gaping wound, still reluctant to let go, pleading for the
Dev1 to stop, but exposed and defenseless before her sword of knowledge. She slays him, and with
NiSumbha destroyed, only Sumbha remains.
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The seer said:

“Seeing the lifeless body of NiSumbha, the brother who was as dear to him as life itself,
and seeing his forces being slaughtered, the enraged Sumbha spoke these words:

‘O Durga, who are corrupt with the arrogance of power, do not show your pride here,
for though you are haughty, you fight depending on the strength of others.’

The Dev1 said:

‘I am alone here 1n the world. Who else 1s there besides me? Behold, O vile one! These
are but projections of my own power, now entering back into me.’

Thereupon all those goddesses, led by Brahmani, merged into the Devl’s body. Then
Ambika alone remained.

The Dev1 said:

‘I have now withdrawn the many forms I inhabited here, projected by my power. I stand
alone. Be resolute in combat.’”

The seer said:

“Then a horrific battle broke out between the two of them, the Devl and Sumbha, while
all the gods and asuras looked on.

With showers of arrows, sharp weapons, and terrifying missiles, the two met again in a
combat that frightened all the world.

The wondrous weapons that Ambika now unleashed by the hundreds, the daitya chief
deflected with defensive strikes.

And the magic missiles that he hurled, the supreme Dev1 shattered playfully with fierce
cries of contempt.
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Then the asura covered her with hundreds of arrows. Provoked, the Devl discharged her
arrows and split his bow.

His bow broken, the daitya chief took up his spear, but even as it rested in his hand, the
Dev1 cut through it with her discus.

Then, grasping his sword, emblazoned with a hundred moons, the supreme lord of the
daityas rushed at the Dev1.

As he advanced, Candika broke his sword with sharp arrows shot from her bow, and
also his shield that shone as the sun’s rays.

His steed slain, his bow broken, his chariot wrecked, the daitya grasped his fearsome
mace, intent on destroying Ambika.

With sharp arrows, she shattered the onrushing Sumbha’s mace. Still, he rushed at her
with fist upraised.

The daitya chief slammed his fist down on the Devl’s heart, and she struck him on the
chest with her palm.

Struck by that blow, the demon king fell to the ground. At once, he rose up again,

and springing upward, he seized the Devl and ascended high into the sky. There in mid-
air Candika battled with him.

In the sky, the daitya and Candika fought hand to hand as never before, to the
astonishment of saints and sages.

And after prolonged combat, Ambika snatched him up, swung him around, and flung him
to the earth.

Striking the ground, the evil one immediately raised his fist and ran forward, desirous of
destroying Ambika.

The Dev1 thrust her spear through his chest and threw that onrushing lord of all demonic
creatures to the ground.

Pierced through by the Devi’s weapon, his life-breath gone, he fell to the ground,
shaking all the earth together with its oceans, islands, and mountains.

When the evil one was slain, all the universe became calm, regaining its natural order,
and the sky cleared.
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The flaming clouds of portent that formerly gathered now subsided, and rivers again
flowed along their courses when Sumbha fell slain.

All the hosts of gods were overjoyed when he lay slain, and the celestial musicians sang
sweetly.

Others sounded their instruments, and throngs of heavenly nymphs danced. Favorable
winds blew, and the sun shone in glory.

The sacred fires glowed peacefully, and the sounds born of the four directions faded
away.”












Chapter 10 Commentary

10.1-8: The key to understanding the entire third carita lies in the first six verses of Chapter 10. Note
that Sumbha addresses the Dev1 as Durga (10.3), a reminder that his brother’s slayer is the same
supreme goddess who vanquished Mahisasura. With the many names used to refer to her—Devi,
Candika, Ambika, Kali, and a profusion of others—it is easy to forget that the Dev1 is indeed one.
Sumbha has forgotten. In chiding her for depending on the strength of others, he only betrays his

ignorance, a refusal to recognize the unity of all existence. The Devl reveals that she is one without a
second, saying, “I am alone here in the world. Who else is there besides me?”” (10.5). Following this

proclamation of divine unity, which has been called the mahavakya, or great dictum, of the
Devimahatmya,! she explains that all the goddesses who fought beside her—Kall, Sivaditl, and the
Mothers—are but projections of her power, as are all the other forms she inhabits (10.8).

Still, Sumbha, as the individual ego, can never reach beyond Mahamaya’s deluding veil, which
limits consciousness to the dimensions of time and space and creates the sense of separate but
impermanent selfhood. Until Mahamaya lifts that veil, the truth of infinite being is beyond
comprehension.

The structure of the third carita reveals a pattern of parallel challenge, counterchallenge, and
escalation. The initial antagonism involves only the Devl and Sugriva, then the Devl and
Dhumralocana. When Canda and Munda are sent to capture her, she multiplies her strength by
calling forth Kall, who defeats the two servants and earns the nickname Camunda. When Sumbha
mobilizes the asura clans, the Devi calls forth the Seven Little Mothers and Sivadifi. Then the self-
replicating Raktablja brings the escalation to a climax with the countless asuras born from his blood.
His defeat signals the de-escalation that ends with the Dev1 finally facing Sumbha alone (10.8).

The parallelism suggests that just as Kali, the Mothers, and SivadQfl are multiple manifestations
of the one Devl, the asuras we have met along the way are Sumbha’s—the ego’s—projections. Are
we to conclude that the Devl and Sumbha are equals? Not at all. The Divine Mother is infinite
consciousness, and everything in the universe is her projection—even Sumbha. He is a bit of finite
awareness whose subsequent manifestations symbolize human weaknesses and failings, the further
fragmentations of something that is already partial and imperfect. Canda and Munda are the ego’s
self-aggrandizing and lust-inciting capacities. They drive Sumbha’s crazed desire to possess the
Devl’s lovely physical form, and they flatter him with an account of his own dazzling wealth and
power, which, stolen from the gods, is not really his at all. The messenger Sugriva represents the
ego’s capacity for guile in attempting to have its way, and when that fails, Dhumralocana steps in as
the abject ignorance that resorts to brute force. Raktablja stands for desire pathologized as rampant

greed, which befouls the whole world with its presence; and NiSumbha is the sense of attachment that
makes all the others possible. He occupies the closest position to ego itself. In these all-too-human
asuras we recognize our own faults and shortcomings.

The slaying of NiSumbha is qualitatively different from the Dev1’s previous conquests. Earlier
Dhumralocana, Canda, and Munda attempted to capture the Devl by physical force, just as in the
first carita Visnu’s struggle against Madhu and Kaitabha involved brute strength untili Mahamaya



outwitted the asura pair. In each struggle, tamas is the predominant guna. Rajas becomes foremost in
the battle with Mahisa, whose rage is fueled by desire, and in the conflict with Raktablja, who
embodies desire out of control. Since NiSumbha symbolizes the more abstract sense of attachment,
the battles with him and his brother Sumbha are existential struggles to be won only by higher forms
of spiritual insight through the Devl’s sattvic power. The struggle with Sumbha is the most rarefied
and difficult of all, because the ego, the motivating force behind all the other asuras, is extremely
elusive. In total, the battle scenes teach that sadhana involves every dimension of who we are, from
our gross (physical) and subtle (mental) components, involving actions and attitudes, to the causal
ignorance that masks our true nature.

10.9-27: For the first time in any battle scene, the weapons—both the Devl’s and the asura’s—are
described as divya, translated here as “wondrous™ (10.12) and “magic” (10.13). Of course, when the
Devl revealed herself as the source of the various gods’ powers in the second chapter, it goes without
saying that those, too, displayed a divine quality. But the specific mention here of the weapons as
divya (from the same source as deva, devi, and English divine) indicates a spiritual struggle well
beyond the realm of day-to-day existence. This is confirmed again when the combatants
metaphorically rise above the earth and fight in midair (10.22) until Sumbha is defeated (10.27).

10.28-32: The figure of NiSumbha taught us that we define ourselves by how we look, what we own,
what we do, and what others think of us. Even after his defeat, even after the ego is stripped of all its
identifying marks, the sense of individuality still hangs on in the person of Sumbha. Why? Because he
still clings to the idea that he 1s a separate and unique entity. It is not unknown in deep meditation to
feel oneself slipping into a still deeper state and to pull back for fear of losing one’s identity or
maybe even one’s own existence. But in truth, to let the ego slip away is to relinquish a smaller
identity for an unimaginably greater one; in misreading reality, we have also misread ourselves. The
“death of ego” marks the passage from ever-changing becoming into pure being.

The Devimahatmya expresses this enlightenment with the beatific image of a universe restored to
perfect order (10.28-32). It presents a lovely picture of calm and clarity, wherein everything is
exactly as it should be, but those poetic images fall far short of expressing the soul’s release into
inexpressible infinitude. Earlier, the Devimahatmya itself admitted this inability when it extolled the
divine reality as surpassing thought (4.6) and “unfathomable even to Visnu, Siva, and the other gods”
(4.7).

Mystical experience—the immediate, unmediated knowledge of the Divine— cannot be described,
but that has not discouraged people of all times and places from attempting to describe the ineffable
with the cultural metaphors available to them. Hindus call it saccidananda (“being-consciousness-
bliss”) or purna (“full”), referring to its absolute wholeness. Buddhists employ the negative imagery
of Sunyata (“emptiness”), because it is devoid of all form. Kabbalistic Jews use the term Ein Sof
(“there 1s no end”) to allude to the infinite Absolute beyond all qualities. Christians speak of ‘“the
peace that passeth all understanding.” In the third century the Neoplatonist mystic Plotinus described
the soul’s return to its source as “the flight of the alone to the Alone.” In our present age, we might
prefer the psychological objectivity of “unitive dimension of being” or the philosophical abstraction
of “ultimate reality.” In the Sveta$vataropanisad, a text the author(s) of the Devimahatmya surely
knew, the sage addresses his disciples as “children of immortal bliss” and declares, “I have known



the unchanging, primeval One, the indwelling Self of all, everywhere present and all-pervading,
whom the wise declare to be free from birth and eternal” (SU 3.21).
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The seer said:

“After the Devl had slain the great asura chief, Indra and the other gods, led by Agni,
praised Katyayanl for granting their wishes. With hopes fulfilled, their faces beamed.

‘O Devl, who remove the sufferings of those who take refuge in you, be gracious. Be
gracious, mother of the entire world. Be gracious, ruler of all. Protect the universe, O
Dev1, who are the ruler of the moving and the unmoving,

You alone are the sustaining power of the world, for you abide in the form of the earth.
By you, who exist in the form of water, all this universe prospers, O Devl of
unsurpassable strength.

Of boundless might, you are Visnu’s power, the source of all, the supreme maya.
Deluded, O Devi, is all this universe. In this world, you alone, when pleased, are the
cause of liberation.

All forms of knowledge are your aspects, O Devl, as are all women in the world. By
you alone, the Mother, 1s this world filled. What praise can be sung to you who are
beyond praise?

O Devi, who have become all things, who bestow enjoyment and liberation—when you
are praised, what words, however excellent, can extol you?

Salutation be to you, Devl Narayani, who abide as intelligence in the hearts of all
beings, granting heavenly reward and final liberation.

Salutation be to you, Narayani, who bring change as the moments of ever-passing time,
who are the power at the cessation of the universe.

Salutation be to you, Narayani, who are the good of all good, the auspicious one; to you
who accomplish every intent; to you, the refuge, the all-knowing, shining Gaurl!

Salutation be to you, Narayanl, who are the power of creation, sustenance, and
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destruction; who are eternal; who are the source and embodiment of the threefold energy.

Salutation be to you, Narayanil, who are intent on rescuing the distressed and afflicted
that take refuge in you; to you, O Devl, who remove the suffering of all.

Salutation be to you, Narayani, who assume the form of Brahmanl, riding in a swan-
yoked chariot, O Devl, and sprinkling sanctified water.

Salutation be to you, Narayani, who have the form of MaheSvarl, bearing trident,
moon, and serpent, and riding a mighty bull.

Salutation be to you, Narayanl, who have the form of Kaumarl, the faultless one
attended by peacock and cock, and bearing a great spear.

Salutation be to you, Narayani, who have the form of Vaisnavl, holding the supreme
weapons of conch, discus, mace, and bow. Be gracious!

Salutation be to you, Narayanl, auspicious one, who have Visnu’s boarlike form,
grasping a great, formidable discus and uplifting the earth with your tusks.

Salutation be to you, Narayanl, who in the ferocious form of the man-lion are intent on
killing the daityas and protecting the three worlds.

Salutation be to you, Narayani, who are adorned with diadem, great thunderbolt, and
thousand-eyed radiance; to you, O Aindr1, who took the demon Vrtra’s life-breath!

Salutation be to you, Narayani, who in the form of Sivadufl, of frightful visage and
piercing shrieks, slew the mighty demon army.

Salutation be to you, Narayani, whose mouth bares its terrifying teeth and whose neck
is adorned with a garland of skulls; to you, O Camunda, destroyer of Munda!

Salutation be to you, Narayani, who are good fortune, modesty, great knowledge, faith,
prosperity, satisfaction to the ancestral spirits, constancy, the great night, and the great
illusion.

Salutation be to you, Narayani, most excellent Sarasvatl, who are intelligence and
well-being, the divine consort and the dark one, ever constant. Be gracious, O you who
are supreme!

O Devl, who exist in the form of all, who are the ruler of all, possessing all power,
protect us from fears. O Devi Durga, salutation be to you!
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May this gentle face of yours, adorned with three eyes, protect us in every way. O
Katyayanl, salutation be to you!

May your terrible, flaming trident, exceedingly sharp and destroying all asuras, protect
us from dread. O Bhadrakall, salutation be to you!

May your bell that destroys the daityas’ life-force and fills the world with its ringing
protect us from all evils, O Devi, even as a mother protects her children.

May your sword, smeared with the mire of asuras’ blood and fat and blazing as the sun’s
rays, be for our welfare. O Candika, we bow to you!

When pleased, you destroy all afflictions, but when displeased, you thwart all
aspirations. No calamity befalls those who have taken refuge in you, and they who resort
to you become a refuge to others.

O Devl, multiplying your own form into many, you have wrought destruction on the
mighty asuras who hate righteousness. O Ambika, who else can accomplish that?

Who other than you abides in all forms of learning, in the sacred texts that are lights of
understanding, in the primordial wisdom of the Vedas? Yet who else confounds this
universe in the darkest abyss of attachment?

Where malevolent beings and venomous serpents lurk, where enemies and thieves
abound, where forest conflagrations rage, there and even in mid-ocean you stand and
protect the universe.

O ruler of the universe, you protect the universe. You are the essence of all things, and
you support all that is. All kings must praise you, O revered one, and those who bow to
you in devotion become the refuge of all.

Be gracious, O Devl. Even as you have destroyed the asuras, protect us always from the
fear of enemies. May you subdue the evils of all the worlds and great disasters born of
ominous portents.

To those who bow down to you, be gracious, O Devl, who remove the afflictions of all
and who are worthy of praise by the dwellers of the three worlds. Confer your boons
upon the worlds.’

The Dev1 said:

‘O hosts of gods, I am the giver of boons. Whatever blessing is your heart’s desire,
choose that, and I will grant it for the welfare of the world.’
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The gods said:

‘O ruler of all, may you allay all the miseries of the three worlds and so, too, annihilate
our enemies.’

The Dev1 said:

‘When the twenty-eighth cycle in the age of the manu Vaivasvata has come, two other
great asuras, also named Sumbha and NiSumbha, will arise.

Then shall I be born in the home of the cowherd Nanda, brought forth from YaSoda’s
womb; and dwelling in the Vindhya Mountains, I shall destroy the two asuras.

Again, having incarnated on earth in a surpassingly horrific form, I shall slay the demons
descended from Vipracitti.

Upon devouring those fierce asuras, my teeth will become red like pomegranate flowers.

Thereafter, in praise of me, the gods in heaven and the humans in the mortal realm will
forever call me Raktadantika.

Again, when no rain has fallen for a hundred years and there 1s no water on earth, then
praised by sages, I shall appear, but not born of a womb.

Since I shall behold the sages with a hundred eyes, humankind will glorify me as
Sataksl

Causing the rains to fall, O gods, I shall support the entire world with life-sustaining
vegetables brought forth from my own substance.

Thus shall I be celebrated on earth as Sakambharl,

and then also shall I slay a great asura called Durgama and thus come to be celebrated as
the Devl Durga.

Again, when I have assumed a terrible form in the Himalayas, I shall destroy malevolent
beings for the protection of the sages.

Then all the sages, with bodies bowed, will praise me. Thus shall I come to be
celebrated by the name of Bhimadevl.

When a demon called Aruna wreaks great havoc in the three worlds, then shall T assume
form as a swarm of countless bees



and slay the great asura for the welfare of the three worlds. Thus will people
11.54 everywhere extol me as Bhramarl.

And so, whenever danger arises from demonic sources, I shall descend and bring about

11.55 : :
the complete destruction of enemies.’”












Chapter 11 Commentary

11.1-2: By way of introduction to the fourth and final hymn, the Narayanistuti (11.3-35), Indra and
the other gods, this time led by Agni, approach the Devl in a spirit of thanksgiving. Here she is called
Katyayanl (—8.29), a name used interchangeably with Candika, Ambika, and Durga to denote her
all-powerful aspect, presiding over the functions of creation, preservation, and destruction. !

11.3: Along with the preceding verse, the first four verses of the Narayanistuti (11.3—6) and six near
the end (11.29-34) are in a meter called upajati, which has forty- four syllables per Sloka. Like the
elegant vasantatilaka meter of the Sakradistuti, it imparts an eloquence to the exalted praise of the
verses that frame the main body of the hymn. Reverting to the anustubh meter, the hymn’s central
portion (11.7-28), like that of the Aparajitastuti, has the character of a litany.

The Narayanistuti has other features in common with the preceding hymns. Like the Sakradistuti,
it comments on the action of the foregoing narrative, and with all three other hymns it shares common
language and themes. In a sense, it is a summation of all that has gone before, and on that
comprehensiveness rests its reputation as a central statement of Sakta theology and devotion.?

The opening verse concisely presents the themes of divine intervention (as removal of suffering),
divine motherhood, sovereignty, and protection. The order of presentation progresses from the
personal and immediate relationship with the Devl, who offers refuge and alleviates suffering, to the
cosmic understanding that she is the mother of the universe, who rules over all that is moving and
unmoving,

11.4: The themes here are support and nurture. The word adhara means both a physical support or
substratum and a sustaining power. Since the verse also specifies that the Devl abides in physical
form as the earth (mahi, having the connotation of ground, soil, or land), adhara is best understood
as the energy that supports it.

Because the Devl exists in the form of water (ap), everything thrives (apyayaté). Although the two
Sanskrit words are unrelated (the verb deriving frompyai, “to swell, increase, overflow”), their
alliteration and the coincidental connection of water and overflowing make for powerful imagery
grounded in the world of nature. The much earlier Rgvedic hymns repeatedly refer to the Apah
goddesses, “the Waters,” as “our mothers.” Semipersonified as spirits of the primeval water, these
plural goddesses were identified with the universal principle of motherhood.> According to one
hymn, before heaven and earth came into being, the Waters received the primal germ that contained
the gods, all gathered together (RV 10.82.5-6). Even in later Vedic texts, which explore the idea of
water as the basis of all fertility, the Apah goddesses retained their original connection to natural
phenomena.

Combining the imagery of earth and water, the Narayanlstuti’s second verse preserves primordial
memories of the Mother Goddess as the earth itself and as the waters that cause it to bring forth its
abundance. It praises the energy supporting this life-sustaining power of heaven and earth as the
Devl’s unsurpassable strength.



11.5: Next, the hymn celebrates maya as both the deluding power that binds (avidyamaya) and the
power that leads to the knowledge that liberates (vidyamaya). This single verse summarizes a longer
passage (1.53-58) in which Medhas explains how Mahamaya, Visnu’s meditative sleep
(yoganidra), hurls people “into the whirlpool of attachment (mamata, literally “my-ness”) and
“seizes the minds of even the wise and draws them into delusion.” Yet, “it is she who graciously
bestows liberation on humanity.”

In the earlier passage, Medhas calls Mahamaya ‘“the meditative sleep of [Visnu,] the lord of the
world” (yoganidra jagatpateh) (1.54). The Aparajitastuti employs the epithet Visnumaya, the
deluding power of Visnu (5.14-16). Both expressions carry the idea of possession, even though in
the first instance Visnu is clearly subject to the Dev1’s power at that point in the story. The present
verse makes a subtle but significant departure with the term Vaisnavi Saktih, which does not mean
power as Visnu’s possession (that would be visnoh Saktih or visnuSaktih, but power in the Dev1’s
own right, operative through but not necessarily belonging to Visnu. The distinction may seem
hairsplitting, but the broader implication is not. Even as maya, the Dev1 is supreme (parama).

By her the entire universe is deluded (sammohita). Some translations of this verse render the
adjective as “enchanted,”® or “bewitched,” and given that the third carita’s general focus is on the
sattvic Devl, the idea of her enchanting beauty is reasonable. Monier-Williams’s Sanskrit-English
Dictionary defines sammohita in both negative and conceivably positive terms as “stupefied,
bewildered, fascinated, enraptured.” But sammohita derives from sammuh, to which the same
dictionary ascribes only the pejorative connotations of stupefaction, bewilderment, confusion,
perplexity, and unconsciousness. In the overall context of Medhas’s discourse on the reason for the
king’s and the merchant’s misery (1.53-55), to which the present verse clearly alludes, the likely
rendering of sammobhita is “deluded.”®

The same Mahamaya is, when gracious, the cause of liberation in this very world (11.5). The
adjective prasanna, meaning either “gracious” or “pleased,” leaves open the question of whether
liberation is freely bestowed or earned. When the Sakradistuti praises the Devl as “good fortune in
the dwellings of the virtuous and misfortune in the abodes of the wicked” (4.5), it intimates that in this
world of cause and effect we earn the consequences of our actions. Yet that same hymn extols her
compassion even toward the wicked, whose misconduct she subdues (4.21). Thus we learn that the
Mother operates through both principles. Similarly, Sr1 RamaKrsna answered the perennial
philosophical question of grace and self-effort with the simple but profound teaching that the breeze
of divine grace is always blowing and one needs only to set the sails of the mind to catch it.

The intimate relationship between grace and self-effort is further borne out by the adjective
prasanna itself. It derives from the verb prasad, meaning either “to settle down, to become clear or
calm” or “to become satisfied, pleased, or gracious.” The former meaning reminds us of Patafijali’s
teaching that enlightenment follows upon the restraint of thought-waves in the field of consciousness
(YS 1.2). For the restless, finite mind to open itself to the calm of infinite awareness, effort is
necessary, but without the underlying constancy of divine consciousness in the first place, all effort
would be futile. As with the concept of Sraddha (— 4.5), we see an element of interaction between
the human and the Divine. The word prasanna, with its range of meaning, validates equally the
jnani’s self-effort in stilling the thought waves of the mind and the bhakta’s intimate partaking of the
Mother’s love, which we may call divine grace.



11.6: “All forms of knowledge are your aspects” relates to ideas expressed earlier: “you are the light
of understanding” (1.79), “you are the treasury that holds the taintless Vedic hymns” (4.10), and “you
are the intelligence by which the essence of all scriptures is understood” (4.11). Sakti is pure
consciousness (cit) and contains within herself all possible modifications of consciousness, which
include the manifold forms of knowledge. The supreme, absolute knowledge (vidya) is unitary, but
this verse speaks of “knowledges” in the plural (vidyah), referring to the relative or lower forms of
knowledge that include all branches of learning: the sciences, philosophy, politics, agriculture,
medicine, commerce, and every other intellectual or practical skill.

The laud that all women are her aspects and by her alone is this world filled echoes the Dev1’s
abiding presence in the form of mother, incarnate not only in all women but in every creature (—
5.71-73).

The rhetorical question, “What praise can be sung to you who are beyond praise?” recalls the
Brahmastuti’s similar utterances (1.82—84), designed to suggest divine ineffability.

11.7: Switching to the anustubh meter, which will continue through verse 11.28, the hymn now
assumes the character of a litany.

“O Devl, who have become all things” echoes Medhas’s teaching that she has the world as her
form (1.64). This is an unequivocal statement of parinamavada, the doctrine that the multiplicity we
experience as the universe is an actual transformation of the ultimate unity and not merely an
appearance. Just as clay is transformed into a pot through a change of form but not of substance, or as
thread is woven into cloth, the Divine Mother herself takes form as her creation. In this point the
nondual Sakta philosophy differs from Samkaracarya’s Advaita Vedanta, which embraces
vivartavada, the doctrine that the created universe is not a transformation but only an appearance—
neither real nor wholly unreal—superimposed on the sole reality of the immutable Brahman.

The Sakta philosophy considers the physical universe—called virdj, the Devl’s cosmic body—to
be the supreme intellect permeating the aggregate of gross forms; in other words, consciousness
manifest as matter. The term viraj (literally, “ruling far and wide, excellent, splendid”) derives from
a root meaning “to rule, shine, be beautiful, be eminent” and underscores the miraculous nature of the
creation and its inherent worth. If we concede that the universe is “just maya,” we should do so with
the Sakta understanding that maya is nothing less than the creative aspect of divinity. Sakta
nondualism proclaims that the natural universe, however imperfect in our experience, is “absolutely
saturated in the Divine.”” It is a point that the Devimahatmya makes emphatically: “She is eternal,
having the world as her form” (1.64).

The other idea, which follows naturally and inevitably upon the doctrine of parinama and which
bears enormous weight, is contained in the eight-syllable compound, bhuktimuktipradayini. Its
modest appearance belies its significance and leaves us wondering whether our author(s) found it so
obvious as to warrant little more attention than that. For in that single expression lies a key to
understanding the whole of the Devimahatmya.

The first element (bhukti, “worldly enjoyment™) is implicit in earlier passages such as verse 4.15,
which specifies the pleasures of honor, wealth, love and progeny that the propitious Devl bounteously
bestows in this world. But its dramatic juxtaposition to the second element (mukti, “release”),
signifying eternal liberation from this world, causes us to regard both in a new light.

We recall that the framing story concerns a king and a merchant who have each suffered betrayal



and loss. The resulting inner turmoil follows them into the peaceful forest retreat of a holy man, who
exposes the nature of their suffering by relating three stories of similarly dispossessed gods, evil
demons, and the always- triumphant Devi. The first story reveals that she is the supreme reality who
manifests as the universe. Perceived through our own veiled awareness, this universe appears
polarized, filled with the clashing dualities of light and darkness, pleasure and pain, right and wrong,
good and evil. The second story, through the example of Durga’s defeat of MahiSasura, instructs the
king how to live in the world, rewarded with the enjoyments that result from virtuous conduct. The
third story, relating the destruction of Sumbha and NiSumbha, teaches the world-weary merchant how
to break the bonds of samsara and attain mukti, realization of the infinite, ever-blissfiil Self.

But for the king, there is a caveat. The word bhukti derives from the same verbal root, bhuj (“to
enjoy, use, consume”), as the noun bhoga, which broadly encompasses enjoyment, eating, sexual
pleasure, feeding upon, ruling over, and experiencing pleasure or pain. Bhukti, although world-
affirming, carries the implicit warning that in the relative universe, where opposites define each
other, to reach for one is to embrace both. Mukti, to the contrary, is world-transcending. The
expression bhuktimuktipradayini tells us that the dazzling splendor of the universe is here for us to
enjoy, but we must play by the rules, the dharma. Even then, the very fact of living an embodied
existence leaves us subject to the inescapable processes of birth, growth, maturation, decline, death,
and rebirth. The only way to escape the wheel of samsara is to return to the ineffable source of the
world’s bewitching wonder. Finally, one who is enlightened (prabuddha, literally “awakened”)
recognizes that the Divine Mother is both nature and spirit® and that bhukti and mukti belong to a
single consciousness.’ The Devl presents both options, and the choice is ours.

Like the preceding verse, this one ends with the rhetorical question of how the ineffable Dev1 can
be extolled.

11.8: The expression buddhirupena (“in the form of intelligence”) occurred in the Aparajitastuti
(5.20-22) and carries the identical meaning here. The first line of the present verse merely restates
the idea more eloquently.

The theme of heavenly reward arose previously in the Sakradistuti (4.18 and 23), and the
commentary on those verses explained that in the Hindu cosmology, heavens and hells, like the earth,
belong to the relative plane of existence and are no more than transitory states of reward or
punishment.

The final phrase, narayanl namo 5tu te (“salutation be to you, Narayani”), serves as the refrain
of the next fifteen verses. Nowadays, the name Narayani is regarded as an epithet of Visnu’s
consort, Laksmi. It is the feminine form of Narayana, which the Manusmrti applies to Brahma, but
which the Mahabharata applies to Visnu and his avatara, Krsna. Narayana signifies universal
consciousness, inhabiting all forms: human beings, animals, and plants; mountains, rivers, and forests;
the sun, the moon, and the distant stars.!? The name is a compound of nara (“man, human being”) and
ayana (“going, walking, path, progress, place of refuge”), meaning that Narayana (or, in this case,
the Divine Mother Narayani) is the ultimate resting place or goal of all humanity. !

11.9: “The moments of ever-passing time” refers not only to the constant change or transformation

(parinama) inherent in the time-space continuum but also and more specifically to the relentless,
destructive power of time, which brings the universe to periodic dissolution within the never-ending



cosmic cycle.

11.10: Sarvamahgalamangalye means “to [you who are] the good of all good” (or “the
auspiciousness of all that is auspicious”). Beneath the surface of all that is auspicious, the Divine
Mother is the very essence of auspiciousness. She herself is Siva, the auspicious one.

She is addressed as sarvarthasadhike, because she fulfills every aim or purpose (artha). Human
life has four such aims (puruSarthas): karna (fulfillment of desire), artha (acquisition of wealth),
dharma (fulfillment of duty), and mokisa (liberation). Some spiritual teachers like to reorder the
purusarthas as dharma-artha-kama-moksa, because placing dharma first guarantees that righteousness
will be the guiding principle for all the rest. Note that dharma, kama, and artha relate to worldly life
(bhukti) and that moksa is liberation (mukti) (— 11.7). This distinction mirrors the difference
between Suratha’s concerns, which remain this-worldly and centered on the first three aims, and
Samadhi’s single remaining goal, which is spiritual liberation. Recognizing that, we see that the
expressions sarvarthasadhike and bhuktimuktipraddyini are virtually synonymous.

As Saranyd, the Divine Mother grants shelter and protection from all fears and dangers; in
suggesting an unassailable place of refuge, the epithet is closely related in meaning to the name
Durga. Tryambaka (“three-eyed”) refers to divine wisdom and omniscience, and gaurl or Gaurl (—
4.38-42) denotes pure, shining consciousness.

This highly significant verse is older than the rest of the Narayanistuti, being identical to the final
verse of the Vedic Srisiikta, whose eight concluding Slokas were appended to the original hymn

probably in Brahmanic or Upanisadic times.!?

11.11: As the universal power, the Devl Narayanl encompasses the threefold energies of creation,
preservation, and destruction, generally personified in the Hindu pantheon as the gods Brahma,
Visnu, and Siva. These ultimately are not separate deities but different aspects of the one I$vara
(“Lord”), the transcendent Brahman associated with its inseparable power, variously called maya,
Sakti, or prakrti. But according to Sakta theology, the powers of creation, preservation, and
destruction (srstisthitivinasah) belong to the Dev1 alone (— 1.75-76), and all three functions are
not merely singular events in the cosmic life cycle but interconnected processes in the daily, ongoing
life of the natural world (— 1.78).

The supreme Adya Sakti is sandtanl (“eternal, perpetual, permanent, primeval”), the uncaused
cause of all things. Because the three gunas are inherent within her, she is their source (gunasraya);
and because she projects and becomes the universe through the differentiated energies of those same
gunas, she is also their embodiment (gunamaya). This same kind of circularity arose earlier in
connection with the Devl’s characterization as both the source and manifestation of intelligence (—

4.10 and 4.11) and expresses once again the Sakta understanding of the seamless unity of
being/becoming.

11.12: The Divine Mother, who is all-compassionate, comes quickly to the rescue of those who turn
to her in times of calamity. This verse offers an eloquent, personalized expression of the same theme
previously met in verses 4.17 and 11.3.



11.13-19: This passage praises the Seven Little Mothers in their original order of appearance in the
eighth chapter, mostly repeating the initial descriptions (8.12-21) but amplifying the information
about Varahl and Aindrl. The Puranic allusion to Varahi’s lifting up the earth on her tusks
symbolizes the power of physical sustenance (11.17).!3 Aindr1’s slaying of Vrtra (11.19) is a Sakta
reinterpretation of a Rgvedic myth concerning the drought demon Vrtra, who withheld the heavenly
waters from creation. When the thunderbolt of the storm god Indra breached the drought demon’s
strongholds—a metaphor for clouds—the waters poured down upon the earth to fill the rivers and
make the land fertile.!* Indra’s role in releasing the rain thus assures the earth’s ability to sustain life.
The Devimahatmya refashions this ancient myth by ascribing Vrtra’s destruction to the female Sakti,
Aindrl, who is the source of Indra’s empowerment.

11.20-21: These verses extol the Divine Mother’s terrifying forms as the bloodcurdling Sivadutl and
the crone-like Camunda, who is Kali as the slayer of Canda and Munda as well as of Raktabija
(— 8.53-63). Her destructive power, which annihilates evil, 1s praised through the symbolism of her
devouring mouth; but in the next breath, the garland of skulls adorning her neck and symbolizing the
letters of the Sanskrit alphabet becomes a metaphor for creative power, relating her to Vak, the
Rgvedic feminine face of the supreme reality.

11.22: The first line of this verse enumerates auspicious qualities seen in the previous hymns: good
fortune (4.5, 5.11 and 5.56), modesty (1.79, 4.5, and 5.44), great knowledge (1.77), faith (4.5 and
5.50), prosperity (1.79), the mantra svadha (1.74 and 4.8), and constancy (dhruva is synonymous
with nitya in 1.73 and 5.10).

But in a dramatic shift the next line returns to darker epithets from the Brahmastuti: kalaratri, the
great night (— 1.78) and Mahamaya, the great illusion (— 1.77), both relating to tamasic power.
This passage illustrates the impossibility of translating Sanskrit terms that have no English equivalent.
For lack of anything better, we follow Pargiter, JagadiSvarananda, and Cobum in rendering
mahamdya as “great illusion,” even though that is somewhat misleading. The Sakta philosophy does
not understand maya as illusion in the sense of mere appearance or unreality (— 1.53-58) but as the
experience in time and space of self (ego) and not-self, rather than the experience of the
undifferentiated wholeness of Self (atman).!> If, in the present passage, the inadequacy of language
forces us to accept the definition of maya as “illusion,” then we should think of it as the illusion of
separation. And we should never forget that in the Sakta understanding, both experiences, the partial
and the full, are real.!®

11.23: Contrasting the benign and the terrifying, the first line continues the imagery of the preceding
verse, but the second line turns petitionary immediately before the refrain. This pattern of praise and
petition characterizes the next five verses as well.

Sarasvatl, who is named in the text only once, is an ancient aspect of the Devl, recognized since
early Vedic times. Her name means “abundantly flowing,” and she was venerated first as the deified
Sarasvatl River, believed to originate in the celestial realm. In the later Vedic age, she was
understood as the flow of thought into the great, shining sea of consciousness!’ and repeatedly
identified with Vak.!® As such, Sarasvatl-Vak represents the intelligent power pervading creation.



Even today she is revered as the beneficent goddess of knowledge and the arts.

In the present verse, Sarasvatl is readily identified with intelligence (medha) and well-being
(bhuti), although the latter word, denoting also prosperity and wealth, can be linked as easily to
Laksmi. The epithet babhravi derives from Babhru, a name the Mahabharata applies variously to
Krsna-Visnu or Siva. Ostensibly, it denotes the Sakti associated with one or the other of those gods,
and its proximity to tamasi (“O dark one”) suggests a more likely connection with Siva. Thus, the

multiple names and epithets seem to associate the Devl with Brahma, Visnu, and Siva, and suggest
once again that the Divine Mother transcends sectarian boundaries. For a verse that begins with the
idea of divine wisdom, this would be a fitting theme.

11.24: The appeal to Durgd as existing in the form of all reminds us of the Sakta acceptance of

parinamavada, the doctrine that the Mother transforms herself into her creation, a position that
Medhas expressed when he said that the world is her form (1.64). Praising her sovereignty and
possession of all power, the verse establishes her universal supremacy. Asking for protection from

fear, it echoes a similar request in the Sakradistuti 4.4).

11.25-28: The Divine Mother’s portrayal as gentle, terrible, and protective, together with the mention
of specific weapons, creates in these four verses a parallel to the final four verses of the Sakradistuti
(4.24-27). In both hymns, the mantras are intended to ward off evil. At the end, the contrast of bright

and dark seen above (11.22-23) is artfully transformed into a symbol of victory, as the Devl’s sword
(right knowledge), smeared with the asuras’ gore (ignorance), blazes with the light of truth.

11.29: Marking a return to the upajati meter, with which the hymn began, this verse rephrases the
Sakradistuti’s assertion that the Devl is “good fortune in the dwellings of the virtuous and misfortune
in the abodes of the wicked” (4.5), tying the consequences to divine pleasure or displeasure. The
Devl’s ability to thwart all aspirations when displeased stirs memories of the fearsome Vedic
goddess Nirrti, alluded to in the Aparajitastuti (— 5.11).

A new idea appears in the second half of the verse, where the Devl’s power to grant refuge is said
to work indirectly through the agency of those who have taken refuge in her.

11.30: Summarized in a single brief verse are the three overarching themes that successively
dominate the three divisions of the Devimahatmya: first, that the Divine Mother is the One who
projects the many; second, that she intervenes in this world to destroy evil; and third, that she alone is
capable of granting liberation.

“Multiplying your own form into many” has repeated illustrations throughout the text. In the battle
with Mahisa’s army Durga multiplies her powers by heaving the sighs that become her legions (2.53).
In the confrontations with Sumbha and NiSumbha, she first summons Kall from her scowling brow
(7.6), then the Seven Little Mothers from the bodies of the gods (8.12—13), and finally Sivadufl from
her own form (8.23). Brahma’s hymn calls her the supreme reality (1.73) that differentiates (1.78)
and abides as the soul of everything (1.82), an idea taken up by the subsequent hymns and the
Pradhanika and Vaikrtika Rahasyas. In Chapter 10, the process is reversed when the Devl tells
Sumbha, “I am alone here in the world. . . . These [$aktis] are but projections of my own power, now



entering back into me” (10.5). Beyond the allegory lies the metaphysical truth that the One becomes
many while still and ever remaining one.

The second theme initially appeared when Medhas explained to Suratha and Samadhi that although
the Devl is eternal (transcending the universe of time, space, and causation), she manifests in the
world to accomplish the purpose of the gods—to uphold the cosmic and moral order (1.66). The
theme of divine intervention is inseparable from the fact that struggles inevitably arise in the world of
multiplicity.

We have seen time and again that the Devl always wins, for she is the supreme, ultimate, and only
power in the universe. No one other than she can accomplish what she does, for the destruction of
ignorance 1s synonymous with spiritual liberation, the predominant theme of the third carita.

11.31: Previously, the text linked the Devl to Vedic knowledge, calling her “the treasury that holds the
taintless Vedic hymns, ... the blessed Devi, who embodies the three Vedas” (4.10) and “the
intelligence by which the essence of all scriptures is understood” (4.11). The Narayanistuti repeats
that she “abides in all forms of learning, in the sacred texts that are the lights of understanding, in the
primordial wisdom of the Vedas.” This insistent motif seeks to integrate the Dev1’s many non- Vedic
forms into the hallowed Vedic tradition by identifying her with the supreme knowledge.

Yet, immediately following the imagery of dazzling light and soaring consciousness, this verse
plunges into the abyss. Determined to affirm simultaneously the Mother’s Vedic credentials and the
unshakable, primal conviction that the Dev1 has her benign and terrible sides, the author characterizes
her as Mahamaya, the great deluder who casts her dark spell of attachment over the universe. Since
this last idea is phrased as a rhetorical question, the intent is once again to express the uniqueness of
her power.

11.32-35: Many details relating to the Devl’s protective role will be elaborated in Chapter 12, of
which these verses are a foretaste. The specific language of this passage is not original to the
Devimahatmya but drawn from older hymns, such as the Mahabharata’s Durgastava and
Durgastotra.

The euphony of verse 11.33, which cannot be duplicated in English, warrants mention. Note the
alliterative use of the element viSva (“all, universe”), appearing six times, and the similarity of
bhavat (“[you who are] worthy of adoration” or “revered one”) and bhavanti (‘“[they] become™).

To mark the end of the hymn and the transition back to narrative, verse 11.35 reverts to the standard
anustubh meter.

11.36-39: The exchange between the Divine Mother and the gods runs parallel to the corresponding

passage following the Sakradistuti (4.31-37). In each instance, she offers a boon, and the gods
respond. But there are differences as well. In the fourth chapter, the gods answer that with the defeat

of Mahisasura nothing remains to be done; still, they ask that the Devl intervene whenever future
misfortune arises and that she bestow her abundance on any mortal who praises her with the hymns of

the Devimahatmya. In Chapter 11, the gods’ request is simply that she annihilate their enemies and
allay the misery of the three worlds.

11.40-42: The Devl’s prediction of her future manifestations in the world (11.40-55) builds upon



Medhas’s earlier declaration that although she is the eternal reality who embodies herself as the
universe and pervades it, she emerges also in other ways (1.65). When she manifests specifically to
uphold or restore the dharma (“to accomplish the purpose of the gods™), she is said to be born in the
world (1.66). For a fuller understanding of the remarkable passage that follows, we must look to the
Miirtirahasya (“The Secret Relating to Forms™), the last of the Devimahatmya’s six angas.

The problematical nature of the first prediction concerns the fact that having just slain Sumbha and
NiSumbha, she announces that two other asuras of the same names will arise (11.41-42). It is
important to remember that the framing story of Medhas, Suratha, and Samadhi takes place in the
second manvantara, more than a billion and a half years ago according to mythological reckoning, and
that Medhas began his story of Sumbha and Nisumbha with “long ago,” placing it in a still more
remote past. In that account, the Dev1 predicts the future Sumbha and Ni§umbha, who will arise at the
time of Krsna’s birth in the seventh manvantara. Her prediction is of future events that from our
vantage point have already come to pass.

That solves one vexing problem but creates a different problem for the commentator. We have used
Vindhyavasini as powerful circumstantial evidence to trace Durga’s origin to the Neolithic period
and to tie the origin of the demons Sumbha and NiSumbha to the non-Aryan peoples of north India
among whom the legends of Krsna’s boyhood also arose. Here mythology and history collide, since
we have attributed all the information surrounding the later Sumbha and NiSumbha to the original
pair of demons. Admittedly, this does not stand up to rational scrutiny, but in the often convoluted and
contradictory realm of Indian mythology, which disseminates in protean fashion, we can never hope to
correlate myth and history. Our conflation of the identically named pairs of demons may in fact reflect
more the historical development of the myth than its mythological truth.

Those reservations aside, we recall that when Visnu planned to incarnate as Devakl’s son, Krsna,
it was foretold that the infant would be killed by his wicked uncle, Kamsa. In order to thwart him,
Visnu persuaded Yoganidra (Mahamaya) to be born simultaneously to Yasoda. When the babies
were switched and Kamsa attempted to dash Devaki’s child against the paving stones, the baby
assumed the goddess’s eight-armed form and flew away to the Vindhya mountains, where she is still
worshiped as Vindhyavasini.

The Murtirahasya, showing its VaiSnava orientation, offers a radically different portrayal of this
goddess born to Nanda and YaSoda. It makes no mention of her dwelling-place in the Vindhyas, even
though the Devimahatmya certainly does. Instead, it calls her Bhagavati Nanda, implying a more
beneficent deity than the bloodthirsty Vindhyavasinl, and describes her not as black and bird-headed
but as brilliant like the finest gold, magnificently ornamented, and identified with Visnu’s auspicious
consort, variously named Indira, Kamala, Laksmi, and Sr1 (MR 1-3).

Despite its gentler characterization, which is neither confirmed nor contradicted by the
Devimahatmya, the Murtirahasya is essential for understanding the remainder of the Devl’s
prediction. The text of the Devimahatmya is ambiguous about how many future incarnations are
meant. It seems to mention seven goddesses: the dweller in the Vindhyas (11.42), Raktadantika
(11.45), Sataks (11.47), Sakambharl ( 11.49), Durga (11.50), Bhimadevi ( 11.52), and Bhramarl
(11.54). The commentator Bhaskarardya agrees with this enumeration.!” But the Murtirahasya

reduces the number to five by stating outright that Sataksl, Sakambharl, and Durga are one goddess
(MR 15). That there are five manifestations is clearly understood by comparing the parallel structures



of the Murtirahasya and the corresponding passage of the Devimahatmya.

11.43-45: After Vindhyavasinl comes a particularly dreadful incarnation who slays the demonic sons
descended from an asura named Vipracitti. In devouring them, her teeth become stained red with
blood, and she is called Raktadantika (“having bloodstained teeth”). Since the Murtirahasya and the
other angas became associated with the Devimahatmya around the 14th century, they reflect later
Tantric developments possibly unknown to the author(s) of our text. That said, the Murtirahasya
characterizes Raktadantika as totally red in complexion, hair, eyes, teeth, tusks, nails, clothing,
adornments, and weapons. As early as Paleolithic times, red was a symbol of life and fertility.
Moreover, Raktadantika is as red as the inside of a pomegranate, another symbol of fertility
frequently connected with the Mother Goddess.?’ She is indeed terrifying, but to her devotees she is
as faithful as a wife is to a husband, and she allays all fear. Broad as the earth and with mountainous
breasts, she is a maternal goddess who satisfies all desires. She is known also as the Red Camunda
or Yogesvarl (“ruler of [divine] union”) (MR 4-11).

11.46-50: The third manifestation is called Sataksl, Sakambharl, or Durgd, and the question of how
she manifests claims our attention. We note that Vindhyavasinl was born of Yasoda’s womb (11.42),
although under supernatural circumstances. Raktadantika’s manner of manifestation remains
unspecified; the text merely employs the participle avatirya (“having descended, having become
incarnate”), which neither confirms nor denies biological birth. Sakambharl specifically comes into
being not born of a womb (ayonija) (11.46). The reason is that she is the earth.

The nurturing Sakambharl is associated with fertile soil and vegetation. After a hundred years
without rain, as Sataksl (“the hundred-eyed”), she pours her tears upon the drought-stricken earth,
filling the rivers, reviving vegetation, and causing the land to bring forth all manner of edible plants.?!
The Mrtirahasya’s insistence that Sakambharl and SataksI are the same goddess signifies a union
of the earth’s dark, fertile soil and the life-giving rain that falls from the sky. Sakambhari-SataksI is
the ancient Vedic Dyavaprthivl by another name.

But the five-verse account of Sakambharl is not without difficulties. Most translators render
avrsteh (11.48) as “until the rain comes,” but that reading makes no sense if S@kambharl and
Sataksl are the same goddess. The Sanskrit is ambiguous, because the ablative avrsteh can mean
either a separation from the rain (a period of drought) or “proceeding from the rain,” “because of the
rain,” or “after the rain.” Among previous translators, only Pargiter grasped the logic of the context
and rendered avrsteh as “during a period of heavy rain.”

The Murtirahasya describes Sakambharl as blue, with blue eyes, full breasts, a deep navel, and a
slender waist with three ripples of skin, perhaps signifying furrows. One of her four hands holds a
cornucopia of flowers, sprouts, roots, and various fruits and vegetables, signifying the abundance of
her physical, nurturing presence as the earth itself. Hence, her name Sakambharl, which means
“bearing vegetables” or “nourishing with herbs.” Fulfilling every desire and removing every fear, she
is renowned also as the hundred-eyed Sataksl and as Durga. Subduing the wicked and dispelling all
difficulties, she is known also as Uma, Gaurl, Satl, Candi, Kalika, and Parvatl, all names of the
Goddess associated with Siva (MR 12-16).



11.51-52: Historically, Bhimadevl was an important goddess of the Himalayan region. Her mountain
shrine, as described in the seventh century CE, was a place of pilgrimage, where devotees from all
over India fasted and prayed before her image, a naturally occurring likeness in dark blue stone. Her

name means “the fearsome goddess.” As mentioned in the Devimahatmya, Bhimadevl assumes a
terrifying form in the Himalayas and kills malevolent beings for the protection of sages. She appears
to be a fierce aspect of Tara, one of the ten Mahavidyas, who represent personifications of Sakti
that reveal the knowledge of Brahman.??> The Hindu Tara is not to be confused with the usually gentle
Tard of Tibetan Buddhism, who represents compassion.?> Instead, she is closely identified with
Kali** and described in the Mirtirahasya as blue, with shining teeth and tusks and plump breasts. In
her four hands she holds a glittering scimitar, a small drum, a severed head, and a drinking vessel. A
solitary warrior goddess who grants desires, she is also known as Kalaratri.

11.53-54: Finally, in order to vanquish a demon named Aruna, the Dev1 takes form as Bhramarl. The

name, which shows a connection to bees, belongs to an incarnation that the Murtirahasya describes as
glittering, variegated, and bejeweled, surrounded by an impregnable circle of light and holding in her
hand a swarm of multicolored bees. The anga also calls her “the great pestilence,” which is at
variance with her usual Tantric connection with sexual arousal.> Her description as either a great bee
or as surrounded by a swarm of bees ties in with the common symbolism of the bee as sexual desire

in Indian erotic literature.2°

11.55: The Devl ends her remarkable recital with a general pledge of protection whenever demonic
forces threaten. Summing up, we are struck by the atavistic nature of her predicted incarnations.
These are aspects of the Goddess that hark back to very ancient times. Vindhyavasinl connects her to
fertility through the imagery of birds, whose eggs are an enduring and universal symbol of life and
renewal; Sakambharl-Sataksl, to the productive union of earth and rain; Raktadantika, to nature’s
death-dealing ferocity; Bhimadevl, possibly to the terrifying menace of darkness; and Bhramarl,
either to swarming pestilence or the sexual allure that spurs the generation of new life.



12.1

12.2

12.3

12.4

12.5

12.6

12.7

12.8

12.9

12.10

12.11

12.12

12

The Promise of Blessings

58

The Dev1 said:

“I shall without doubt destroy every misfortune of those who with collected mind will
praise me always with these hymns.

Those who rec,ite the destruction of Madhu and Kaitabha, the killing of Mahisasura, and
the slaying of Sumbha and NiSumbha

with singleness of mind on the eighth, fourteenth, and ninth days of the lunar fortnight,
and those who listen with devotion to this supreme poem of my glory

will have no evil befall them, nor any misfortunes arising from wrongdoing. For them
there will be neither poverty nor separation from loved ones,

nor danger from enemies, robbers, or kings. Nor at any time will danger arise from
weapons, fire, or flood.

Therefore this poem of my glory is to be recited by those of concentrated mind and heard
always with devotion, for it is the supreme way to well-being.

May this glorification of mine put to rest all misfortunes born of pestilence, and also the
three kinds of calamity.

Where it is always and rightly recited in my sanctuary, that place shall I never abandon.
There my presence is abiding.

In the offering of oblations, in worship, in the fire ceremony, and in the great festival, all
these deeds of mine are to be proclaimed and heard.

When offerings are made in worship, with or without proper knowledge, I shall receive
them gladly and also the fire oblation performed in like manner.

At the great annual worship which is performed in the autumn season, those who hear
this poem of my glory and are filled with devotion
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will be freed by my grace from all afflictions and endowed with wealth, grain, and
progeny. Of this there is no doubt.

Hearing of my glory, my auspicious manifestations, and my prowess in battles, they
become fearless.

For those who hear my glorification, their adversaries go to utter destruction. Well-being
comes to them, and their families rejoice.

For those troubled by nightmares or the ill-boding of stars, at rituals for averting evil
this poem of my glory should always be heard.

It causes misfortunes and evil portents to subside, and it turns nightmares into sweet
dreams.

It pacifies children overcome by seizures, and wherever discord divides, it best restores
friendship.

It is unsurpassed in diminishing the might of all evildoers. Truly its recitation brings
about the destruction of fiends, ghosts, and ghouls.

This entire glorification of mine draws one near to me.
As by the offerings of finest cattle, flowers, gifts, incense, perfumes, and lights, made
day and night for a year; and as by the feeding of Brahmanas, by oblations, by

consecrated water;

and as by diverse other propitiations and offerings; so also by hearing the recital of my
auspicious deeds am I pleased.

When heard, this poem of my glory removes impurities and grants freedom from disease.
The relating of my births confers protection from evil spirits.

Since it recounts my deeds in battle, crushing the wicked daityas, when heard, it dispels
all fear of enemies.

Praises uttered by you and the Brahmanical seers and by Brahma himself produce an
auspicious mind.

When in a forest, or on a lonely road, or surrounded by a forest fire, when encircled by
robbers in a desolate place or seized by enemies,

when stalked by lions and tigers or wild elephants in the jungle, when imprisoned or
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sentenced to death by a wrathful king,

when in a wind-tossed boat on the mighty sea or assailed by hurtling weapons in the
midst of battle,

when caught in dreadful straits or tormented with agony, whoever remembers these
deeds of mine 1s freed from danger.

By my power, lions and beasts, robbers and enemies flee far away from one who
remembers these deeds of mine.”

The seer said:

“Having spoken thus, the blessed Candika, fierce in valor, vanished from the sight of
the gods.

Their enemies struck down, the gods were delivered from affliction. They reclaimed
their own dominions as before, and all partook of their shares in the sacrifices.

As for the daityas, after the Devl had slain in battle those two enemies of the gods—
Sumbha, the afflictor of the world, terribly fierce and unequaled in prowess,

and NiSumbha, great in valor—the rest of them returned to the netherworld.

Thus, O king, does the blessed Devl, though eternal, manifest again and again for the
protection of the world.

By her this universe is deluded. She herself brings forth everything. Entreated, she
bestows right knowledge; propitiated, she bestows prosperity.

O king, by her all this universe is pervaded, by Mahakall, who takes form as the great
destroyer at the end of time.

At that time, she herself is the great destroyer. Existing from all eternity, she herself
becomes the creation. She, the eternal one, sustains all beings.

In times of well-being she is indeed good fortune, granting prosperity in the homes of
humankind. In times of privation, she exists as misfortune, bringing about ruin.

And so, praised and worshiped with flowers, incense, perfumes, and the like, she grants
wealth, progeny, and a pure mind established in righteousness.”












Chapter 12 Commentary

12.1-30: Most of Chapter 12 is in the form of a phalaSruti, a conventional listing of the merits and
benefits of reciting or hearing a sacred text. Here the Devl herself instructs that her mahatmya is to be
recited and heard with a collected mind (12.2, 12.4, 12.7). Full, unwavering attention is essential to
all forms of sadhana, including ritual worship and meditation, and must be given likewise to singing
the Divine Mother’s praises. Besides attentiveness, devotion is paramount (12.4, 12.7, 12.12).

The text recommends the times and places for recitation: on certain auspicious days during the
lunar month (12.4), during the great autumn festival (12.10, 12.12), and in the Dev1’s sanctuary (12.9).
Historically, temples to Durgd were well-established by the sixth century ce.! What the text adds to
our knowledge is that recitation of the Devimahatmya draws the divine presence to those places and
renders them holy (12.9). The great autumn festival (12.10, 12.12) also was well- established by the
time of the Devimahatmya. Either it is an ancient prototype of the modem, autumn Navaratri, or the
present-day festival is its direct continuation, a harvest celebration with roots in the agricultural
cycle. Of this there can be no doubt; even the yellow complexion of the Durga images made for the
occasion call to mind the golden fields of ripened wheat and rice glowing in the autumn sunlight. The
description of formal puja, accompanied by the recitation of the Devimahatmya, and the sacrificial
homa fire (12.10), applies to the Durga Puja today as well as then. During this festival period it is
highly likely that worship then, as now, took place in the temples as well as in private dwellings, for
the text makes a concession to those not skilled in the arts of worship and sacrifice, saying that even
acts imperfectly performed will be gladly received (12.11).

At the same time, the recitation of the text alone is as pleasing to the Devl as lavish offerings, ritual
worship, and the observance of other religious duties (12.21-22). The verses, or mantras, themselves
have the power to draw the reciter or hearer toward divinity (12.20), to remove impurities (12.23),
and to produce an auspicious mind (12.25). The mahatmya is thus “the supreme way to well-being”
(12.7).

When properly recited or heard, the Devimahatmya provides access to its inherent power. Even as
the sacred verses draw the individualized consciousness toward the universal consciousness, the
Dev1’s energy proceeding through the sacred words destroys every misfortune (12.2) so that no evil
will befall her devotees (12.5). Because it protects from “misfortunes arising from wrongdoing”
(12.5), the Divine Mother’s power over the law of karma is a manifestation of her grace. The text
confirms that her devotees “will be freed by my grace from all afflictions” (12.13), among them
poverty and separation from loved ones (12.5).

The six dangers listed in verse 12.6 are of two kinds: those arising from human agency (enemies,
robbers, kings, and weapons), and those arising from natural disasters (fire and flood). These are two
categories within the “three kinds of calamity,” which the mahatmya is said to put to rest (12.8). The
three categories are defined as adhibhautika (stemming from the actions of others in the objective
world external to oneself), adhidaivika (concerning the gods or divine agency operating through
material objects—the so-called “acts of God,” such as earthquakes, fires, and floods), and
adhyatmika (concerning oneself, such as physical illness, mental distress, and self-inflicted
suffering).



This triad affects our physical as well as our psychological well-being. In regard to the body, the
recitation of the text wards off “misfortunes born of pestilence” (12.8) and childhood seizures
(12.18), and it “grants freedom from disease” (12.23). Additionally, it protects against physical
threats (12.6, 12.26-30), including those from natural disasters, wild animals, warfare, crime, and
societal injustice. These last-mentioned verses are extraordinarily rich in material found in earlier
hymn texts, and we find that verses 12.26 through 28 actually quote from those sources: the Rgvedic
Ratrl Khila, the Durgastotra, the Durgastava, and Visnu’s Praise of Nidra from the Harivamsa.
Most pervasive is the reference to forests, usually characterized in the earlier hymns as “dreary” to
emphasize the dangers lurking therein. What distinguishes the concluding passage (12.26-30) from
other portions of the phalaSruti is its exclusive emphasis on danger within the physical environment.
Based on much older texts, which indicate that those ideas were widely attested and even
standardized, this final portion of the phalaSruti proper is obviously of very ancient origin.

The verses of the phalaSruti that deal with psychological or nonphysical dangers are not found in
those earlier sources. Verses 12.13 through 15, after emphasizing the positive material benefits of
wealth, grain, and progeny, turn to the question of fear in general; they connect the Dev1’s prowess in
battle and the destruction of enemies to fearlessness, well-being, and rejoicing. The linkage of the
allegorical victories, representing psychological and spiritual growth, and the resulting fearlessness
recurs in verse 12.24. Concerning more specific forms of mental well-being, it is said that the
recitation or hearing of the text “turns nightmares into sweet dreams” (12.17), relieves anxiety caused
by the ill-boding of stars and other evil portents (12.16—17), and nullifies the influence of evil spirits
(12.19, 12.23). Blaming psychological discomfort (as well as actual misfortune) on adverse
astrological influences or demonic possession may seem quaint in light of modem science, which has
identified other causes of anxiety or dysfunctional behavior and developed other methods of
treatment; nevertheless, the power of spiritual healing has a validity that science is increasingly
willing to acknowledge.

Looking outward to the societal sphere, wherever discord erupts within human relationships,
recitation of the Devimahatmya is said to effect reconciliation (12.18). The Devimahatmya’s
benefits thus apply to all areas of human existence and endeavor, promoting social harmony and
justice, physical health and safety, and psychological and spiritual wholeness.

12.31-35: Medhas now retums once more to the scene of the gods assembled before the Devl. Having
vanquished Sumbha and NiSumbha and having restored the natural order, Candika vanishes from

sight.

12.36—41: Medhas now finishes the discourse he began in the first chapter. Through the three myths,
he has fulfilled the king’s wish to know everything about the Devi (1.60-62). Everything has been an
elaboration of verse 1.66: “Although she is eternal, when she manifests to accomplish the purpose of
the gods, she is said to be born in the world.” Now he brings the narrative full circle: “Thus, O king,

does the blessed Devl, though eternal, manifest again and again for the protection of the world”

(12.36). The remaining verses (12.37-41) summarize the major points that the eternal Devl takes
form as the creation, sustains for a time the drama of life within a universe polarized between
enchantment and terror, and then dissolves it all back into undifferentiated, self-luminous bliss.



13
The Granting of Boons to Suratha and the Merchant
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13.1 The seer said:
13.2 “Thus have I related to you, O king, this supreme glorification of the Devi:
133 Such is the splendor of the Devi, by whom the world is upheld, and such is the

knowledge fashioned by the blessed Visnumaya.

13.4 By her are you and this merchant and other thoughtful people deluded, just as others have

been and will be deluded.
135 O great king, take refuge in her, the supreme sovereign. When worshiped, she truly
' confers enjoyment, heaven, and final liberation on humanity.”
13.6 Markandeya said:
13.7 Hearing his words, Suratha the king bowed in reverence to the illustrious seer of
' steadfast austerities.
Despondent over excessive attachment and the loss of his kingdom, he went at once to
13.8 ) . )
practice austerities, O great sage, and so did the merchant,
13.9 that they might obtain a vision of the Mother. The king and the merchant settled on a
' riverbank and engaged in spiritual practice, chanting the supreme hymn to the Devl.
When they had fashioned an earthen image of her on the riverbank, the two of them
13.10 : - . . o
worshiped the Devl with flowers, incense, fire, and libations of water.
13.11 Now fasting, now restraining their senses, with minds constant in concentration, they
' made offerings sprinkled with the blood of their own bodies.
13.12 When they had worshiped her in this way with self- restraint for three years, Candika,

the support of the universe, was well pleased. She appeared before them and spoke.

13.13 The Dev1 said:
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“That which you desire, O king, and you, the delight of your family,
receive all that from me. Well pleased, I will grant it.”
Markandeya said:

Thereupon the king chose a kingdom imperishable even in another lifetime and also his
own kingdom here, to be reclaimed by force from his enemies’ control.

And then the wise merchant, dispassionate in mind, chose that knowledge which severs
attachment from “I”’ and “mine.”

The Dev1 said:

“In a few days, O king, you will reclaim your own kingdom.

When your enemies are slain, thenceforth it will assuredly be yours.

And after your death you will obtain another birth from the sun god Vivasvat.
Dwelling on earth, you will become the lord of the age, the manu named Savarni.
And the boon that you, O best of merchants, desire,

that do I grant you. The knowledge that leads to final liberation shall be yours.”
Markandeya said:

When she had given each his desired boon, the Devl, lovingly praised by both of them,
vanished at once.

Thus, having received the Devl’s boon, Suratha, the best of sovereigns will obtain birth
from the sun god and will become the manu named Savarni,

will become the manu named Savarni. KIim OM.

The Devimahatmya of seven hundred verses is concluded.

OM tat sat OM












Chapter 13 Commentary

13.1-4: For one last time, Medhas repeats that the Devl makes possible the functioning and
sustenance of the universe (13.3). She does this through the knowledge (vidya) she creates. Here
vidya refers not to the uncreated, eternal knowledge but to relative knowledge, which consists of the

modifications of the supreme, undifferentiated consciousness as effected by Mahamaya. Such
knowledge allows human beings to experience the phenomenal universe.

13.5: Medhas enjoins the king to surrender himself to Mahamaya. His last words are that she confers
bhoga (“enjoyment,” meaning also the experience of either pleasure or pain), svarga (“abode of
light,” meaning heavenly reward), and apavarga (“completion,” meaning emancipation from bodily
existence, final beatitude [— 11.7]). In short, the sum total of experience, in the relative or the

absolute state, rests in the Devl.

13.6-11: At this point Markandeya returns as the primary narrator and brings the framing story to an
end.

When they take their leave of Medhas, the king and the merchant go off to a riverbank and engage in
intensive sadhana (13.9-11). They chant the supreme hymn to the Dev1 (the Rgvedic Devisukta) and
fashion an earthen image, probably much like those still made in India for the autumn Durga Puja.
The other details of worship and austerities, except for the offering of human blood, also relate to
modem practice. Fasting means not only restraint of physical nourishment but also of anything taken in
through the senses, for in the broadest meaning, “food” includes all sensory and intellectual
impressions gathered from without. Minimizing food involves not only physical asceticism but also
the calming of the mind through the control of everything that stimulates it.

13.12-18: The Devl Candika appears to the king and the merchant and offers each a boon. Although
it is not stated in the text, the king realizes that running away was a cowardly act, unbefitting his status

as a ksatriya. Having failed to fulfill his duty, he asks for a second chance by reclaiming his earthly
kingdom, followed by the reward of an imperishable kingdom in a future existence. He 1s not ready to
relinquish his desires and merge with the Divine but wants to live righteously, in harmony with the
dharma. The merchant Samadhi, on the other hand, realizes the folly of seeking wealth and position
and of lamenting their loss. Grown wise and dispassionate, he asks for the liberating knowledge that
dissolves the ego and its bondage.

13.19-29: The Devl promises that the king will fight bravely and regain his earthly kingdom. After
his death, the sun god, Vivasvat, will grant him rebirth as Savarni, the manu of the eighth manvantara.
And Samadhi, through knowledge, will attain samadhi, union with the Absolute. In this final scene,
the Dev1 appears exactly as characterized in verse 11.7 of the Narayanistuti: as the bestower of
worldly enjoyment and final liberation (bhuktimuktipradayini).

“She who has become all things” exists from all eternity and takes form as the creation (12.39). All



that is finite exists in the infinite Sakti, who is at once the nondual reality and the kaleidoscopic

universe that is the resplendent form of the formless. The Devimahatmya’s all-embracing vision sees

the whole of being and becoming as one reality, for Mother 1s everything and everything is Mother.
OM tat sat OM.
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INTRODUCTION TO THE ANGAS

Around the 14th century, a set of six ancillary texts, or angas (“limbs”), became associated with the
Devimahatmya. The first three angas—the Devyah Kavacam, Argalastotra, and Kilakastotra—are
preparatory prayers and incantations employed in the Devimahatmya’s ritual recitation. The
remaining three—the Pradhanika Rahasya, Vaikrtika Rahasya, and Murtirahasya—deal with
cosmogony and formal worship and are optionally recited afterward. Besides these, two Vedic hymns
—the Ratrisukta and the Devisukta—are customarily chanted immediately before and after the text
of the Devimahatmya itself. In recognizing the Word (vak) as an actual manifestation of Sakti, Sakta
Tantra correlates the physical universe with the divine reality from which it flows. Accordingly, the
words of the Devimahatmya are not merely poetry (Sloka), but the actual embodiment of divine
power (mantra). This power Siva himself is said to have restrained “as if with a bolt” to prevent its
intentional or unwitting misuse. Formal recitation, performed according to elaborate and strictly
defined ritual practices involving physical and mental preparation, affords access to that power,
which may be directed toward either temporal or spiritual ends.
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OM. Salutations to Candika.

qrehued 397 |

Markandeya said:
3% PRl IRH HTeh a&TTehs JOT |
TF P PERA 94 e a1 2 1

OM. That which is the supreme secret in this world, affording every protection to humankind,
which is not told to anyone—tell me that, O Grandsire.
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Brahma said:
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There is a most hidden secret, O wise one, beneficial to all beings— the holy armor of the
Devl. Hear of it, O great sage.
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First, she is called Sailaputri; second, Brahmacarini; third, Candraghanta; fourth,
Kusmanda.
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4. Fifth, she is called Skandamata; sixth, Katyayani; seventh, Kalaratri; eighth, Mahagaurl.
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5 And ninth, she is Siddhidatrl. The nine Durgas are revealed; the noble Brahma has spoken
' their names.
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When consumed by fire or surrounded by enemies in battle, when seized by fear in adversity
or crisis, those who take refuge in the Devi
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will have nothing inauspicious befall them amidst the danger of battle, nor will they know
any misfortune that brings grief, suffering or dread.
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3 Those who remember her always with devotion will surely win success. O supreme Devl,
' you protect those who remember you. Of that there 1s no doubt.
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9 Standing upon a corpse is Camunda; seated on a buffalo is Varahi; mounted on an elephant
' is Aindrl; seated on Garuda is Vaisnavl.
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10 Narasirhhl is great in valor; Sivadutl is great in might. Mounted on a bull is Mahe$varl, and
" borne on a peacock is Kaumarl.
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11. Seated upon a lotus, with lotus in hand, is Laksmi, the goddess beloved of Visnu. And the
sovereign Devl who is borne on a bull, pure white is the form she possesses.
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12 Brahmi, adorned with all her jewels, rides upon a swan. These, then, are all the Mothers, all
© united together,
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arrayed in bejeweled splendor, adorned with all manner of gems: all with strands of the most
excellent pearls and magic-bearing pendants,
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with great blue sapphires and splendid rubies. Riding in chariots the goddesses appear,
bristling with anger
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15. and bearing conch, discus, mace, spear, plough, and club; shield, lance, and ax and noose,
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pike, trident, and mighty bow—weapons to destroy the demons’ bodies and to dispel the
devotees’ fears.
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Indeed, for the well-being of the gods, they bear weapons in this manner. Salutations be unto
you, great fierce one of mighty and awesome courage.
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O you of great might and great resolve, annihilating fear, protect me, O Devl, who are
18. difficult for our enemies to behold, for you increase their dread.
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May Aindrl guard me in the east, and Agnidevata in the southeast; may Varahi defend me in
the south, and Khadgadharini in the southwest.
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May Varuni protect me in the west, and Mrgavahini in the northwest; may Kaumarl protect
me in the north, and Suladharini in the northeast.
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1 May Brahmani guard me above, and Vaisnavl below. In this way, may Camunda, riding
' upon a corpse, guard the ten directions.

ST HHIA: 91g fI51aT 91g g |
JTAAT U9 g STRT0T SATARISAAT 11 R 11

2 May Jaya stand in front of me, and Vijaya stand behind; Ajita on my left, and Aparajita on
' my right.
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23 May Dyotinl guard my topknot. May Uma abide atop my head, and Maladhan on my
' forehead. May Yasasvim guard my eyebrows.
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May Citranetra abide in my eyes, and Yamaghanta in my nose. May Trinetra protect me

19.
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with her trident, and Candika dwell between my eyebrows.
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May Sankhinl abide between my eyes, and Dvaravasinl upon my ears. May Kalika guard
my cheeks, and Sankarl protect within my ears.
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And may Sugandha protect my nostrils. May Carcika abide on my upper lip, Amrtabala on
my lower lip, and Sarasvatl on my tongue.
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May Kaumarl guard my teeth, and Candika my throat. May Citraghanta guard my uvula,
and Mahamaya abide in my palate.
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May Karnaks1 guard my chin, Sarvamangala my voice, Bhadrakall the nape of my neck, and
Dhanurdharl my spine.
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May Nilagriva abide outside my throat, and Nalakubarl within. May Khadginl guard my
shoulders, and Vajradharinl my arms.
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May Dandinl guard my hands; may Ambika abide in my fingers. May Stle$varl guard my
nails, and NareSvarl my abdomen.
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May Mahadevl guard my chest, and Sokavina$inl my mind. May the Devl Lalita abide in
my heart, and Suladharini in my stomach.
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May Kaminl guard my navel, Guhyesvarl my private parts, Durgandha my penis, and
Guhyavahinl my anus.
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May Bhagavati guard my hips, Meghavahana my thighs, Mahabala my shanks, and
Madhavanayika my knees.
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May Narasimhi abide in my ankles. May KauSiki guard my heels, SrTdharl my toes, and
Patalavasini the soles of my feet.
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May Damstrakarall guard my toenails, and Urdhvake$inl my hair. May Kaumarl abide in
my pores, and YogiSvarl protect my skin.
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May Parvatl guard my blood, bone-marrow, lymph, flesh, bones, and fat. May Kalaratri
guard my intestines, and MukuteSvarl my bile.
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May Padmavatl guard my lungs, and Cudamani my phlegm. May Jvalamukhi protect the
luster of my nails, and Abhedya dwell in all my joints.
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38 May Brahmani guard my semen, and ChatreSvarl my shadow. May Dharmadharini protect
' my ego, mind, and intellect,
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and likewise my breath, elimination, digestion, nervous system, and body heat. May
Vajrahasta, who sparkles with auspicious beauty, guard these, my vital forces.
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40 May Yogini abide in taste, form, smell, sound, and touch; and may Narayani ever guard my
' knowledge, action, and desire.
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May Varahi protect the span of my life; may Parvatl protect my virtue; may VaiSnavl
41 P y y Y y y
protect always my honor, reputation, and prosperity.
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May Indrani guard my stable, and Candika my herds. May Mahalaksml protect my
children, and Bhairavl, my wife.
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May DhaneSvarl guard my wealth, and Kaumarl, my virgin daughter. May Supatha guard my
way, and KSemankarl also.
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44 May Mahalaksmi dwell at my gate, and Vijaya be ever abiding. That which remains
' excluded and wanting for protection by this armor,
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45 all that protect, O Dev1, who conquer and destroy all evil. At all times should one invoke this
' holy armor that affords all protection.
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This secret have I revealed, O wise one, by reason of your devotion. If one seeks his own
well-being, he should not take a single step
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unclothed by this armor, wherever he goes. Everywhere he will attain his ends, victorious, at
all times.

i ST 9 IS RIS |
ISR J M9 FHaa=Eda: G 1 R

Whatever desire he contemplates, that will he surely obtain. That man will attain unequaled
supremacy on this earth.
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That mortal will become fearless and unvanquished in battles. The man clad in this armor is
to be worshiped in the three worlds.

SAThcST YaoeT ASTH ATARIT: |
SAgHsE IrEmIggEaasia: 1 «e

46.

47.

48.

49.



This armor of the Dev1 is difficult for even the gods to obtain. He who recites it always at
50. . : )
dawn, noon, and dusk, intent on devotion and possessed of faith,
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attains a portion of the Divine and remains unconquered in the three worlds. He will live for
Sl a full hundred years, untouched by sudden or accidental death.
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All his ailments will vanish—skin infections, eruptions, and the like—along with all manner
of natural poisons and those of human artifice,
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all spells, incantations, and magical charms in the world. Those creatures that go upon the
earth, move through the air, and dwell in water, be they induced by others,
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self-arisen or family-born; the dakini, the Sakini, and such: the terrible, howling dakinis that
move through the atmosphere,
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the spirits that possess, fiends and apparitions, ghosts, demons, and ghouls, the undead,
spirits of terror, and the like,
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all those perish at the sight of him who is clad in this armor. The king will hold him in high
regard, and the spreading of his glory will know no bounds.
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Increased renown will be his, and his fame will be exalted. For this reason, the devotee
should always recite the wish-fulfilling armor, Owise one.
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Having first done this, he should recite the Candl of seven-hundred verses. Without
interruption he should accomplish his recital of the Cand.
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As long as the earth’s globe, with its mountains, forests, and groves, endures, so long will his
continuity through sons and grandsons last on this earth.

B TH W JRU ggHuH |
A G&ST e FEMEgEa: 1 €0

60 At death this person, through Mahamaya’s grace, will attain the supreme, eternal state,
' greatly difficult for even the gods to reach.
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He will go there, and having gone shall surely not return. He will attain the supreme state and
with the Absolute will merge.
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Devyah Kavacam Commentary

To recite the Devyah Kavacam (“Armor of the Dev1”), or Kavaca, is to don its protection. The
verses invoke individual Saktis who together represent the full array of the Dev1’s protective energies
residing in the human body.

1-2: Markandeya, assuming the role of disciple, asks Brahma to reveal the supreme secret. The god
replies that such hidden knowledge exists in the form of the Dev1’s indwelling presence.

3-5: Brahma first reveals the names of Durga’s nine aspects. Sailaputrl (“daughter of the mountain
peak”) denotes her purificatory power as the deified Ganga, flowing from the Himalayas.
Brahmacarini (“the one who moves in Brahman”) denotes her dynamic power, Sakti. Candraghanta
(“she whose bell is like the moon”) emphasizes benign creativity. Kusmanda, derived from the
word for a plump gourd, represents fertility. Skandamata is the mother of the war god, Skanda.
Katyayanl represents the Dev1’s supreme form, containing the three gunas. Kalaratri (“black night”)
indicates her power of cosmic dissolution. In total contrast, Mahagaurl (“great shining one”) signifies
the dazzling light of knowledge. Finally, Siddhidatr1 designates the Mother’s power to grant supreme
spiritual attainment.

6-8: Listing some of the benefits of taking refuge in the Devi, this passage closely resembles the
phalasSruti of the Devimahatmya’s twelfth chapter.

9-18: The Mothers enumerated here do not correspond to the seven of the Devimahatmya plus
Sivadutl and Camunda. The Kavaca names eleven.

19-22: This section invokes divine protection in the ten directions and to the reciter’s front, back,
left, and right. The names of the divine energies and their meanings are: Aindrl (Indra’s Sakti),
Agnidevata (“deity of fire”), Varahi (the Sakti of Visnu in his boar incarnation), Khadgadharini
(“sword-wielder”), Varuni (the Sakti of Varuna, the Vedic god of the sea), Mrgavahini (“deer-
rider”), Kaumarl (the $akti of Kumara, god of war), Stlladharini (“spear-bearer”), Brahmani (the
consort of Brahma, embodying creative power), Vaisnavl (the Sakti of Visnu), Camunda (Kal1 as
the bridger of transcendental and relative consciousness), Jaya (“victory”), Vijaya (“triumph”), Ajita
(“unconquered”), and Aparajita (“invincible”).

23-38: The protective energies are invoked throughout the body, starting at the crown of the head and
working downward. The topknot refers to the tuft of hair on the top of the head; in puja the bija Arim
is linked to it as the protecting and invoking mantra. As written, the angas would have been recited by
married males of the higher castes, and some verses refer specifically to the male body or to
masculine societal roles. If the reciter is female, she is free to make the necessary alterations in the



references to male genitalia and reproductive function in verses 32 and 38. Similarly, in verses 42
and 43, a married female would change “wife” to “husband,” and a celibate monastic of either gender

would substitute “devotion” for “wife,” and “disciples” for “children.”!

The names of the powers usually have an obvious bearing on the body part or function specified.
They are: Dyotinl (“brilliant”), Uma (another name of Parvatl, linked by some philologists to ancient
Semitic or Dravidian terms for “mother”), Maladhar1 (“garland-wearer”), Yasasvinl (“renowned”),
Citranetra (“clear-eyed”), Yamaghanta (“holder of the bell of restraint”), Trinetra (“three-eyed”),
Candika (“violent, impetuous™), Sankhinl (“possessor of the conch”), Dvaravasini (“dweller at the
portal”), Kalika (“black”), Sarikarl (“causing prosperity”), Sugandhda (“fragrant”), Carcika
(referring to the repetition of a word in reciting the Veda), Amrtabala (“drop of nectar”), Sarasvatl
(“flowing”), Kaumarl (“maidenly, virginal”), Citraghanta (“clear-sounding”), Mahamaya (“great
deluding power”), Kamaksl (“she whose soul is love”), Sarvamarigala (“all-auspicious™),
Bhadrakall (“auspicious Kal1”), Dhanurdharl (“bow-bearer”), Nilagriva (“blue-necked”),
Nalakubarl (perhaps a feminine counterpart of Nalakubara, the son of Kubera), Khadgini
(“possessor of the sword”), Vajradharini (“bearer of the thunderbolt”), Dandin (“possessor of the
staff’), Ambika (“Mother”), SuleSvarl (“ruler of the spear”), Naresvarl (“ruler of humankind”),
Mahadevl (“Great Goddess™), SokavinasSinl (“destroyer of anguish”), Lalita (“playful”),
Stladharinl (“spear-bearer”), Kaminl (“goddess of love™), Guhyesvari (“sovereign of secrets”),
Durgandha (“ill-smelling”), Guhyavahini (“tortoise-rider”), Bhagavatl (“blessed”), Meghavahana
(“cloud-rider”), Mahabala (“she of great strength””), Madhavanayika (“mistress of Visnu”),
Narasimbhi (the Sakti of Visnu’s incarnation as a man-lion), KausSiki (the Dev1’s sattvic aspect, who
emerged from Parvatl’s koSa, or physical sheath), SrTdharl (“bearing splendor”), Patalavasini (“the
dweller below”), Damstrakarall (“she of terrifying fangs”), UrdhvakeS$inl (“she whose hair stands
on end”), Kauberl (the Sakti of Kubera, the Vedic god of wealth), YogiSvarl (“sovereign of
ascetics”), Parvatl (Siva’s divine consort in her beneficent aspect), Kalaratri (“dark night,” referring
to the Dev1’s world-destroying power), MukuteSvarl (“sovereign of the crown”), Padmavatl (a name
of Laksmil, associated with the lotus), Cudamani (“crest-jewel”), Jvalamukhi (“flame-faced”),
Abhedya (“unbreakable”), Brahmani (Brahma’s consort), ChatreSvarl (“possessor of the royal
parasol”), Dharmadharini (upholder of righteousness).

39: The generic term for the life force is prana (“breath”), but prana has five functions. More
specifically, the term prana denotes respiration; apdna governs elimination; samdna effects
digestion, the assimilation of nutrients, and the circulation of the blood; vyana, pervading the body,
governs the nervous system, speech, and conscious action; uddna regulates growth and body heat.?
The protective Sakti is Vajrahasta (“she who holds the thunderbolt in hand”). Similarly, three Saktis
invoked in verses 36 and 37 afford divine protection over the three bodily humors of Ayurvedic
medicine: pitta (bile, of which the chief quality is heat), vata (wind, represented in the text by the
lungs), and kapha (phlegm, of which the chief quality is cold).

40: The five senses—taste, sight, smell, hearing, and touch—are protected by Yoginl. The three
gunas—sattva, rajas, and tamas—can be taken as metaphors for knowledge (jiana), action (kriya),
and desire (iccha), relating to the universal fact that human beings think, act, and feel. The Sakti is



Narayani, the Devl as the ultimate goal of all humanity.

41: This verse deals with life span, the conduct of life, and the rewards of living in accordance with
the dharma. The three guardian powers are cited previously in the Kavaca.

42-43: Invoked to watch benevolently over the reciter’s material wealth, family, and the conduct of
his life are Indrani, Candika, Mahalaksmi, Bhairavl (“frightful”’), DhaneSvarl (“lady of wealth™),
the previously cited Kaumarl, Supatha (“she whose path is good”), and Ksemankarl (“giver of
safety”).

48-61: The concluding section, in the form of a phalaSruti, details the this-worldly and spiritual
benefits of reciting the Kavaca. Verses 53 through 56 present a list of supernatural entities against
which the text affords protection: the dakini (a flesh-eating female attendant of Kal1), the Sakini (a
fierce attendant of Durga), the grahabhuta (a spirit that possesses), the piSdca (the vilest of demons,
according to the Rgveda), the yaksa (a harmless ghost or apparition), the gandharva (usually a
celestial musician, but sometimes a malevolent, disembodied spirit), the raksasa (a demon that haunts
cemeteries and harasses human beings), the brahmaraksasa (the ghost of a brahmana who led an
unholy life), the vetala (a vampire or spirit inhabiting a corpse), the kusmanda, and the bhairava
(kinds of frightening demons that accompany Siva). Ending on a positive note, the Kavaca promises
that the devotee who recites it will proceed from a position of highest honor in this world to the
supreme goal of union with the Divine.
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OM. Salutation to Candika.
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Markandeya said:
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OM. Be victorious, O Devli Camunda; be victorious, destroyer of demons; be victorious,
all-pervading Devl; Kalaratri, salutations be unto you!
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Victorious be the auspicious Kall, Bhadrakall, adorned with skulls. Gracious be Durga, the
patient upholder of earth. Svaha, Svadha, salutations be unto you!
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3 Salutations to you who, granting a boon to Brahma, brought Madhu and Kaitabha to ruin.
' Give the form, give the victory, give the glory, kill the enemues.
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4 Salutations to you who ordained Mahisasuras destruction, O giver of happiness to your
' devotees. Give the form, give the victory, give the glory, kill the enemies.
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5 O Dev1, slayer of Dhumralocana, bestower of righteousness, pleasure, and wealth; give the
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form, give the victory, give the glory, kill the enemies.
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6 O Devl, destroyer of Raktabija and slayer of Canda and Munda; give the form, give the
' victory, give the glory, kill the enemies.
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7 Salutations, O destroyer of NiSumbha and Sumbha and cause of goodness in the three
' worlds; give the form, give the victory, give the glory, kill the enemies.
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3 O Dev1, at whose feet we bow, bestower of all well-being; give the form, give the victory,
' give the glory, kill the enemies.
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O you of inconceivable form and deeds, destroyer of all foes; give the form, give the victory,
give the glory, kill the enemies.
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10 O Aparna, dispelling the distress of those who bow to you always in devotion; give the
' form, give the victory, give the glory, kill the enemies.
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1 O Candika, destroying the disease of those who praise you with devotion; give the form,
' give the victory, give the glory, kill the enemies.
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12. O Candika, ever battling, victorious destroyer of vice; give the form, give the victory, give
the glory, kill the enemies.
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13 Grant good fortune and health, O Devl, grant supreme happiness. Give the form, give the
' victory, give the glory, kill the enemies.
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14 O Devl, confer virtue, bestow abundant success. Give the form, give the victory, give the
glory, kill the enemies.
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Lay waste my adversaries, create immense strength in me. Give the form, give the victory,
give the glory, kill the enemies.
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16 O Ambika, whose feet are polished by the crest-jewels of gods and demons; give the form,
' give the victory, give the glory, kill the enemies.
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Endow me with knowledge, fame, and prosperity. Give the form, give the victory, give the
glory, kill the enemies.
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18 O Dev1, destroying the pride of demons with your fearsome long arm; give the form, give the
"~ victory, give the glory, kill the enemies.
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19 O Candika, destroyer of the pride of raging demons; to me who am bowed down, give the
' form, give the victory, give the glory, kill the enemies.
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20 O four-armed Devl, supreme sovereign, praised by the four-faced Brahma; give the form,
' give the victory, give the glory, kill the enemies.
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1 O Devi, eternal mother, praised by the dark Visnu with constant devotion; give the form,
' give the victory, give the glory, kill the enemies.

RHESYAMTEU]d TR |
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2 O supreme sovereign, who are praised by Parvatl’s great lord Siva; give the form, give the
' victory, give the glory, kill the enemies.

RGN R |
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23 O supreme sovereign, who are worshiped with pure love by Indrani’s lord; give the form,
' give the victory, give the glory, kill the enemies.

CCR LN BRI B R CO NS
¥4 3fe T4 afe T30 ofe fgsn 3@ 1w

24 O Devl Ambika, awakening boundless joy in your devotees; give the form, give the victory,
' give the glory, kill the enemies.

T FARHT 3fe Fg=Taeony |
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25. Grant me a wife who is pleasing and like-minded; give the form, give the victory, give the
glory, kill the enemies.

AR FEOORIAPTREEE |
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O redeemer, who are the unmoving source of this difficult ocean of existence; give the form,
give the victory, give the glory, kill the enemies.

23 1A Giddr  FaRAs Jea: |
AT THRTET GRATANT HHH 1 R0 1

Having recited this hymn, one should then recite the great hymn of seven hundred verses.
Having accomplished that, he will obtain that which is most precious and difficult to attain.

26.

27.









Argalastotra Commentary

The Argalastotra (“Hymn of the Bolt”) is a series of incantations in the form of a dharani, a Tantric

mantra that first praises a deity and then, in the imperative mode, appeals for assistance.! In this case,
the appeal is an invariable refrain: “Give the form, give the victory, give the glory, kill the enemies.”
For its raw, incantatory insistence, my translation retains that literal wording, even though the sound
is awkward and the meaning obscure. RUpa means “beauty” as well as “form,” and what the reciter
asks 1s that the Divine Mother reveal her indwelling presence as the beauty of Self-knowledge. Next
the refrain requests the assurance of success in spiritual endeavor, in other words, victory over the

deluding power of maya. With such victory should come glory—a state of spiritual bliss—as well as
the destruction of all forces hostile to the sadhaka’s efforts.
Thematically, almost every verse of this anga has its counterpart somewhere in the Devimahatmya,

and the resemblances are self-evident. The first seven verses address the Devl by familiar names and
refer specifically to the major asuras destroyed in the course of the three caritas. A few other points
warrant explanation:

10: The name Aparna alludes to a myth in which the Devl took birth as Himavat’s daughter and
practiced the austerity of complete fasting in order to win Siva as a husband. Its literal meaning is
“not even having leaves [for food].” Alternatively, Apama (“without leaves [for clothing]”) suggests
the total freedom symbolized by Kal1’s nakedness.

18: In English we speak of “the long arm of the law,” and it is tempting to regard the Sanskrit
dordanda (“long arm,” from dos, “forearm,” and danda, “staff’) as a similar metaphor for the
Dev1’s function as the upholder of dharma.

20-23: The “four-armed Dev1” no doubt refers to the unmanifest, triguna Mahalaksmi, the supreme

Sakti, worshiped alike by the great creator, preserver, and destroyer gods of theistic Hinduism as
well as by Indra, chief of the old Vedic gods.

25: As with the Kavaca, if the reciter is a married woman or a celibate monastic, “wife” may be
replaced by either “husband” or “companion.”

27: The “great hymn of seven hundred verses” is the Devimahatmya.
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KILAKASTOTRA

3% FHUgRT
OM. Salutations to Candika.
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Markandeya said:
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OM. To him whose body is pure knowledge, whose divine eyes are the three Vedas; to him
who is the cause of attaining the supreme, salutations to [Siva] who wears the half-moon.

A TGAT A=A Fhlcseht |
IS GHTATIIT T TR 1 R ||

Whoever would understand all this, the key to the verses [of the Devimahatmya], and is ever
intent on reciting [them] shall surely succeed.

FrgT=—g=a1eEi 1T TRy |
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1.

2.

All actions for thwarting adversity succeed for those who sing the Devl’s praises with this
multitude of verses in succession.

T 91 A" 77 7 fersaa faga |
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Without this recitation there is no spell, or medicine, or anything else that will succeed in
thwarting all adversity

HATI Y I~ SIR3TFHHT &% |
Fred =A™ TEHEHE 99 11X

5 [But with recitation] all will succeed. When Hara [Siva] created this uncertainty in the

4.




world, he also ordained this entire auspicious [Devimahatmya].

S 9 FUIRAR] 9= & IR T: |
I I U a7 JEEEq-<om 1 & )

6 And he made secret this very hymn to Candika. [The reciter] reaches her through holiness in
' order that she may be pleased and accept his appeal.

qIsia guaariia I9qa T 93 |
FE] 97 AJSSATTLH] 91 THIEA: 11 9 ||

Without doubt, he who meditates with full concentration on the fourteenth or eighth days of
the dark lunar fortnight attains complete well-being.

33T AR AT FHIE |
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He gives [devotion to the Devl], [and] he receives [her grace]. In no other way is she
pleased. And so, Mahadeva [Siva] secured [the Devimahatmya] as if with a pin.

1 st feramdaT godt safa Femn |
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9 Whoever constantly recites this Cand1 properly, with the restraint removed, surely becomes
' a perfected being, a divine attendant, even a celestial singer.

T A T 99 &Y T A9 |
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And when he goes about, no danger arises anywhere. Never is he subject to untimely death,
and at death he will attain liberation.

STl IR Fdid &hdIon [J9231d |
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Knowing [all this] and having commenced [this practice], one should perform [the recitation
11. of the Devimahatmya]. Not doing so, one perishes. Knowing so, the wise devote themselves
to this [which brings] complete fulfillment.

7.

8.

10.
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Beauty, charm, and whatever other auspicious qualities are seen in women, all those are by
[the Dev1’s] grace. For that reason this auspicious [Devimahatmya] should be recited.

3R] ST SRAA W I s =Teh: |
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Even when this hymn is recited softly, its success is resounding, its fulfillment is complete.
Therefore one should proceed.

U AGAET AMPARAIET T |
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Sovereignty, prosperity, health, the destruction of enemies, and supreme liberation are indeed
by her grace; why should people not praise her?

TfogeRl 88U T TRA I 7% |
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One who always remembers Candika in his heart attains his fondest desire; in his heart the
Deva shall forever dwell.

ITAISY HERdhd hlGHIARIM |
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At first Mahadeva imposed the restraint of this pin. Freed from that restraint, [the
Devimahatmya] is to be recited by those whose minds are fixed in meditation.

12.

13.

14.

15.

16.









Kilakastotra Commentary

The Kilakastotra (“Hymn of the Pin”) holds the bolt (argala) in place and keeps the Devimahatmya’s
power under lock and key, as it were, lest it should fall into the wrong hands and be misused. For that
reason, its language is intentionally obscure, elliptical, and grammatically ambiguous, allowing for
considerable latitude in interpretation. According to esoteric tradition, the Kilaka’s true meaning will
duly be revealed to the aspirant who is spiritually prepared to receive it.!

What is this secret meaning? Verse 8 begins, “He gives, he receives,” followed by “in no other
way 1s she pleased.” Only by self-surrender in complete devotion can the practitioner be receptive to
the Devl’s grace. This brief dictum recalls the idea of reciprocity between the human and the Divine
implied in the Devimahatmya (4.5; 5.50), and one can also infer from it the obstructive role of the
ego in blocking the flow of grace.

“Destruction of enemies” in verse 14 should be taken in the metaphorical sense as the slaying of
inner demons, the ego’s ignorance and evil tendencies that spill their poison out into the world.

Related to this is “thwarting adversity” (uccatana) in verses 3 and 4. The Sanskrit term can mean
either ruining an adversary, using magic to stop another person from performing certain actions,
eradicating something, or driving away a pernicious influence. Since causing harm to others is
incompatible with spiritual advancement, uccatana has to be understood here as the mental
eradication of internal forces that obstruct right knowledge. Similarly, “sovereignty” in verse 14
ultimately refers to power not over others but over one’s lower self, the ego.

The person who surrenders to the Devl with complete devotion receives her protective grace in
this life and liberation afterward (verse 10). Compare the Narayanlstuti’s teaching on worldly
enjoyment and final liberation in the Devimahatmya (11.7). There is no reason not to be devoted to
the Devi, who is the source of all good, declares the Kilaka (verse 14). In the same way that the
Devimahatmya promises that she comes to those who remember her (4.35; 5.6), the Kilaka reveals
that the Devl dwells always in the heart that remembers her. The secret, the key, is to devote heart and

mind to her. As she proclaims in the Devimahatmya, “This entire glorification (mahatmya) of mine
draws one near to me. Therefore this poem of my glory is to be recited by those of concentrated mind
and heard always with devotion, for it is the supreme way to well-being” (12.20; 12.7).
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RATRISUKTA
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OM. The goddess Night, approaching, illumines every direction with her eyes. She has put on
all her glories.

3MEYT AT FHaar 398 |
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The immortal goddess has filled the world’s breadth, heights, and depths with her light. She
drives away the darkness.

% TEORITRATSY ST |
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The approaching goddess follows upon her sister, Dawn, at whose coming the darkness
likewise departs.

g1 A1 3 I 99 | J geaigente |
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4. Now she is upon us: at her coming we go to rest as birds to their nest in a tree.

= ST Srfderd 3 gg=r = 9T |
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The villagers have gone to rest, and so, too, all the creatures that walk or fly, even the
ravenous hawks.

AT IR Iob TIT A |
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Ward off the she-wolf and the wolf, ward off the thief, O wave of darkness, and be easy for
us to pass through.

l.

2.

3.

5.
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7. For now, the palpable blackness crushes down upon me. O Dawn, collect it dutifully.

39 o 3T g9Tehe gUIsT gfediad: |
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2 As you would accept a precious herd of cattle, O daughter of heaven, O Night, accept this
' hymn, offered as if to a conqueror.










Ratrisukta Commentary

At face value, the Ratrisukta (“Hymn to Night” [RV 10.127]) is a glorious nature poem in praise of
the deified nmight, described as a beautiful goddess whose many eyes are the stars that illumine every
quarter. Her approaching darkness causes people, animals, and birds to seek rest. But there are
predators, animal and human alike, that lurk in that darkness. Against them the hymn appeals for
protection and easy passage through the night until, as surely as the crushing blackness engulfs the
earth like a wave, Night’s sister, Dawn (Usas), heralds the returning light of day.

This earliest hymn to the goddess Ratri reveals her benevolent and terrifying faces, but a later
gloss appended to the Rgveda immediately after the Ratrisukta concentrates on her auspicious,
restful, and protective nature. That text, the Ratrlkhila, presents many themes found later in the
Devimahatmya and employs the same epithets and entire verses that are markedly similar. Four times
in three verses it refers to the personified Night as Durga (RV Kh 4.2.5, 12, 13).! In Vedic worship,
Ratri was closely identified with Vak, Sarasvatl, and Aditi, who were considered one and the same
goddess, the supreme deity further identified with Durga.?

From a metaphysical standpoint, Ratri represents the obscuring maya, the power that
simultaneously projects the world and envelops it in spiritual darkness. Yet, as surely as night
follows day, Ratri’s sister, USas, heralds the approaching light. The Devl’s inseparable faces—the
night of duality that deceives and the illuminating light of dawn that points toward enlightenment—
represent in turn the ignorance and falsehood of ordinary human awareness, and the blissful
knowledge of Brahman.? With darkness comes fear, for what dangers may lurk there unseen? For no
small reason the Devimahatmya calls Mahamaya “the terrifying night of delusion” (1.78), referring
to the embodied human state. Nevertheless, we must not forget that the dark goddess merely veils her
own light, for beyond ignorance and knowledge she is self-luminous consciousness.*
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DEVISUKTA
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OM. I move through the gods of storm and light, through the gods of the heavens, through all
1. the gods. I uphold the lords of day and night, the sovereign of the atmosphere, the god of fire,
and the benevolent celestial guardians.

IE ATHE T eiE seRgd q9T W1 |
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I bear the nectar of immortality. I support the creator of living beings, the protector of the
2. universe, and the gracious lord of prosperity. I bestow wealth on those who prepare the
sacrifices and offer the oblations with an attentive mind.

3E AT AFHAT AGAT TR ST THHT AT |
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I am the sovereign in whom all the auspicious gods are united. Shining with consciousness, |
3. am foremost among those worthy of worship. The gods diffuse me in every direction, my
presence abiding in many places and revealed in manifold ways.

T A1 AT A fauaia o qiera T § Jonageey |
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Through me alone all mortals live who see and breathe and hear what is said, not knowing
that they abide in me. Hear me as I speak the truth to you.

IEHT TS FIH I A0S AN |
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I myself proclaim this, which is pleasing to gods and men alike: I make mighty whomever I
wish, I make him devout and open his eyes to right understanding.

€ T GRT AN TS IR &aT 3 |
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For the god who puts evil to flight, I draw the bow, that his arrow may strike down the hater
of devotion; such is the fervor I stir within that man. Through heaven and earth I extend.

I8 g Tyavgeg qd99 99 gifvesE=: 993 |
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At the summit of creation, I bring forth the heavens. My creative power flows from amid the
7. waters of the infinite ocean. Thence I spread through all the worlds and touch yonder heaven
with my vastness.

IEHT 19 3T FITRIRIHTON YF91 f5ar |
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2 I breathe forth like the wind, setting all the worlds in motion. So great have I become in my
' splendor, shining far beyond heaven and earth.

6.









Devisukta Commentary

The hymnist of the Devistikta (RV 10.125) is Ambhrni, the daughter of a Vedic sage. Inspired with
the knowledge of the Self, she becomes the seer through whom the goddess Vak proclaims her own
glory. To appreciate the full import of this remarkable hymn, we must keep in mind that Vak,
Sarasvatl, and Aditi are one and the same goddess, the source of all powers of heaven and earth. The
Brhaddevata, a large work that explains the deities of the Rgvedic hymns, further identifies this
supreme goddess with Durga (BD 2.79).! Reinforcing that identity, the text of the Devimahatmya
itself specifies that when Suratha and Samadhi worshiped on the river bank, they chanted the
Devisukta (13.9). The Devl whom the king and merchant addressed is none other than the primeval
Great Goddess who spoke through Ambhrn1, the Rgveda’s female seer.

The Devisukta belongs to the most highly-developed phase of early Vedic philosophical thought,
which leans increasingly toward metaphysical inquiry. Its archaic language presents a number of
difficulties, not the least of them a pervasive use of ordinary words in a metaphorical sense. Because
the associations for many words employed as symbols of other things are lost on us today, literal
translation tends to obscure the meaning that would have been obvious to the original hearers. The
foregoing translation interprets the meaning behind the metaphors. A more literal version follows
below, along with explanatory comments.

1: “I go about with the Rudras, the Vasus, I with the Adityas and also with the All-Gods. I uphold
both Mitra and Vanina, I both Indra and Agni, I the ASvins.” The verb cardami means variously “I go,”
“I move,” or “I act.” It comes from the verbal root car, which implies movement in space and time
and relates to the dynamic nature of Sakti. The names of the gods occur in the instrumental case,
which denotes either accompaniment or agency. It is quite possible to read this verse as either “I go
about with the gods” or “I work through the gods.” Given that the speaker is the supreme Devl, it
makes better sense to think of the gods as agents of her power than to consider her their mere
traveling companion; it is logically consistent with the rest of the hymn to understand her as the
indwelling presence that empowers the gods. The translation replaces the names of the Vedic deities,
which no longer have meaningful immediacy, with their functions, because the realities of storm,
sunlight, and nature’s luminosity cannot fail to communicate. The term viSvadevas is especially
ambiguous, because it means either “all the gods™ or, alternatively, “the All-Gods,” a particular but
vaguely defined class of sky deities.

2: “I uphold the Soma to be pressed, and I [uphold] Tvastr, Pusan, [and] Bhaga. I grant wealth to the
attentive sacrificer who offers oblation, who presses [the Soma].” The juice of the sacred soma plant
played a significant role in Rgvedic ritual because of its mind-altering, ecstasy-inducing properties.
Offered to the gods and ingested by the priests, soma was highly prized as the nectar of immortality.
Its use died out by Brahmanic times, and its identity was lost, although its recently proposed
identification with Amanita muscaria, the fly-agaric mushroom, is highly persuasive.”? In later
mythology soma became connected with the moon, which was thought to be the receptacle of amrta,



the nectar of immortality. In the metaphoric language of the Rgveda, soma also represents the infinite
ocean of bliss and creative energy, which is identical to the Devl’s ultimate being as Adya Sakti. For
the Devl to say in the Devisukta that she supports that which is her very nature is to proclaim that she
is the self-existent One and the womb of all possibility.? Similarly, she supports (and acts through) the
deities or divine energies that fashion the forms of life, sustain them, and grant prosperity and well-
being.

3: “I am the queen, who gathers treasures together, the conscious (or knowing) one, first among those
worthy of worship. The gods have diffused me in many directions, being in many places and made
known in various ways.” In the Rgveda the word vasu, generally translated here as “treasures,” has
the primary meaning of “gods,” and especially the luminous sky deities. “Wealth” or “property” is
another legitimate reading, but the reference to wealth in the preceding verse uses another word,
dravina. The context of the present verse supports the reading of “gods,” among whom the Dev1, the
supreme consciousness, 1s foremost. Precisely through those gods, who are but facets of her power, is
the all-pervading divine energy-consciousness spread throughout the world in many ways.

4: “Through me he eats food, who sees, who breathes, who hears what is spoken. Knowing it not,
they dwell beside me. Hear me tell you that which is worthy of faith.” Here, eating is a metaphor for
living, the embodied experience that entails metabolic processes, movement, perception, cognition,
and all other functions of human intelligence, except for the higher awareness that the Devl is the
source of them all. To become awakened to that supreme truth is the purpose of sadhana, for which
righteous living is a prerequisite. Yet even those who are unaware of the divine presence are

sustained by the Mother’s grace.*

5: “I myself proclaim this, which is esteemed (or welcomed) by gods and men. Whomever I wish (or
love), him I make mighty, him [I make] a brahmana, a seer, a man of good understanding.” The terms

brahmana, seer” and man of good (or clear) understanding represent, in the broadest possible
sense, people who are awakened in turn to devoutness, divine vision, and spiritual knowledge.

6: “I draw the bow for Rudra, that his arrow may strike down the hater of devotion. I rouse [the wise]
man to fervor (or battle); I penetrate heaven and earth.” Rudra should be thought of as a manifestation
of the Devl’s own energy, and his bow as a metaphor for right intent, shooting the arrows of thought
that destroy the obstacles to the higher knowledge that connects the human to the Divine. The person
roused to excited action 1s the awakened votary of the previous verse, and the action both pertains to
and proceeds from inner states of awareness. The word battle can also be understood as a debate
between sages; such rhetorical contests were common in Vedic times as a means of arriving at

spiritual truth.> At the end of the verse, the subject shifts abruptly to the Dev1’s all-pervasiveness.

7: “At the summit of this world, I give birth to the father; my womb is in the midst of the waters, in the
ocean. Thence I extend through all worlds and reach up to yonder sky with my greatness.” The father
is the sky or heaven, and the Devl’s womb (yoni), sometimes translated as “origin” or “home,” is her
creative power, inherent in the metaphoric waters of the ocean, which symbolizes infinite
beingconsciousness. From this emanates the whole of the universe, pervaded by the same divine



consciousness from which it originates. As in the Devimahatmya, the Divine Mother is both source
and manifestation.

8: “I blow forth like the wind, resolutely commencing all worlds. Beyond heaven, beyond this earth,
to such an extent have I become in my glory.” Here Vak likens her energy to the wind, breathing forth
all the forms of creation. Yet, even in her all-pervading immanence, she surpasses the limits of the
wide world and the vaulted heavens, for ultimately, she is the transcendent Absolute.
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The king said:
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1 OM. Blessed one, you have told me about Candika’s manifestations. Be pleased, O knower
' of what is sacred, to speak of their essential nature.

RIS YT 3T Ty I 9 {57 |
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7 Accepting my reverence, O twice-born, tell me everything of the Dev1’s true being, and by
' what manner, by which ritual I am to worship.

NS |
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This is the supreme secret, and it is said that it should not be divulged. But ook how devoted
you are! There is nothing I would not tell you, O king.

AT HETSEHTRATOT GRHZR] |
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First and foremost is Mahalaksmi, who holds the three forces of creation. She is the supreme
4. sovereign. She is both defined by form and indefinably formless; having manifested in every
way, she abides in everything.

g T8t W qru 9 Syt |
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5. She holds a citron, mace, shield, and drinking vessel. On her head, O king, she bears a
serpent, linga, and yoni.

TABSIATONT AR |
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Her complexion is the color of molten gold, and like molten gold, her ornaments shine. She
filled the entire void with her radiant light.

3[4 ASRIS e [ qara |
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6.

Seeing the entire universe a void, the supreme sovereign conceived a surpassing form
through her power of tamas.

AT TR G RRIT STrEdaR=AT |
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She became a woman, shining black like collyrium, teeth glistening in her lovely mouth, her
eyes wide, her waist slender,

P BRIP RGSFATTYT |
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her four hands adorned with sword, drinking-cup, head, and shield, her neck garlanded with
strands of headless torsoes and a necklace made of skulls.

T G HeTHeHT AT FHEHT |
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10 The dark one, this fairest of women, asked Mahalaksmi, ‘“Mother, give me my names and
' deeds. Salutations to you again and again.”

AT I HETHEH AT FHSHH |
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Mahalaksmi answered her, the dark one fairest among women, “I give you the names [you
11 ) : .
will be known by] and the actions [you will perform].

7.

9.
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Mahamaya, Mahakall, Mahamarl, Ksudha, Trsa, Nidra, Trsna, Ekavira, Kalaratri,
Duratyaya—
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13 these are your names, and their meanings will be revealed by your actions. Understanding
' your actions through them, whoever reflects on them will attain happiness.”

AT AT HeTSEHT: TRTITR 9 |
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14 O king, when she had spoken to her thus, Mahalaksmi, through her surpassingly pure power
' known as sattva, assumed another unequaled form, lustrous like the moon.
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12.

She became an exquisite woman, holding prayer beads and goad, vina, and book. And to her
Mahalaksmil gave names:
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Mahavidya, Mahavani, Bharatl, Vak, Sarasvatl, Arya, Brahml, Kamadhenu, Vedagarbha
and DhiSvarl.
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15.

16.

17 Then Mahalaksmi said to Mahakall and Mahasarasvatl: “Goddesses, bring forth couples,
' male and female, according to your own natures.”

I FAT d HETGEHT: 99 WY a9 |
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Having spoken thus, Mahalaksmi produced her own female and male couple, born of the
18. golden womb, resplendent, and seated on a lotus.
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The Mother called the male Brahma, Vidhi, Virinca, Dhatr; and she called the female Sr1,
Padma, Kamala, Laksmi.
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Likewise Mahakall and Bharati each produced a couple. I shall tell you their forms and
names.
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19.

20.

Mahakall brought forth a blue-throated, red-armed, white-limbed, and moon-crested male,
and a white female.
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He is Rudra, Sankara, Sthanu, Kapardi, and Trilocana. The woman is Trayl, Vidya,
Kamadhenu, Bhasaksara, and Svara.
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[Maha]sarasvatl brought forth a shining white female and a blue-black male, 0 king. I shall
tell you their names.
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[His are] Visnu, Krsna, HrsikeSa, Vasudeva, Janardana; [hers are] Uma, Gaurl, Safl,
Candi, Sundarl, Subhaga, Siva.

21.

22.

23.

24.
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5. In that way, the three young women at once assumed maleness. Those who are able to see
will certainly see, but not the rest who remain uncomprehending.
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Then, O king, Mahalaksmi presented Trayl as a wife to Brahma, Gaurl to Rudra, and Sr1 to
Vasudeva.
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27 Virinca united with Svara and created an egg. The blessed, heroic Rudra, together with
"~ Gauri, broke it open.
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Within the egg, O king, was the primary matter, destined to evolve into all the universe,
moving and unmoving, consisting of the five gross elements.
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29 KeSava, together with Laksmi, nourished and protected it. MaheSvara, along with Gauri,
' dissolved all the universe.
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O great king, Mahalaksmi is the supreme sovereign, the true essence of all that is. She is
30. : : :
both formless and with form, bearing various names.
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31. She can be described by different names, yet by no other name [can she truly be known].

26.

28.













Pradhanika Rahasya Commentary

Known as Rahasyas (“secrets”), the three angas usually recited after the Devimahatmya form a
continuation of King Suratha’s dialogue with Medhas and relate to the manifestations of Sakti. If the
function of the three preliminary angas is to assure the reciter’s safe access to divine power, the
purpose of the Rahasyas is to instruct in philosophy and ritual worship. These three closely related
texts have been called the “carliest systematic statement of Sakta philosophy.”!

The Pradhanika Rahasya (“The Secret Relating to Primary Matter,” or “The Preeminent Secret”)
takes as its point of departure the Brahmastuti’s phrase “differentiating into the threefold qualities of
everything” (DM 1.78). In considering how the singular ultimate reality assumes the multiple forms of
the phenomenal universe, the Pradhanika Rahasya first describes the differentiation of the gunas as
taking place within the Devl herself and remaining at the unmanifest (avyakrta) stage.?

Attempting to describe the indescribable, Medhas paradoxically uses vivid mythological images to
refer to unmanifest states of being, beginning with a verbal portrayal of Mahalaksmi as the supreme,
formless “form” of the Devl, containing the three gunas in perfect, non-manifesting equilibrium
(verse 4). He describes the symbols of her powers held in her four hands, and on her head the coiled
serpent representing the cosmic cycle of time; the linga, symbolizing absolute consciousness; and the
yoni, standing for relative consciousness (verse 5).

Alone in an emptiness paradoxically filled with her own light (verse 6), Mahalaksml assumes a
second form, made from unalloyed tamas. Usually the word tamas is translated in this verse as
“darkness,” which makes a dramatic effect; but it should be remembered that any English word—for
example, “darkness, inertia, ignorance, illusion, veiling”—describes only the visible effects of tamas
and not the pure energy in itself.

The names of the tamasic, four-armed Mahakali, revealed in verse 12, encompass proper names,
personified qualities, and descriptive epithets. In my translation, I have retained the original Sanskrit
forms as capitalized names—indeed, verse 11 announces them as names—but their meanings are
significant. Mahamaya (“Great Illusion”) is the divine power that makes the phenomenal universe
cognizable to the senses. Mahakall (“Great Darkness™) signifies pure tamas personified. Mahamarl
(“Great Destroyer”) indicates a form of Durga. The others are Ksudha (“Hunger”), Trsa (‘“Thirst”),
Nidra (“Sleep”), Trsna (“Desire”), Ekavira (“Foremost Heroine”), Kalaratri (“Dark Night”),
Duratyaya and (“Inscrutable One™).

Next, Mahalaksmi assumes a form made of pure sattva (verse 14) and receives her names (verse
16). They are Mahavidya (“Great Knowledge”), Mahavani (“Great Sound”), Bharatl
(“Eloquence”™), Vak (“Speech”), Sarasvatl (“Flowing One”), Arya (“Noble One”), Brahml (the Sakti
of Brahma), Kamadhenu (“Wish-Fulfilling Cow,” a reference to the Devl’s nurturing aspect),
Vedagarbha (“Womb of the Vedas”), and DhiSvarl (“Sovereign of Wisdom™). Three of these refer to
the creative capacity of sound, speech, and language. DAl in the final epithet signifies thought,
especially of a religious nature, such as meditation or prayer, or more generally reflection,
intelligence, wisdom, knowledge, or art—all functions associated with sattva.

After differentiation, each guna generates a polarized pair of offspring, represented as male and



female (verses 17 through 25). This polarization can be thought of as analogous, in the scientific
view, to the up and down differentiation of quarks, positive and negative electrical charges, or the
north and south poles of a magnet.

Again, there are the names. Mahalaksmil’s male offspring is Brahma, also called Vidhi
(“Creator”), Virinca (etymology uncertain), and Dhatr (“Supporter”); the female is Sri (“Splendor”),
Padma (“Lotus”), Kamala (“Lotus”) and Laksmi (“Good Fortune, Prosperity”’). Mahakall’s male
offspring is Rudra (“Howling One”) or Siva, also called Sankara (“Causing Prosperity, Beneficent,
Auspicious”), Sthanu (“Standing Firmly, Motionless”), Kapardl (“He of Matted Locks”), and
Trilocana (“Three-Eyed”); the female is Sarasvatl, also called Trayl (“Three [Vedas]”), Vidya
(“Knowledge”), Kamadhenu (“Wish-Fulfilling Cow”), Bhasaksara (“Letters of Speech”), and
Svara (“Sound, Speech”). Mahasarasvatl’s male offspring is Visnu, whose other names include
Krsna (“Dark One”), HrsikeSa (“He Whose Hair Stands on End [with Joy]”), Vasudeva (“God of
Gods”), and Janardana (“Exciting, or Agitating, Men”); the female is Uma (a name of Parvatl), also
known as Gaurl (“Shining One”), Satl (“Your Ladyship,” a name of Durga, sometimes described as
Truth personified), Candi (“Fierce, Impetuous”), Sundar1 (“Beautiful”), Subhaga (“Possessing Good
Fortune, Blessed”), and Siva (“Auspicious”).

The marriages that couple the tamasic Sarasvatl with the rajasic Brahma, the rajasic LakSmi with
the sattvic Visnu, and the sattvic Gaurl with the tamasic Rudra signal the beginning of the gunas’
process of interaction (verse 26), which leads to all the activity of the universe. Brahma and
Sarasvatl produce a cosmic egg, which Rudra and Gaurl break open (verse 27), releasing the
pradhana—primary, unevolved matter, which will evolve through the further and increasingly
complex combining and recombining of the gunas into the five subtle elements (tanmdatras) and then
into the five gross elements (mahabhutas) of space, air, fire, water and earth. Although the concept
of the physical world as consisting of five elements may seem archaic and quaint, note how scientific
it truly is. Air, water, and earth represent the three states of matter—gaseous, liquid, and solid. These
states are determined by temperature (fire) and can only exist within space.

Then Visnu and Laksmil nourished and protected the creation, and Siva and Gaurl dissolved it
back into its source (verse 29). Note that Medhas relates this in the past tense, as if to say that all this
happened, happens, and will happen again in a never-ending pulsation of evolution and involution.

The Dev1 is both the ever-changing forms of existence and the formlessness of pure being (verse 30)
—that is the pre-eminent secret. According to her manifestations, she is known by many names, yet no
name can reveal the fullness of her true nature, which is the infinite Self (verse 31).
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OM. The Devi, who appears manifest in three ways—as containing the three gunas, as dark,
and as brilliantly pure—is called Sarva, Candika, Durga, Bhadra, and Bhagavati.
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She is said to be Visnu’s mystic sleep, Mahakall, whose energy is tamas, whom Brahma,
seated on the lotus, praised that she might destroy Madhu and Kaitabha.
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She has ten faces, ten arms, and ten feet. She is lustrous as collyrium; she shines radiantly, as
if garlanded with her thirty eyes.
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O king, even though she is of frightful appearance with glistening teeth and fangs, she is the
beauty in form, the foundation of all loveliness and great splendor.
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She bears the sword, arrow, mace, spear, discus, conch, and sling; she carries the iron club
and bow and a head dripping with blood.

3.
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6 She is Visnu’s deluding power, the inscrutable Mahakall. When pleased, she brings all that
' 1s moving and unmoving under her worshiper’s control.
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7 She who emerged from the bodies of all the gods as boundless light is Mahalaksmi, who
' contains the three energies, and who became embodied as Mahisa’s slayer.
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2 White 1s her face, deep blue her arms, brilliant white the orbs of her breasts, red her waist,
' red her feet, deep blue her arousing shanks and thighs.
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9 Many-colored is her lap. Bedecked with multihued garlands and raiment, she is variously
' anointed and abounds in a beauty that is pure loveliness.
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10 Although she has a thousand arms, she should be worshiped in eighteen-armed form. The
' weapons here described proceed in order from her lower right hand:
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1 prayer beads, lotus, arrow, sword, thunderbolt, mace, discus, trident, ax, conch, bell, and
' noose,
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12. spear, staff, shield, bow, drinking-vessel, and waterpot. She whose arms are adorned with
these weapons, she who is seated on the lotus,
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13 the sovereign who encompasses all the gods, this Mahalaksmi is to be worshiped, O king.
' Doing so, one becomes the master of all the worlds and of the gods.
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She who was born from the body of Gaurl and who embodies the sole energy of sattva is
proclaimed to be [Maha] sarasvati, the destroyer of the demon Sumbha.
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In her eight arms she carries the arrow, pestle, spear, discus, conch, bell, ploughshare, and
bow, O king.
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When worshiped with devotion, she grants omniscience. She is the goddess who crushed
NiSumbha and destroyed the demon Sumbha.
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14.

15.

16.

17 Thus, O king, the true nature of the Devl’s embodied forms has been told to you. Hear how
' the mother of the world is worshiped in her individual forms.
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18 When Mahalaksmi is worshiped, Mahakall and [Maha] sarasvatl are to be worshiped on
' her right and left. At the back are the three couples:
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Brahma and Sarasvatl in the middle, Rudra and Gaurl on their right, and Visnu and LakSmi
on their left, with the three goddesses standing forward.
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The eighteen-armed [Mahalaksmi] is in the middle, the ten-faced [Mahakali] on the left, and
20. the eight-armed [Mahasarasvatl] on the right. [Maha] laksmi is to be worshiped as the
primary deity.
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When this eighteen-armed form is worshiped, O king, along with the ten-faced and eight-
armed forms, then on the right and left,
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time and death should be worshiped to allay all misfortune. When the eight-armed slayer of
the demon Sumbha is worshiped,
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her nine Saktis should be worshiped and also Rudra and Vinayaka. With the hymn that begins
“Salutation to the Dev1” [the Aparajitastuti] one should honor Mahalaksmi.
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In the worship of the three manifestations, the verses of their respective hymns should be
uttered. The eighteen-armed slayer of Mahisa is to be worshiped [as foremost, for]

21.

22.

23.

24.
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she herself is proclaimed as Mahalaksmi, Mahakall, and [Maha]sarasvatl, the great ruler of
all worlds, reigning over the virtuous and the wicked.
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26 One who worships Mahisa’s slayer becomes master of the world. To Candika, the upholder
' of the worlds, who 1s tender toward her devotees, one should offer worship
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with oblations and the like, with adornments, with flowers perfumed with sandal paste, with
whole blossoms, incense and lights, and with all manner of food offerings,
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with blood sacrifice, flesh, and wine, O king, and with prostrations, the ritual sipping of
water, and sweetly fragrant sandalwood,
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with offerings of camphor and betel nut, all made with complete devotion. On the left side in
front of the Devl, the great decapitated demon,
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30 Mahisa, should be honored, having attained union with her who is supreme. On the right side
' in front, the lion, who is the whole and mighty dharma,
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25.

27.

28.

29.




the Dev1’s mount, should be worshiped, for he sustains all that is moving and unmoving, With
one-pointed mind the wise one should sing her praises,
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30, then, with folded hands, should praise her with these episodes [of the Devimahatmya] or by
the middle one alone, but not by one only of the other two
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or by chanting half an episode, for that would create a weak point in the recitation.
Circumambulating the deity reverently with hands folded on the head,
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one should vigorously ask for forgiveness again and again from the sustainer of the world.
With each verse should one make an oblation of milk, sesame, and ghee.
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Or, one can make an auspicious offering to Candika with the verses of the
35. [Devimahatmya’s] hymns. With the mind turned inward and fully concentrated, one should
worship the Dev1 with the “salutation verses” [the Aparajitastuti].

T A T JUIHRI AT |
R qrauEEn Aivgent =31 Jad 11 24 ||

Intent on devotion, with hands folded and head bowed in reverence, deeply collected in

36. oneself, one should meditate on the supreme Candika for a long while and become filled
with her.

31.

33.

34.
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One who daily worships the supreme sovereign in this way, having accordingly experienced



37.  all enjoyment with dispassion, attains union with the Devl.
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38 If one does not always worship Candika, who is tender toward her devotees, his merits will
' the supreme sovereign bum to ashes.
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39 Therefore, O king, worship Candika, the great ruler of all the worlds, in the prescribed
' manner, and you will attain happiness.










Vaikrtika Rahasya Commentary

The Vaikrtika Rahasya (“The Secret Relating to Transformation”) concentrates on the supreme Devl’s
modification (vikrti) from formlessness to perceptible form. The opening verse asserts that she who

is known by such names as Durga and Candika, assumes three aspects: one containing all three
gunas, one expressing pure tamas, and one expressing pure sattva. This cosmogony reflects the text’s
Vaisnava Tantric stance; instead of characterizing Mahalaksmi as the purely rajasic emanation of the
Absolute, comparable to the tamasic Mahakall and the sattvic Mahasarasvatl, it presents her as
triguna and therefore foremost of the three.

The description of the dark, ten-armed Mahakall (verses 2 through 6), slayer of Madhu and
Kaitabha, corresponds to that of the dhyana that precedes the Devimahatmya’s first chapter.
Likewise, verses 7 through 13 agree with the description of the eighteen-armed Mahalaksml in the
dhyana preceding the second chapter, portraying her as the goddess of boundless light, who took form
in order to slay Mahisasura. Note that her white, dark blue (or black), and red features symbolize the
three gunas (verse 8), and that she is variously hued (citra), her full range of colors proceeding from
the subsequent combining and recombining of the primary gunas (verse 9). The description of the
sattvic, eight-armed Mahasarasvatl, the slayer of Sumbha, likewise corresponds to the dhyana that
introduces the Devimahatmya’s third carita at Chapter 5.

The remainder of the Vaikrtika Rahasya is concerned with formal worship through visualization,
meditation, ritual offerings, and the chanting of the Devimahatmya, with emphasis on the special
importance of the Aparajitastuti.
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1 OM. She who will be born to Nanda and named Nanda Bhagavatl, when praised and
' worshiped with devotion, will grant mastery over the three worlds.
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Her beauty shines like the finest gold, her garments are of golden brilliance. Golden is the
Dev1’s splendor, and of pure gold are her adornments.
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Lotus, goad, noose, and conch grace her four arms. She is Indira, Kamala, Laksmi, Sr1,
seated on a resplendent lotus.
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O faultless one, the goddess of whom I now speak is called Raktadantika. I will describe her
true nature; listen, for it allays all fears.
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Red 1s her clothing, red her body, red the ornaments on all her limbs, red her weapons, red
her eyes, and red her hair. Great indeed is the terror she inspires.

4,
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Red are her rending talons, red her teeth, and red her fangs. As a wife is loving toward her
husband, the Dev1 loves the person who is devoted to her.
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She is expansive like the earth, and her two breasts are like Mount Meru—tull, heavy,
massive, and alluring.
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Firm and exquisite, they hold the milk of perfect bliss. With these breasts that satisfy all
wants, the Devl nourishes her devotees.
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6.

7.

8.

She carries sword, drinking vessel, pestle, and plough, the Devl known as the red Camunda
and Yogesvarl.
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She pervades the entire world, unmoving and moving. One who worships her with devotion
extends throughout the universe.
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As a woman attends her beloved, the Devl attends one who constantly turns the mind to this
wonderful hymn to Raktadantika.
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10.

11.



Sakambhari’s color is blue, her eyes like a blue lotus, her navel deep, and her slender waist
adorned with three folds of skin.
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Her breasts are firm, even, and full, rounded, plump and solid. Reposing on a lotus, she
holds a handful of arrows, a lotus blossom,

12.

13.
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and all manner of flowers, tender plants, roots, fruits, and vegetables in dazzling abundance,
with tastes to please every palate, said to remove all fear of hunger, thirst, and death.
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The supreme sovereign bears a bow of glittering splendor. She is celebrated as Sakambharl,
Sataksl, and Durga herself.
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Free from sorrow, subduing evil, allaying difficulty and misfortune, she is Uma, Gaurl, Satl,
Candi, Kalika, and Parvatl.
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By praising Sakambharl, contemplating her, repeating her name, worshiping her, and
17. surrendering to her, one quickly obtains the everlasting reward of food, drink, and freedom
from death.

Y S1SI0T I SEEaHFYTYRT |
IIMSSEAT AR JAGHTITERT 1 2¢ I

18 Bhima also is colored blue, with shining fangs and teeth. A wide-eyed woman with full,
' round breasts,

14.

15.

16.
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she holds a glittering scimitar, drum, head, and drinking-vessel. She is called the solitary
warrior, Kalaratri, praised as the granter of desires.

ASHUSESSHS] Yl e~ |
FETSTAT <47 REMROSET 11 20 1

20 Bhramarl, inviolable within her encircling light, is a many-splendored goddess, anointed
' with various perfumes and adorned with multihued gems.
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With multicolored bees in hand, she is sung of as the great pestilence. Thus, O lord of the
earth, are explained the incarnations of the Devl,
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29 of the mother of the world, of Candika, renowned for satisfying every desire. This is the
' supreme secret, which you must not divulge to anyone,
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19.

21.

this explanation of her divine embodiments that yields the desired results. Therefore, with
unflagging perseverance, repeat the Devl’s name unceasingly.
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By proper recitation of the verses [of the Devimahatmya], you will be released from your
24. offending acts acquired over seven lifetimes, even those as heinous as the slaying of a

Brahmana.

23.



Meditation on the Dev1 is, I proclaim, the great secret of secrets, and if you persevere, it will
grant the fulfillment of your every desire.









Murtirahasya Commentary

The Murtirahasya (“The Secret Relating to Forms”) elaborates on the Devl’s further earthly
manifestations as foretold in Chapter 11 of the Devimahatmya. It describes the iconography of these
five incarnations and specifies the benefits of worshiping them. Despite the often fierce
characteristics ascribed to some of these forms, more important are the Devl’s maternal beneficence
and salvific power, which show recurring ties to agricultural and other terrestrial themes.

The Murtirahasya falls into five sections, each dealing with one of the five incarnations. First is
Bhagavatl Nanda or Vindhyavasini (verses 1-3, DM 11.41-42). Next comes Raktadantika (verses
4-11, DM 11.43-45). Her name means “the redtoothed one,” and the emphasis on red, the color of
blood, underscores her terrifying, rajasic fierceness, even while she is likened to the expansive,
fertile earth, a reminder that the energies of nature are both destructive and beneficent. Sakambharl
(verses 12—17, DM 11.46-50) is the earth itself, and her body is blue, just as the planet Earth, seen
from space, appears blue. A carved seal from Harappa pictures a naked goddess with a plant issuing
from her womb, and possibly this artifact, dating back perhaps four and a half millennia, illustrates
Sakambharl or her prototype.! S@kambharl’s abdominal furrows are clearly an agricultural allusion,
and she is further described as holding a great variety of edibles brought forth from her own body.
The passage identifies her, the great Earth Mother, with Durga, Uma, Gaurl, Kalika, and other names
of the supreme Devi. Bhima (verses 18-19, DM 11.51-52), also blue, represents her dark aspect,
with allusions to death and dissolution. And Bhramarl (verses 20-21, DM 11.53-55), the fifth
embodiment, appears in a dazzling display of light and color. She, too, manifests as both terrible and
auspicious, on the one hand being called “the great pestilence,” and on the other symbolizing sexual
attraction (and therefore procreative power) through the metaphor of the bee.

Medhas’s final word to King Suratha summarizes the supreme secret: that constantly repeating

Candika’s name, reciting the Devimahatmya, and meditating on the Devl are the way to eternal
bliss.
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kalas ca dattavan khadgam tasyas carma ca nirmalam
ksirodas camalam haram ajare ca tathambare
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cudamanim tatha divyam kundale katakani ca
ardhacandram tatha Subhram keyuran sarvabahusu
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nupurau vimalau tadvad graiveyakam anuttamam




angullyakaratnani samastasvanguliSu ca

fagerTt 281 A2 93] T |
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viSvakarma dadau tasyai paraSum catinirmalam
astrany anekarupani tatha ‘bhedyam ca damsSanam
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amlanapankajam malam Sirasy urasi caparam

adadaj jaladhis tasyai pankajam catiSobhanam
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himavan vahanam simham ratnani vividhani ca

dadav asunyam suraya panapatram dhanadhipah
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PER 331 I 99 J: GrIIH 11 32 1)

Sesas ca sarvanageSo mahamanivibhusitam
nagaharam dadau tasyai dhatte yah prthivimimam
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anyair api surair devl bhusanair ayudhais tatha
sammanita nanadoccaih sattahasam muhur muhuh
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tasya nadena ghorena krtsnam apuritam nabhah
amayatatimahata pratiSabdo mahanabhut
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cuksubhuh sakala lokah samudras ca cakampire
cacala vasudha celuh sakalas ca mahldharah
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jayeti devas ca muda tam Ucuh simhavahinim
tustuvur munayas cainam bhaktinamratmamurtayah

T I T ASRTRRY: |
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drstva samastam samksubdham trailokyam amararayah
sannaddhakhilasainyaste samuttasthur udayudhah
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ah kim etad iti krodhad abhaSya mahisasurah
abhyadhavata tam Sabdam aSeSair asurair vrtah
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sa dadarSa tato devim vyaptalokatrayam tvisa
padakrantya natabhuvam kiritollikhitambaram

ksobhitaSesapatalam dhanurjyanihsvanena tam
diSo bhujasahasrena samantad vyapya samsthitam
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tatah pravavrte yuddham taya devya suradvisam
Sastrastrair bahudha muktair adipitadigantaram
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mahisasurasenanis ciksurakhyo
mahasurah yuyudhe camara$ canyai$ caturangabalanvitah
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rathanamayutaih sadbhir udagrakhyo mahasurah
ayudhyatayutanam ca sahasrena mahahanuh

T YRS 9agR: |
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paficasadbhisS ca niyutair asiloma mahasurah
ayutanam Sataih sadbhir baskalo yuyudhe rane
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gajavajisahasraughair anekaih parivaritah
vrto rathanam kotya ca yuddhe tasminn ayudhyata
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bidalakhyo ‘yutanam ca paficaSadbhir

athayutaih yuyudhe samyuge tatra rathanam parivaritah
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anye ca tatrayutaso rathanagahayair vrtah
yuyudhuh samyuge devya saha tatra mahasurah
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kotikotisahasrais tu rathanam dantinam tatha




hayanam ca vrto yuddhe tatrabhuin mahisasurah
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tomarair bhindipalai$ ca Saktibhir musalais tatha
yuyudhuh samyuge devya khadgaih parasupattiSaih
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kecic ca ciksipuh Saktih kecit pasams tathapare
devim khadgapraharais tu te tam hantum pracakramuh
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sapi dev1 tatas tani Sastrany astrani candika
lllayaiva praciccheda nijaSastrastravarSini
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anayastanana devl stuyamana surarSibhih
mumocasuradeheSu Sastranyastrani ceSvarl
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so ‘pi kruddho dhutasato devya vahanakesarl
cacarasurasainyesu vanesv iva hutaSanah
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nihSvasan mumuce yams ca yudhyamana rane ‘mbika
ta eva sadyah sambhuta ganah SatasahasraSah
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yuyudhus te paraSubhir bhindipalasipattiSaih
nasayanto ‘suraganan devisaktyupabrmhitah
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avadayanta patahan ganah Sankhams tathapare
mrdangams ca tathaivanye tasmin yuddhamahotsave
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tato devl triSUlena gadaya Saktivrstibhih
khadgadibhis$ ca SataSo nijaghana mahasuran
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patayamasa caivanyan ghantasvanavimohitan
asuran bhuvi pasena baddhva canyan akarSayat

g IR0 AT |
TqUeAT fama= stEar yia 3R 11 ue

kecid dvidhakrtas tiksnaih khadgapatais tathapare
vipothita nipatena gadaya bhuvi serate
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vemus ca kecid rudhiram musalena bhrsam hatah
kecin nipatita bhiimau bhinnah Sulena vaksasi

nirantarah Saraughena krtah kecid
ranajire Salyanukarinah pranan mumucus tridasardanah
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kesaiicid bahavas chinnas chinnagrivas tathapare
Siramsi petur anyesam anye madhye vidaritah
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vicchinnajanghas tv apare petur urvyam mahasurah
ekabahvaksicaranah kecid devya dvidhakrtah
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chinne ‘pi canye Sirasi patitah punar utthitah
nanrtus capare tatra yuddhe turyalayasritah
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kabandhas chinnaSirasah khadgaSaktyrstipanayah
tistha tistheti bhasanto devim anye mahasurah
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patitai rathanagasSvair asurai$ ca vasundhara
agamya sabhavat tatra yatrabhut sa maharanah
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Sonitaugha mahanadyah sadyas tatra visusruvuh
madhye casurasainyasya varanasuravajinam

ksanena tan mahasainyam asuranam tathambika



ninye kSayam yatha vahnistrnadarumahacayam
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sa ca simho mahanadam utsrjan dhutakesarah
sarlrebhyo ‘mararinam asun iva vicinvati
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devya ganais ca tais tatra krtam yuddham tathasuraih
yathaisam tustuvur devah puspavrstimuco divi
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r'Sir uvaca
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nihanyamanam tat sainyam avalokya mahasurah
senanl$ ciksurah kopad yayau yoddhum athambikam
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sa devim SaravarSena vavarSa samare surah
yatha merugireh Srngam toyavarSena toyadah
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tasya chitva tato devl lilayaiva Sarotkaran
jaghana turagan banair yantaram caiva vajinam
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ciccheda ca dhanuh sadyo dhvajam catisamucchritam
vivyadha caiva gatreSu chinnadhanvanam asugaih
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sa chinnadhanva viratho hatasSvo hatasarathih
abhyadhavata tam devim khadgacarmadharo ‘surah
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simham ahatya khadgena tiksnadharena murdhani
ajaghana bhuje savye devim apyativegavan
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tasyah khadgo bhujam prapya paphala nrpanandana
tato jagraha Sulam sa kopad arunalocanah
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cikSepa ca tatas tat tu bhadrakalyam mahasurah
jajvalyamanam tejobhl ravibimbam ivambarat
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drstva tad apatac chulam devl Sulam amuficata
tac chullam Satadha tena nitam sa ca mahasurah
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TSP IS ATIR ASSET: 1 22 1

hate tasmin mahavirye mahiSasya camupatau
ajagama gajarudhas camaras tridasardanah
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so ‘pi Saktim mumocatha devyas tam ambika drutam
hunkarabhihatam bhumau patayamasa niSprabham
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bhagnam Saktim nipatitam drstva krodhasamanvitah
ciksepa camarah Sulam banais tad api sacchinat
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tatah simhah samutpatya gajakumbhantarasthitah
bahuyuddhena yuyudhe tenocchais tridasarina
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yudhyamanau tatas tau tu tasman nagan mahlm gatau
yuyudhate ‘tisamrabdhau praharair atidarunaih
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tato vegat kham utpatya nipatya ca mrgarina
karapraharena SiraS camarasya prthak krtam
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udagras ca rane devya Silavrksadibhir hatah
dantamustitalai$ caiva karalasS ca nipatitah
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devi kruddha gadapatais curnayamasa coddhatam
baskalam bhindipalena banais tamram tathandhakam
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ugrasyam ugraviryam ca tathaiva ca mahahanum
trinetra ca triSulena jaghana parameSvarl
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bidalasyasina kayat patayamasa vai Sirah




durdharam durmukham cobhau Sarair ninye yamakSayam
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evam samkSlyamane tu svasainye mahisasurah
mahiSena svarlpena trasayamasa tan ganan
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kamscit tundapraharena khurakSepais tathaparan
langulataditams canyan Srngabhyam ca vidaritan
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vegena kamscid aparan nadena bhramanena ca
nihSvasapavanenanyan patayamasa bhutale
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nipatya pramathanikam abhyadhavata so ‘surah
simham hantum mahadevyah kopam cakre tato ‘mbika
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so ‘pi kopan mahaviryah khuraksunnamahitalah
Srngabhyam parvatan uccams cikSepa ca nanada ca
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vegabhramanaviksunna mahi tasya vyaSiryata
langulenahatas cabdhih plavayamasa sarvatah
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dhutaSrngavibhinnas ca khandam khandarh yayur ghanah
Svasanilastah SataSo nipetur nabhaso ‘calah
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51 T S{USHT Sh1T AZETT TSR 11 ¢ ||

iti krodhasamadhmatam apatantam mahasuram
drstva sa candika kopam tad vadhaya tadakarot
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sa ksiptva tasya vai pasam tam babandha mahasuram
tatyaja mahiSam rupam so ‘pi baddho mahamrdhe
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tatah simho ‘bhavat sadyo yavat tasyambika Sirah
chinatti tavat purusah khadgapanir adrsyata
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tata evasu purusam devl ciccheda sayakaih
tam khadgacarmana sardham tatah so ‘bhun mahagajah

0T ¥ HETTHE A Toh SOIS o |
AL T 4l G RS 11 3R ||

karena ca mahasimham tam cakarSa jagarja ca
karsSatas tu karam devl khadgena nirakrntata
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tato mahasuro bhtlyo mahisam vapurasthitah
tathaiva kSobhayamasa trailokyam sacaracaram
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tatah kruddha jaganmata candika panam uttamam
papau punah punas caiva jahasarunalocana
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nanarda casurah so ‘pi balaviryamadoddhatah
visanabhyam ca cikSepa candikam prati bhudharan
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sa ca tan prahitams tena cUrnayantl Sarotkaraih
uvaca tam madoddhutamukharagakulaksaram
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devy uvaca
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garja garja ksanam mudha madhu yavat pibamy aham
maya tvayi hate ‘traiva garjiSyanty asu devatah

SEESAT 11 3% 1|

rsir uvaca
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evam uktva samutpatya sarudha tam mahasuram
padenakramya kanthe ca Sulenainam atadayat
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TSR TaTdIE e A0 Ig4: 11 92 ||

tatah so ‘pi padakrantas taya nijamukhat tatah



ardhaniskranta evasid devya viryena samvrtah
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ardhaniskranta evasau yudhyamano mahasurah

taya mahasina devya SiraSchittva nipatitah
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tato hahakrtam sarvam daityasainyam nanasSa tat
praharSam ca param jagmuh sakala devataganah
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tustuvus tam sura devim saha divyair maharSibhih
jagur gandharvapatayo nanrtus capsaroganah
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rsir uvaca
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Sakradayah suragana nihate ’tivirye
tasmin duratmani suraribale ca devya
tam tustuvuh pranatinamraSirodharamsa
vagbhih praharsapulakodgamacarudehah
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devya yaya tatam idam jagad atmaSaktya
nihSesadevaganaSaktisamuhamurtya
tam ambikam akhiladevamaharsipujyam
bhaktya natah sma vidadhatu Subhani sa nah
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yasyah prabhavam atulam bhagavan ananto
brahma hara$ ca na hi vaktum alam balam ca
sa candikakhilajagat paripalanaya
nasaya caSubhabhayasya matim karotu
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ya Srih svayam sukrtinam bhavaneSvalaksmih
papatmanam krtadhiyam hrdayesu buddhih
Sraddha satam kulajanaprabhavasya lajja
tam tvam natah sma paripalaya devi viSvam
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kim varnayama tava rupam acintyam etat
kifl cativiryam asurakSayakari bhuri

kim cahavesSu caritani tavati yani
sarvesu devy asuradevaganadikeSu
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hetuh samastajagatam trigunapi dosair
na jiiayase hariharadibhir apyapara
sarvasrayakhilam idam jagad amSabhutam
avyakrta hi parama prakrtis tvam adya
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yasyah samastasurata samudiranena
trptim prayati sakaleSu makhesu devi
svahasi vai pitrganasya ca trptihetur
uccaryase tvam ata eva janaih svadha ca
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ya muktihetur avicintyamahavrata tvam
abhyasyase suniyatendriyatattvasaraih

moksarthibhir munibhir astasamastadoSair
vidyasi sa bhagavatl parama hi devi
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Sabdatmika suvimalargyajusam nidhanam
udgitharamyapadapathavatam ca samnam
devl trayl bhagavatl bhavabhavanaya
varta ca sarvajagatam paramartihantrl
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medhasi devi viditakhilasastrasara

durgasi durgabhavasagaranaur asanga
Srih kaitabharihrdayaikakrtadhivasa

gaurl tvam eva SaSimaulikrtapratistha
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1Satsahasam amalam paripurnacandra-
bimbanukari kanakottamakantikantam

atyadbhutam prahrtam attarusa tathapi
vaktram vilokya sahasa mahiSasurena
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drstva tu devi kupitam bhrukutikaralam
udyacchasankasadrsacchavi yan na sadyah
pranan mumoca mahiSas tad atlva citram
kair jlvyate hi kupitantakadarSanena

afd gie 9RYT Wad! qar™

T faARaiT shraadt For |
IERIGEGECEE R T L]

9 9 gaye afesaygeed | ey 1l

devi prasida parama bhavatl bhavaya

sadyo vinaSayasi kopavatl kulani
vijiatam etad adhunaiva yad astam etan

nitam balam suvipulam mahiSasurasya
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te sammata janapadeSu dhanani tesam
tesam yasamsi na ca sldati dharmavargah




dhanyasta eva nibhrtatmajabhrtyadara
yesam sadabhyudayada bhavatl prasanna
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dharmyani devi sakalani sadaiva karmany
atyadrtah pratidinam sukrti karoti

svargamn prayati ca tato bhavatll prasadal-
lokatraye ’pi phalada nanu devi tena
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durge smrta harasi bhitim aSeSajantoh
svasthaih smrta matim ativa Subham dadasi
daridryaduhkhabhayaharini ka tvad anya
sarvopakarakaranaya sadardracitta
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ebhir hatair jagad upaiti sukham tathaite
kurvantu nama narakaya ciraya papam

samgrama mrtyum adhigamya divam prayantu
matveti nunam ahitan vinihamsi devi

g foh T 9adl Tl 7O
TAGIARY AR 3T |
SThpaTg Ruaisi & sragar
Zeel A TS AsTaarE? 1 2 |




drstvaiva kim na bhavatl prakaroti bhasma
sarvasuran ariSu yat prahinosi Sastram
lokan prayantu ripavo ’pi hi Sastraputa
ittham matir bhavati teSv api te "tisadhvi
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khadgaprabhanikaravisphuranais tathograih
Sulagrakantinivahena drso ’suranam

yan nagata vilayam amsumad indukhanda-
yogyananam tava vilokayatam tad etat
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durvrttavrttaSamanam tava devi Sllam
rupam tathaitad avicintyam atulyam anyaih
viryam ca hantr hrtadevaparakramanam
vairiSv api praktitaiva daya tvayettham

FATTHT WA ST WRIHH
&Y T IFYARTIER F7 |

e a1 IERIASgRAT T T
T 3T RS YIS 11 22 11

kenopama bhavatu te ’sya parakramasya
rUpam ca Satrubhayakary atihari kutra
citte krpa samaraniSthurata ca drsta
tvayy eva devi varade bhuvanatraye ’pi

SOTFIHAGRIS RYARHA
AT AT TR A9 2= |




it fad RYeom Yo aRa-
THTRYEGRIRYS T 1 23 ||

trailokyam etad akhilam ripunaSanena
tratam tvaya samaramurdhani te *pi hatva
nita divam ripugana bhayam apy apastam
asmakam unmada suraribhavam namaste

(A T AT 3 91fe G2 F1iaeh |

b, | [ - o ¥
JUERA-A F: I SIS T 11 % I
Sulena pahi no devi pahi khadgena cambike
ghantasvanena nah pahi capajyanissvanena ca

QT 38T Gl F 0ok Y& aie1T |
YOI AR J95aRR 11 4 I

pracyam raksa praticyam ca candike raksa daksine
bhramanenatmasulasya uttarasyam tatheSvari

I AT o7 SR faeri~T 4 |
T FATTHIRIOT 3 AT YT 1 26 ||

saumyani yani rupani trailokye vicaranti te
yani catyantaghorani tai raksasmams tatha bhuvam

WAPTE[FIEIEI AT IRATOT ASTHTER |
FRUSATS - AT T: 11 9 ||
khadgaSulagadadini yani castrani te *mbike

karapallavasangini tair asman raksa sarvatah

FSSAT 11 ¢

rsir uvaca

TG AT geiead: FgH-A-<1Ed: |
AT ST GEl 79T TEEHST: 1R )

evam stuta surair divyaih kusumair nandanodbhavaih
arcita jagatam dhatrl tatha gandhanulepanaih




T A RISl TG JIfIAT |
91 FTeggdl THE JEHE G 1 20 1)

bhaktya samastais tridaSair divyair dhipaih sudhupita
praha prasadasumukhi samastan pranatan suran

A 11 32 11

devy uvaca

ot e 9d geaIshiaseay |
FETTEHIAGIT T GYRTAT 11 3R 11

vriyatam tridasah sarve yad asmatto *bhivafichitam
dadamy aham atipritya stavair ebhih supujita

a1 39 11 33 |1

deva ucuh

AT T4 99 7 fepf>asafzead |
g3 HEd: SR Hies N gR: 11 3% |1

bhagavatya krtam sarvam na kificid avasiSyate
yad ayam nihatah Satrur asmakam mahisasurah

Tfe 1Y R STACTATSTTER T |
GOAT 94T & A7 [B9ET: 99919E: 1) 34 1|

yadi capi varo deyas tvaya ’smakam maheSvari
samsmrta samsmrta tvam no himsethah paramapadah

T3 O TN AT H ST |

T AR avaderieaam 1 2< |

yas ca martyah stavair ebhis tvam stoSyaty amalanane
tasya vittarddhivibhavair dhanadaradisampadam

FEISTATAT & WIT: TR 11 39 ||

vrddhaye ’smat prasanna tvam bhavethah sarvadambike




FESATT 1 3¢ |

r'Sir uvaca

=f gt SastEss aUe T |
T FAT HFRIH TAATEAT IT 11 2% 1)

iti prasadita de vair jagato ’rthe tathatmanah
tathety uktva bhadrakall babhuvantarhita nrpa

SR Y9 IRIAT 9T T47 YT |
4T TSR SPIATRAT™ON 11 %0 ||

ity etat kathitamn bhlipa sambhuta sa yatha pura
dev1 devaSarirebhyo jagattrayahitaiSinl

g% TRISET TYgAT J&T9ad |
THTT TG AT AT 11 %2 |

puna$ ca gaurldehat sa samudbhuta yathabhavat
vadhaya dustadaityanam tatha SumbhaniSumbhayoh

GO < Bkl GAETIIehTRoT |
T30S TR TATTRIINY o 11 ¥R I

raksanaya ca lokanam devanam upakarini
tac chrnusva mayakhyatam yathavat kathayami te




3AHERAY

3P YUER[GEGIH AFJAS Tsh 97 TTTh
AT T SIS (AR HT |
RIceTYgdl BerEmTERYAT Jel-
AT TRAEATIS TS et ||

O M. ghantasulahalani Sankhamusale cakram dhanuh sayakam hastabjair dadhatim

ghanantavilasacchitamsutulyaprabham gaurldehasamudbhavam trijagatamadharabhutam
maha-pUrvam atra sarasvatlm anubhaje Sumbhadidaityardinim



TSHISHTT:
ST AYATE:

3> i HESA 1 2 1|

OM klim rsir uvaca

ORT S ERTETHYRTT SE9: |
ISR TSP BT TSI 1 R ||

pura Sumbhanisumbhabhyam asurabhyam Saclpateh
trailokyam yajfiabhagas ca hrta madabalasSrayat

AT gHAT dgafgehr d9-5a9 |
ShIaYHe I F Tohld IS0 T 11 3 ||

tav eva suryatam tadvad adhikaram tathaindavam
kauberam atha yamyarm ca cakrate varunasya ca

q199 9a-is 9 Iehdaietsy o |
A4T a1 TAEAT WS RIS 1% ||

tav eva pavanarddhim ca cakratur vahnikarma ca
tato deva vinirdhuta bhrastarajyah parajitah

EATTHRRIRAGIEAT] 94 FRIRAT: |
TERJRTT AT Sa] FOR=IIRIST 114 |
hrtadhikaras tridasas tabhyam sarve nirakrtah
mahasurabhyam tam devim samsmaranty aparajitam
AT RN ST AT TJATRIST: |
WAT AR TEOTHRATTE: | & |

tayasmakam varo datto yathapatsu smrtakhilah
bhavatam naSayiSyami tatkSanat paramapadah




i Sheat |id 341 [BHa AR |
S AT S4T TSI HET 92 19

iti krtva matim deva himavantam nageSvaram
jagmus tatra tato devim viSnumayam pratuStuvuh

SATFTF: N ¢ I

deva ucuh

T 3 HEed R 9494 99 |
T9: b MaTd A quiEn: S a1 R

namo devyai mahadevyai Sivayai satatam namah
namah prakrtyai bhadrayai niyatah pranatah sma tam

RIET 9 A e 9y 1, A |
AT F5ei9oy @ 94 T9: 1 20 I

raudrayai namo nityayai gauryai dhatryai namo namah
jyotsnayai cendurupinyai sukhayai satatam namah

FT0Y YoTAT Jgl FgT Al T8 99 |
TR YT S8 ZE0Y J T8 TJ9: 11 22 1|

kalyanyai pranata vrddhyai siddhyai kurmo namo namah
nairrtyai bhubhrtam laksmyai Sarvanyai te namo namah

Y STIRTY IR JGhRoY |
T 99 FO G Fdd T57: 11 2R |

durgayai durgaparayai sarayai sarvakarinyai
khyatyai tathaiva krsnayai dhumrayai satatam namah

FTAGTARIETY FARALT T19T T4 |
T SPTHTASE g2 el T1 T9: 11 23 1)

atisaumyatiraudrayai natas taSyai namo namah
namo jagatpratiSthayai devyai krtyai namo namah




o7 3t gaqAy A srfsaar |
TS THAS TS T97 95 1 L¥-2% ||

ya devl sarvabhliteSu viSnumayeti Sabdita
namas tasyai namas tasyai namas tasyai namo namah

7 34t YAy FaaedTT |
TIRAS TS T T4 99 1] 29-2% |

ya dev1 sarvabhuteSu cetanety abhidhiyate
namas tasyai namas tasyai namas tasyai namo namah

T AT FIAY JgwUoT TRAT |
THAE THE THE F97 99 11 0-3% 11

ya devl sarvabhutesu buddhirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 gaqqy FHereaor Sfar |
TIRAS TS TIRAX T4T 997: 1] 23- ||

ya devi sarvabhuteSu nidrarupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T <41 Gy gERU0T GRAAT |
TS A TS 97 99 11 &-3¢

ya devl sarvabhutesu ksudharupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 Iy BT G |
TRA U IS 97 99 1] 2%-32 ||

ya devl sarvabhuteSu chayarupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 341 gAY IMhedoT T |
T THEA TS F9T T9: 1 3-3% 1

ya devl sarvabhlteSu Saktiripena samsthita
namas tasyai namas tasyai namas tasyai namo namah




T T FGAY FTEIOT TR |
THRAS LA AL 1] 79 11 34-20 ||

ya devi sarvabhlteSu trsnarupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 3491 IIYAY 00T T |
TOCAS TIAST THAR T97 99 11 3¢-%0 ||

ya devi sarvabhutesu ksantirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 341 Ty AT ST |
THEAE TS TS 9T 99 11 ¥2-%3 ||

ya devl sarvabhlteSu jatirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 Ay SooTeyqoT G |
TEE TR TRAE J97 T9: 1) Wy-%e ||

ya devl sarvabhlteSu lajjarupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T &1 FI9YAY JMET0T TR |
THAEY THAS FHEAS 997 99: 11 ¥9-%R ||

ya devl sarvabhliteSu Santirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 341 gAY AgRUoT TR |
TIRAS TR THES TG 99: 1] 40-42 |

ya devi sarvabhliteSu Sraddharlpena samsthita
namas tasyai namas tasyai namas tasyai namo namah

1 4T TG FIT0T TR |
TS THRAST TS TH9T 99 11 %3-44 |

ya devl sarvabhuteSu kantirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah




7 391 FIYAY ST GiRgAT |
TRAST TS THES T97 T9: 11 4%-4¢ ||

ya devi sarvabhltesu laksmirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 gaYAY Feqor iR |
AT THAS OS] 997 99: 11 4R-42 ||

ya devl sarvabhUteSu vrttirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 ST A HAETT TRAAT |
THAS THAS A9 997 99: 1] &-¢¥ ||

ya devl sarvabhuteSu smrtirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 24T GaYAY SATEYOT G |
THEAS THER T9T J97 99 11 €4-€9 ||

ya devi sarvabhltesu dayarupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 Iy Jieesqor ST |
IS U THES J97 T9: 11 €¢-90 ||

ya devl sarvabhltesu tustirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

T 34t Y HIIEU0T ST |
THEAE TS 97 T9: 11 92-63 ||

ya devl sarvabhlUteSu matrrupena samsthita
namas tasyai namas tasyai namas tasyai namo namah

7 341 FaYAY YTi~wqo1 SR |
TS THEST TS T9T 99 11 9¥-6E, ||

ya devl sarvabhuteSu bhrantirupena samsthita
namas tasyai namas tasyai namas tasyai namo namah




AT AT TTRISY I |

Y Tad TS AT TH T5: 11 99 ||
indriyanam adhisthatr1 bhutanam cakhilesu ya

bhutesSu satatam tasyai vyaptidevyai namo namah

fafreqor O FeaHagaT Ry s |
TS THAS IS THT T9: 11 9¢-¢0 ||

citirupena ya krtsnam etad vyapya sthita jagat
namas tasyai namas tasyai namas tasyai namo namah

AT G¥: TS50~
AT G507 Y T |
eI AT 7 SRRl
AT WEUT e =S 11 ¢2 I

stuta suraih purvam abhistasamsrayat tatha surendrena dineSu sevita
karotu sa nah Subhahetur 1Svarl Subhani bhadrany abhihantu capadah

7 AT gAY -
TR I YA |

T T TAT AR &
TaT9a] qihaT9qd™: 1 ¢R |

ya sampratam coddhatadaityatapitair asmabhir 1sa ca surair namasyate
ya ca smrta tat kSanam eva hanti nah sarvapado bhaktivinamramurtibhih

HeAT 1 ¢3 |1

rsir uvaca

Uq TSGR G T3 IredT |
AT A1 ST T 1 ¢¥ |

evam stavadiyuktanam devanam tatra parvatl
snatum abhyayayau toye jahnavya nrpanandana




I G gYHais: TAAST A |
NIRRT THZATSHAN==3dT 11 ¢4 ||

sabravit tan suran subhrur bhavadbhih stuyate ’tra ka
SarlrakoSata$ casyah samudbhuita ’bravic chiva

R qHATehad SRS |
39 THA: g 3= 9RIisTa: 1 ¢s

stotram mamaitat kriyate Sumbhadaityanirakrtaih
devaih sametaih samare niSumbhena parajitaih

IR IRTEACAT: GraaT HgAT=ent |
FIRTHRIA THEAY 4T SRy 3Tad 11 o 1l

SarirakoSad yat tasyah parvatya nihsrtambika
kauSikiti samasteSu tato lokeSu glyate

Feqi [aeiarat § FOmRTY 91d4qt |
FITcHehid THRATAT BHEGSHATIAT 1l << |

tasyam vinirgatayam tu krsnabhut sapi parvatl

kaliketi samakhyata himacalakrtasraya

qarsiaeR 9% =9 =901 gu-EH |

Za3T UL JUead YT IR 1 ¢RI

tato “mbikam param rupam bibhranam sumanoharam
dadarSa cando mundas ca bhrtyau SumbhaniSumbhayoh

AT ST FARATET AT GHATET |
TR Tl HeRTA qTd—1 B9=ay 1 R0 ||

tabhyam Sumbhaya cakhyata satlva sumanohara
kapyaste strl maharaja bhasayantl himacalam

9 e Faragy 2% hAragaay |
SITAAT ST ST JeIT TR 11 2 ||

naiva tadrk kvacid rupam drstam kenacid uttamam




jiayatam kapy asau devl grhyatam casureSvara

RIS A= TSRS |
a1 7 i 28= a1 9 g9 1 QR 1|

stniratnam aticarvangl dyotayantl diSas tvisa
sa tu tisthati daityendra tam bhavan drastum arhati

T QT HORT ISTPETEr 9 94T |

ISR J HIATH I 9=~ 9 T& 11 %3 |
yani ratnani manayo gajasvadini vai prabho

trailokye tu samastani sampratam bhanti te grhe

WRIGA: JHHIAT ToRd a9 |
ATRSTAASAT A=A & 11 ¥ |

airavatah samanito gajaratnam purandarat
parijatataru$ cayam tathaivoccaihSrava hayah

[ g AA TS 4SS |
TFYAMEFTE TSIgaaISgAq 11 <4 |

vimanam hamsasamyuktam etat tiSthati te *Ngane
ratnabhutam ihanitam yadasid vedhaso ’dbhutam

RS qargsT: JqEEr 99%aRT |
fehsaticeh] gl TGRS TSSM 1l Q& I

nidhir esa mahapadmah samanito dhaneSvarat
kifijalkinim dadau cabdhir malam amlanapankajam

2 J I T8 Frag e

TS TR T REATHSTIA: 11 @ |

chatram te varunam gehe kaficanasravi tisthati
tatha ’yam syandanavaro yah purasit prajapateh

A ScghliTaT ATH JTTeRelal =T &l |
UT3T: AISORTTET YTJeAd aiTe 11 &¢ ||




mrtyor utkrantida nama Saktir 1Sa tvaya hrta
pasah salilarajasya bhratus tava parigrahe

ST IHE ST |
gieT2amy 331 POTRie o ard 1 <R

niSumbhasyabdhijatas ca samasta ratnajatayah
vahniS capi dadau tubhyam agniSauce ca vasasl

TF 35 X1 JHATTEAT o |
TARIHHT ShedTofl <1 = &4 11 200 ||

evam daityendra ratnani samastany ahrtani te
striratnam eSa kalyani tvaya kasman na grhyate

SEESAT 1l 202 1|

r'Sir uvaca

e 9= 37 9 37 9Uequen: |
QAT AT 34 <071 9&gRH 11 20% |

niSamyeti vacah Sumbhah sa tada candamundayoh
preSayamasa sugrivam dutam devya mahasuram

i = = SRl A1 I T |
T =TT TEIAT 4T 1 =91 3G 1 203 I

iti ceti ca vaktavya sa gatva vacanan mama
yatha cabhyeti sampritya tatha karyam tvaya laghu

T T 74T TR ASESTHsm |
T 34T J1 A9 9TE 3507 TaT FIRT 1 20% I

sa tatra gatva yatraste SailoddeSe ’tiSobhane
sa devl tam tatah praha Slaksnam madhuraya gira

3q 3919 11 204 ||

duta uvaca




3 3AFER: ISR TR |
ZAISE YIS I IRIBIHERTT: 1] 208 ||

devi daityeSvarah Sumbhas trailokye parameSvarah
duto "ham preSitas tena tvat sakaSam ihagatah

FARATS: Ia1Yg T: 93T SaaIy |
FffRaee=R: T 98@ 307 3 11 206 ||

avyahatajiiah sarvasu yah sada devayonisu
nirjitakhiladaityarih sa yadaha Srnusva tat

Y ISTRHRIS JH a1 T3T: |
TSTPTHE FarIY 99 996 11 20¢ I

mama trailokyam akhilam mama deva vasanugah
yajfiabhagan aham sarvan upasnami prthak prthak

ISR TR q9 T2 |
99 ToRd T &4 Sd-5aT8H 11 20R |

trailokye vararatnani mama vaSyany aSeSatah
tathaiva gajaratnam ca hrtam devendravahanam

FRIEHIAGATAS HATTY: |
3AAIYS AFOTIT I99H 11 220 ||

ksirodamathanodbhuitam aSvaratnam mamamaraih
uccaihSravasasammijfiam tat pranipatya samarpitam

PIEE IS IIER-CERECE L ISl
RAYATH AT AT 5209 3094 11 222 )

yani canyani deveSu gandharveSurageSu ca
ratnabhutani bhutani tani mayy eva Sobhane

LRAYAT i 3 Bleh 7192 997 |
T TIPS I41 @Y 999 11 22R ||

striratnabhutam tvam devi loke manyamahe vayam




sa tvam asman upagaccha yato ratnabhujo vayam

qi 91 99 a9 FERgeiasha |
S & TSIy @A 9 I49: 1 223 |

mam va mamanujam vapi niSumbham uruvikramam
bhaja tvam caficalapangi ratnabhtitasi vai yatah

RIS Ty A RIEM |
UAEYEdT OIS HaRTeEt a7 11 ¢2¥ ||

paramaiSvaryam atulam prapsyase matparigrahat
etad buddhya samalocya matparigrahatam vraja

SHISSAT 1 22% 1|

r'Sir uvaca

SIRT T ST a1 STRRI=:RAT 51T |
I WAL T TS G ST 11 224 ||

ity ukta sa tada devl gambhirantahsmita jagau
durga bhagavatl bhadra yayedam dharyate jagat

A 1l 220 I

devy uvaca

T a1 19 et fepfsa—adiiedd |
SISTERTTETT: I Ry J=sr: 1 22e

satyam uktam tvaya natra mithya kificit tvayoditam
trailokyadhipatih Sumbho niSumbhas capi tadrsah

fob =9 g e aferad 99 |
TIATT A (G AT AN AT Shell GRT 11 221 1|

kim tvatra yat parijiiatam mithya tat kriyate katham
Sruyatam alpabuddhitvat pratijiia ya krta pura




T AT ST T 91 9 29 JUE |
T Y FIASST STk T J 9AT I 11 220 11

yo mam jayati sangrame yo me darpam vyapohati
yo me pratibaio loke sa me bharta bhaviSyati

ASRT=Ed IIST ™ a1 JaTg: |
i fSrear foh FRoms 1ot g 7 39 1 22 |

tadagacchatu Sumbho ’tra niSumbho va mahasurah
mam jitva kim cirenatra panim grhnatu me laghu

g 3T 11 ¢ ||

duta uvaca

JATSATNT He = S JiE THRI: |
ISR o GHIRASET JRIERET: 11 233 1|

avaliptasi maivam tvam devi bruhi mamagratah
trailokye kah pumams tisthed agre SumbhaniSumbhayoh

FIEHY ST 99 a1 T4 iy |
fasai~1 O9Rd 39 foh 9 T a=ieRanT 11 2% ||

anyesam api daityanam sarve deva na vai yudhi
tisthanti sammukhe devi kim punah str1 tvam ekika

ST Goh3l A asi J 94 |
IR F A8 T TARI T TIRIH 11 234 ||

indradyah sakala devas tasthur yeSam na samyuge
Sumbhadinam katham tesam strl prayasyasi sammukham

qT o %3 U G ST |
SHIMTRYOTHEARRAT JT THSRT 1 2% |1

sa tvam gaccha mayaivokta parSvam SumbhaniSumbhayoh
keSakarsananirdhlitagaurava ma gamiSyasi

AT 1l 26 I




devy uvaca

TaHAg g AT FRmratadrdar |
foh SFRITY IS H IEATSIRAT 937 1 22¢ 1

evam etad ball Sumbho niSumbhas cativiryavan
kim karomi pratijiia me yad analocita pura

g = =g AT d TSAdHE: |
AT T T Joh held I 11 2% |

sa tvam gaccha mayoktam te yad etat sarvam adrtah
tad acaksvasurendraya sa ca yuktam karotu yat




eSS T
BUIC SRR
FEHAT 11 2 ||

rsir uvaca
SRS I ST I FAISTIYRA: |
U1 TR SRS A= 1 R 1

ity akamya vaco devyah sa duto *marsapuritah
samacasta samagamya daityarajaya vistarat

T AT AGTRIHTRUI YRR J: |
ThI: YTE ST g 11 3 |

tasya dutasya tad vakyam akarnyasurarat tatah
sakrodhah praha daityanam adhipam dhumralocanam

he dhimralocanasSu tvam svasainyaparivaritah
tam anaya balad dustam kesakarsanavihvalam

ARG FFIE ATSAST: |
T EAHISHR 19 T 5= T a1 11 “ ||

tat paritranadah kaScid yadi vottiSthate parah
sa hantavyo *maro vapi yakSo gandharva eva va

FEsar 1 & |

r'Sir uvaca

AT AT 39 I 3T JIS=: |

I TS TEHTOHYRION g4 I 11 ¢ 1

tenajiiaptas tatah Sighram sa daityo dhumralocanah




vrtah sastya sahasranam asuranam drutam yayau

T LT A7 941 341 JeAraodRean |
STET=: TITEld b IHHSRE: 1 ¢ I

sa drstva tam tato devim tuhinacalasamsthitam
jagadoccaih prayahiti mtilam SumbhaniSumbhayoh

T IR qa4T HgARgIsId |
AT TSI HIMBHTTTEESH | < |

na cet prityadya bhavatl madbhartaram upaiSyati
tato balan nayamy eSa keSakarSanavihvalam

AT 11 20 I

devy uvaca

SR Giadl I5aasudd: |
TSI qHd 7: foh T FI=TEq 11 22 1l

daityeSvarena prahito balavan balasamvrtah
balan nayasi mam evam tatah kim te karomy aham

SEOATT 1 2R 1

rsir uvaca

S TISTHEATRRT JUSE: |
EINOE F WO 9T FehRIHEH! ad: 1l 23 ||

ity uktah so *bhyadhavat tam asuro dhumralocanah
hunkarenaiva tam bhasma sa cakarambika tatah

I g TETI-TIGRIOT FLTETR |
T TTTFRATGIRALT THTETL: || LY 1|

atha kruddham mahasainyam asuranam tathambikam
vavarSa sayakais tikSnais tatha SaktiparaSvadhaih




4T A9 HIAThAT 918 JHRGH |
QUIATNGRATAT (92T 3T TaET: 11 24 |1

tato dhutasatah kopat krtva nadam subhairavam
papatasurasenayam simho devyah svavahanah

FIIRRIETROT ST TR |
HTRIAT FTEROTAT I ST HEgRA 1 2% ||

kamscit karapraharena daityan asyena caparan
akrantya cadharenanyan sa jaghana mahasuran

FHHEHATEAHN T: ST Ha |
T TSIEROT BRI =994 1l 29 ||

kesarficit patayamasa nakhaih kosthani kesarl
tatha talapraharena Siramsi krtavan prthak

TACSAERR: A= FaTR |
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vicchinnabahusSirasah krtas tena tathapare
papau ca rudhiram kosthad anyesam dhutakesarah
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ksanena tad balam sarvam kSayam nitam mahatmana
tena kesarina devya vahanenatikopina
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Srutva tam asuram devya nihatam dhumralocanam
balam ca ksayitam krtsnam devikesarina tatah
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cukopa daityadhipatih Sumbhah prasphuritadharah




ajiapayamasa ca tau candamundau mahasurau
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he canda he munda balair bahulaih parivaritau
tatra gacchatam gatva ca sa samanlyatam laghu
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keSesvakrsya baddhva va yadi vah samsayo yudhi
tadasesayudhaih sarvair asurair vinihanyatam
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tasyam hatayam dustayam simhe ca vinipatite
Sighram agamyatam baddhva grhitva tam athambikam
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rsir uvaca
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ajnaptaste tato daityas candamundapurogamah
caturangabalopeta yayur abhyudyatayudhah
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dadrsus te tato devim isaddhasam vyavasthitam
simhasyopari SailendraSrnge mahati kaficane
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te drstva tam samadatum udyam aficakrur udyatah
akrstacapasidharas tathanye tat samipagah
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tatah kopam cakaroccair ambika tan arim prati
kopena casya vadanam maSlvarnam abhut tada
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bhrukutikutilat tasya lalataphalakad drutam
kali karalavadana viniskrantasipasinl
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vicitrakhatvangadhara naramalavibhusana
dvipicarmaparidhana Suskamamsatibhairava
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ativistaravadana jihvalalanabhisana
nimagnaraktanayana nadapuritadinmukha

T PETTHAAAT a1 HEgRH |
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sa vegenabhipatita ghatayantl mahasuran
sainye tatra surarinam abhakSayata tad balam
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parsnigrahankuSagrahiyodhaghantasamanvitan
samadayaikahastena mukhe cikSepa varanan
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tathaiva yodham turagai ratham sarathina saha
nikSipya vaktre dasanai$ carvayaty atibhairavam
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ekam jagraha keSeSu grivayam atha caparam
padenakramya caivanyam urasanyam apothayat
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tair muktani ca Sastrani mahatrani tathasuraih




mukhena jagraha rusa daSanair mathitany api
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balinam tad balam sarvam asuranam duratmanam

_____
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asina nihatah kecit kecit khatvangataditah
jagmur vinaSam asura dantagrabhihatas tatha
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kSanena tad balam sarvam asuranam nipatitam
drstva cando ’bhidudrava tam kalim atibhiSanam
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SaravarSair mahabhlmair bhimakSim tam mahasurah
chadayamasa cakrai$ ca mundah ksiptaih sahasrasah
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tani cakrany anekani viSamanani tan mukham
babhur yatha ’rkabimbani subahtini ghanodaram
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tato jahasatirusa bhimam bhairavanadini
kali karalavaktrantar durdarSadaSanojjvala
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utthaya ca mahasimham devl candam adhavata
grhitva casya keSesu Siras tenasinacchinat
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atha mundo ’bhyadhavat tam drstva candam nipatitam
tam apyapatayad bhuimau sa khadgabhihatam rusa
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hataSesam tatah sainyam drstva candam nipatitam
mundam ca sumahaviryam diSo bheje bhayaturam
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Sira$ candasya kall ca grhitva mundam eva ca
praha pracandattahasamiSram abhyetya candikam
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maya tavatropahrtau candamundau mahapasu
yuddhayajiie svayam Sumbham niSumbham ca haniSyasi
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rsir uvaca

ATETHIAT 74T 257 FUSHUS] HargRT |
3ATd ST 100! Bichd ATUSHRT I 11 6, ||

tav anitau tato drstva candamundau mahasurau
uvaca kalim kalyani lalitam candika vacah
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yasmac candam ca mundam ca grhitva tvam upagata



camundeti tato loke khyata devi bhaviSyasi
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r'Sir uvaca
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cande ca nihate daitye munde ca vinipatite
bahuleSu ca sainyeSu kSayiteSv asureSvarah
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tatah kopaparadhinacetah Sumbhah pratapavan
udyogam sarvasainyanam daityanam adideSa ha
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adya sarvabalair daityah sadasitir udayudhah
kambUunam caturasltir niryantu svabalair vrtah
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kotiviryani paficasad asuranam kulani vai

Satam kulani dhaumranam nirgacchantu mamajnaya
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kalaka daurhrda mauryah kalakeyas tathasurah
yuddhaya sajja niryantu ajiiaya tvarita mama
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ity ajiapyasurapatih Sumbho bhairavasasanah
nirjagama mahasainyasahasrair bahubhir vrtah
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ayantam candika drstva tat sainyam atibhiSanam
jyasvanaih purayamasa dharanigaganantaram
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tatah simho mahanadam ativa krtavan nrpa
ghantasvanena tan nadan ambika copabrmbhayat
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dhanurjyasimhaghantanam nadapuritadinmukha

ninadair bhisanaih kali jigye vistaritanana
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tam ninadam upaSrutya daityasainyai$ caturdiSam
devl simbhas tatha kali sarosaih parivaritah
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etasminn antare bhuipa vinasaya suradvisam
bhavayamarasimhanam ativiryabalanvitah
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IR faHsRe agusaeehi I9: 11 23 ||

brahmeSaguhavisnunam tathendrasya ca Saktayah
Sarirebhyo viniSkramya tadriipai$ candikam yayuh
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yasya devasya yadrupam yatha bhuSanavahanam
tad vad eva hi tac chaktir asuran yoddhum ayayau
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hamsayuktavimanagre sakSasutrakamandaluh
ayata brahmanah Saktir brahman1i sabhidhiyate
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mahesSvarl vrsarudha triSulavaradharini
mahahivalaya prapta candrarekhavibhusana

HIART STRedl T TIRIRGTEAT |
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kaumarl Saktihasta ca mayUravaravahana
yoddhum abhyayayau daityan ambika guharupini

tathaiva vaisnavl Saktir garudopari samsthita
Sankhacakragadasarngakhadgahastabhyupayayau
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yajilavaraham atulam rupam ya bibhrato hareh
Saktih sapyayayau tatra varahim bibhratl tanum
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narasimhi nrsimhasya bibhratl sadrSam vapuh
prapta tatra sataksepakSiptanakSatrasamhatih
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vajrahasta tathaivaindrl gajarajopari sthita
prapta sahasranayana yatha Sakrastathaiva sa
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tatah parivrtas tabhir 1Sano devasSaktibhih
hanyantam asurah Sighram mama prityaha candikam

AT AR SRS |
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tato deviSarirat tu viniSkrantatibhisana
candikasaktir atyugra SivaSataninadinl
7 =TE IS RITAHIRISTAT |
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sa caha dhumrajatilam 1Sanam aparajita
dutas tvam gaccha bhagavan parSvam SumbhaniSumbhayoh
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bruhi Sumbham niSumbham ca danavav atigarvitau
ye canye danavas tatra yuddhaya samupasthitah
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trailoyam indro labhatam devah santu havirbhujah
yUyam prayata patalam yadi jivitum icchatha
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balavalepad atha ced bhavanto yuddhakanksinah




tadagacchata trpyantu macchivah piSitena vah
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yato niyukto dautyena taya devya Sivah svayam
Sivadufiti loke *smims tatah sa khyatimagata
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te ’pi Srutva vaco devyah sarvakhyatam mahasurah
amarSapurita jagmur yatah katyayanl sthita
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tatah prathamam evagre SaraSaktyrstivrstibhih
vavarsSur uddhatamarsas tam devim amararayah
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sa ca tan prahitan banaif chulasaktiparaSvadhan
ciccheda l1layadhmatadhanurmuktair maheSubhih
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tasyagratas tatha kall Sulapatavidaritan
khatvangapothitams carin kurvatl vyacarat tada

FHISGAGTHIEA I BASTY: |
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kamandalujalaksepahataviryan hataujasah
brahman1i cakaroc chatran yena yena sma dhavati
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maheSvarl triSulena tatha cakrena vaiSnavi
daityafi jaghana kaumarl tatha Saktyatikopana
ot
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aindrl kuliSapatena SatasSo daityadanavah
petur vidaritah prthvyam rudhiraughapravarsinah
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tundapraharavidhvasta damstragraksatavaksasah
varahamurtya nyapatams cakrena ca vidaritah

nakhair vidaritams canyan bhaksayantl mahasuran
narasimhi cacarajau nadapurnadigambara
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candattahasair asurah Sivaduty abhidusitah
petuh prthivyam patitams tams cakhadatha sa tada
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iti matrganam kruddham mardayantam mahasuran
drstvabhyupayair vividhair neSur devarisainikah
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palayanaparan drstva daityan matrganarditan
yoddhum abyayayau kruddho raktabijo mahasurah
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raktabindur yada bhuimau pataty asya Sariratah
samutpatati medinyam tatpramanas tadasurah

JgY I STEUTOTRGZRAT HagR: |
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yuyudhe sa gadapanir indraSaktya mahasurah
tataS caindrl svavajrena raktabljam atadayat

FIGIATEAT] 98 I 0 |
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kuliSenahatasyasSu bahu susrava Sonitam
samuttasthus tato yodhas tadrupas tatparakramah

T A SRRTGHEST: |
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yavantah patitas tasya Sarirad raktabindavah
tavantah purusa jatas tadviryabalavikramah

a3 T AT 8T THI4T: |
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te capi yuyudhus tatra purusa raktasambhavah
samam matrbhir atyugraSastrapatatibhisanam

I FAATA e f3RT 7 |
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punas$ ca vajrapatena kSatam asya siro yada
vavaha raktam purusas tato jatah sahasrasah
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vaiSnavl samare cainam cakrenabhijaghana ha




gadaya tadayamasa aindrl tam asureSvaram
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vaiSnavicakrabhinnasya rudhirasravasambhavaih
sahasraso jagad vyaptam tatpramanair mahasuraih
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maheSvarl triSulena raktabljam mahasuram
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sa capi gadaya daityah sarva evahanat prthak
matrh kopasamavisto raktabijo mahasurah
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tasyahatasya bahudha SaktiSuladibhir bhuvi
papata yo vai raktaughas tenasaf chataSo ’surah
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tai$ casurasrksambhutair asuraih sakalam jagat
vyaptam aslt tato deva bhayam ajagmur uttamam
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tan visannan suran drstva candika prahasat tvara
uvaca kalim camunde vistirnam vadanam kuru
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macchastrapatasambhutan raktabindun mahasuran
raktabindoh praficcha tvam vaktrenanena vegita
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bhakSayantl cara rane tadutpannan mahasuran
evam eSa kSayam daityah kSinarakto gamiSyati
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bhakSyamanas tvaya cogra na cotpatsyanti capare

ity uktva tam tato devi Sullenabhijaghana tam
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mukhena kall jagrhe raktabljasya Sonitam
tato ’savajaghanatha gadaya tatra candikam
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na casya vedanam cakre gadapato ’Ipikam api
tasyahatasya dehat tu bahu susrava Sonitam
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yatas tatas tad vaktrena camunda sampraticchati
mukhe samudgata ye ’sya raktapatan mahasurah
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tams cakhadatha camunda papau tasya ca Sonitam

dev1 Sulena vajrena banair asibhir rstibhih



jaghana raktabljam tam camundapitaSonitam
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sa papata mahlprsthe Sastrasamghasamahatah
nirakta$ ca mahipala raktabijo mahasurah
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TS HITON SATAT AT G318 11 €3 I

tatas te harSam atulam avapus tridasa nrpa
téSam matrgano jato nanartasrnmadoddhatah
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rajovaca
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vicitram idam akhyatam bhagavan bhavata mama
devyas caritamahatmyam raktabljavadhaSritam
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bhuya$ cecchamy aham Sroturm raktablje nipatite
cakara Sumbho yatkarma niSumbhas catikopanah
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r'Sir uvaca
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cakara kopam atulam raktabije nipatite
Sumbhasuro niSumbhas ca hateSv anyeSu cahave
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hanyamanam mahasainyam vilokyamarSam udvahan
abhyadhavan nisumbho ’tha mukhyayasurasenaya

AT I qraard HegR: |
5= Syl gl & SagarEg: 119 1|




tasyagratas tatha prsthe parSvayos ca mahasurah
sandastausthaputah kruddha hantum devim upayayuh
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ajagama mahaviryah Sumbho ’pi svabalair vrtah
nihantum candikam kopat krtva yuddham tu matrbhih
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tato yuddham ativasid devya SumbhaniSumbhayoh
SaravarSam aflvogram meghayor iva varSatoh
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cicchedastaf charams tabhyam candika svaSarotkaraih
tadayamasa cangesu Sastraughair asureSvarau
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niSumbho niSitam khadgam carma cadaya suprabham
atadayan murdhni simham devya vahanam uttamam
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tadite vahane devl kSuraprenasim uttamam
niSumbhasyasu ciccheda carma capyastacandrakam
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chinne carmani khadge ca Saktim cikSepa so ’surah
tam apy asya dvidha cakre cakrenabhimukhagatam
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kopadhmato niSumbho ’tha Stilam jagraha danavah
ayantam mustipatena devl tac capy acurnayat
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avidhyatha gadam so ’pi cikSepa candikam prati
sapi devya triSulena bhinna bhasmatvam agata
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tatah paraSuhastam tam ayantam daityapungavam
ahatya devl banaughair apatayata bhutale
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tasmin nipatite bhiimau niSumbhe bhimavikrame
bhratary ativa samkruddhah prayayau hantum ambikam
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sa rathasthas tathaty uccair grhitaparamayudhaih
bhujair astabhir atulair vyapyasSeSam babhau nabhah
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tam ayantam samalokya devl Sankham avadayat

jyasabdam capi dhanusas cakarativa duhsaham
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pUrayamasa kakubho nijaghantasvanena ca




samastadaityasainyanam tejovadhavidhayina
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tatah simho mahanadais tyajitebhamahamadaih
pUrayamasa gaganam gam tathopadiSo daSa
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tatah kall samutpatya gaganam kSmam atadayat
karabhyam tan ninadena praksvanaste tirohitah
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attattahasam asivam Sivaduftl cakara ha
taih Sabdair asuras tresuh Sumbhah kopam param yayau

TTHRAS [TS{d ASTERIEH T47 |
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duratmams tistha tistheti vyajaharambika yada
tada jayety abhihitam devair akaSasamsthitaih
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ayantl vahnikutabha sa nirasta maholkaya
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simhanadena Sumbhasya vyaptam lokatrayantaram
nirghatanihsvano ghoro jitavan avanipate

ISR IJRRAG BTSN |

=38 TINS: JASNSY T&d3T: 11 9 ||



Sumbhamuktafi charan devl Sumbhas tatprahitan charan
ciccheda svaSarair ugraih SataSo ’tha sahasrasah

A 91 AR gl ST a7 |
3 ASTTHEAT YT gieadl HaaE & 1 ¢ 1

tatah sa candika kruddha Sulenabhijaghana tam
sa tadabhihato bhimau murcchito nipapata ha

AT T I FaHTHR T |
AT INGA! IS BRI 4T 11 2R 1|

tato niSumbhah samprapya cetanam attakarmukah
ajaghana Sarair devim kalim kesarinam tatha

9% el EAHGA TP |
ThIGEU [T F VR 11 30 ||

punas$ ca krtva bahunam ayutam danujeSvarah
cakrayudhena ditijas chadayamasa candikam

AT WTFAT FogT I P AT |
eSS AT TehIoT TR0 TR a1 11 32 11

tato bhagavatl kruddha durga durgartinasini
ciccheda tani cakrani svaSaraih sayakams ca tan

AT F3™T 391 STEMETT T{vgehTd |
TG 9 B SAITIHE: 11 32 11

tato niSumbho vegena gadam adaya candikam
abhyadhavata vai hantum daityasenasamavrtah

T T3] a7 {eeess HivgenT |
TDF BEIRY T T 3[S I91ES 11 33 ||

tasyapatata evasu gadam ciccheda candika
khadgena Sitadharena sa ca Sulam samadade




S[PEd IHTET ™ HEREAY |
gfe farears [ JemfagT afvgent 11 3% ||

Sulahastam samayantam niSumbham amarardanam
hrdi vivyadha Stilena vegaviddhena candika

I T I[P AN gAISTR: |
MEEo] TeTd IR IS8T 987 11 34 ||

bhinnasya tasya Sulena hrdayan nihsrto *parah
mahabalo mahaviryas tiStheti puruso vadan

T FShMHAT 341 9aed g |
RrPaess @PH AAISAETTgd 1l 24 ||

tasya niSkramato devl prahasya svanavat tatah
Sira$ ciccheda khadgena tato *savapatad bhuvi

Ad: R RITEIE ST UT TR IR |
IIRARALT HIST FBEGAT TR 11 26 ||

tatah simhas cakhadogradamstraksunnasirodharan
asurams tams tatha kali Sivadufl tathaparan
L&
=
TR~ AR FRIRAT: 11 3¢ ||

kaumariSaktinirbhinnah kecin neSur mahasurah
brahmanimantrapUtena toyenanye nirakrtah

RIS T 98T |
IRTEIGUEHTA h=guliehdT i 11 2% |

maheSvaritriSulena bhinnah petus tathapare
varahitundaghatena kecic curnikrta bhuvi

GUE GUS T FohUT AT SHAT: hedT: |

FAT FAEARIIYH 7GR 11 %0 ||

khandam khandam ca cakrena vaisSnavya danavah krtah



vajrena caindrihastagravimuktena tathapare

kecid vineSur asurah kecin nasta mahahavat
bhaksitas capare kaliSivadutimrgadhipaih



SIHISET:

SESSATT 11 2 I

r'Sir uvaca

ﬁﬂmﬁ%ﬁmwwﬁqﬂl
&4 GIQ‘J tIGI YA gﬁngﬁlqmﬂ =1

niSumbham nihatam drstva bhrataram pranasammitam
hanyamanam balam caiva Sumbhah kiuddho ’bravld vacah

ISAGUGY 4 97 33 JGH9E |
T FSHTHT eI AT 1102 11

balavalepaduste tvam ma durge garvam avaha
anyasam balam asritya yuddhyase yatimaninl

A 1l ¥ |

devy uvaca

TehaTe ST fgrT ST JHTORT |
T3AT 35 929 [93=a1 9igdqdd: 11 4 ||

ekaivaham jagaty atra dvitlya ka mamapara
paSyaita dusta mayy eva viSantyo madvibhutayah

tatah samastas ta devyo brahmanipramukha layam
tasya devyas tanau jagmur ekaivasit tadambika

AT 11 9 I

devy uvaca



& fng= TefiRe wodeieT |
A0ed Tdhd [Tl RERT 9T 11 ¢ ||

aham vibhutya bahubhir iha rupair yadasthita
tat samhrtam mayaikaiva tiSthamy ajau sthiro bhava

FHESAE |l <

I'Sir uvaca

tatah pravavrte yuddham devyah Sumbhasya cobhayoh
paSyatam sarvadevanam asuranam ca darunam

IRAY: B SRGEIRIT S0T: |
A STGT: TSR TTE 11 22 |

SaravarSaih Sitaih Sastrais tathastraiS caiva darunaih
tayor yuddham abhud bhuyah sarvalokabhayankaram

e T=aafoT 131 9= A=A 10T |
IS JATH ST dA T R 11 2R ||

divyany astrani SataSo mumuce yany athambika
babhaiija tani daityendras tatpratighatakartrbhih

qehI{ o ARATOT {3 IR |
T ISR RITROMIGT: 11 23 |

muktani tena castrani divyani parameSvarl
babhaiija l1layaivograhunkaroccaranadibhih

A9: IS AT=EEdd AISTR: |
AT TpaT odi 99f%a=sg Iy 11 2¥ ||

tatah SaraSatair devim acchadayata so ’surah
sapi tatkupita devl dhanusS ciccheda cesubhih




fega T3 S FfHAeTEs |
=g Sdt TohoT AR o REam 1 e |l

chinne dhanusi daityendras tatha Saktim athadade
ciccheda devl cakrena tam apy asya kare sthitam

Ad: GSHIEH a9 9 9 |
ITHTIAGT 39T S ATTHETR: 1| 28 ||

tatah khadgam upadaya Satacandram ca bhanumat
abhyadhavat tada devim daityanam adhipeSvarah

ACTIAA T3] W =g FogHT |
g9 RIAFOH ATeheHSH |1 29 ||

tasyapatata evasu khadgam ciccheda candika
dhanurmuktaih Sitair banais carma carkakaramalam

EATT: I AT1 S aasaa=T [amere: |
SITE & ARSI 1] 2¢ ||

hataSvah sa tada daityaS chinnadhanva visarathih
jagraha mudgaram ghoram ambikanidhanodyatah

RS g [iE: 3 |

T AISTETEAT Gieegerd 39rar 1 2R |

cicchedapatatas tasya mudgaram niSitaih Saraih
tathapi so *bhyadhavat tam mustim udyamya vegavan

I gitd g™ 88 39S |
S MY T 391 ASAREIATSIA 11 20 I

sa mustim patayamasa hrdaye daityapungavah
devyas tam capi sa devl talenorasy atadayat

ASTERTTYEAT 9919 T84T |
T SRIST: YT AT Aied: 11 2 11

talapraharabhihato nipapata mahitale




sa daityarajah sahasa punareva tathotthitah

3T F P edl PRI |
Y T [HRTERT g 39 F{UaRT 1] 2R |

utpatya ca pragrhyoccair devim gaganam asthitah
tatrapi sa niradhara yuyudhe tena candika

g @ Aa1 SRt 9 TRy |
Tohd: T9Y FIggRTaeTTeReny 11 22 ||

niyuddham khe tada daitya$ candika ca parasparam
cakratuh prathamam siddhamunivismayakarakam

adt T8 gier et AT 9% |
3T YA 8T EROTES 11 ¥ |

tato niyuddham suciram krtva tenambika saha
utpatya bhramayamasa cikSepa dharanitale

g o 9=ofi 91y giseg=y 9 : |
AT GRETHT HUhRITEI==SAT 11 R4 |

sa ksipto dharanim prapya mustim udyamya vegatah
abhyadhavata dustatma candikanidhanecchaya

AT dAT <41 FIGIST-7avH |
ST 9T Tt [ 99T 1 R

tam ayantam tato devl sarvadaityajaneSvaram
jagaty am patayamasa bhitva Sulena vaksasi

& TATG: AT T S[STTTE: |
TSI Tohsl G2l TG T4 11 2 1

sa gatasuh papatorvyam devi Sulagraviksatah
calayan sakalam prthvim sabdhidvipam saparvatam

Ad: TIAIRIS B ARHT S |
SPTATEITA AT FHHS "MaaT: 11 ¢




tatah prasannam akhilam hate tasmin duratmani
jagat svasthyam ativapa nirmalam cabhavan nabhah

SATAHHET: HeahT I TPTERA 39 T7: |
TRAT AFETEZRALRI qTiAd 1128 I

utpatameghah solka ye pragasams te Samam yayuh
sarito margavahinyas tathasams tatra patite

AAT SAO: T BT |
TG ed ARE TFEat Sicd J: 11 20 I

tato devaganah sarve harsanirbharamanasah
babhuvur nihate tasmin gandharva lalitam jaguh

FATGHAIAT TIP3 ATHRIOT: |
99 JUARALT AT JIHISYEATR: 11 32 1|

avadayams tathaivanye nanrtus capsaroganah
vavuh punyas tatha vatah suprabho *bhud divakarah

TSI AT SRS 11 2R 11

jajvalus cagnayah santah Santadigjanitasvanah




SEESAr 11 2 |

r'Sir uvaca

devya hate tatra mahasurendre sendrah sura vahnipurogamas tam
katyayanim tustuvur istalabhad vikasivaktrabjavikasitasah
=
IS AESHAISRIGH |
gTE o rte faed
I ST =RERA 1 3 |

devi prapannartihare prasida prasida matar jagato ’khilasya
prasida viSveSvari pahi viSvam tvam 1Svarl devi caracarasya

ITETRAT STACTHERT
eraeuoT I4: Ream |

I TEETRTTT < q-
A FreAqSTI4Gd 1l ¥ I

adharabhuta jagatas tvam eka mahisvarupena yatah stithasi
apam svarUpasthitaya tvayaitad apyayate krtsnam alanghyavirye




< TG IR AT

o aeT 15T 9Ty 97T |
THIEd 3 -

< J GOET Yid gieed: 1l 4 |l

tvam vaisnavl Saktir anantavirya viSvasya bljam paramasi maya
sammohitam devi samastam etat tvam vai prasanna bhuvi muktihetuh

T A 3 Uar
RAT: YHEAT: Toheh] S |
IR

T d GI: THARIARIE: 11 & ||

vidyah samastas tava devi bhedah striyah samastah sakala jagatsu
tvayaikaya puritam ambayaitat ka te stutih stavyaparaparoktih

AT T St YRR FEaToT |
= TJAT TG T 1 Ja TERT: 11 6 ||

sarvabhuta yada devl bhuktimuktipradayinl
tvam stuta stutaye ka va bhavantu paramoktayah

9T Jigeu] AT & aRdd |
IS afd ARIET TS J 1 ¢ I

sarvasya buddhiripena janasya hrdi samsthite
svargapavargade devi narayanl namo ’stu te

FATRMBEEY0T TRUMAIETA |
I eqoRAl 3 AR T=/ISE J 1R

kalakasthadirupena parinamapradayini
viSvasyoparatau Sakte narayani namo ’stu te

TIISAHTS A 319 gaiearfee |
IRUY S IR ARIOT THISH J 11 20 ||

sarvamangalamangalye Sive sarvarthasadhike




saranye tryambake gauri narayani namo ’stu te

gitaR AT SR T |
O SJOTH AR FHISE 4 11 22 I
srstisthitivinasanam Saktibhlite sanatani

gunasraye gunamaye narayani namo ’stu te
SROTATASGHTATRSTOTIRTET |
TaeTdes Sfd AR TS 7 11 2R ||

Saranagatadinartaparitranaparayane
sarvasyartihare devi narayani namo ’stu te

BTG [IHT FRITOTETETRIT |
PIEMTRF ST AREOT THIST 11 22 |

hamsayuktavimanasthe brahmanirupadharini
kauSambhahksarike devi narayani namo ’stu te

PR[GISIED Fedyqdiia |
QTR d0T TRMETOT THIST 7 11 2% |

triSulacandrahidhare mahavrsabhavahini
maheSvarlsvaripena narayani namo ’stu te

TRFFFeIA HERIRERST |
HEREIGE AR THIST J 11 24 ||

mayurakukkutavrte mahasSaktidhare *naghe
kaumarirupasamsthane narayani namo ’stu te

FARIERITSJEIAIRHATT |
qIIE IO AR FHISH T 11 2% ||

Sankhacakragadasarngagrhitaparamayudhe
praslda vaiSnavirupe narayani namo ’stu te

TETAITETEh S gdag-< |
IRTERUTOT T3 ARTEOT T9IST 7 11 29 |




grhitogramahacakre damstroddhrtavasundhare
varaharupini Sive narayani namo ’stu te

FROEEIOTRIOT & ST AT |
ST RA ARTENT THIST d 1l 2¢ |

nrsimharupenogrena hantum daityan krtodyame
trailokyatranasahite narayani namo ’stu te

EREERHES R R ERE ISR
FAGTOTEN T~ TRTATOT FHIST 7 11 2R |

kiritini mahavajre sahasranayanojjvale
vrtrapranahare caindri narayani namo ’stu te

RagdEaeq 5 AHEES |
TREY HERTS TRTE0T FHISE 7 1 20 |

SivadufisvarUpena hatadaityamahabale
ghorarupe maharave narayani namo ’stu te

STRRIdE BRETGIIYOT |
ATUS Jueqe TRMIOT THIST 7 11 2 1

damstrakaralavadane Siromalavibhusane
camunde mundamathane narayani namo ’stu te

Sen oot HETas g gite @9 g9 |
TR HEMTE TR FHISE J 11 R 1

laksmi lajje mahavidye Sraddhe pusti svadhe dhruve
maharatri mahamaye narayani namo ’stu te

oe IR R i Smafd AR |
Fd & JOTeal AR FHISE J 11 23 |

medhe sarasvati vare bhuti babhravi tamasi
niyate tvam prasldeSe narayani namo ’stu te




Jaaey ga] I3 eaH-ad |
YINEATE 1 39 391 afd FHISTg 4 11 ¢ I

sarvasvarUupe sarveSe sarvaSaktisamanvite
bhayebhyas trahi no devi durge devi namo ’stu te

T 98+ 9 STy ™aT |
q1g T YA FTATHE TASE T 1124 |

etat te vadanam saumyam locanatrayabhuiSitam
patu nah sarvabhutebhyah katyayani namo ’stu te

SATSTRRIGH IR |

B[ 9rg A1 fiadgeRTics THIST d 11 2% |

jvalakaralam atyugram aSesasurasiidanam
triSUlam patu no bhlter bhadrakali namo ’stu te

@R ST =19y a1 57 |
T 9T 91g A1 &1 9ry = GA1-d 1 1

hinasti daityatejamsi svanenapurya ya jagat
sa ghanta patu no devi papebhyo nah sutaniva

IGRL IS A RS |
T TN 9ad Af0geh i q41 99 11 ¢ ||

asurasrgvasapankacarcitas te karojjvalah
Subhaya khadgo bhavatu candike tvam nata vayam

RETTRISHYIERT T
S&IT J T TehSHYH |

SATHATHATT T FI==ToT
~THTIET & TT= 11 *R 1

rogan aSesan apahamsi tusta rusta tu kaman sakalan abhistan
tvam asritanam na vipannaranam tvam asrita hy asrayatam prayanti




Udchd deehad d9Te
THIGHT ST HEGRIOT |
TR A
- TR FeeRRITd ST 11 30 I

etat krtam yat kadanam tvayadya dharmadvisam devi mahasuranam
rupair anekair bahudhatmamurtim krtvambike tat prakaroti kanya

9y Iy fadehrad-
STEY Gy T Rl a5 |
qHPTASATERIHRR
YT fa%a9q 11 32 ||

vidyasu Sastresu vivekadipesv adyesSu vakyesu ca ka tvad anya
mamatvagarte ’timahandhakare vibhramayaty etad ativa viSvam

R R RIDIER IRz I
TARAT IS I |
SEAEGT T ALTTT
A REAT & TRYTRT T%T 1 32 |

rakSamsi yatrograviSas ca naga yatrarayo dasyubalani yatra
davanalo yatra tathabdhimadhye tatra sthita tvam paripasi viSvam

PR = qR9TY 95
TraTicTeRT 9readiia fa5a9 |

fa==ra=n gt yar=
T o AR 69T 11 33 1

viSveSvari tvam paripasi viSvam viSvatmika dharayasiti viSvam
viSveSavandya bhavatl bhavanti viSvasraya ye tvayi bhaktinamrah




ST 9TE IRATST FISRYIA-
Hd TYRRIEEYd 9 |

QAT 1T 939 T9713]
ST A1 FEqae 1 3% ||

devi prasida paripalaya no ’ribhiter nityam yathasuravadhad adhunaiva sadyah
papani sarvajagatam praSamam nayasSu utpatapakajanitams ca mahopasargan

YOI 91 & g [T |
ASTRIATRIATHIE BT g9a] 99 11 34 ||

pranatanam prasida tvam devi viSvartiharini
trailokyavasinam 1dye lokanam varada bhava

AT 1l 3% I

devy uvaca

TRETE OO R THAT=SY |

q g FI=3IH SHATYIRRFH 11 39 ||
varadaham suragana varam yan manasecchatha

tam vrnudhvam prayacchami jagatam upakarakam

T FF: 1 3¢ |

deva ucuh

AT ASRARIG R |
TIHY T FIOTHGREARAET 1 3% ||

sarvabadhaprasamanam trailokyasyakhilesvari
evam eva tvaya karyam asmadvairivinaSanam

AT 11 %0 |

devy uvaca

JILTASTR II =TS I |
T FERPaag a2 9230 11 92 |l




vaivasvate 'ntare prapte astavimSatime yuge
Sumbho niSumbhas$ caivanyav utpatsyete mahasurau

TPMTE STTAT TRMERTHIRET |
AAEAT ARSI [ HaTe-T 1 %R ||

nandagopagrhe jata yasodagarbhasambhava
tatas tau naSayiSyami vindhyacalanivasinl

JARATARIGOT ¥90T Gieeidc |
AT BT JIEHRg aFaH 1 %3 1|

punar apy atiraudrena rupena prthivitale
avaftirya haniSyami vaipracittams tu danavan

YI=I1% AT 9T 98GR |

ST ST HiTsT i~ SITSHIRYHEITHET: 11 ¥y 1|

bhaksayantyas ca tan ugran vaipracittan mahasuran
rakta danta bhavisyanti dadimikusumopamah

AAT 9T ST T G dleh 9 4T |
T AR Gdd YR 11 ¥4 ||

tato mam devatah svarge martyaloke ca manavah
stuvanto vyahariSyanti satatam raktadantikam

T2 SIS R ATTI T T |
gAY ST T IS 1 e, )

bhuyas ca SatavarSikyam anavrstyam anambhasi
munibhih samstuta bhumau sambhaviSyamy ayonija

A 3T A0 RIS I |
HIATS T G ST q7 F4: 11 %9 1

tatah Satena netranam nirikSiSyami yan munin
KirtayiSyanti manujah SatakSimiti mam tatah




AAISEARIS BIFHTGETTEd: |
YIRS GRT: STTeRRTdee: FTOTIRE: |1 ¥¢ ||

tato “ham akhilam lokam atmadehasamudbhavaih
bharisyami surah Sakair avrsteh pranadharakaih

IMRRRITT T JaT e qid 11 ¥< ||

Sakambhariti vikhyatim tada yasyamy aham bhuvi

AT T I FPHRE HEg |
AN faeaTd - T 9iasaiq 11 4o ||

tatraiva ca vadhiSyami durgamakhyam mahasuram
durgadeviti vikhyatam tan me nama bhaviSyati

J%aTE g1 W19 €9 hedl BHES |

eI GRS 1] ATOTRROTA 11 %2 ||
puna$ caham yada bhimam rupam krtva himacale

raksamsi kSayayiSyami munlnam tranakaranat

Ja1 91 §99: 9d WS- 9943 |
FrHTeETA fReATe 37 98 9iasaid 1 4R |

tada mam munayah sarve stoSyanty anamramurtayah
bhimadeviti vikhyatam tan me nama bhaviSyati

yadarunakhyas trailokye mahabadham kariSyati
tadaham bhramaram rupam krtvasankhyeyasatpadam

TSI BT afersqiiy 92rgRy |
UTIRIT T T7 BehRAGT TS 944 11 % ||

trailokyasya hitarthaya vadhiSyami mahasuram
bhramariti ca mam lokastada stoSyanti sarvatah




22l a1 ggT A9 ST IS |
ST ASEATITE ShRSAFIRGHTT 1| 4% I

ittham yada yada badha danavottha bhaviSyati
tada tadavatlryaham kariSyamy arisamksayam



STEINSE:

el

AN 1 2 |

devy uvaca

T T 17 e @rsad O guied: |
TCITE Jhcs! dT9i ATSITUSTESEAH 11 R 1)

ebhih stavai$ ca mam nityam stoSyate yah samahitah
tasyaham sakalam badham nasayiSyamy asamSayam

Qb3 T HEeSRgRAT-Y |
AT U Agge ST 11 3 1)
madhukaitabhanaSam ca mahisasuraghatanam

KirtayiSyanti ye tadvad vadham SumbhaniSumbhayoh

I} F TIE3TT T IR |
TSI =F F WA 79 JREIg=499 11 ¥ 1|

astamyam ca caturdaSyam navamyam caikacetasah
SroSyanti caiva ye bhaktya mama mahatmyam uttamam

T d51 §%hd TehEEshd T 7 919 |
giasgfa T giked 7 Iaeidds=T9 11 4 11

na tesam duskrtam kificid duskrtottha na capadah
bhavisSyati na daridryam na caiveStaviyojanam

IFAT T WY A AT 9T 7 05 |
T RIS TR~ ST 11 & |

Satruto na bhayam tasya dasyuto va na rajatah
na Sastranalatoyaughat kadacit sambhaviSyati




AR 9iede gHTeq: |
A T a7 TohdT TR W= B aq 19 1

tasman mamaitan mahatmyam pathitavyam samahitaih
Srotavyam ca sada bhaktya param svastyayanam hi tat

EERNIEELIS REEINRLESISE
TT AT JRE I 1 ¢ ||

upasargan aSeSams tu mahamarisamudbhavan
tatha trividham utpatam mahatmyam Samayen mama

TSI TS HHTEA 7Y |
a1 7 ATGHTeTTY aiered 97 § Raq 1< 1l

yatraitat pathyate samyan nityam ayatane mama
sada na tad vimoksyami sannidhyam tatra me sthitam

SIS TS RIRR Hald |
T4 ARSI RAY=ATY ATeqqd 9 11 20 ||

balipradane plijayam agnikarye mahotsave
sarvall mamaitac caritam uccaryam Sravyam eva ca

STHATSEAT MY STSTST 4T FHAT |
JAe=sSI=IE JIT dieqam J9Tehadq 11 22 ||

janatajanata vapi balipujam tatha krtam
praticchiSyamy aham pritya vahnihomam tathakrtam

SRRl TaTgT fohad T I FiiSent |
AT FHAHTETR AT Hieadi=aa: 11 22 ||

Saratkale mahapuja kriyate ya ca varsiki
tasyam mamaitan mahatmyam Srutva bhaktisamanvitah

FaTETET Y =g dT-ad: |
ST qaTeT qiasafd T 93 11 23 1)

sarvabadhavinirmukto dhanadhanyasutanvitah




manuSyo matprasadena bhaviSyati na samsSayah

[T THAHTERY 47 Ia=g: T |
URTeRY F goy ST FHT: gEE 1 2y

Srutva mamaitan mahatmyam tatha cotpattayah Subhah
parakramam ca yuddheSu jayate nirbhayah puman

Roa: Gerd A1~ HedToT FaaEd |
T2 & Thcd JAT JTeT 7Y 09T 11 24 |

ripavah samkSayam yanti kalyanam copapadyate
nandate ca kularh pumsam mahatmyam mama Srnvatam

M-I T 74T TSI |
TEUTEY T "R SO 11 g |

Santikarmani sarvatra tatha duhsvapnadarSane
grahapidasu cograsu mahatmyam Srnuyan mama

3T 319 AT TEYTSd S0 |
@Y T FhES JETIISEA 11 29 1|

upasargah Samam yanti grahapidas ca darunah
duhsvapnam ca nrbhir drstam susvapnam upajayate

JISTRTTIATT ST SRR |
TETAHS o o1 HHTR0=HT 1| 2 ||
balagrahabhibhutanam balanam Santikarakam
sanghatabhede ca nrmam maitrikaranam uttamam
SISO T5aT-eh 9 |
TITATISTETAT 9e-T8d T 11 2R

durvrttanam aSesanam balahanikaram param
rakSobhutapiSacanam pathanad eva naSanam

gd AHA-HTEEY 99 JTATEeReRT 1 R0

sarvam mamaitan mahatmyam mama sannidhikarakam




TRYEATA YA TEOALTH: |
fagToT YIs—es: JIeoiaRe =3y 11 2 |

pasupusparghyadhupais ca gandhadipais tathottamaih
vipranam bhojanair homaih prokSanilyair ahamiSam

I TAfTEiT: JaHeE-RoT I |
s fohad ITaTshegaiRd gd 11 2 1|

anyai$ ca vividhair bhogaih pradanair vatsarena ya
pritir me kriyate sasmin sakrt sucarite Srute

e &xfd AT TIREY JI=aid |
T SR T T Sl J9 11 2 1

Srutam harati papani tatharogyam prayacchati
raksam karoti bhuitebhyo janmanam kirtanam mama

ggy IRd I g0 |
ArHsgd ARFA T g7 T ST 11 ¢ I

yuddhesSu caritam yanme dustadaityanibarhanam
tasmific chrute vairikrtam bhayam pumsam na jayate

THTY: TAAT I AT T&IS T ShedT: |
TR F HARARg TIaTE - I AT 11 4 1

yusmabhih stutayo yas ca yas ca brahmarsibhih krtah
brahmana ca krtas tas tu prayacchanti Subham matim

IRTY JI=R 1Y SETIIRATRA: |
gMEf ga: 3 JEAT 9 SEE: 1 26 I

aranye prantare vapi davagniparivaritah
dasyubhir va vrtah Sunye grhito vapi Satrubhih

qr g a1 TAERAT: |
ST o ATl T TSRS a7 11 26 ||

simhavyaghranuyato va vane va vanahastibhih




rajiia kruddhena cajiiapto vadhyo bandhagato ’pi va

ITHOTAT a1 a1 *2: 91 JaToid |
9q=g A9 IRAY I P3G || ¢ ||

aghurnito va vatena sthitah pote maharnave
patatsu capi SastreSu samgrame bhrsadarune

ATy TR FEAHGATST T |
TIRHAHAARA TR0 T4 T2 11 2R |

sarvabadhasu ghorasu vedanabhyardito ’pi va
smaran mamaitac caritam naro mucyeta sankatat

Oy G~ arT SXal dRURAET |
ST IS~ TRAARA 79 11 30 ||

mama prabhavat simhadya dasyavo vairinas tatha
durad eva palayante smarata$ caritam mama

SHSSAT 1l 32 11

r'Sir uvaca

ST T YT A0SR JUSTIHAT |
ISTATHE a1 ARG 11 3R 1|

ity uktva sa bhagavatl candika candavikrama
paSyatam eva devanam tatraivantaradhlyata

ST a1 FRTAST: SEeRR=a4T g7 |
TSTIPTYST: 99 Fehia—adRd: 1l 33 |

te *pi deva niratankah svadhikaran yatha pura
yajfiabhagabhujah sarve cakrur vinihatarayah

ST ST e 3R SaiRaT gie |
STg=A I AR FRRISTSawH 11 3% 1|

daityas ca devya nihate Sumbhe devaripau yudhi
jagadvidhvamsini tasmin mahogre ’tulavikrame




3™ 9 9eEr 39T ATSHTEY: 1134 11

niSumbhe ca mahavirye Sesah patalam ayayuh

T AT adl 91 FHeny g9 g1 |
T[T Fod 9 IPE: GRS 11 3% 1|

evam bhagavatl devl sa nityapi punah punah
sambhuya kurute bhupa jagatah paripalanam

AR T 99 {959 99T |
g1 AT o T[98 o1 shig Ta=sid 1l 39 ||

tayaitan mohyate viSvam saiva viSvam prasuyate
sa yacita ca vijianam tusta rddhim prayacchati

T TAA TR FaUE o1 |
H&Tehlcd] HaTehlc> HaMegeqdr || 3¢ |

vyaptam tayaitat sakalam brahmandam manujeSvara
mahakalya mahakale mahamarisvarupaya

U IS TEMNT Uq Greda= |
Rafd sRIfa AT A9 1S TIEAT 1 3R I

saiva kale mahamarl saiva srstir bhavaty aja
sthitim karoti bhutanam saiva kale sanatani

WIehTS TOT 99 SeHIdIg9al T8 |
AT FITSRAAARIATSTA 11 %0 I

bhavakale nrnam saiva laksmir vrddhiprada grhe
saivabhave tathalaksmir vinasayopajayate

AT AT T AT S T |
3aTTd Ta= 9% Jid 99 37 391 1 %2 |

stuta sampujita puspair dhupagandhadibhis tatha
dadati vittam putrams ca matim dharme gatim Subham




TSNS EATT:

R RCED DI CR
SEEAT 11 2 I

r'Sir uvaca

T A 9 FHHETETYTT 1 R 1|

etat te kathitamm bhupa devimahatmyam uttamam

TIETET 97 341 98 98 397 |
faren a9 fopaa werafgsoHr==T 113 |

evamprabhava sa devl yayedam dharyate jagat
vidya tathaiva kriyate bhagavadvisSnumayaya

AT Y 295 AYGY FfeRT: |
HTET HIfedTdd Jeasdi- 9o 1 ¢ 1|

taya tvam eSa vaiSyas ca tathaivanye vivekinah
mohyante mohitas$ caiva moham eSyanti capare

AYYTE TER IR0 RPN |
IATRITEAT IF JOT WRRERIIERIaT 11 % 11

tam upaihi maharaja Saranam parameSvarim
aradhita saiva nrnam bhogasvargapavargada

qrehved 3919 |1 & |

markandeya uvaca

I A T YT YR T AR |
FIOTIT HeEr R A9 SREATAH 1109 1
iti tasya vacah Srutva surathah sa naradhipah
pranipatya mahabhagam tam rsim samsitavratam




ST TSaTIEe= T |
ST IRd9d I F 95971 9eqH 1 ¢ |

nirvinno ’timamatvena rajyapaharanena ca
jagama sadyas tapase sa ca vaiSyo mahamune

TSI TG SAaRd: |
I T 93989 Y S W AT N R I

sandarSanartham ambaya nadipulinasamsthitah
sa ca vaiSyas tapas tepe devisuktam param japan

ﬁlﬂﬁﬂ?ﬂﬁ’ﬁ ST: Hedl g4 Femai |

tau tasmin puline devyah krtva murtim mahimayim
arhanam cakratus tasyah puspadhupagnitarpanaih

FRIERT TATRRI 399! 912! |
Eﬂ?ﬁaﬁ?%ﬂﬁmﬁmﬁlﬁml 22 ||

niraharau yataharau tanmanaskau samahitau
dadatus tau balim caiva nijagatrasrgukSitam

Ud JHRIIIARA I AATHAT: |
GRS SFIGHEIT Yedel Y18 Sf08ehT 11 22 ||

evam samaradhayatos tribhir varSair yatatmanoh
paritusta jagaddhatrl pratyaksam praha candika

A 11 23 I

devy uvaca

TATd =91 9 971 9 T 11 2% ||
TARASTAT 99 IR 310 J9 11 24 ||

yat prarthyate tvaya bhupa tvaya ca kulanandana
mat tas tat prapyatam sarvam paritusta dadami tat

qrehved 391 |1 2% ||




markandeya uvaca

AT T TAT T SIS |
I 99 5 9 BT A 1 29 1

tato vavre nrpo rajyam avibhramsSyanyajanmani
atra caiva nijam rajyam hataSatrubalam balat

IS IZTAAT 37 a9 FEooEE: |
TR 9Te: TSia=g{dehRepd |1l 2 ||

so ’pi vaiSyas tato jianam vavre nirvinnamanasah
mametyaham iti prajiah sangavicyutikarakam

I 1 2%

devy uvaca

HARETYFId TRISY 9T 941 11 20 I
AT RIS A9 a5 Jfasaid 11 22 |

svalpair ahobhir nrpate svarajyam prapsyate bhavan
hatva ripun askhalitam tava tatra bhaviSyati

G T T ST gAligaead: 1122 |
rafofen! T gF9a=Yfa Jfasaid 1 23 1|

mrtas ca bhulyah samprapya janma devad vivasvatah
savarniko nama manur bhavan bhuvi bhavisyati

TSOTT AT 3T GRISTHATS TR 11 W I
F TSI ATIgd a9 = 9iasata 11 ||

vaiSyavarya tvaya yas ca varo *smatto “bhivafichitah
tam prayacchami samsiddhyai tava jianam bhaviSyati

HTeRUSY 39719 11 R4 |

markandeya uvaca




[ a1 AAreal TSN 9 |
TYATATRAT TET HeReAT AT 11 0 ||

iti datva tayor devl yathabhilasitam varam
babhuvantarhita sadyo bhaktya tabhyam abhistuta

9 37 8 ST YRY: FRIE: |
AT THTET AEiorfeaar 99: 11 ¢ |

evam devya varam labdhva surathah ksatriyarsabhah
suryaj janma samasadya savarnir bhavita manuh

ETOTeaAT J9: 3t 3T 11 % 1

savarnir bhavita manuh klim OM
srisaptaSatidevimahatmyam samaptam

AT A I A 1|

OM tat sat OM
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GLOSSARY

adharma—unrighteousness; absence of virtue; that which reverses or is contrary to the divinely established order; the opposite of —
dharma.*

Aditi—one of the most ancient goddesses of the — Rgveda. Her name, meaning “boundless” or “undivided,” characterizes her as
infinite consciousness and freedom and the inexhaustible source of the universe.

advaita—nondualism; the philosophical view that ultimate reality is an infinite and undifferentiated unity, that God, soul, and the universe
are one.

Advaita Vedanta—the school of — Vedanta developed by — Samkaracarya, who taught that — Brahman alone is real, and that the
world, although experienced as real because of — maya, is only an appearance. Advaita Vedanta views — atman (the Self) and
Brahman (the unity underlying all manifold appearance) as one.

Adya Sakti—the supreme reality according to — Sakta doctrine, corresponding to — Brahman; divine consciousness seen as the
primal power.

Agni—the Vedic god of fire, who acts as the mediator between humans and the gods by conveying sacrifices through his sacred fire.
ahamkara—literally “I-maker”; the ego, the consciousness of being a unique and separate entity which claims perceptions, emotions,
and acts of will as its own.

Aindri—the — Sakti of — Indra; one of the — Saptamatrkas. The Devimahatmya employs this name for Indra’s feminine
counterpart instead of the usual name, Indrani, to emphasize the — Sakta understanding of goddess-as-power rather than goddess-as-
consort.

Alaksml—misfortune personified as a goddess; the mirror-image of — LakSmi.

Ambika—an affectionate name for the — Devi, frequently employed in the Devimahatmya and meaning “Mother.”

Ambhrni—the female seer of the — Rgveda through whom the Devl — Vak proclaims her own glory in the — Devistkta.
anga—“limb”; one of six texts (— Kavaca, Argalastotra, Kilakastotra, Pradhanika Rahasya, Vaikrtika Rahasya, Murtirahasya)
appended to the Devimahatmya around the 14th century for ritual and exegetic purposes.

anustubh—the classic meter of Sanskrit epic and narrative poetry; the primary meter of the Devimahatmya. A verse (— Sloka)
consists of four quarter-verses (— pada) of eight syllables each.

Aparajitastuti—(“Hymn to the Invincible Devi”); the third hymn of the Devimahatmya (5.9-82), which praises the Devi’s
immanence as consciousness abiding in various forms in all beings.

Argalastotra—(“Hymn of the Bolt”); the Devimahatmya’s second — anga, consisting of a series of invocations requesting the Devl1’s
assurance that ritual recitation will bring success.

Arya—noble; the name applied to groups of Indo-European-speaking tribes who began entering India around 4500 bee. Their dialects
evolved into the Vedic, later Sanskrit, language. Some current scholars, especially in India, reject this ethnic definition and propose instead
that the term designates the moral nobility of people whose lives exemplified the teachings of the — Vedas.

asura—a demon. In Hindu mythology, the battle between good and evil is often expressed as an allegorical war between gods and
demons, who symbolize the divine and evil tendencies within human consciousness.

atman—the true Self, identical with — Brahman, as distinct from the finite self or ego (— ahamkara).

avatara—“descent”; the earthly manifestation or incarnation of a deity.

avarana—concealment; the veiling power of ignorance (— avidya) to conceal the boundless unity of the Absolute.

avidya—ignorance, nescience. Avidya is individual or cosmic ignorance, the non-knowing of — Brahman, or the inability to distinguish
between the real and the unreal. Cosmic ignorance is also called — maya.

avidyamaya—the aspect of — maya that binds one to worldly existence. It produces entangling passions such as anger and greed.
Maya’s other aspect, — vidyamaya, produces qualities such as kindness, purity, and selflessness, which lead to liberation. Both forms
of maya belong to the relative, phenomenal world.

Bhadrakali—*the propitious Kafi”; an aspect of the Divine Mother associated with the blessing of the household.
Bhagavadgita—(“The Song of God”); a sacred text forming eighteen chapters (700 verses) of the sixth book of the — Mahabharata
and containing the teachings of Si1 — Krsna to his disciple Arjuna on Self-realization through the paths of knowledge (— jiiana),
devotion (— bhakti), selfless action, and meditation.

Bhagavati—the blessed one”; a name of the Divine Mother.

bhakti—devotion; love for one’s chosen ideal of the divine, usually in the personalized form of a particular god or goddess.
Bhaskararaya—author of the — Guptavati, the most important commentary on the Devimahatmya. Writing from the — Sakta
perspective, Bhaskararaya (fl. late 17th to mid-18th century) understood the Devl as the supreme, nondual reality (— advaita) and the



manifest universe as her actual transformation (— parinama).

Bhimadevi—a particularly terrible, but protective, form of the Devi, described in DM 11.51-52 and MR 18-19.

Bhramari—the Devl in her bee-like form, described in DM 11.53—54 and MR 20-21.

bhukti—worldly enjoyment or, more broadly, worldly experience.

bilja—seed”; a nonlexical, mystical symbol vibrating with the concentrated power of a particular deity or divine energy. In Tantric
Hinduism, the bija is the essential component of any — mantra.

bindu—concentrated — Sakti as the point of potentiality from which the material universe emanates at the time of creation and into
which it collapses at the time of cosmic dissolution.

Brahma—the creator god. He is the first in a triad (— Trimurti) with — Visnu, the preserver, and — Siva, the destroyer.
Brahman—the Absolute beyond all attributes, which is the immutable substratum of phenomenal existence; the impersonal ultimate
reality transcending time and space.

brahmana—a member of the highest Hindu caste, which comprises priests and custodians of sacred knowledge. In the
Devimahatmya, the seer — Medhas represents this caste.

Brahmana—a sacred text forming part of the — Vedas and primarily concerned with ritual practices and rules of conduct.
Brahmani—the divine consort or — Sakti of — Brahma; in the Devimahatmya, she is one of the — Saptamatrkas.

Brahmas tuti—(“Brahma’s Hymn”); the first hymn of the Devimahatmya (1.73-87), addressed to the Devl’s tamasic aspect, —
Mahakall, and concerned primarily with cosmogony.

buddhi—intellect, intelligence; the determinative faculty that categorizes and interprets sensory data and is responsible for reason and
will. According to — Advaita Vedanta, buddhi is not conscious but merely reflects the consciousness of the atman; in distinction, the
Sakta philosophy considers buddhi a finite form of the infinite consciousness, veiled and limited by — maya.

Camunda—a particularly terrible form of — Kali, who slew the demons Canda and Munda (DM 7.6-27) and Raktablja (DM 8.40—
62). She represents the power of concentrated awareness and the awakening of spiritual consciousness.

Canda—together with Munda, one of Sumbha’s flattering, scheming servants in the Devimahatmya’s fifth through seventh chapters.
Candi—1. an alternate title of the Devimahatmya, common in Bengal. 2. a name of the Divine Mother, also — Candika.
Candika—“the violent, impetuous one”; after the name Devl itself, the Devimahatmya’s most frequently employed name for the
Divine Mother.

Candra—the Vedic god of the moon.

carita—one of the three divisions or episodes of the Devimahatmya, consisting of Chapter 1, Chapters 2-4, and Chapters 5-13.
Literally, the term means “acts, deeds, behavior.”

daitya—a demon, said to be the son of — Diti. In the Devimahatmya, the term is used interchangeably with — asura and — danava.
danava—a demon (— asura, daitya).

deva—a god.

Devi—the supreme Goddess, who manifests in many forms and is known by many names. Among her principal forms are — Durga, —
Parvatl and — Kal.

Devisukta—an important hymn of the — Rgveda (RV 10.125) in which the Dev1 extols her own greatness. This hymn of eight verses
is regarded by many Indian scholars as the source from which the entire Devimahatmya developed.

dharma—righteousness, virtue, morality; religious duty; truth; the order by which the universe is upheld.

Dhumralocana—the thuggish demon chieftain sent by Sumbha to abduct the Devi, who instead is slain by her (DM 6.1-13).
dhyana—1. meditation, the state in which the mind is fixed on its object, like the unbroken flow of oil from one vessel into another. 2.
one of three texts that introduce each of the Devimahatmya’s three — caritas, immediately preceding Chapters 1, 2, and 5.

Diti—the ancient earth goddess and mother of the — daityas. She represents the opposite of — Aditi.

Durga—the primary deity of the Devimahatmya. Usually represented as ten-armed and riding upon a lion, Durga is at once the warrior
goddess who destroys evil, the fiercely protective yet infinitely compassionate mother, and the bestower of unconditional, all-redeeming
grace.

Durgastava—an early hymn to Durga, found in MBh 4.5, important for containing numerous divine epithets and themes found later in
the Devimahatmya.

Durgastotra—a second hymn to Durga, found in MBh 6.22 immediately before the — Bhagavadgita. Recited by Arjuna on Krsna’s
mstruction for the sake of assuring victory in battle, the hymn contains themes and traditions that reappear throughout the
Devimahatmya.

Garuda—the mythical half-man, half-bird that is the — vahana of — Visnu.

Gaurl—‘the shining one, the white one”; a name of the Divine Mother.

guna—one of the three basic forces operative in the universe (— sattva, rajas, tamas).

Guptavatl—(“Confirming What Is Hidden”); the title of one of the most important commentaries on the Devimahatmya, written around
1741 by the great Tantric authority — Bhaskararaya.

HarivamsS$a—a later supplement to the — Mahabharata, datable in part to as early as the second century BCE.




Himalaya—“abode of snow”; the Himalaya mountain range personified as the father of the goddesses — Parvatl and Ganga (the
river Ganges).

iccha—the initial divine will to create, cooperative with — jiiana, the knowledge, and — kriya, the action for doing so.

Indra—the supreme Vedic god; the lord of the atmosphere, revered as the giver of life-sustaining rain and feared as the all-powerful god
of storms.

ISvara—“Lord, Ruler, Sovereign”; the personal but formless God (— saguna Brahman) that is the human mind’s highest possible
understanding of the impersonal Absolute. According to — Vedanta, I$vara is — Brahman united with — maya and acts as the creator,
preserver, and destroyer of the universe.

ISvari—(female) Sovereign. The term is often compounded, as in Parame$varl (“Supreme Sovereign”), Mahe$varl (“Great
Sovereign,” the Sakti of Siva), Vi§vesvarl (“Ruler of the Universe”)—frequently employed epithets of the Devl.

jagat—"that which moves”; the world.

japa—repetition of a divine name or — mantra.

jiana—knowledge; the direct experience of the transcendental Absolute.

Kaitabha—together with — Madhu, one of the two stupid, brutish demons of the Devimahatmya’s first chapter.

Kala—the Vedic god of time; time personified as the universal destroyer.

Kalaratri—“dark night”; in Puranic cosmology, a period of cosmic nonmanifestation, lasting 4,320,000,000 human years, during which
the universe remains in a state of potentiality. It alternates with an equally long period of cosmic manifestation, known as a day of
Brahma.

Kalaratri—the Divine Mother characterized as a solitary warrior and fulfiller of desires (MR 19).

Kali—one of the most powerful and complex aspects of the Devi, representing primal energy or the dynamic aspect of ultimate reality.
Often associated with the terrifying power of death and the relentlessness of all-devouring time, Kali is also adored by her devotees as a
loving mother.

Kalika—another name of — Kali.

Kalyani—an aspect of the Dev1 signifying auspiciousness and beauty.

karma—any mental or physical act or the collective consequences of one’s actions in the present and previous lives. Determining an
individual’s character and experience of joy and sorrow, karma operates as the law of cause and effect in the continuing cycle of birth,
death, and rebirth.

Katyayanl—a name of the Divine Mother, associating her with the Katyas, a venerated clan of Vedic sages.

Kaumari—the Sakti of the war god Kumara (— Skanda); one of the — Saptamatrkas.

Kausikl—an aspect of the Divine Mother, so named because she emerged from the body (koSa) of — Parvatl (DM 5.85-87).
Kavaca—the first — anga associated with the Devimahatmya, more correctly called the Devyah Kavacam (“Armor of the Devl ™).
It serves to invoke her protective energy throughout the body in preparation for the ritual recitation of the Devimahatmya.
Kilakastotra—(“Hymn of the Pin”); the Devimahatmya’s third — anga, intended to remove the restraint put upon the text by Siva
and to grant access to its full power.

kriya—the divine action by which the universe is created, following upon — iccha (divine will) and — jiiana (divine knowledge).
Krsna—an — avatara of — Visnu and one of the most widely worshiped aspects of God in Hinduism. The — Bhagavadgita contains
his teachings to his disciple Arjuna.

ksSatriya—a member of the royal or warrior caste, represented in the Devimahatmya by — Suratha.

Kubera—the Vedic god of wealth.

laksmi—good fortune, prosperity, happiness, wealth, success, beauty, splendor.

Laksmi—an auspicious aspect of the Divine Mother as the goddess of prosperity and good fortune; the consort of — Visnu.

I1la—the divine play by which the supreme deity creates the universe. The concept of fila implies the freedom, joy, and inexhaustible
creativity that pervade and direct the cosmic drama of the universe, which for the deity is pure sport.

Madhu—together with — Kaitabha, one of the two foolish demons of the Devimahatmya’s first chapter.

Mahabharata—the immense Hindu epic (and world’s longest epic poem), comprising well over 100,000 verses and containing the —
Bhagavadgita. Ascribed to the sage Vyasa, the Mahabharata in fact took shape between the fifth century BCEand the second century
CE. Divided into eighteen books, it is a vast and well-loved repository of spiritual knowledge, moral instruction, and cultural tradition.
Mahakali—a powerful, cosmic aspect of the Divine Mother (— vyasti) as the pure energy of — tamas; the presiding deity of the
Devimahatmya’s first — carita.

Mahalaksmi—I. a powerful, cosmic aspect of the Divine Mother (— vyasti) as the pure energy of — rajas; the presiding deity of the
Devimahatmya’s second — carita. 2. According to — Vaisnava Tantric usage, the supreme (— samasti, triguna) form of the Devl.
Mahamaya—the Divine Mother’s deluding power, which causes the unitary, infinite consciousness to appear as the seemingly real,
phenomenal universe.

Mahasarasvati—a powerful, cosmic aspect of the Divine Mother (— vyasti) as the pure energy of — sattva; the presiding deity of
the Devimahatmya’s third — carita.



Mahatmya—a literary composition extolling the majesty or exalted state of a deity, holy place, or object worthy of veneration.
MaheSvarl—the — Sakti of MaheSvara (Siva); one of the — Saptamatrkas.

Mahisasura—the primary demon of the Devimahatmya’s second — carita; depicted as a buffalo that creates chaos on a cosmic
scale, he is slain by — Durga.

Mabhis asuramardinl—the crusher of the buffalo demon”; a name of — Durga.

mamata, mamatva—-I-ness”; the sense of attachment that attends upon the ego.

manas—“mind,” specifically, the mental organ that acts as a receptor of sensory data. According to — Samkhya philosophy, manas, —
ahamkara, and — buddhi constitute the antahkarana (“inner instrument”).

mantra—a syllable, series of syllables, or a verse that embodies divine power, used in ritual and meditation; a name of a god or goddess,
repeated as a form of spiritual practice designed to merge the individual’s consciousness with the chosen deity.

manu—in mythology, a semi-divine progenitor of humanity and ruler over the earth for a period known as a — manvantara.
Manusmrti—the Laws of Manu, a Sanskrit legal text dealing with the nature of good and evil, a woman’s role in society, dietary
regulations, political conduct, caste, — karma, and aspects of criminal, civil, and domestic law.

manvantara—in Puranic cosmology, a world-age. Fourteen manvantaras constitute a day of Brahma (4,320,000,000 human years) or
period of cosmic manifestation. Each manvantara is ruled by a particular — manu: the framing story of the Devimahatmya is set in the
second manvantara (that of Svarocisa), the present age is the seventh manvantara (that of Vaivasvata) and the eighth will be ruled by
King — Suratha, reborn as the manu Savarni (13.22-23, 28-29).

Markandeyapurana—an ecarly — Purana containing the teachings of the sage Markandeya on the history of the world during past
and future — manvantaras. Chapters 81-93 constitute the Devimahatmya.

matrgana—band of mothers”; another name for — the Saptamatrkas.

maya—the veiling or deluding power of the Absolute, responsible for the appearance of the relative, phenomenal universe. The —
Vedanta philosophy pairs the terms — Brahman and maya to denote the Absolute and its inseparable power; with shades of
philosophical difference, Samkhya calls these purusa and — prakrti, and Sakta doctrine calls them — Siva and — Sakti.
Medhas—the sage in the Devimahatmya, who as the teacher to — Suratha and — Samadhi, relates the three tales of the Devl’s
battles with the demons.

moha—delusion; the finitization of consciousness that causes one to take appearance for reality.

mukti—release; final liberation from the limitations of body, mind, and worldly bondage through knowledge of the ultimate reality, or
union with the Divine.

Munda—one of Sumbha’s two demon servants (— Canda) in the Devimahatmya’s fifth through seventh chapters.
Miirtirahasya—(“The Secret Relating to Forms”); the sixth of the Devimahatmya’s — angas, which elaborates upon the Devi’s
predicted manifestations in DM 11.40-55.

Nanda—the cowherd into whose family the Devi was bom as — Vindhyavasini, and who became the foster father of — Krsna.
Narasimhi—the Sakti of Narasimha, the man-lion incarnation of — Visnu; one of the — Saptamatrkas.

Narayanl—the Sakti of — Visnu, who is also known as Narayana.

Narayanistuti—(“Hymn to Narayani”); the fourth hymn of the Devimahatmya (11.3-35), which presents a comprehensive
summation of — Sakta theology. Emphasizing the Devl’s motherhood, sovereignty, and protective intervention in human affairs, the
hymn praises her various aspects, including the — Saptamatrkas.

Navaratri—the great autumn festival in honor of — Durga and her victory over evil. (A spring Navaratri similarly commemorates
Rama’s defeat of the demon Ravana.)

Navarnamantra—a Tantric mantra of great importance in the worship of the Devl. According to the commentator — Bhaskararaya,
it is an appeal for her to undo the knot of ignorance that precludes the individual’s knowledge of oneness with the Absolute.
nirguna—without qualities, in distinction to — saguna, with qualities.

nirguna Brahman—the impersonal Absolute, which transcends time and space and is beyond all thought; the supreme reality.
Nirrti—an abstract, but nevertheless dreaded, Vedic goddess whose name means “decay” and who personifies adversity, calamity,
disease, and death.

Nirvana—extinction of the individual self; enlightenment; transcendental bliss.

NiSumbha—the younger brother of — Sumbha and one of the two main demons of the Devimahatmya’s third — carita. He represents
the ego’s sense of attachment.

nitya—eternal. The term carries the connotation of permanence and immutability.

OM—the — bija or sound-symbol of — Brahman. Representing both the impersonal Absolute (— nirguna Brahman) and the personal
divinity (— I$vara, saguna Brahman), OM is the creative Word which produces all manifestation.

pada—in Sanskrit prosody, a quarter-verse or half-line of poetry.

paramarthika—according to — Advaita Vedanta, the category of the absolutely real, which is the changeless — Brahman.
parinama—transformation, change. Parinamavada is the doctrine, accepted by the adherents of — Sakta philosophy, that the
phenomenal universe is an actual transformation of divinity and not a mere appearance (— vivarta). It teaches that the effect exists



potentially within the cause and that creation is a transformation from potentiality to actuality.

Parvati—the Divine Mother as — Siva’s auspicious consort.

PaSupati—“Lord of Beasts™; a name usually applied to — Siva.

Pataiijali—the philosopher who systematized a science of meditation in his — Yogasutra in the second or third century BCE.
phalaSruti—a literary composition that details the benefits of reciting or hearing a sacred text; the form of the Devimahatmya’s twelfth
chapter.

Pradhanika Rahasya—(“The Secret Relating to Primary Matter”); the Devimahatmya’s fourth — anga, concerned with the
philosophical question of how the One manifests as the many.

Prajapati—“Lord of Creatures™; a name applied to various deities. In the Devimahatmya, it refers to Brahma.

Prakrti—the primal “nature” or “matter” of the universe. Prakrti should be thought of as a dynamic process, which manifests all the
names and forms within creation. Technically, the term belongs to the — Samkhya system of philosophy, but it is used more or less
synonymously with — maya and — Sakti.

pratibhasika—according to — Advaita Vedanta, the category of appearance or unreality.

Prthivi—the earth, personified as a goddess in the — Vedas and often evoked in connection with Dyaus (heaven).

puja—ritual worship, designed to connect the worshiper with the Divine.

Purana—a class of Hindu scriptures with a strongly devotional outlook. Containing myths and legends of gods and goddesses, kings,
sages, and devotees, the Puranas are a vast repository of popular Hindu religion and cultural tradition.

rajas—one of the three — gunas or basic energies of the universe. Rajas is activity, manifesting as restlessness, impurity, urgency, and
passion. It is symbolized by the color red.

Raktablja—one of the major demons of the Devimahatmya, appearing in the eighth chapter (8.40-63). His name, “he whose seed is
blood,” denotes an amazing replicative ability that symbolizes the insatiability of desire or, on a deeper level, the untamed thought-waves
(— vrtti) within the mind.

Raktadantika—a completely red manifestation of the Devl, predicted in the Devimahatmya (11.43-45) as the destroyer of evil and
further defined in the Miirtirahasya (MR 4—11) as beneficent and protective.

Ramakrsna, Sri—an Indian holy man (1836-1886) and priest of Kaf at the DakSineSvar temple. The Ramakrishna Math and
Mission, a monastic order founded by his disciples in 1887, presents a revitalized vision of — Vedanta to the modem world, teaches the
mherent divinity of humankind and the harmony of all religions, and carries out extensive social work as worship of God through service
to one’s fellow human beings.

Ratrisukta—(“Hymn to Night”); an ancient hymn of the — Rgveda (RV 10.127), praising the deified night as the goddess Ratri.
Underlying its exquisite natural imagery is the implication that she is the substratum and mother of creation.

Rgveda—the oldest and largest of the four — Vedas, its — sambhita portion containing 1,028 hymns in ten books (mandatas).
Composed in archaic Sanskrit, probably over hundreds of years, most of the hymns address deities who are personifications of natural
forces, but the texts can be interpreted as allegories conveying deeper knowledge. Some of the later hymns rise to rarefied heights of
metaphysical inquiry. Customarily, Western scholars date the Rgveda Sambhita to 1500-1200 BCE, but recent research, combined with
internal evidence from the texts, supports the traditional Hindu claim of far greater antiquity.

rta—truth, law, order; the eternal principle of cosmic and moral order at work in the universe, also linked in the — Vedas with natural
order, such as the passage of the seasons (Tf1). Rta anticipates the doctrine of — karma and generally is replaced by — dharma in later
Sanskrit texts.

Rudra—a Vedic storm god, associated with agricultural fertility but more often with destruction. In post-Vedic times he became
identified with — Siva.

saccidananda—being-consciousness-bliss (sat-cit-ananda); a threefold epithet attempting to describe the unitary, indescribable —
Brahman.

sadhana—spiritual practice; in Tantra, a prescribed path leading to liberation (— mukti) through worship (— puja), — mantra repetition
(— japa), and meditation (— dhyana).

saguna—with qualities, the opposite of — nirguna.

saguna Brahman—the Absolute associated with — maya and personified as — I$vara.

Saiva—referring to the theistic tradition that regards — Siva as the supreme being. The Saiva tradition may be non-Vedic in origin, and
it tends to be more ascetic and oriented toward — jiiana than the — Vaisnava.

Sakambharl—a nurturing manifestation of the Devl as the earth itself, described in the Devimahatmya (11.46-50) and Miirtirahasya
(MR 12-17).

Sakradistuti—(“Praise by Indra and the Other Gods™); the second hymn of the Devimahatmya (4.3-27). Eloquent and philosophically
profound, it views the Devl as the ultimate reality, the creator, the fierce defender of — dharma, and the Divine Mother who grants
universal redemption through her unconditional love.

Sakta—1. referring to the tradition that centers on the worship of — Sakti, the supreme power and ultimate reality, conceptualized as
the Divine Mother who creates, sustains, and dissolves the universe. Sakta religion originated in pre- and non-Vedic goddess cults and



eventually became assimilated to the Vedic tradition. 2. an adherent of the Sakta religion.

Sakti—1. power, energy, ability. 2. the individual power of a god, usually represented as his female counterpart. 3. a spear.

Sakti—the supreme being according to the — Sakta tradition; consciousness in its dynamic, creative aspect, in distinction to — Siva, its
static aspect as the ground of existence. The two, seemingly different, are ultimately nondifferent aspects of the indivisible ultimate unity,
the transcendent — Adya Sakti. Sakti assumes all the forms in the universe and is worshiped devotionally as the Divine Mother in many
manifestations, among them — Kall and — Durga.

samadhi—total absorption in the object of meditation. The highest samadhi, called nirvikalpa samadhi, is the transcendental
consciousness or identity with the impersonal Absolute.

Samadhi—the dispossessed merchant in the Devimahatmya, so named because his dispassion to the world leads him, through the
Divine Mother’s grace, to — samadhi and liberation.

samasti—aggregate; the samasti form of the Devl is her supreme aspect from which the three — vyasti or — guna forms proceed.
Samhita—“collection”; the initial portion of each of the four — Vedas, consisting of hymns to the deities.

Samkaracarya—one of India’s greatest philosophers and saints and the primary exponent of — Advaita Vedanta. In addition to
important devotional hymns, Samkaracarya (788-820), or simply Samkara, composed numerous philosophical works and commentaries
representing the pinnacle of nondualistic thought.

Samkhya—one of six orthodox schools of Hindu philosophy, attributed to the sage Kapila and dating to before 500 BCE. Samkhya is
dualistic, teaching that the universe comes into being through the union of purusa (conscious spirit) and Prakrti (unconscious, primordial
matter), which are two eternal principles.

samsara—the ever-repeating cycle of birth, death, and rebirth, perpetuated by — karma.

nska i s consciousness by a thought or action in the present or a previous life, collectively

forming one’s character

Saptamatrkas—“Seven Little Mothers”; individualized, generally fierce manifestations of the Devi’s power (— Sakti), whom the
Devimahatmya identifies as — Brahmani, — MaheSvarl, — Kaumarl, — Vaisnavl, — Varahl, — Narasimhi, and — Aindrl.
Sarasvatl—an auspicious form of the Divine Mother as the goddess of knowledge and creativity and the consort of — Brahma.
Originally a deified river, Sarasvatl is one of the most ancient Hindu goddesses, understood on a deeper level as the flow of
consciousness itself. In early times she became identified with — Vak.

Sarvanl—the Devi as — Siva’s consort in her destructive aspect, premdmg over cosmic dissolution.

Sataksi—“hundred-eyed”; a manifestation of the Devi also called — Sakambhari (DM 11.46-50 and MR 12—17).

sattva—one of the three — gunas or basic energies of the universe; the Devl’s revealing power. Sattva is repose, manifesting as light,
calmness, purity, goodness, and wisdom. It is symbolized by the color white.

Savitri—the wife of Brahma, considered the mother of the Vedas.

Se Ssa—the seven-headed serpent upon whom — ViSnu rests on the primordial ocean during periods of cosmic nonmanifestation.
Siva—God in his aspect as destroyer, the third member of the — Trimurti. For the — Saivas, he is the supreme reality, the Great God
(Mahadeva) who embodies compassion and renunciation and grants the liberating knowledge of the individual’s identity with the
Absolute. For the — Saktas, Siva is the static ground of all being, inseparable and ultimately nondifferent from — Sakti, the dynamic
creative energy.

Sivadiiti—*“she whose messenger is Siva”; the Devl’s own fierce — Sakti, so named because she sent — Siva as her messenger to
— Sumbha and — NiSumbha (DM 8.22-28).

Skanda—the son of — Siva and god of war, also known as Karttikeya and Kumara, the latter characterized as a chaste youth.
Sloka—a stanza of Sanskrit poetry; the name of the epic meter, also called — anusStubh.

sraddha—faith. In the Hindu understanding, Sraddha does not mean unquestioning acceptance but implies trust, expectation, and a
reciprocity between the human and the Divine.

Sraddha—faith (— $raddha) personified as a goddess.

Sri—1. light, luster, radiance, splendor, glory, beauty, prosperity, good fortune, auspiciousness. 2. a quality of inner radiance or splendor
attributed to a god or goddess in the — Rgveda.

Sri—the quality of — $r1 personified as a goddess, later identified with — Laksmi.

Sri Durgasaptasati—(“Seven Hundred Verses to Sr1 Durga”); an alternate title of the Devimahatmya.

Srisuikta—an important hymn appended to the — Rgveda in late Vedic times and the earliest known text to celebrate Vedic — Sr1 and
non-Vedic — Laksml as one and the same goddess.

Sugriva—Sumbha’s messenger, who delivered a proposal of marriage to the Devi (DM 5.102-129).

Sumbha—the central demon of the Devimahatmya’s third — carita, symbolizing the human ego; the older brother of — NiSumbha,
who represents attachment.

Suratha—the deposed king who, together with the merchant — Samadhi, becomes a disciple of the seer — Medhas and receives his
teachings.

Surya—the Vedic sun god, who is extremely brilliant and rides across the sky in a chariot drawn by seven horses. His light, shining like a



jewel in the sky, produces the day and energizes all living beings.

sutra—*“thread”; an aphorism or set of aphorisms that contains philosophical teaching in compressed form and requires elaboration to
make it comprehensible. The six schools of Hindu philosophy originally transmitted their teachings in sutra form, an example being the —
Yogasutra of — Patafijali.

svadha—a — mantra uttered when an oblation to departed ancestors is poured into the sacrificial fire, sometimes personified as the
goddess Svadha.

svaha—a — mantra uttered when an oblation to the gods is poured into the sacrificial fire, sometimes personified as the goddess
Svaha.

tamas—one of the three — gunas or basic energies of the universe; the Devl’s concealing power. Tamas is inertia, manifesting as
darkness, heaviness, dullness, ignorance, error, and negativity. It is symbolized by the color black.

Tantra—1. the non-Vedic, often esoteric, element of Hindu tradition, which centers on divine power, usually seen as feminine (— Sakti,
Sékta), and prescribes spiritual practices (— sadhana) and ritual as the means to liberation. 2. any of a group of sacred texts that
transmit such teaching, cast in the form of a dialogue between — Siva and the — Devi.

te jas—fiery brilliance; in the Devimahatmya, the Divine Mother’s own radiance that emerged from the bodies of the gods and united in
the form of Durga (2.9-19).

triguna——characterized by the three — gunas: — sattva, — rajas and — tamas.

Trimurti—the representation of — I$vara as three gods in one, — Brahma symbolizing — rajas or creative passion, — Visnu
symbolizing — sattva or sustaining goodness, and — Siva symbolizing — tamas or the energy of cosmic dissolution. With Brahma’s
diminished importance in post-Vedic theism, the threefold activity was ascribed entirely to — Visnu, — Siva or the — Devl by their
respective devotees.

upadhi—Ilimiting adjunct, association, attribute; a term employed by — Vedanta to denote any object, quality, or circumstance from
which the ego forms a sense of personal identity.

Upanisad—a text belonging to the final, philosophical portion of the — Vedas. Recording the spiritual truths revealed to sages in ancient
times through the direct experience of transcendental consciousness, the UpaniSads proclaim the identity of — atman (the Self) and —
Brahman (ultimate reality). The principal Upanisads are the ISa, Kena, Katha, Pra$na, Mundaka, Mandikya, Chandogya,
Brhadaranyaka, Aitareya, Taittirlya, Kausitaki, and Svetasdvatara. They date to before 400 BCE, and the earliest are of great antiquity.
vak—speech, voice, language; the primal creative force or Word, roughly analogous to the ancient Greek and early Christian Logos.
Vak—the Vedic goddess of creative speech, later identified with — Sarasvatl and — Durga. In the Rgveda, she lauds herself in a first-
person hymn, the — Devisukta.

vahana—the mount or vehicle of a deity, revealing an aspect of that god or goddess’s power. For example, — Durga rides upon a lion,
symbolizing — dharma.

Vaikrtika Rahasya—(“The Secret Relating to Transformation™), the Devimahatmya’s fifth — anga, concerned with the subsequent
modifications of divine consciousness after initial differentiation.

Vaisnava—referring to the theistic tradition that regards — Visnu as the supreme being and centers its worship primarily on his
incarnations as Rama and — Krsna.

Vaisnavi—the — Sakti of — Visnu; one of the — Saptamatrkas.

vaiSya—a member of the mercantile and agricultural caste, represented in the Devimahatmya by the merchant — Samadhi.
Varahi—the — Sakti of Varaha or — Visnu in his boar incarnation; one of the Saptamatrkas.

Varuna—one of the oldest Vedic gods, personifying the all-encompassing firmament. Often associated with clouds, water, and the
ocean, Varuna presides over the starry night, watching humanity with a thousand eyes. His function as the lord of — rta is to preserve
cosmic and moral order.

Vasus—a group of eight Vedic gods who serve — Indra and personify the waters, the Pole Star, the moon, the earth, wind, fire, light, and
dawn.

Vayu—the Vedic god of the wind, who rides in a chariot driven by — Indra.

Vedas—the most ancient and authoritative Hindu texts and probably the world’s oldest sacred literature. There are four Vedas: Rk (—
Rgveda), Sama, Yajus and Atharva. Each consists of four divisions: — Samhita (collected hymns), Brahmanas (texts concerned
primarily with ritual), Aranyakas (reinterpretations of external ritual as internal spiritual practice), and — UpaniSads (the philosophical
essence of the Vedas).

Vedanta—one of the six orthodox schools of Hindu philosophy, systematized from the teachings of the — UpaniSads and codified in the
Vedantasutra (Brahmasutra) of Badarayana, dated to between the fifth and first centuries BCE. Subsequently, distinct branches of
Vedanta developed, including the strictly nondual — Advaita Vedanta of — Samkaracarya.

vidya—knowledge; a term often used interchangeably with — jfiana.

vidyamaya—that aspect of — maya that leads toward knowledge and liberation, as opposed to — avidyamaya, which produces the
bondage of ego-consciousness.

Vikrti—change, alteration, modification; the transformation by which the formless, unitary consciousness manifests as the multiple forms



of the phenomenal universe.

Vikse pa—the power by which — maya or — avidya projects the manifold experience of the universe, often mentioned in connection
with — avarana.

Vindhyavasini—“dweller in the Vindhya [Mountains]”; an aspect of the Devl, identified with — Mahamaya, who figures in the birth
narrative of Sr1 — Krsna, in the Devimahatmya (11.41—42) and in the Miirtirahasya (MR 1-3).

Visnu—God in his aspect as preserver, the second member of the — Trimurti. For members of the — VaisSnava devotional sect, he is
the supreme god, who incarnates in every age as the guardian of — dharma to deliver humanity from ignorance and evil.
Visnumaya—an epithet of the Devl expressing her nature as the supreme being’s inscrutable power.

visva—<all”; a word used to signify the universe.

ViSvakarman—a Vedic god and aspect of Brahma as architect of the world. His name means “maker of all [this universe],” and he is
represented as four-headed, holding prayer beads, book, the sacred kusa grass, and ascetic’s waterpot in his four hands, and riding upon
a swan.

vivarta—appearance, apparent change. Vivartavada is the doctrine, advanced by Sarhkarécérya, that the phenomenal universe is only
an apparant superimposition (adhyasa) on the changeless reality of — Brahman. This view contrasts with the doctrine of — parinama,
favored by — Sakta philosophy, which regards the universe as an actual transformation of divine consciousness and therefore another
aspect of reality.

Vrtra—a demon in the — Rgveda who withheld life-giving water from the earth until his strongholds, the clouds, were breached by —
Indra, whose thunderbolt released the rain. The Devimahatmya attributes Vrtra’s defeat to Indra’s — Sakti, — Aindrl (11.19).
vrtti—activity, movement; more specifically, a modification or wave in the mind through which knowledge of the objective world
becomes possible. Vrttis can be positive thoughts that lead toward truth, or restless, distracting, and negative thoughts that deepen
ignorance and bondage. According to — Patafijali, one should strive consciously to replace negative vrttis with positive ones and then go
beyond either to the attainment of unmodified, transcendental consciousness.

vyasti—the specific individuality of the Devi’s three cosmic — guna aspects, personified as — Mahakali, — Mahalaksmi and —
Mahasarasvatl. The vyastis proceed from the supreme Devi’s undifferentiated — samasti form.

vyavaharika—empirical; the term used by — Sarhkarécérya to denote the world of our experience, which is neither absolutely real
(— paramarthika) nor wholly illusory (— pratibhasika).

Yama—the Vedic god of death, whose name literally means “restraint.”

Yasda—the wife of the cowherd — Nanda, — Krsna’s foster mother, and the earthly mother of — Vindhyavasini.

Yoganidra—the Devi1 personified as the mystic sleep of — Visnu during periods of universal dissolution.

Yogasura—the classic text on the science of meditation, attributed to — Patafijali.

* An arrow (—) indicates a cross-reference within the glossary.
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