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INTRODUCTION

BACKGROUND

Agama and Nigama both intrinsically related traditions of Indian culture and civilization. These
Agamas are also called Tantras because they give the subject matter in detail and they liberate us
from bondage (tan+tra). They are constituted in the form of Samhitas i.e. all the subject matter is
compared in the form of the continuous texts. They are canonical texts. Agamas are mainly
accomplished with Milagamas and Upagamas and they are considered as four sections- vidya,
kriya,yoga and carya and all of them deal with the various aspects of philosophy, e.g. pati, pasu,

pasa, kalas, six-fold path (sadanga), architecture, silpasastra, nadis, sadhanda, acaras etc.

The Sakta Tantra or Philosophy presents the doctrine of Sakti, inmanent in the cosmic
world. According to Tantras, Sakti is an efficient (nimitta) and material (upadana) cause of the

world. The world is the manifestation (parinama) or transformation of Sakti (ie. Brahman).

citiriipena ya krtsnametadvyapya sthita jagat
namastasyai namastasyai namastasyai namo namah1
Citi means cit, this is the place where all the bondages get a way of liberation. Devi is associated
with citi and prakrti to create and manifest in the world and be present in all individual self
(jivatman).? The descriptions of Sakti and Brahman are the same except in one particular respect.
Brahman is eternal and unchanging, while Sakti is eternal but always inherently dynamic.3 Sakti
means power, the force of the feminine energy. She represents the primal creative principle in the

cosmos. The whole universe is the manifestation of Sakti. Sakti is embodied as Devi. Devi is

1DS., (5.34).
2 citirnirvisayakasarvit (Guptavati 5.34)
3 Cult of the Goddess, p. 609.



worshipped as the supreme deity under the name of Sakti in Saivism and Laksmi in Vaisnavism.

Sakta followers worshipping Sakti, regard her as the supreme reality.

As it is obvious from the details above, there is no philosophical and traditional study has
been done on the commentaries of Durgasaptasatr so far. The question is how the commentators
explain their views on Durgasaptasati and what they want to focus on. Only the two
commentators, Bhaskararaya and Nages$abhatta are known for their works on Tantric and Vedantic
school, but the others merely composed their commentaries without furnishing any information
about their backgrounds. It describes broadly various sources of information e.g. philosophical,
religious, historical, scientific etc.-that help to reveal the profound meaning of Devi-mahatmya.
Therefore, this synopsis focuses on the philosophical doctrine, their traditions, and complexions
of Sakti or Devi with the reference to the select commentaries with all different channels of

interpretation.

There has also a problem with the arrangement of this text. But the classifications according
to carita giving us the concrete data that the arrangement is somehow correct as per the acceptance
of this text. First of all this text has been classified by three caritas. And every carita represents
a different names and epithets of the goddess, asura, bija, etc. Seer Medhas says to Suratha and
Samadhi about the glorification of the goddess. But the goddess has appeared first from the luster
of the deities. And in every chapter, she has slain one by one Asuras. There might be a clan of
Asuras from where all the Asuras are appeared and fight one by one against the goddess. The
Asuras might be coming out from their dynasty to fight against the mother goddess. Seer Medhas
always trying to delineates the story of the mother goddess and her prowess by slaying the most

fearsome Asuras for presenting her every form.

Howsoever this text is a complete eulogy on Durga. That is giving us historical,
mythological, iconographical, symbolical and, epigraphic databases as well as philosophical
databases also. Although, this is a Sanskrit-oriented text it has delineated over-all significances
furthermore. King Suratha was born in the Caitra dynasty and the Caitra also a historical
significance. In ancient Indian history, there was a king named Kharvela who was born in the
Caitra dynasty and his other name was Caitravamsavadharna; an inscription of Hathigumpha
mentioned that. According to Bhaskararaya, Mahisasura is the son of Mahismatt kingdom and the

Mabhismati is related to the Cedi dynasty. Mahismati was located at a distance of sixty kilometers



from the Indore city, which is known as OmkareSvara Mandhata besides the southern bank of
Narmada River. Vasudeva Saran Agrawala mentioned that as the seer Valmiki composed his great
epic Ramayana based on erstwhile society at the bank of Sarayt River, similarly seer Markandeya
composed his Devimahatmya respectively Markandeya Purapna from the perspective of
contemporary society. Another kingdom of ‘Kola’ also mentioned in this text who attacked the
kingdom of Suratha. Commentary Santanavi mentioned that Kola was a dynasty; the people of
Kola were the worshipper of Brahma, Visnu, and Siva respectively and they were always slaying
the hog. But according to Vasudeva Sharan Agrawala Kola is similar to the ‘Saka’ race and they
also were the worshipper of lord Visnu’s varaha form. The dynasty of ‘Vaipracitta’ is also
mentioned in this text. Agrawala argues that Vaipracitta and Yavana are may be similar. The
goddess Raktadantika also mentioned in the 11 chapter of this text. Raktadantika worshipped by
the Sungas. Sunga also is a tree which is known very much as pdkura, which bearing a small red
color fruit. Goddess SakambharT might be the goddess of ‘Saka’ people.

This text also focused on Iconography. The embodiment of the mother goddess is
presenting an iconographical statement. All the weapons and the forms of mothers are very
symbolic and iconographic. The Gupta-periodic images are mostly presenting the iconography.
The weapons of the mother goddess therefore are used by the people since the study of this text.
The embodiment of the mother goddess is a secular-image and is mostly believed by the
worshippers. Thus from the Brahmanical-period to the literature, the mother goddess has
delineated by the scholars and who presented the various form of the goddess in their text
somewhere they used in marngalacarana and somewhere used in the storyline.

Text Source Goddess
Satapatha-Brahmana 2.6.3.4/2.6.2.9 Ambika
Tattiriya Brahmana 1.6.10 Ambika
Kenopanisad 2.25 Uma-Hemavatl
Svetasvetara-Upanisad 4.10/6.8/1-3 Maya
Saubhagyalaksmi-upanisad 5-4.1.2 Mahalaksmi, Srividya
Navo-upanisad 41.65 Mabhalaks i
Guhyakalr-upanisad 5.42,76 Mahadevi
Devi-upanisad 1.10,17 Mahadevi
Sttopanisad 51 Prakrti

Tripuratapint Upanisad 11 Tripuratapini, Srividya



Bahvycopanisad 8 Mahatripurasundari, Balambika, Bagala, Matangf,
Canda etc.
Mandukopanisad 124 Devi
Tattiriya Samhita 1.8.4.6 Ambika
Vajasaneyi Samhita 3.53 Ambika
Samkhyayana Grhyasiitra 2.14 Durga, Jyestha
Taittiriya Aranyaka 10.18 Ambika, Rudra
Baudhayana-Grhyasiitra 1.2.7.1/3.3.29 Durga, Jyestha
Samkhayana Srautasiitra 4.20 Durga, Jyestha
Manusmyti 3.89 Bhadrakalt
Mrcchakagikam 1.15 Ambika

As we know Durgasaptasati is a text of seven hundred verses but it is very difficult when we count
the verses of this text. Because the actual number of the verse is 579 but as this text is narrative
the speakers are many; among the speakers Devi herself is a speaker of this text. According to
Rudrayamala Tantra and Varahi Tantra, Durgasaptasati consisted of 579 verses and 588% verses.

Katyayant Tantra imposes that the 700 verses of DS and also mentions that Durgasaptasati should
be praised for candihoma.

Chapter Verses Mantras Uvdca Incomplete Complete
(said) \erses \erses

il 78 104 14 24 66

2nd 68 69 1 68 -

310 41 44 3 -- 41

4th 36 42 5 2 35

5L 76 129 9 66 54

gt 20 24 4 - 20

7 25 27 2 - 25

gt 612 63 1 1 61
2

gth 39 41 2 -- 39

10th o7k 32 4 1 27
2

11t 50 55 4 1 50
2

12th 38 41 2 2 37

13th 172 29 6 10 13
2

Total 578 700 57 174 468



This text itself consisted of seven hundred verses and these verses are completed within the 13
chapters of this text. Excluding those chapters, many sections have been included and they should
be read out before and after reciting this text. First, of them, saptasioki durga which has seven
verses and they have taken from the eleventh and fourth chapter of this text. Then according to
Visvasara-Tantra one hundred and eight names of Durga have been mentioned. Then reading-
method of this text has mentioned the three arngas viz. kavaca, kilaka, and argala. The order of
that angas is quite different in another text. And these arigas have been taken from the Katyayant
Tantra. The Vedic Ratrisiukta and Tantric Ratrisikta also should be read after that. Then the
Devyatharvasirsa of Atharvaveda should be recited;* after the atharvasirsa, navarpavidhi and
nyasa should be recited. And at the end of this text, three rahasyas should be recited and the thirty-
two names of Durga also mentioned. But among those names, the most popular name of mother

goddess the Durgatinasini name didn’t mention.

Durgasaptasatt kavaca, argala, kilaka
Cidambara Samhita argala, kilaka, kavaca
Yogaratnavalt kavaca, argala, kilaka

TEXT AND TRADITION

Devi-Mahatmya is a section of the Markandeya Purana. The title of the text means ‘The glory and
significance of Devi.” The goddess is representing the female section. She is the supreme Brahman
because of considering the attributes viz. sat, cit, and a@nanda. Her glorification is amicably
discussing her attributes, forms, and philosophy. She is often Mahakali Mahalaksmi, and
Mahasarasvati for her supremacy. In Devimahdtmya the goddess Durga is supposed to be
prevailing the entire glorification of the remaining mothers. Mahavidya, Mahamaya, Mahamedha,
Mahasmrti, Mahamoha, and Mahasuri these all her nature by default and to present her

pervasiveness she become multiple.>

Devi-Mahatmya and Puranas have been conveyed through a symbolism where the asuras

represent adharma and the god stand for dharma. Durgasaptasati, a text of six limbs, has also

* Some mantras of the Devyatharvasirsa are from Devi-upanisad.
> mahavidya mahamaya, mahamedha, mahdasmrtih |
mahamoha, ca bhavatt mahadevi Mahasurt || (D.S., 1.58).



been titled as Devi-Mahatmya, Candipatha, or Candi-Mahdatmya. Durgasaptasati is a literary
creation in the Gupta period probably. It also deals with the religious, cultural, and iconographical

prominence which indicates that this is the Guptas periodical treatise.®

The cult of Siva and Sakti is widespread in India (vide 51 Saktipitha). This cult has brought
about the cultural unity of this vast sub-continent. Durgasaptasati, primarily a collection of
devotional narrative in seven hundred verses, extracted from the Devimahatmya section of the
Markandeya Purana has also permeated deeply in the religion and cultural life of India. Which is
a household text and forms, and part of our daily lives of millions of people across India. It has

been recited, studied, performed, and expounded for millennia in both sastra and loka traditions.

However, this is a literary or compositional genre (e.g. Gaha Satasati, Bihart Satasat, etc).
The aspect of Durgasaptasati indicates that the text might have been available independently
before being added to the Markandeya Purana. The Saptasati text is not only important for the
song of praise, hymnody, or eulogy but also a treasury of profound knowledge which describes
the philosophy of Saktas; acquainted with their culture, literature, religion, and history in the
medieval century. The text has an iconographic vision of the goddesses in India. It is probably
acquainted with the Gupta and Kushan period. A huge body of Sakta literature is still unexplored
and deserves serious study and research. Various sources such as Vedic, Agamic, Saiva, Sakta,
Vaisnava, and also the Buddhist have huge unexplored, unstudied materials, and the available
materials and studies are inadequate to understand the cultural and intellectual life and

achievements of India.
NARRATIVES

Devimahatmya itself the foundational text of Sakta Tradition. It has united many and
diverse strands of Indian myth, cult practice, and philosophy spanning at least four millennia and
created a great hymn of glorification. The glorification of Devi proclaimed an all-encompassing
vision. From the part of North East India to the Eastern part of Bengal it spreads rapidly. In those
places, Durgasaptasati became known as Candi. By the ninth century C.E, it had spread in
Southern India and was titled as Durgasaptasati. These places from year to year have been

composed of many texts where Durgasaptasatr acknowledged as a major text and the scholar put

® Coburn, 1991 p. 13



their parables according to their thoughts. The Markandeya Puranas from chapter 81 to 93 the
great seer Makandeya says-about the modesty and the supremacy of Mahamaya and Savarni the
illustrious son of the Sun, came to be the overlord of a Manu-interval and by the grace of
Mahamaya he became the ruler of the eighth manvantara. He says by the storyline of
Devimahatmya once upon a time in the Svarocisa-Manu interval, lived a king named Suratha, who
is the king of Caitra dynasty, who became the sovereign of the whole world; Meanwhile, a battle
happened between Kolabiddhamst and king Suratha. King Suratha was defeated and returned to
his kingdom and was ruling on his territory, but those powerful enemies attacked again on him,
and his dynasty seized by the enemies. His power, treasury, and army also have been shallowed.
Thus the King was deprived of all of his authority and mounted his horse and went off to dense

forest alone.

There he saw a hermitage of Medhas and honored by the sage and he dwelt there for some
time and all the time things about his kingdom and prosperities which would be surviving by the
other kings and in between he saw a vaisya near the hermitage of the rsi. And asked him who are
you and where are you came from? And the vaisya said I am named Samadhi, a vaisya, born in
the family of rich merchants and once | have been banished by my greed sons and think how my
sons and wives, are they behaving themselves or not. And the king said why your mind lovingly
attached to them, greedy sons and wives who deprived you of your wealth. Vaisya Samadhi said
my mind is not inclined toward hardness. Then they together approached the sage and showed
etiquette. Rishi Medhas says that every living being has knowledge of objects and being enjoyed
by their sense and sense-objects proceed in various ways. For example, some creatures are blind
by day, likewise, others are blind at night, and some creatures could see equally well by day and
by night. The knowledge existed in men, birds, and beasts also. The birds also know the different
senses and their objects, when they distressed by hunger they put the grain by beak to their children
even the birds self-suffering from hunger because of ‘delusion.” Similarly, human beings attached
to their children through greed and expecting return benefaction, human being always seeking for
the betterment of offspring. The seer Medhas mentions —

lobhat pratyupakaraya nanvetan kim na pasyasi |
tathapi mamatavarte mohagarte nipatitah ||
mahamayaprabhavena samsarasthitikarind |

tanndtra vismayah karyo yoganidra jagatpateh ||
mahamaya harescaisda taya sammohyate jagat |



JAaninamapi cetamsi devi bhagavatt hi sa ||
valadakysya mohdya mahamaya prayacchati |
taya visrjyate visvam jagadetaccardcaram |
saisa prasanna varada nynam bhavati muktaye |
sa vidya parama mukterhetubhiita sanatant ||
samsarabandhahetusca saiva sarvesvaresvari || D.S., 1.53-58

In her form the mother goddess is eternal and the doer and creator of this universe. All
these worlds are Her manifestation. Even so, She is incarnating in manifold ways. She is eternal
but She says that She become incarnate for fulfilling the divine purpose then She is said to be born
in the world, though She is eternal. When the universe was converted into an Infinite Ocean and
Lord Visnu having entered Yoganidra became asleep on the couch of the cosmic serpent Sesa then
at the end of the Kalpa (pralaya). The two terrible Asuras named Madhu and Kaitabha arose from
the dirt in Visnus® ear and set out to slay Brahma. And then Brahma said or praises the Tantric
Ratrisiikta. Thus extolled by Brahma and the Goddess Tamasito awaken Visnu for the destruction
of Madhu and Kaitabha. Then the lord Visnu quitted and arose from the serpent-couch and fought
with the two Asuras. The praise of Visnu by Brahma is later attested as the Ratristikta of Tantra
for showing the resemblance with the Ratristikta in Veda. The prime important thing of this hymn
is that Brahma who is the creator of the universe self-enunciates the epithets of Mahamaya or
Yoganidra. And since five thousand years Visnu striking them by his arms because Madhu and
Kaitabha have great evil heroism and power. Thus invoked by Brahma, Goddess Mahamaya

Herself appeared and Lord Visnu decapitated them by his cakra.

Devimahatmya cannot be considered a typical Puranic text; there is also a particular
rationale for departing from a structural model of analysis in the specific cases. Although this text
is woven quite naturally into the contexture of the Markandeya Purana. Unlike most Puranic text
Durgasaptasati has a high degree of textual integrity. While the Puranic tendency has been toward
fluidity, the Devimahatmya has shown striking stability. Amid Puranic flux, the Devimahatmya
adorning the female principle for the benefaction and prosperity of humanity. We cannot simply
assimilate it to other Puranic texts proceed to identify their common structural properties. The text
has functioned as a relatively autonomous phenomenon. The core text Devimahdatmya got more

popularity when this text attested with seven hundred verses and the text assigned as Saptasati.

In connection with this name ‘saptasati’ is finally attributed with the goddess Durga. But

the question is that why this text is not accomplished with the other goddesses except Durga? The



name might be associated with any one of the ten Mahavidyas.” Although the Mahavidyas are her
forms eventually they are not attributed with the connotation of this text. And the mother goddess
Durga has finally taken the appellation. Despite the major mother goddess ie. Mahalaksmi,
Mahakali, and Mahasarasvati are the three major goddesses of three caritas of this text. But they
are not considered for the connotation of this text. We can simply give some argument for the
selection of this name. Firstly, the name Durga appears maximum time in this text than the other
goddess.8 In Durgasaptasati the name of mother Durga appears more than seven times and with
every name she presenting herself as the goddess who waives all kind of miseries. Therefore, the
name Durga has been accepted by all readers. Thus, this text acknowledged in India by various
names — in Bihar is known as Durgapatha, in Bengal (east and west) it's known as Candipatha
and in North India it is known as Durgasaptasati. This text is associated with the goddess Durga
and the name of the Navadurgas have been mentioned in the kavaca. Another evidence is in the
epic Mahabharata where Arjuna praising mother goddess Durga for the victory; where she is the

sister of lord Krsna and famous as Nanda.

The additional verses and the variant readings that are so characteristic in this text and the
other Puranic text are far fewer in the rest of Devimahatmya. The Devimahatmya had a
tremendously vital distinction, apart from its appearance in the Markandeya Purana. While there
a several dozen manuscripts have been written on the entire Puranas, and many texts have been
extracted from the respective Puranas. Devimahdtmya as an autonomous text is virtually

acknowledged in Pan-Indian culture.

Generally, the Sakta system appears to have never yet been incorporated in compendia and
intended to deal with the Schools of Indian Philosophy. Sanskrit work like Sarvadarsana-
sangraha, Sarvasiddhanta Sangraha, etc. have less explained this tradition and the modern
treatises in English have often very little to say about it. Nevertheless, this school has its literature
and philosophical traditions, which though undoubtedly allied to the other lines of Tantric
thoughts, were unique. Though the Sarvadarsana Sangraha and Sarvasiddhanta Sangraha are not
mentioned in the Sakta system the several texts have been composed to propagate the Saiva-Sakta

philosophical doctrine which is less known by the people at that time. The major texts of this

"The ten Mahavidyas are Kali, Tara, Sodasi, Bhuvanes$vari, Bhairavi, Chinnamasta, Dhiimavati, Bagalamukhi,
Matangi and Kamala.
8 The name Durga mentioned in different chapters — 84.10, 16; 85.10, 66; 89.29; 90.2; 91.22.



10

school are Saktisitra which is attributed to seer Agastya, Malinivijayottara Tantra, Svacchanda
Tantra, Paratrimsika, Tripurarahasya, Yoginihridaya, Matrkacakraviveka, Kamakalavilasa,
Varivasyarahasya Subhagodaya, Saundaryalahari, Prapaiicasara, Tantraraja, etc. are standard

works on Sakta Culture.
COMMENTARIES

Durgasaptasati is a part of Markandeya-Purana (Chapter 81-93). Which is popularity has
attested to all over India and more than thirty-five Sanskrit commentaries have been composed.
Among them, much of the commentary is written in simple language aimed at explaining the
practical application of the teachings. In the manuscript some are incomplete and some are
complete form. A commentary seeks to enlighten by arguing the fine points of the text from a
particular philosophical position. Such commentaries are intended for people already well-versed

in Hindu religion and philosophy.

Durgasaptasati is a Pan-Indian text and many commentaries had been composed in various
places of India. Commentators have put an inestimable contribution by plunging themselves in the
Sakta tradition. There are two categories in commentaries published and unpublished.
Commentators have exercised wide latitude in attempting to reveal its secret according to one
philosophical position or another. Among them, some commentaries are assimilating the text i.e.
Guptavati by Bhaskarraya in 1741 and a 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, Bhaskarraya was the first commentator who wrote the commentary from a
Tantric standpoint. The list of the commentators, commentaries, and their references will be
discussed in the second chapter of this work. Among all category of commentary the published

eleven available commentaries are given below:

I. Guptavatr commentary written by Bhaskararaya. In his commentary he explains Sakta
philosophic view on all the mantras. Only Bhaskararaya’s commentary acquaints us
with all the verses including devikavaca and trirahasya of Durgasaptasati. He was the
son of Srimadgambhiraraya Bharatidiksita.

ii. Nagojibhatti by Nagesa Bhatta is the son of Sivabhatta and Sati. In his commentary, he
explains fragmentally all the words of slokas and gives us a grammatical view in such

devotional work.
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ii. Santanavi by Santanu Chakraborti. He is the son of Srimaduddharana. Santanavi is the
largest commentary in the selected commentaries mentioned in the present list.

iv. Caturdhart by Caturdhara Misra. Till now we do not get any information about
Caturdhara Misra.

V. Jagaccandracandrika by Bhagiratha. Sri Kumarajagaccandra is the son of
Srijfianacandra and Avasathi Bhagiratha the son of Harsadeva.

Vi. Damsoddharah by Raja Rama. Raja Rama is the son of Dhurhdhirajabhattastri who is
a renowned scholar.

vil.  Pradipa by Hari Krsna. No more details are available.

vill.  Tattvaprakasika by Gopal Chakraborty. Gopal Chakraborty is from Gayaghadavandya
family. Svami Jagadidvarananda in his Devimahatmya has put a standard translation of
Tattvaprakasika commentary which published in 1953. He has not mentioned his time

in his commentary.

iX. Sadhana-samara by Brahmarsi Satyadeva.

X. An English commentary by Devadatta Kali. The original name of Devadatta Kali is
David Nelson.

Xi. Canditattva or Rahasyavidya by Vijayakrsna Devasarma. Vijayakrsna Devasarma

compiled this commentary which has spoken by a monk at the end of his life and he

published this commentary in the year of 2019.

Durgapradipa commentary is based on only ninety-six verses which are in the introductory parts
of Durgasaptasati. This text contains thirteen chapters, seven-hundred verses including
devikavacam, argalastutih, devikilakam, rahasyatantrastho gurukilaparalah, rahasyatrayam.
Durgasaptasati is a rich text in terms of literary aesthetics and philosophy. In the fifth chapter,
Deviis associated with many forms, i.e. buddhi, nidra, Ksudha, chaya, sakti, trsna, kKsanti, jati,

ce= 7

we could see the similarities in the definition of ‘smyti’-

Guptavati- smytih samskarajanyam jiianam |
Caturdhari- smytiranubhiitavisayajiianam |

Santanavi- syaficinta smrtiradhyanam| anubhiitasya bhavanakhyasamskarahetukofianaviseshsmih| ityastadast
devi smyti|
Nagojibhatti- smytiranubhiutavisayajiianam|
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Jagaccandracandrika- smytiriti|

Damsoddharah- smrturanubhiitasya kalantare pratisan‘adhdnam.|9

As mentioned “To the goddess who among all the created beings, stands with the form of
memory. Reverence to her.”10 This verse deliberates knowledge of the intellectual process.
Memory (smrti) is a kind of knowledge assisted by sariskaras and anubhiitis. Without the
underlying process of memory, the basic process of recognition would be impossible and none of
the intellectual processes could function, because recognition and perception are associated with
memory. It also functions apart from the perception when an object revives the impression of a
previous experience. In Durgasaptasati, Devi stands in the form of memory, which imparts all the
knowledge-system. And conceptual-philosophical terms, the commentators hold their view-

points-

Guptavati- durgayd iti caranatrayam vakravrttasya
Caturdhari- durgayai duradhigamayai

Santanavi- duhkhena gamyate durga

Nagojibhatti- durgo duradhigamarh paricchado yasyastasyai

Jagaccandracandrika- durgayai iti

Damsoddharah- durgdayai durjiianayai durge samkate parayati palayati durgapara tasyaill

Durga is imagined to be the ‘inaccessible further shore’12, taking away all defilements. She protects
nature from all adversities (durgas or durgatis), steady in all circumstances, e.g. suffering
(dukkha), happiness (sukha) dullness (visada). Durgapara'® means “she who rescues, protects us
from all the difficulties, perversions and shortages.” She is also the essence (sara) and creator as
well as doer (karini) of the world. At first, the goddess Durga glorifies (khyati) and then expands
her dual power like krsna and dhamra. The Divine Mother who herself appears in the universe

creates the dual power, e.qg. liberation and bondage in the universe by avidyamaya (veiling power).

°D.SS., 5.28.
10 pargiter and Panda p.412.
Y durgayai durgapardayai sardayai sarvakarinyai
khyatyai tathaiva krsnayai dhiamrayai satatam namah (D.S., 5.10)
12 Coburn, 1991 p. 53
B durganam karyanam para durgapara. (Ibid, Santanavi com.)
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Bhaskararaya’s Guptavati and Nagesa Bhatta’s Nagojibhatti are the two major extant
commentaries of the text. While Nagesa Bhatta interpreted Devi-Mahatmya according to Vedanta
school, Bhaskararaya was the first commentator to interpret it from the Tantric standpoint.14 Other
commentaries are not clear about the traditions they belonged to.

Saiva and Sakta based texts like Rudrayamalatantram, Tantrdaloka, Tantrasara,
Saradatilakatantram, Svacchandatantram, etc., as well as philosophical, religious, historical texts,
would be taken into account. Dr. Ghanshyam Chandra Upadhayaya has worked on the compilation
of the texts and commentaries of Durgasaptasati. Some of them will be published very soon.
Works of commentators whose names are scattered in the manuscripts could also be worked as
reference texts for this research. Jayasimha Misra, Krsnabhagavan Madhavaguru,

Vidyavinodacarya, Ramakrsna Tarkavagiéa, and P. Bhattacarya are some of the names.

Primarily most of the commentaries have written in Devanagari script and some of them
written in Bengali, and one commentary has been written in English. Most of the commentaries
are still in manuscript form. It is very difficult to study every commentary of this text because most
of the commentaries are still unedited. There have some minor problems with the reading-variants
of this text. Commentators had composed their commentaries on Devimahatmya the core text.
Because the six limbs of this text are later added. Only of Bhaskararaya composed his Guptavati
commentary on all its limbs on or before 1741 A.D. as per the composition of Guptavati. Pradipa
commentary also has been written only on the three limbs. But except for these two commentaries

there has no commentary still has been written on the limbs.
STUDIES IN DURGASAPTASATI

Some resources and materials have been found like books, articles, textual studies on
Durgasaptasatr, Alf Hiltebaitel, Madeleine Biardeau, Mark. S.G. Dyczkowski, David Shulman,
Hans Panner, Veena Das, Stella Kramrisch, Wendy Doniger, Thomas B. Coburn, Upendra kumar
Das, Shashibhusan Dasgupta and John Woodroffe are names to configure with in the fields of the

Hinduism as well as Tantric tradition.

% Devimahdatmyam by Kali (p.18)
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Sharma, Charu. Shree Durgasaptsati me Yog ke vividh aayam- ek vivechnatmak adhyayan,
Haridwar Dev Sanskrit Viswavidyalaya. 2009. Ph. D, focused on criticism and
interpretation of the text and yoga tradition.

Pandey, Viswamohini, Durgasaptasati evam Saundaryalahari- eka abhinava anusilana,
University of Lucknow, 2005, Ph.D. Is a comparative study between Durgasaptasati and
Saundaryalahari. Discussed about the Hindu deity of Saundaryalahari, hymns for
worshiping Durga and Tripurasundari.

Sharma, Rajni, Durga Saptshati mein Shakti ka Swarup (concept of Sakti in
Durgdsaptasati), University of Jammu. Jammu, 2002, Ph.D. Discussed about the Sakti in
Durgasaptasati.

Sarkar, Bihani, Heroic Shaktism: The Cult of Durga in Ancient Indian Kingship, Ph. D.

work in University of Oxford, This work puts a great significance of Devi.

PRESENT RESEARCH

In Durgasaptasati, Durga produces sattva, rajas, tamas. She is pure consciousness. She is the

eternal, omnipresent, omniscient, and omnipotent creator, protector, and destroyer of the

universe.1s

This work aimed to focus on some objectives:

to explore the sources and reference of the Durgasaptasati and its allied texts-six limbs
(sadanga) of the text.

to expound the philosophy of the Durgasaptasati- based on the commentaries, Vedic,
Agamic and Philosophical texts/sources. Vedic Ratrisitkta and Tantric Ratrisiikta,
Devyatharvasiiktam, Sapoddhara etc. Before the updsanda-krama of Saptasafi,sapoddhdra
and sadanga must have to be done by the reader.

to decode and explore its imageries, iconography, symbols, and symbolism for its
philosophical and cultural significance.

to carry out a comparative study of the seven commentaries vis-a-vis the Durgasaptasati.

5 ekaivaham jagatyatra dvitiya ka mamapara |
pasyaita dusta mayyeva visantyo madvibhitayah| (D.S., 10.3)
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v.  to explicate the over-arching and universal image of goddess Durga which is sourced by
Saiva-Sakta, Vaisnava, and Buddhist Tantric tradition.

METHODOLOGY

The research involves the close critical and comparative study and analysis of Durgasaptasatr
according to the eleven selected commentaries. Mainly comparative, critical, and expositional

methods will be followed while dealing with the commentaries.
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Durgasaptasatr: Texts and Traditions

Durgasaptasatt, Devimahatmya or Candr is a unique scripture in the Sakta tradition in India and
base of the Sakta tradition. The text is much regarded in the Tantric discourse. The mentioned
tradition is flourished from this text for the benefaction of this universe. The Sakta sadhakas make
benefited themselves by read out this text. It gives whatever man wants in their life. The text is
like kamadhenu for mankind. The text is always invigorated the reader and made a way to wipe
off the sins, grief, and get salvation. The text is itself sublimed by the goddess. This is a great
contribution to the spiritual lore. How could mankind eschew from reading this text? Apparently,
up to the colophon, this text praised that goddess and the purport of the goddess was being
felicitously delineated in the text by the rsi. Thereafter many ramifications are generated. ‘This iS
the most popular work in the Sanskrit Language.’16 The entire text is depicted the mother goddess
repeatedly as a war-goddess to slain the demons by her various forms in every chapter. Thus the
text prevailed as Devimahatmya and in each chapter, the goddess has wrathfully slain the demons
thus she called Candr. This is probably a gesture about the name and frame of this text.
Durgasaptasati is a classic text in Hindu Philosophical works. Moreover, it is a magnum opus in

the Indian philosophical doctrines. We can see in this text that the goddess is more associated with

1 Hawley, Devi the Goddesses of India, p. 31.
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Visnu than Siva. According to Sakta philosophy, Siva is always associated with Sakti which is

called samarasya.

Durgdsaptasartt attributed with the beautiful hymns in praise of Durga who is Sakti. There
has a lot of information has been given about the cult of Sakti in the Puranas. The Sakta and Saiva
both tradition acknowledged Sakti. Devi or Bhagavatiis the form of Sakti. Thus the Sakti emanated
and creates the universe and makes herself with the namesake i.e. Devi or Bhagavati. The
omnipresent Devi or Bhagavati perpetually invincible and prevalent in the universe by her
supremacy and modesty and manifests herself by the names and embodiments of Kali, Durga,
Candi, etc. There have many quests about the definition of Sakti. Sakti literary means power,
ability, strength, effort, force, energy verbatim.l7 Sakti is not kinetic energy, it is the potentiality
of all activity and constitutes the subjective and objective world. The man being conscious is the
reason of Sakti that called cit or caitanya. As in the Vedic period mostly sublimed by the gods or
Devatas but without the Sakti, god has never been able to create the world. These gods are the
embodiment of Sakti without $akti they are incapable (niskriya).8 Every god has associated with
the individual $akti. Sakti is the divinity of the gods. Therefore we can say that Sakti and Devi are
the same; the power and the one who possesses the $akti cannot be separated.1® Like fire and the
heat of the fire (agnitva).? The word Saktiman signifies the possessed almighty Siva. Siva is
named as sakta or saktiman, when Siva accompanied by $akti, the universe is in its form by Sivas’
icchasakti. At the time of creation, Sakti was just a form or tattva but gradually when Vedas are
composed the male gods are described more in the Vedas but the female principle is less reckoned.
But the mother or matrtattva also should be limned. Then the Puranas attributed themselves a great
source of mother or devi. Sakti is creative energy. She is the creator, preserver, and destroyer2.,

$akti is omnipotent, omnipresent and omniscient, $akti is ubiquitous, eternal;?2 on behalf of all

Y dravipantarah sahovalasauryydani sthama susmam ca |
saktik parakramah prano vikramastvatisaktita | Amarakosa p. 251
8 devatmasaktim svagUnainigiidham.
Y $aktisaktimatorbhedah Saive jatu na varnyate| S.D., 3.3
2 sarvatha Saktimatrasya na prthagganand kvacit.
L visystau srstiriipa tvam sthitiriipd ca palane |
tatha samhrtiripante jagato'sya jaganmaye || D.S., 1.76-77.
22 pityeva sa jaganmiirtistaya sarvamidam tatam. Ibid., 1.64.



18

these epithets, we can say Sakti is the Prakrti.?3 Prakrti is the material of this universe. Prakrti and

Purusa first created the Brahmanda and then inhabited in all moving and non-moving things.

The word sakti has been traced to the root ‘Sak’ with the suffix of ‘ktin.” Sakti is a feminine
word how can sakti be spoken by the word Purusa whether Purusa is a masculine word. This is the
question here; for the clarification should say that in the Vedic period the seers envisaged Devata
and sakti as Purusa. But the $akti is never been confined by the word of puman or stri. Sakti is
beyond all the entity. We never categorize Sakti, it is impartial. Subsequently, Sakti is sought to be
rendered as purusa or stri. There are two Vedic hymns have recognized for the praise of Saktithey
are ratrisikta and devisiikta, where Devior Sakti limned well. In the Saiva-Sakta philosophy $akti
has been propounded a great role and it is the fundamental principle of this philosophy. Sakti
differs from various aspects of Saiva-Sakta philosophy. There is a polysemy about the term ‘Sakti.’
This philosophy considers $akti as by these words- vimarsa, svatantrya, cit, maya, iccha, ananda,
vak, matrka, spanda, jiiana, kriya, vidya, pratibha, piarnata, kundalini, etc. Saguna and nirguna
are two types of Sakti. Materialists are worshipping the sagura and the monastics are thing about
the nirgura. Thus sakti or prakrti consists of two classifications first one in para and another one
IS apara. Parasaktiis parabrahma, by the nama and riipa Parasakti has made three forms Brahmi-
$akti, Vaisnavi-$akti, and Saivi-$akti.24 Parasakti (parabrahma) or Mahamaya considered own self
as Brahma, Visnu and Mahe$vara like the dramatis personae. Now the question is that how anyone
knows Parasakti or Parabrahma? Paravidya is the only way by which anyone acknowledges
Parasakti.?® Parasakti is Paramaprakrti, she is primordial and untransformed.?6 Paravidya also
called Rajavidya.?’” And the rest vidyas are aparavidya. The four Vedas and six vedarngas are stands

for the Aparasakti or Aparavidya.28

According to sastra evidence, saktitattva is divided into two parts- citsakti and mayasakti.
Between them, mayasakti is called by svatantrya-sakti, or icchasakti. Cit is itself caitanya, there

are no words in English to describe cit properly. Cit, citi, caitanya, or samvit are being called

28 prakrtistvam ca sarvasya gunatrayavibhavini. lbid., 1.78.

2 Visnuh Sariragrahanamahamisana eva ca karitaste...\bid., 1.84-85.

% pard yaya tadaksaramadhigamyate. M.U., 1.1.5.

% qvyakrta hi parama prakrtistvamadya. D.S., 4.7.

" rajavidya rajaguhyam pavitramidamuttamam |
pratyaksavagamam dharmyam susukham kartumavyayam || Bh.G., 9.2.

2 tatrapara rgvedo yajurvedah samavedo 'tharvavedah Siksa kalpo vyakaranam niruktamchandojyotisamiti.M.U,,
1.15.
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consciousness which is the svaripa of the parasakti, and by the vimarsa-sakti?® Parasakti
manifests maya-sakti or svatantrya-sakti. Ananda-$akti also is the particular sakti of Parasakti.
When the potentiality of sakti manifests the actual activity is functioning, it is called kriya. But the
kriya is not a physical activity rather it is a mental activity. That’s why it’s called vimarsa
(thinking) sakti. Eventually, the iccha-sakti, jiana-sakti and kriya-sakti eternally exist in the
universe. The jiana symbolizes Sankara and the kriya symbolizes Parvati The mother symbol
Parvati or Uma steadfast with her consort Sankara and incarnates in various forms Durga, Candi,
Kali, and so on. Cit and ananda both $Saktis are the ultimate reality of the Parasakti, this is her
nirguza form. But at the time of creation Sakti makes mayasakti and the maya is the saguna form

of the Parasakti. The yogis are demeaned the maya and forego it.30

Citis the boundless permanent plenumwhich sustains and vitalizes everything. It is theuniversal
Spirit, all-pervading like the Ether, which is, sustains, and illumines allexperience and all process
in the continuum ofexperience. In it the universe is born, grows and dies. This plenumorcontinuum
is as such all-pervading, eternal, unproduced, and indestructible: for produ ction and destruction
involve the existence and bringing togetherand separation of parts which in an absolute partless
continuum is impossible. It is necessarily in itselfthat is as Cit, motionless, forno parts ofan all-
filling continuum can move fromone place to another. Nor can such a continuumhave any other
formofmotion, such as expansion, contraction or undulation, since allthese phenomena involve
the existence of parts and their displacement. Cit is one undifferentiated, part less, all-pervading,
eternal, spiritual substance. — Saktiand Saktaby Woodroffe, p.175

In the human body, cit consists of the innermost $akti. Ananda is the quiet associated with the cit’s
direction. Due to svatantrya, cit becomes ananda, and when ananda is swelling and extroverted
then iccha, jiiana, and kriya have been corroborated. These five saktis are conjugated with Siva.
Among them iccha-saktiis para-vak, jiana-sakti s pasyanti-vak and the kriya-sakti smadhyama-
vak and it is felicitously attested in kamakala (the serpent power) lore. Thus when kundalint
awakened Citsakti comes in its samvit form, which is called cidagni. The awakened citsakti raises
from the body and hits the miiladharacakra, after completed the entire journey from miiladhara
cakra to ajiiacakra, all the doubts are emaciated. All the ego gets down and conceives the ultimate
resplendent as a sakti on his forehead and every day he got connected with the eminent luster and

found the sahasrara in his innermost mind. After completing all the layers from bhrimadhya to

2 paramad Saktiriti vimarsariipa. P.Hr
% miyate heyataya paricchidyate yogibhih. T.AV., 9.152.
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sahasrara, Mahasakti embraces the Paramasiva. After a long time, this amalgamation is done. The
nectar emerged from this amalgamation. Manas and prapa inducted and get calm. And then
kundalinz upwards and extends up to brahmarandhra, this is the non-dual sustenance. Kundalini
is the yogic name of Sakti. It functions in various forms i.e. vital energy or pranasakti, mental

activity or nadasakti, and the spiritual level it works as jiianasakti.

Basically in the Sakta philosophy Vak (speech) is delineated explicitly as Sakti. Vak is aptly
corroborated in the Sakta philosophy. This Vak consists of fourfold theory i.e. pard, pasyanti,
madhyama, and vaikhart. Here we put a little focus on Vak due to the texts’ pondering. Sakti is
called vimarsa (thinking or ideation). According to Saiva-Sakta philosophy, Cit (consciousness)
alone is the reality, matter does not exist. What we have known as matter it is exactly abhasa
(appearance) or projection of consciousness. All the activities are mental or ‘activity in
consciousness.” Vimarsa literary means activity in cit. Thus the world is the manifestation of Vak.
Vak may not be articulated at the stage of para, pasyanti, and madhyama; it becomes articulate at
the level of vaikhart only. Articulation of the sound is the grossest manifestation of the Vak or
Sakti that is vaikhart vak 3 Paravak is itself independent the other three vak’s are inherited in this.
At the time of creation, paravak becomes pasyanti. Pasyanti is the first creation like a seed
becomes a tree. For example, as a seed has the potentiality to make a tree, similarly parasakti also

has the potentiality to make the other level of sound by its ucchiinata.

Among the four vaks paravak3? is the subtle form and the other three vak’s are the gross
form. Sakta philosophy is limned the paravak implicitly. Paravak consists of the thirty-six
tattvas,®® and existing unrevealed and expose at the time of creation. Paramasiva has both forms
Siva and Sakti. Siva is prakasa and the Saktiis vimarsa. As told before Sakti never exists without
Siva and Siva also does not exist without Sakti The perpetual amalgamation of both is the
Paramasiva. The vimarsa-paramasiva is Sakti. This vimarsa is likely natural and vibrating; and

while Paramasiva got connected with it the emanation, sustenance, and withdrawal are forming

3 sabdatmika Sabdasvariipa sabdo'tra suptinntasvaripah. Tattvaprakasika. Commentary of D.S., 4.9.
% pirnatvat para |.P.V.
B sartrimsattattvaripasmanmatraydpi na bhidyate. V.R., 2.68.
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thereafter.3* The Paramasiva has corresponded with several sakti.3> Though Paramasiva is the

supreme power through the sivatattva it comes to vibration and creates the world.

Therefore, artha (meaning) is always amalgamated with vak (word). Vak and Artha are
always united. The gross form of ‘Vak’ parable as Sabda,Varnpa, Pada, Mantra and the ‘Artha’ is
Kala, Tattva, Bhuvan similarly.3¢ As siva and sakti are always united vak and artha are always
united. They mutually associated with threefold theory; creation, maintenance, and dissolution as
the vagbhava, kamaraja, and saktibija. Thus from the immersion of $akti and $iva the four vaks
come out and make an inherent parable of Saiva-Sakta philosophy. After the immersion of both
(Siva and Sakti) the four vak manifested but we can perceive only the vaikhar7 the grossest
manifestation of vak as the form of external entity or reality. Vaikhari is kriya because except for
kriyasakti the world never been emanated. And the kriyasakti or vaikhart is not being compared
as the material reality, it is only the appearance (@bhasa) of Paramasiva. Thus vaikhart has two
formations according to prakdasa and vimarsa these are kriya-sakti and raudri similarly madhyama
vak is jiana-sakti and jyestha, pasyanti vak is iccha sakti and vama, paravak ambika and santa.
Eventually, we can say that para is the cause like bija, pasyanti is like the bunch of creepers,
madhyama is like the fragrance of flower which has grown up from b7ja and the vaikhart is like

aksamala.
1.1. MARKANDEYA PURANA AND DURGASAPTASATI

Purana constitutes great importance in Sanskrit literature and connected with the later
Brahmanism. Persuaded us with various doctrines regarding emanation, incarnation, creation,
ancient history, agamic philosophy, etc. There has also many significances of Puranas e.g.
Religious, Historical, Geographical, Social, and Sastric. Vyasadeva is the progenitor of Sanskrit
treatises who compiles all the Puranas and they have been composed several times. About the
chronology of Puranas, some are composed in 3 and 4t century C.E., and some are in 600 B.C.
In Puranas we can see that they have been accomplished with the two traditions namely ‘the

tradition of accomplishment’ and ‘human tradition.” The Puranic progeny would clarify that —

% naisargiki sphurattd vimar$ariipasya vartate saktih |
tadyogadeva sivo jagadutpadayati pati samharati | lbid., 1.4.

® $aktayasca asya asamkhyeya. T.S., ahnika 4, p.131.

% vagarthau nityayutau parasparam Saktisivamayavetau |
systisthitilayabhedau tridha vibhaktau tribijarapena | K.K.V., 12.
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Brahma had a son born by the mind (manasaputra) named Vasistha, thus gradually Vasistha, Sakti,
Parasara, Vyasa, and Sukadeva had born. The tradition from Brahma to Vyasa is meant the
tradition of accomplishment (siddhaugha) and another tradition from Vyasa to Sukadeva is meant

the human tradition (manavaugha).

There has a polysemy about the meaning of Purana. As Madhusudan Saraswati says that
‘visvasrsteritihasah puranam’ meant the Puranas are associated with the history of the whole
universe and how it becomes so on. In Vayu Purana says that the ancient tradition limned by the
Puranas.3” As we say that Tantra and Veda are contemporary, both are ritualistic and have

ascendancy over nature by mantras, srutis, yajfias, sadhanas, and more.

Fromthe point of view, it may be argued that the Tantras emerged out ofthe Vedic religion and
were then developed as adistinct type of esoteric knowledge. The Vedic ritual continued tobe
practised even afterthe Tantra had been wellestablished. It is practised to someexentevennow,
but it has survived more in formthan the spirit. The more vigorous aspect ofthe Vedic religion
was continued and developed in the Tantras. — Studieson the Tantras, p. 10-11

Devibhdgavata has given us a great interpretation of Veda and Tantra. Devi says whenever and
wherever there is a decline in religious practice or trouble shall arise on the land (bhiidhara) and a
predominant rise of irreligion — at that time | will incarnate Myself in various forms. We may
think that in the present world at the chronological time of tantras Devi incarnates herself with the

miraculous divinity.

FromBhagavatam we understand that Lord Buddha s the incarnation of Kisnawhoappearedwhen
materialism was rampant and materialists were using the pretext of the authority of the Vedas.
Although there are certain restrictive rules and regulations regarding animal sacrifice forparticular
purposes in the Vedas, people of demonic tendency stilltook to animal sacrifice without reference
to the Vedic principles. Lord Buddha appeared in orderto stop this nonsense and to establishthe
Vedic principles of nonviolence. Therefore each and every avatara, orincarnation oftheLord,has
aparticular mission, and they are alldescribed in the revealed scriptures. No oneshould beaccepted
as an avatara unless he is referred to by scriptures. —Bhagavad-gita As It Is, p. 202

According to Devibhagavata the protector of Vedas is named by deva and the destroyer of the
Vedas is named by danava. Devi composed the Vedas as well as originated the inferno for the

people who have had a contravention of the Vedic thoughts or rituals. The men who relinquished

8 purd paramparam vakti puranam tena vai smytam. V.Pu. 1.2.53.
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the Vedic dharma and confess with the other religion, they should be expelled from the realm.
Moreover, the brahmanas must not be allowed to speak or take dinner with them. In this world,
all sastras except srutisastra and smytisastra are in the category of Tamasasastra.’® \Why
Tamasasastra has been composed? It’s a worthy quest but the Devibhdagavatam makes an unerring
answer that for the sake of the sinners or the sinners who do not ever believe in the Vedic thoughts
and the brahmanas who have been persecuted from the path of Vedas by the curse of daksa, bhrgu,
and dadhici; for them, the lord Mahadeva composed the Tantras or Agams$astras e.g. Saiva,
Vaisnava, Saura, Sakta and Ganapatya and get them towards liberation simultaneously the lord
Sankara composed the Vamacaratantra, Kapalatantra, Kaulikatantra and Bhairavatantra, andthe

sinners will emancipate. And the person who abstains from Vedas will be possessive of Tantras.3°

As Devibhagavata says that sruti and smyti are the two eyes of gods and the Puranas are
the heart of the gods’. Among these three srutis are more effective, and between Smrti and Puranas
Smrti is more prominent. In many Puranas the Tantric thoughts are discussed aptly but if the
Tantric thoughts are contrary to Veda then these thoughts never been confessed. Veda is only the
evidence or sacred texts there is nothing that will be conceded which has a contradiction with
Veda. Vedas claim that these are unauthentic. Even those Tantras and Smrtis never been accepted
them who has a contradiction with Veda. Despite being a Sastra vaikhanasa and pasupata executed
from the Vedic ground. Devibhagavata also introduced us with a word like kusastra and says that
the man who reads the kusastras degenerated in the inferno.4° But the Kularpava Tantra says that
the four yugas viz. satya, treta, dvapara, kali represent the four knowledge systems viz. Sruti,

Smrti, Purana, and Tantragama.4!

Now it’s very important to make a classification of Puranas according to three guras e.g.
sattvika, tamasika, and rajasika. Padma, Visnu, Srinmdbhdgavata,Ndmda, Varaha, and Garuda
are in reckoned in sattvika; these are the Vaisnava Puranas; Vayu (Siva), Agni, Linga, Skanda,
Kiirma, and Matsya are the tamasika they are the Saiva Puranas. And the remained Puranas i.e.

Brahma, Markandeya, Bhavisya, Brahmavaivarta, Vamana and Brahmanda have reckoned in

38 Srutismrtiviruddhani tamasanyeva sarvvasah. D.Bh. 7.39.26

B vedadhikarahinastu bhavettatradhikaravan. \bid., 7.39.32.
0 vedavirodhi cettantram tat pramanam na samsayah |
pratyaksasrutiruddham yattat pramanam bhavenna ca || Ibid, 11.1.25

* krte Srutyukta dacarastretayam smrtisambhavabr |
dvapare tu puranoktah kalavagamasammata || Ku.Ta.
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rdjasika category deals with Sakta Purana’s. In the Kedara khanda of Skandapurana introduces
ten Saiva Puranas like Siva, Bhavisya, Markandeya, Linga, Varaha, Skanda, Matsya, Kiirma,
Vamana, Brahmanda, etc. Besides all the Mahapuranas there has eighteen Upapuranas and
Aupapuranas also, which are added later. Although the latter puranas are not compiled by Vyasa,
these most probably written by individual seers, and these Puranas also named by their name part.
In connection with all the names of Puranas we focus on the Saiva and Sakta puranas. Actually,
it’s very difficult to make a synthesis on major Sakta Puranas. As we said earlier that the rajasika
Puranas are the Sakta puranas but the entire puranas do not describe more about the Sakta dogma.
Rather some Upapuranas put a great discussion about Sakta theory. The major Sakta Upapuranas

are — Kalikapurana, Devibhdgavatapurana, Devipurana, etc.

Among the Puranas Markandeya will never reckon as a Sakta Purana without
Devimahatmya which consisted of thirteen chapters. Markandeya Purana consists of 137 cantos
and is divisible in five parts. In the first part from 1-9 cantos, Jaimini asked Markandeya about
the story of epic Mahabharata like — why Vasudeva is the cause of creation, preservation, and
destruction? How Balarama expiate his brahmanicide by engaging in a pilgrimage? Why the sons
of Draupadi sacrifice their life like orphans? These question raised by Jaimini but Markandeya
refused to answer them because of that time he was engaged with some ritual works and he says
that these four wise birds, the son of seer Drona named Pingaksa, Vibodha, Suputra, and Sumukha
will answer your questions. They had lived in Vindhya Mountain and learned all the sastras from
him as well as they were compared with the son of brahmana for their erudition. And the four
birds literary answered all the questions. In the second part from canto 10-44, there have many
dialogues on a miscellaneous matter like how living beings are conceived and born? Put many
conversations like what is hell, what is r@jadharma, what is sadacara, what is yoga these all are
discussed well in these chapters. The birth of Candra, Dattatreya, and Durvasa also put a great role
in this section. Where Candra is the name of Brahma, Dattatreya is the name of Visnu and Durvasa
is the name of Siva. And they all are taken birth from the same mother Anusiiya. The Durvasa and
the name of Siva are putting a Tantric viewpoint. Because if we see the origin of Kashmir Saivism

the seer Diirvasa was the incarnation of Siva.42 In the third part from canto 45-80, although in these

*There has no difference between Saiva and Trika philosophy. Because Siva, Rudra and Bhairava are thenameofa
single entity. Fromthe knowledge of duality it is Siva and fromthe knowledge of dualand non-dualit’s Rudraand
fromthe knowledge of non-dualit’s Bhairava. There has no doubt to say Saivasastra is the Trika$astra. Whenthe
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chapters there are many nominal speakers like Brahma, Duhsaha, Variithini, Kali Svarocih,
Raksasa, Mrgu, Hamsi, Mata, Ananda the actual speakers are Markandeya and his disciple
Kraustuki. The origination of brahmanda, the eight rudras, manvantara, jamvudvipa, etc. have
depicted in these chapters. The fourth part from canto 81-93 is the most glorious section of this
Purana. The Devimahatmya is a pure interpolation in these chapters. The Sakta philosophy is too
much nvigorated by this great glorification of Devi The goddess Durga adorned here by her
numerous forms and names and the cosmopolitan view of Sakta philosophy attributed here. In later
this text penetrates in the eulogy. Although this text enunciates the eulogistic framework and also
it has a historical, iconographical, and philosophical significance. And finally, in the later part from
canto 94-136, many caritas are added e.g. nabhagacarita, khanitracarita, vivimsacarita,

khaninetracarita, karandhamacarita, maruttacarita, narisyantacarita.

These five parts are the real parts of this Purana but the consistency of these parts is
somewhere mismatched. Because in various Puranas the story has never been spoken
consecutively. Moreover, Markandeya Purana also followed the same path. The first and the
second part are may be composed afterward and prefixed at the beginning. So there is a great
controversy among the prominent scholars. If we see the beginning of the third part we could see
that the disciple of Markandeya asks him about, and insist him to expound it completely — how
did the universe and both moveable and immoveable come into existence? And how will it fall
into dissolution? How did the manvantaras occur? What is the size of the world? And asks about
bhuirloka, svarloka, and patala and what will be the end when the universe dissolved? Thus he
asked several questions but here the four eloguent birds amicably given the answers to all questions
by narrating the old story of Markandeya and Kraustaki which a part of the storyline of this text.43
Although there has an opacity in the storyline scholars are never corresponded with each part. It
would be possible in the Puranas that sometimes the storytelling process is haphazard for the
collection of manuscripts and lack of a good reader or arranger. If we see the first chapter of this

Purana it started with proper sequence or rule like mangalacarana then how it be possible to say

Kaliyuga started the Trikasastra was elided and then the lord Sankara incarnated as Srikantha at Kailash and
addressed to the seer Durvasa and told himthat he should have to promulgate the TrikasastraorTantrasastraagain.
— From Swami Laksmanjoo conversation

® tasya cakathayat pritya yanmunirbhrgunandanab |
tat te prakathayirsyamah srpu tvam dvijasattama | Ma.Pu.45.18.
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that this book compiled in an unsystematic way. But if we read the book properly we will see the

storyline from canto 45 has been changed from the previous storyline.

There can be no doubt that only the third and fifth ofthese parts constituted thePuranainits original
shape as Markandeya's Purana. The name would imply that originally Markandeya was the chief
figure,and itis only in the third part that he appears as the real teacher. There is, however, clearer
evidence that the Purana began with the third part originally, for this is asserted almostpositively in
canto 45, verses 16 to 25. There Markandeya, after declaring that this Purana, equally with the
Vedas, issued fromBrahma's mouth, says—" [ willnow tellit to thee. .. Hearall this fromme...as
| formerly heard it when Daksa related it. " These words plainly mean that the true Purana began
here. — Bibliotheca Indica, Markandeya Purana by F.E.Pargiter,seeintroduction.

From the previous discussion, we found the name Jaimini who is the founder of Mimamsa
Philosophy. The Kapila’s Samkhya Philosophy and Kanada’s Vaisesika Philosophy are impartial
to Jaimini’s Mimamsa Philosophy. The word dharma used by Jaimini in his Mimamsasitra is very
similar to the / While the four wise birds answered all these questions they followed all these
philosophies and answered philosophically. The Dattatreya is very popular in the western part of
India. Dattatreya Tantra, Dattatreya Upanisad also famous in Tantric discourse. Where
Dattatreya regarded as a god who has three mouths and four arms. And somewhere Dattatreya is
the rsi and the son of maharsi Atri who was a votary of tripurasundart and prudent scholar of
Srividya tradition. Parasurama also blessed by his initiation (d7ksa). He is not only a rsi but also
he is an incarnation of Visnu or Visnu is the incarnation of him.*4 Dattasamhita a text with 24
thousand verses#> also written by the rsi Dattatreya. The Natha tradition in north India also
flourished by Goraksanatha who was the mentee of Dattatreya. He introduces us to the process of
yvogasadhana. Dattatreya composed a text named Yogarahasya which is a very important
composition in his works. In the later period, a tradition by the name of Dattatreya has been

developed; Sﬁnrsimhasarasvaﬁ extends this tradition and in later Srickanatha, Avadhiita Sadasiva,

* somo brahmavadvisnurdattatreyo vyajayata |
durvasah sankaro yajiie varadanaddivaukasam | Ma. Pu. 17.11.

“The guru of Dattatreya named Daksinamiirti had composed this book first with 24 lakhs verses afterwards his
disciple Dattatreya compiled this text with 24 thousand of verses and Parasurama the disciple of Dattatreyarmede
its concise volume with 6000 verses. Sumedha the disciple of Parasurama denominated this text as Dattatreya-
parasurama samvada latter. Dattatreya Tantra p. 48.
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Brahmendra Svami, Vasudevananda Sarasvati were the profound scholars in this tradition.46From

the beginning of the third part to the end of this book Markandeya explains the Yogasastra.
1.2. DURGASAPTASATI: LOKA AND SASTRA

Loka and Sastra both are the alternatives for each other. Sastras have been composed for the
enrichment of society. Generally, sastra means any sacred treatise, “a text, or a teaching, or a
science*’ In the first millennium of Sanskrit sastra introduced with the language of the gods. But
gradually it became a cosmopolitan language and the text is spread all over the world. And Sanskrit
the language of science and art as well as religion and literature later. And all the Sastras are
associated with dharma, artha, kama, and moksa. Thus the sastra assorted with grammar,
philosophy, tantra, purana, epigraphy, literature, architecture, aesthetics, music, astronomy,
astrology, mathematics, dancing and acting (ka/a) and many more which we cannot imagine. Not
only the Sanskrit oriented or Indological studies is considered as sastra, but also sastra itself is the
jiana sadhanda or means of knowledge by which anyone can get ecstasy by fulfilling his jiana

sadhana.

From a comprehensive viewpoint sastra derived from the root sas (to educate, to order, to
rule etc.) with the suffix of sgran means ajria or grantha. ‘sisyate'neneti sastram” — here sisyate
is the passive form of sas. Inthe loka anyone can permeate into the sastra and gratified themselves.
Two types of Sastras are there — apauriseya and pauriseya. Apauriseya is Veda and Vedanga
and the pauriseya Sastra i Purana, Anviksiki, Mimamsa, Dharmasastra, Kavyavidya, and
Kamasastra.® Sastra is itself vak and which is originated from the intuition of I$vara and Kavis.
There has two vanmaya one is Sastra and the rest is Kavya. Sastra is a treatise (siddhanta) of
knowledge and the loka is the knower. Sastra and loka render with the jiigna and jiata affinity:
sastra is jiana and the loka is jiiata. Loka means the bhuvana;*° or the way to perceive, to look
etc. Inthe whole universe there has fourteen loka, and the acceptance of sastras never lessened in
all the lokas. In the lokas people are accept the sastras by their choices. We can say loka as
samsara. The samsara always get benefited from the sastras. In the universe all sastras always

intended to find out the truth, thence a tradition of loyal opposition flourished and more sastrakaras

* Saurastra has a siddhapitha named Girnara is the great place for dattatreya sadhana. \bid, p. 45.
" The Hindus an alternative History by Wendy Doniger, p. 309.

®tacca dvidha apauruseyam pauruseyam ca. Ka. Mi, Chapter Il

* Lokastu bhuvane jane. Amarakosa.
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put dissenting opinions. They rebutted the other views in a sophisticated way and an art of debate
generated from there. In every philosophy, we can see this. For example, somewhere Naiyayikas
rebutted the Buddhists, Vedantins rebutted Naiyayikas for establish their view. But all the
philosophical doctrines build the theory of moksa purusartha by individual views with the help of
Veda. The principles and the methods of interpretation of any discipline of sastras could only be
possible by a methodological way which is the sastrapaddhati. Sruti, smti, itihdasa-purana,
sarvabhauma siddhanta, sangati, paribhasalnyaya, laukikanyaya, vyakarana, nirvacana and

sabdasakti these are the ten instruments of the interpretation.

Durgasaptasati is a pauruseya sastra for being a part of Makandeya Purana. This text
deals with the Sakta-Saiva $astra basically and a beautiful treatise for the sakta-sastra and the Sakti
worshippers. Sakti is itself a pan Indian concept, sadhand is the way to get connected yourself
with the ultimate Sakt, sadhaka always trying to do that; hence they are following the elements of
sadhanda e.g. diksa,upacara, mantra, dhyana, mudra, japa, pija, yantra and so forth; these things
are necessary for the sakta sadhakas to pursuit simultaneously the philosophy of Sakta represents
the total exegesis based on Saiva-$akta philosophy. Sometimes Sakta is only attributed with the
cult of Sakti likely Devi, the nomenclature of Saktas is fragmented and assigned that Sakta and
Saiva are the two different philosophical School. People should not consider them as a different
School. Both are the same school we cannot differentiate them based on votary. Some texts are
mostly focused on Sakti thus they reckoned Sakta as a different school. Durgdsaptasati is a text
where Sakti is embellished with all verses. In this context, we can say that Durgdsaptasatt is a text
where the Devi is praised by the devatas and manavas. The Deviis itself Sakti henceforth this text
is penetrated in Sakta philosophy. In the early text of Saiva-s$akta Philosophy nowhere Sakti
possessed separately by a single text but later there has many texts had been composed to make a
significance of Sakti besides of Siva. Durgasaptasatr modified with some more verses to making
this text as saptasati. Thus Durgasaptasati is recognized as sastra and the loka personifies this

text and the goddess cult is much appreciated in India.
1.3. DURGASAPTASATI AS A TEXT IN INDIA
1.3.1. MYTHOLOGICAL TEXT

As discussed earlier that Durgasaptasatiis a part of Markandeya Purana. As a section of Purana

Durgasaptasati is itself a mythological text. The first myth is the Madhu and Kaitabha, the second
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myth is the story of Mahisa and the third myth is the Sumbha and Ni§umbha. Some Puranas are
extended with a religious contemplation. Puranas are always being a religious canon besides a
mythological deed. In this text, all the gods and the goddesses are considerably acknowledged as
a mythological certitude. The one goddess Durga is praised or embellished and has given a
privileged position all over India for her modesty, miraculous power, and propitiousness. In every
chapter of this text Devi incarnated in various forms and given a metaphoric sublimity. Her
incarnations bringing a beautiful ethos in Saiva-$akta philosophy and the sadhakas portrayed a
different school of philosophy for the worshippers of Sakti; where s@dhana is the path to being
integrated with Sakti The one hundred and eight names of Sakti is very significant in the
mythological avenue. And the later appellation of Sakti is mostly different from that. Although in
many puranas Sakti assigned by numerous alias. Somewhere by hundreds of names and
somewhere by thousand names. The redundancy of the name establishes her existence in the
movable and non-movable things and her pervasiveness. And the ‘cult of Sakti’ also propagates
her impersonation everywhere; hence the piija-parampara also introduced to make her graceful.
matrka, navadurga and dasamahavidya somewhere executed in her names. As well as the names
of asuras also put a significant role in mythological lore. The clan of asuras and some names of
asuras are also put together in the text. Though Durgasaptasati is a mythological text on the
glorification of Devi but put a philosophical parable and somewhere from the monistic view

presents the uniformity with Vedanta philosophy and Samkhya philosophy.
1.3.2. TEXT IN BENGAL AND EAST BENGAL

The text Devimahatmya came out as a proper text after composition, in various parts of India.
Somewhere it named as Candi, somewhere as Devimahatmya and somewhere as Durasaptasati.
The Bengal has put great importance in the Sakta tradition. Hence the Sakta tradition developed
all over India but Bengal is highly appreciated. Bengal is always indulgent to the devotion of Devi.
There have many translations of Candi have been done in Bengal. In the modern era from the
fifteenth to nineteenth century A.D., a large number of Sakta literature had written in Bengal and

undivided Bengal. For the promo of the Sakta literature, several books have been written. The



30

most important literature is marnigalakavya; allthe marngalakavyas or saktakavyas which have been

composed during these years had followed the Durgasaptasati and the texts are:50

— In 16% century A.D., there have many scholars who wrote the Candimangala text,
among them Mukundarama Chakravarti is unanimously famous; another scholar is
Manik Dutta, who was probably from Malda district of West Bengal and Madhavacarya
from East Bengal. The objectives of Candimarngala is promulgating the glorification
of Devi Mangalacandr.®! Candiis for the daughter of Daksa and mazngala is for well-
being.52 In connection with the Candr some textual documents like Marasamarngala by
Banshibadan and another Manasamangala written by Narayan deb, his other
contribution is Kalikapurana in Bengali. Manasamangala is recognized as
Padmapurana in East Bengal.

— In 17t century A.D. vratakatha and pancali a new sakta composition is done instead
of Candimangala. Which are saying about the glorification of devi in a minimized
version. Vrata is the element of sadhana. The worshippers of devi doing vrata for the
ritual and not take food until offering the devi. Like 16"-century 17t century is more
righteous and the texts are a sakta exegesis; devi is solicited by her devotes’ inclination.
Kalikamangala was written by multiple writers i.e. Govindadasa, Krsnarama, Dvija-
kalidasa. Durgamangala was also written by multiple writers they are Bhavaniprasada
and Ruopanarayana. Furthermore Candikamangala/candikavijaya by Dvija-
Kamalalocana, The two paricalis of Harirama’s Candimangala and Janardana’s
Marngalacandi quite important.

— Inthe 18t century, A.D. Manasamangala and Candimarngala were very famous in both
East and North Bengal. The text Durgasaptasati of Markandeya Purana was very
popular in this period.>3 And many books have been composed during this century. The
great works in this century are Mangalacandiparicalikad by Bhavaniankara,

Annadamangala by Bharatacandra Roy, Gaurimangala by Sivachandrasena,

% Bangala sahityer katha by Sukumar Sen, 1931, p. 70.

Sl«Saktas on the other hand were singing the praise and describing the glory of Adyad-Sakti through their
Candimarngala poems.” — History of Bengali Literature by Sushil Kumar De, p. 413.

52 daksa ya varttate candi kalyanesu ca marngald |
mangalesu ca ya daksa sa ca mangalacandika | D.Bh. 9.47.3

% Ibid., p.101.
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Devimangala by HariScandra Basu, Abhayamangala by Ramasankaradeva,
Candikamangala by Harinarayanadasa, Ambikamangala by Krsnajivana Modaka,
Kalikamangala by Ramaprasada and the text Durgabhakticintamani by two writers
Dinadayala and Jagadrama. Dindayal’s Durgabhakticintamani is based on

Devibhdgavata Purana.

Besides all these works (have been done during these centuries) sakta padavali or sakta sangita
obtained a great role to promulgate the sakta tradition all over the Bengal. Agamani and Vijaya the
two devotional songs have had presented the mystic Saktism. At prior Sakta-padavalr was known
as malsr, that time malsi was a folk song. Ram Prasad (1729-1781) and Kamalakanta Bhattacarya
(1772-1821 inferential) composed the beautiful sakta song in the 18" century.>* There does not
doubt that the tantras inculcate the worship of deity under the image of mother. But Ram Prasad

is the pioneer who realized the poetic possibilities adorably.

This spiritual effusions of devout heart, therefore, are in a sense beyond criticism; and in orderto
appreciate these songs one must realize the entire mentality of these devotee jpoets, theirsystens of
belief, the earnestness, warmth and vigour oftheir simple faith, the transport and exaltationoftheir
spiritual mysticism. — History of Bengali Literature by Sushil Kumar De, p. 415.

Syamasangita and Prasadisangita also cherished the Sakta tradition. Agamant and Vijaya
signify the Uma’s consortia with the Lord Siva. Uma is named as agamani when she comes to her
father’s house for three days (saptami-astami-navami) and on the fourth-day literary dasami She
returns to Kailasapura that day is called vijaya. Mother always waits for her married daughter that
when Uma will come and meet her; that time is a joy for mother, agamani (one who comes) songs
enlightened with this happiness of a mother. Similarly, when Uma leaving her house mother
sorrowing, vijaya songs ensue the sorrow of a mother. Thus the song Agamani and Vijaya been
composed.>®

* First RamPrasad was a sadhaka and his sadhana also appeared in his poemand songs. He was the votary ofthe
prominent goddess Kali.

% “The most interesting bulk of these devotional songs relates to the worship of divinity under the specialimageof
Sakti, although there are several songs which relate to other religions cults. Its origin must be traced to the
recrudescence and ultimate domination ofthe Sakti-cult and Sakta formofliterature in the 18" century, which in
its turn traced its origin in generalto the earlier Tantric formofworship.” — History of Bengali Literatureby Sushil
Kumar De, p. 412.
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Saktapadavalr is the literature which inculcates Saktism. The ten Mahavidyas are avowed
by the poets. Bhiitasuddhi, kundalint,yoga, piija these Sakta things are acquired in the Sakta songs.
Mostly Durga and Kalf ascertained, sometimes Uma and Syama. Moreover not only these two
scholars, up to the beginning of the 20t century there has multiple versatile poets born on this land

and somehow they accomplished the Sakta thoughts in their literature.
1.3.3. TEXT IN ASSAM

The literature of Assam has come down us from the fourteenth century A.D. A large number of
poets composed their literature during the fourteenth and fifteenth century but due to the
earthquake and floods their literature could not survive. During these centuries translation and
adaptation of epics and puranas were being composed simultaneously narrative poetry for the
glorification of goddess Manasa was being written. The Vaisnavite saint and poet Sankaradeva
(1449-1568 A.D.) were very famous during this time subsequently Madhavadeva (1490-1596
A.D.) Madhava Kandali (Who translated first Valmiki’s Ramayana into Assamese up to the end)>3S,
Harivara Vipra, Hema Sarasvati, Kaviratna Sarasvati, Rudra Kandali, and so on poets born. The
Oja-pali kavya or Pasicalilpacali depicts the goddess Manasa.®’ In the early sixteenth century the
poets Manakara, Durgavara, and Pitambara appeared. Manakara’s Manasa Kavya or Padma
Purana ascertained the goddess culture in Assam; where Manasa as Siva’s offspring. Durgavara’s
Behula Akhyana and Giti Ramayana are two extant work and the art of poetry has been flourished
by his legendary works. Pitambara was an erudite Sanskrit scholar who translated Makandeya
Candr belonging to the Sakti cult and Bhagavata Purdana a Vaisnavite work. Sankaradeva the great
Vaisnava teacher adversely criticized Pitambara as kamasika (sensual poet). Like Bengal.

Simultaneously in Assam, the Candr segment of Markandeya Purana adverted the Sakta theology.

Besides the puranas and epics in the latter half of the eighteenth century, Markandeya
Candr or Durgasaptasati was translated by three scholars, they are — Rucinatha Kandali,

Ranganatha Chakravarty, and Madhusiidana Misra. During the reign of Raje$vara Simha (1751-

% Sankaradeva paid a tribute to Madhava Kandalias an unerring poet. A History of Indian Literature. Ed. by Jan
Gonda, Vol IX, p. 47.

57 “The poets who composed Paficali kavyas to be recited and performed by Oja-pali performers during thefifteenth
and the early decades ofthe sixteenth centuries are Manakara, Durgavara and Pitambara Dvija. Manakara, the
seniormost and at the same time most unsophisticated ofthe three, composed his ManasaKavyaorPadmapurana
towards the close ofthe fifteenth century when Visva Simha, the founder of the Koch dynasty was emergingasa
powerful monarch of Western Assam.” — Ibid., pp. 50-51.
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1769), Rucinatha Kandali put a magnum opus in Sakta literature. Rucinatha took Kalki-purana,
Vamana-purana, and Brahmavaivarta-purana to fill the gaps in Candi’s storyline by poetic
insertion, narrated in Markandeya Purana.>® The remnant two scholars also composed two

different texts in the Assamese version at that time.

The Sakta literary works have been started in Assam from its early period (fourteenth
century). But gradually for the appearance of Sankaradeva $§akta literature was not much exposed
and the poets had been switched to the Vaisnava literature.>® Madhavadeva was a staunch follower
of Saktism, at the age of thirty he accidentally came in contact with Sankaradeva and Madhavadeva
was defeated in a debate about the cult theory. Thereafter Madhadeva became a faithful follower
of him. In later he dedicated his entire life to serving the Vaispavism and propagated the
Sankaradeva’s cult lest he could do adhere the Saktism and expand it over the Assam, though he
had not put a voluminous work to Vaisnavite circles. Sankaradeva visited many places and
promulgated the Bhagavata and his sadhana named namaghosa and got popularity across the

Assam.

The Sakta culture of Assam is prescribed in many Tantras with the name of Devi
Kamakhya. In Kalika purana, Vrhatdharma purana, Devi-bhagavata, Kubjika tantra, Yogini
tantra, Cidamani tantra and so on tantric discourses intimated with the goddess Kamakhya.
Kamakhya Devi seated on Kamariipa shrine, the most efficacious Sakta-shrine in north India.6
The Assamese folk literature mentioned the name of Devis in various texts. In folk, tradition Devi
is familiar with the name of ai in Sanskrit its aryika. Kamaripa or Kamagiri has its tantra on
Kamartipa named Kamaratna tantra. Haragaurivivaha akhyana, pagala-pagali, and tokarisongs
are very popular sakta sangita which are mostly devoted to the @i and by awakening, the four (ida,
pingala, citra, Susumna) nadis anyone can be sublimed his life.61 In the seventeenth and eighteenth
centuries, the Ahom kingdom made a great history to propagate Hinduism across Assam.
Jayadhvaja Simha (1649-1663) the first king of this kingdom who encouraged Hindu literature and

%8“In one ofhis colophons he states that he had translated the Kalki-purana before he undertookthetaskoftranslating
the Candi” Ibid., p. 69.
59 “The tantric Sakticult was dominant, and some gruesome rites were practiced in the name of Tantrism” Ibid.p.53.
%0 Buddist Tantrik book Sadhanamala says Uddiyana , Pirnagiri, Srihatta and Kamariipa are the fourmajor pithas.
But according to $akta philosophy Kamariipa, Purnagiri, Jalandhar and Uddiyana are the fourprincipalpithaswhich
are present the four sound system para, pasyanti, madhyama and vaikhart consistently.
81 Devi by Nirmalprabha Baradaloi pp. 458ff.
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text and his successors translated Sanskrit works into Assamese. In later kings, Rudra Simha and
Siva Simha of Ahom kingdom’s propagated the Hindu customs and resisted the spread of Islam in

Assam.6?
1.3.4. TEXT IN ORISSA

Like Bengal and Assam, the Orissa (Udra desa) also flourished with Saktism. In the beginning,
Oriya literature started with an influence of Sakta view but in a later period, Sakta culture was
obscured. In the fifteenth century the siidra poet or saint Sarala Dasa taken a charge to promulgate
the Saktism across Orissa. His great contribution to the Orissa viz. Oriya Mahdbharata, Oriya
Ramayana, Candi-purana. Sarala Dasa was born at Jhankada the present district of Cuttack in a
peasant living rural place. He was completely ignorant about Sanskrit but his life showing the
essence of cultural aspects. Though he was completely unknown about the proper history or
mythology he composed the Mahabharata it’s a unique literary achievement in his life. In later
composed the Candr purana in the Oriya language where he limned the feminine superiority by
his intuitive conviction. He demonstrates that feminine is much superior to the crude masculine.
In Candi-purana he shows how the benevolent mother comes to her malevolent form and subdues
the vigorous masculine. In his poetical works, he puts the three feminine superiority e.g. Sita in
Ramayana, Draupadi in Mahabharata and Candi in Candi- purana. He emphasized the irresistible
beauty of them in his poetical works. Although there has no similarity found between Markandeya-
purana and Candi-purana, the storyline is not the same but the name of the asuras merely the
same in both manuscripts.®® He said that he never claimed himself as a poet for the grace of goddess
Sarala all are possible.

Itis through the grace of goddess Sarala that Thave been able to make the invisible visible. Imeke
no claimto the authorship ofthese lincs, as | write only what she dictates to me. Ignorantfrombirth,
neverhaving been to aschool, farfrombeing a celebrity, and not versed in japas or mantras, Iwrite
out merely that which comes to my mind, through Her grace, sitting under this banyan tree.—
History of Oriya Literature by Mayadhar Mansinha, p. 53.

62 A History of Indian Literature. Ed. by Jan Gonda, Vol IX, p. 66.

83 Probably Sarala Dasa must listened the tale of Deviand the epics frompeople and later he compiled the puranic
story and native demotic story and eventually appended themand made a literary work. BhdraterSaktisadhando
Saktasahitya by Shashibhusan Dasgupta, p. 330.
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He was the devotee to goddess Sarala somehow candr. As he said in his work that his name is
Sarala Dasa and which is more similar to the goddess sarada; sarala>sarada>$arada thus he tried
to assimilates his name with the goddess. The spelling of his name Sarala Dasa and Sarala Dasa
both are found in his works. Goddess Sarala’s temple is still located in the village of Kanakapura.
Sarala’s descendants are still living at his born place. He said — “he received the direct command
of the goddess Sarala to write the story of the Mahabharata in Oriya, while he was plowing his

ancestral acres.” 4

Among the folktales vratakatha, the story of Ta’poi, cautisa is the great evidence of
Saktism. Amidst the thirteen and fourteen-century vratakatha®® advocated religious worship. ‘The
story of 7a poi’ also advocating Sakti-worship.66 The goddess Mangala is worshiped by 7a poi.
With the name of goddess Mangala a votive festival named khudukani upabas (fast of rice-bran)

also celebrating in Orissa.

In the post-sarala period, there has no $akta poet found. After the appearance of Caitanya
the Vaisnavism was spread gradually across the Orissa. In 1510 A.D. Caitanya move to PurT and
settled there because he found the Vaisnavic atmosphere there which is appropriate to pursuit. At
the time of caitanya Orissa is probably influenced by Natha tradition. Jagannatha Dasa, Balarama
Dasa, Acyutananda, Pitambara Dasa, Dinakrsna Dasa, Carana Dasa and so many prolific scholars

born in Orissa and only propagate the Bhakti cult of Vaisnavism across Orissa.
1.3.5. TEXT IN NORTH INDIA

The northern region of India developed with the diversity in traditions, cultures, language, and so
on. Veda (means ‘knowledge’) is the most sacred and ancient text in Hinduism. The text with
siktas and mantras deployed all over the bharatalaryavarta. Respectively the rituals and
sacrificial systems have been developed. Brahmanas are the interpreters of the Brahmana text e.g.

Aitareya Brahmana, Kausitaki Brahmana, Taittirtya Brahmana.®” The importance of Brahmana

® History of Oriya Literature by Mayadhar Mansinha, p. 53f.

% The somanatha vratakatha and nagacha caturthi katha actually present the symbol of Siva.

% Ta poi was a merchant prince’s daughter. She has seven elder brother. One day for somereasonshehas beenbeaten
by hereldest sister-in-lawand sent her jungle in adark night and it was a rainy day, the poor gifwas very frightened
and called the animal loudly on that blind journey and suddenly she stumbled uponthegoddess Mangalaand 7a poi
offered herahandfulkhuda (raw-rice bran) and the devi protected heron that night and finally 7a poicametoher
house and settled down in happiness.

¢ Brahmana texts are affiliated to Veda, they are the later compilation.
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texts is actually to promote the Vedas and to understand the Vedas. Therefore the rsis in the later
period have compiled the Vedas from its samhita or mantra form and the Brahmana text also
engaged by their names for example — Kausitaka, Samkhayana, Baskala, Sakala, Asvalayana,
Saunaka, Gargya, Vajasaneyi, etc. Brahmana (probably from 800 BCE to 500 BCE) text has
conjugated with various meanings like mantra, yajiia and consecrate knowledge or esoteric vidya.
Somewhere Brahmana text is assigned as the interpretation of mantras and karmakanda.s®
Simultaneously Buddhism also developed at that time. Brahmanism and Buddhism blended and
melted each other when they reciprocally argue something.%® Brahmana texts have described the
geography, history, science, musicology, geometry, agriculture, commerce, and what not; they are
reckoned as the treatise of all the subjects or vidyas. The fourfold caste system is interpreted in the
Brahmana text. Among the four castes (brahmana-ksatriya-vaisyas-sidras) only the brahmana is
the upper caste; who has the authority to protect the Brahmana text. By the Brahmana text,
Brahmanism is brought to dynamic stability. For the narrowness and orthodox Brahmanas become
monopolist and the other systems were developed to combat with the Brahmanism. First, the
sramanas come out they opposed the superiority of Brahmanas in the caste system. Many of them

were non-brahmanas they only protested against the monopolist Brahmanism.

Upanisads and the sar Brahmanical philosophy (the sutra literature has induced the
philosophies) also developed latter. In the second century, the smartasastras are generated to
protect Hinduism lest Hinduism influenced by Buddhism. Buddhist texts Jataka and Avadana have
been composed and from the kingship of Asoka (292-230 BCE.) Buddhist text having been
enlarged simultaneously. Jainism also flourished from the period of Nanda dynasty (364-324
BCE), basically Chandragupta Maurya’s (321-296 BCE) period is too significant to push Jainism
ahead. Hinduism is flourished with new dynamics; The Grhya-Siitras and Dharma-Sastras wrote
that time; smyzisastras viz. Manusmeti, Yajriavalkyasmyti, and more than twenty smrti texts have

been composed in three yugas:

— First period if from 600 BCE to 100 BCE
— Second period is from 100 CE to 800 CE

% brahmanam nama karmanastanmantranam vyakhyanagranthah. Vaidic Sahitya evam samskrti p. 112.

8 “Hinduismhas borrowed ideas fromBuddhismin many minor points, such as the veneration for the footprints of
divine and holy personages. Notably, too, it has fixed its zirthas at many places held sacredbytheBuddhists,such
as Gaya.” Fundamentals of Hinduism by Monier Monier-Williams., p. 66.
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— Third period is from 900 CE to 1800 CE

Paricamahayajiia and Manu’s sixteen Samskaras prevailed a great role to protect Hinduism till
today. People have adhered to the Brahmanical law, domestic usage, and caste system. Thereafter
probably in the later period from the second-century’® Tantras and Puranas built in a derivative
way for the literary composition of the zrimirtis (Brahma, Visnu, and Siva) who have had taken a
foremost place in Hindus.”* The composition of Purana not done in a certain time; from the 6t
century BCE to second century CE, for the 800 years Puranas have been composed; and in later
up to 12t century CE the Puranas were edited and compiled. For the monopolism of brahmanas,
a resurgence of Hinduism had done and Hinduism penetrated the refined genre. The Pauranic
rituals and bhakti culture were co-existed. The Puranas are associated with gods and goddesses
and they (deity and puranas) amicably attributed with the three guras i.e. sattva, rajas, and tamas.
Some Tantric literature also developed at that time hence both Sakta-Saiva Tantra and Vaisnava
Tantra are coherent to Puranas. In Puranas where Visnu, Siva, and Sakti are the prominent deities.
The doctrine of incarnation invigorated by the doctrine of devotion hence the paddhati of puja has
been introduced and the practice of Vedic karmakanda lessened and the deity is being worshiped

as a form of embodiment.

The text from North India developed the sakta tradition after the Tantras and Puranas.
Tantras and Puranas are always the source treatises to promote the Sakta culture and propagate
Hinduism globally. The bards of North India enlightened the Hindu tradition by their vast
literature. The poet from Mithila mostly envisaged this tradition. Vidyapati was a Sanskrit poet
and polyglot with versatile erudite in Mithilda during the 14t century. In the history of Mithila, the
poetic works stand with a religious viewpoint. Vidyapati’s Durgabhaktitarangini,’
Bhiipatindramalla’s Sakta songs are too much popular. Lala Dasa first translated the
Durgasaptasati into the Maithili language titled Sangadurgaprakasika. Sati-vubhiiti by

"0 Balagangadhar Tilak accepted that the time of completion of Puranas had done in second century; F.E. Pargiter
argued that in first century the Puranas came in its original form. Some Puranas are customized latter. R.C.Hazra
mentioned that the Markandeya, Brahmanda, Visnu, Matsya, Bhagavata and Koirma are the earliest puranas. —
Samskrta Sahitya ka itihasa by Umashankar Sharma Rsi., p. 179.

"t «pyuranas and the Tantras exaggerated and perverted. The most complete devotion to thepersonaldeities, Krsnaand
Rama was enjoined by the Vaisnavas, while the Saktas claimed the same Durga.” — FundamentalsofHinduismby
Monier Monier-Williams., p. 95.

2 A History of Maithili literature by Jayakanta Mishra p. 146.
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Rddhinatha Jha, Devigita by Gane$vara Jha, Gitasaptasati by Canda Jha are very important works.
In dramas, Durgacarita by Parame$vara Jha, Gaurisvayamvara by Kahnarama Dasa and in
folksongs gosaunika gita, bhagavatika gita, gaurika gita are the leading Sakta literature. Like
Bengal Mithila also flourished by sakta-padavalr, ganandatha-vindhyanatha-padavali is most

appreciated Sakta-padavali among the padavalis.

Vindyacala is a very vibrant $akti shrine in north India; located at Vindya Mountain in the
state of Uttar Pradesh where the goddess named Vindyavasini. Durgacalisa (by Devidasa),
Vindyesvari-calisa, Parvatimangala (by Tulasidasa), saktikavya (by MaithiliSarana Gupta) are the
prominent literary work in the northern region of India. Candi-caritra by Guru Govinda Singh put
devotional attainment to the Sakta tradition. This text also available in Panjabi and Hindi

languages. Though Guru Govinda Singh was Sikha reformer but a great votary of sakti.7®

Although the Sakta literature is not much developed in North India as it developed in
Bengal, Assam, and Orissa. But myriad Sakta songs have been written some of them still
unexposed or unpublished. The Stotra-kavya has puta great emphasis on Sakta literature; by which
the tradition is more embellished and provoke the Sakti cult. The Sakti shrines, Sakti worshiping,
Sakti sadhana promulgates the Sakta tradition with its richness. In South India the Sakti tradition
also bloomed especially in Tamil Nadu and Kerala. The sarigama literature also developed in both
Tamil Nadu and Kerala. In Tamil Nadu goddess Durga worshiping as Korravai. The Rudracandr
text of Rudrayamala-tantra has configured the goddess Durga. The renowned Sanskrit poets
Banabhatta’s CandisatakalCandikasataka™ and Anandavardhana’s Devisataka’ are the most
poetical contribution in this tradition.”®

Text Writer Manuscript detail Other information
Candikantamahakavya'' — CC, 1.176

® Bharater Saktisadhana o Saktasahitya. P. 62.

"“Candisataka is centumofverses $aradiila metre in phrase of Candi, a formof Kali, with an allusion inevery verse
to some incident in the fight between Kaliand Mahi§asura. Its source is the Devimahatmya (ch80)ofMarkandeya
Purana.” — History of Classical Sanskrit Literature by M. Krishnamachariar p. 451.

s Devisataka is a melodious lyric in praise of Parvati. Ibid p. 740.

"¢ Dhane$§vara and Nagojibhatta wrote commentary on Candisataka and on Devisataka Kayyat wrote his own
commentary. — From doctoral dissertation of Amarnath Pandey in Prayag University., p. 47.

" Vide. History of Classical Sanskrit Literature by M. Krishnamachariar.
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Candikuricaparicasika Laksmanacarya CC, I.176 Printed Kavyamala Bombay, Keith, SL,
210

Candicaritanataka Rudra Tripathin Hail Pref. to Dasarapa 30:, SKC 77

Candicaritacandrika Bhairavananda CC, 1.176

Candrikucasaptati and Candasimha Opp., I, 401

candikacarita Candasimha Quoted by Gurpavijayagani in his

commentary on Nalacampii

Candidandaka — TC, I, 4063
Candikadandakostotra Kalidasa CC, 1,99
Candikastotra (with DC, 225

caturbhuji tika in allthe 13 —

chapters with 1500 verses)

Candipurana Markandeya RL, 370
Devicandragupta™isafive ~ Visakhadeva

act play

Devicarita™ is a poem Vasudeva TC, IV, 4529
Devicurnika — DC, XVIII, 6815
Deviparicaratnamala Sankaracarya

Devivijaya Ramacandra

Devivilasamahakavya Ramakrsna (theson = CC, I, 256

of Gopalacarya)

DC- Deccan College- A catalogue of collective manuscripts deposited in the Deccan College.
CC- Catalogus catalogorum

RL- Notices of Sanskrit manuscripts by Rajendra Lal Mitra

Opp- List of Sanskrit Manuscripts in Private Libraries of Southern India by Gustav Oppert.

TC- Details are not available.

"8 Quoted in Bhojadeva’s Srigdraprakasa.

™ Devicarita is poemin yamaka style in six asvasas, describes the story of goddess Gopali devo worshiped in
Vedaranyamor Kunnangolamas the eighth child of Devakiand sister of Srikrsna. — History of Classical Sanskrit
Literature by M. Krishnamachariar p. 252.
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1.4. HISTORY, ORIGIN, AND EDITION OF DURGASAPTASATI
1.41. HISTORY

Before discussing the history of Durgasaptasati or Devi-mahatmya we have to go through the
history of Ancient India. In Ancient Indian history, the most primitive and early civilization is the
Indus- Sarasvati civilization (Indus valley civilization) or Harappan civilization; which is located
in Baluchistan, the westernmost part of Pakistan approximately before 6000 BCE. After the
Harappan civilization, there have come out two other civilizations named Indus and Mohenjo-
Daro. Some enigmatic images tantalizing about the origin of Hinduism. Some seals of this period
i.e. pasupati pretend that the Harappan civilization was the key of Hinduism. Let discuss the
evidence of Hinduism during this period. Some archeological evidence comes out by excavation
e.g. Proto Siva or prototype Siva in various contents like yogic posture, erect phallus, lord of
animals, three heads, and with the headdress are the evidence of a male deity. The proto mahisa
also has some content like the buffalo man, yogic posture, erect phallus, and surrounded by
animals. Like them the goddess also has some prominent figurine evidence on the seals, there have
many terra-cotta figurines and most of them are women. The figurines share common features,
such as elaborately styled hair, some wearing a wide girdle, necklace, elaborate headdress, with
broad hips, full of breasts, pop-eyed and sometimes pregnant.&

The goddess of ancient India always associated with some beast like elephant, tiger, lion,
etc. Like Egypt, Asia Minor and the whole west Asia goddess has been seated on their consorts.
The mahisa buffalo demon slain by Durga in Devi-mahdatmya and later Durga riding on a lion or
tiger. Therefore most of the deities in Vedic time have been using the vahanas and they have had
consortia with them. Like the Vedic deities Surya riding always with his chariot along with seven
horses, Piisas vahana is a goat (ajasva); ajasva means who has a goat alike horse-riding®l, Indras
vahana is an elephant, Tvasta or Visvakarmas vahana is also elephant, Yama also associated with
mahisa. And the two Asvins Nasatya and Dasra are present a vital role in that time. They are the

8 The Hindus an Alternative History by Wendy Doniger., p. 77.
8 qjasvah pasupa rajapastyo dhiyam jitvo bhuvane visve arpitah |
astram pusa sikhiramudvart vrjat samcaksano bhuvana deva iyate || Rig Veda 6.58.2
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two horse-headed gods. They both are compared as day and night, sun and moon, sky and earth,
but the historian says that they are the king.82Aurravabha thinks that the name asvai is on behalf
of asva. The horse was mostly adorned in Greek and Iranian texts But the Indus people were very
crazy about the animals but not about the horses. In later a mythical masquerading horse named

unicorn had been fabricated.83

The Pre-Harappan goddess images display the fertility of agriculture and the cycles of
nature and are regarded as the mother goddess. In the Neolithic age, architecture has its new form
for making the images of the goddess precisely. The Vedic goddess Yaksinis and Apsaras are
associated with trees and water. The pipal and banyan tree is the most sacred tree in Hindu
ritualistic tradition. And in later Hindu mythology pipal leaves are engraved in many terra-cotta
figurines. In Mohenjo-Daro, the goddess also has seen standing amid a pipal tree, in latter, she is

called Vrksamadhyanivasini.

Subsequently, the Indus civilization had collapsed and there have many reasons under
observance. Perhaps it was destroyed for course change of Indus River, an increase of salt in the
land, desert extension, earthquake, massive deforestation, etc. but the scholars acknowledged that
flood was the main cause for the destruction of this city. Thus the ancient Indus civilization is
collapsed but illustrated the goddess images and their worshiping. From 4000-3000 BCE the Indo-
European people break up into separate languages and in 2000-1500 BCE the Indus civilization is
declined, the River Sarasvati also dries up during that time. And from 1700-1500 BCE Nomads
were in Punjab and composed the holy text Rgveda first. But the Vedic people composed the Vedas
1.e. Yajur Veda, Sama Veda, and Atharva Veda between 1200-900 centuries.

There has a great significance of Vindhya Mountain in Vamana Purana to understand the
history of Devi-mahatmya. The range of the mountain is too long and is located amid North and
South India. And seer Agastya was the first Aryan person who crossed the mountain and entered
South India. After the Agastya the people of North India easily entered South India. In the first
chapter of Devi-mahatmya, caitra is found as a dynasty of king suratha similarly at the time of

8asvinau yad vyasnuvate sarva rasenanyo, jyotisanyah| asvairasvind vityaurnavabhah| tat kavasvinau|
dyavaprthivyavityeke| ahoratravityeke| siryacandramasavityeke| rajanau | Nirukta 12.1.3
8 “In Burope, people constructed unicorns by sticking a horn on ahorse, eithertying ahorn onto a realhorse or
drawing a horn onto a picture of a horse. Only in India does it work the otherway around, for on Indus seals,
unicorns are real and the horses nonexistent.” — The Hindus an Alternative History., pp.98-99.
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Asoka, Kharvela was a king of Kalinga dynasty who was from caitra clan and calls him as
caitravamsavadharna which found in the Hathigumpha cave inscriptions. The term
kolavidhvamsinah® the word consists of various meaning: most probably meant ksatriya clan, in
south India has a town or an ancient capital named kola. The ksatriyas those who attacked and
destructed the town they named as kolavidhvamsinah.8> According to the santanavi commentary
of Durgasaptasati kola was the brahmana ‘ko’ signifies Brahma, ah signifies Vispu and uk
signifies Mahesvara.8 The word mahismati connected with the Cedi clan, Durgasaptasati claims
that mahisa is the son of mahismati. The ancient place mahismati is identified with
omkaramandhata located at the right bank of Narmada River and sixty kilometers from the Indore
city. V.S. Agrawala said that As Ramayana has been written by rsi Valmiki at the bank of Sarayu
River thus Markandeya Purana composed by rsi Markandeya, might be at the bank of Narmada

River in Mahismati.

Sivadif®” name is given for making Siva as her messenger and sent him as a messenger to
the asuras. Ditas are very faithful to the king and they send to the other kingdom for friendly
alliances. Diita has mainly introduced in Mahabharata®® the great epic. And in ancient Indian
history, the practice of the dita is started from the first century A.D., at the time of Harsha or
Calukya dynasty. In the 11th chapter of Durgasaptasati the race of the Asuras name vaipracitta
was found. In Matsya Purana we found that vaipracitta was the enemy of Indra and defeated by
Indra in the devasura battle. Vaipracitta may be the yavanas®® depicted in ancient Indian history.

The name of asuras in Durgasaptasati somehow a little similar to the king of yavanas. In

DS, 14

8 In Rudrayamala-uttara Tantra (36.24) kolavidhvamsinah word comes as the name of kundalini.

% According to V.S. Agrawala kola are the similar with Saka.

8 Sivaditisvariipena hatadaityamahabale |

ghoraripe mahdarave narayani namo'stu te || D.S., 11.20

8 diitaireva vase cakre karam cainanadapayat | M. Bh., 31.72

8<«According to ancient Indian Puranic literature, Yavanas were the cursed sons of Turvasu, the son of Yayati.King
Yayatiwas the son of Nahusha ofthe lunardynasty. Thus, Yavanas originally belonged to the ChandraVansaor
Lunar Dynasty. King Yayati married Devayani, daughter of Sukracharya, the teacher of Assuras (Ancient
Assyrians). He also married Sharmishtha, daughter of Danava king Vrishaparva. Yadu and Turvasuwere thesons
of Devayaniand Yayati. The descendants of Yadu were the Yadavas whereas the descendantsof Turvasuwerethe
Yavanas. Madhavi was the daughter of Devayani and Yayati. She married King Haryashva of the Ikshvaku
dynasty. King Haryashva was the 15th descendant of Manu whereas Sri Rama was the®4thdescendant. Therefore,
Yayatiand his sons Yadu & Turvasu lived 49 generations or 1500-1700 years before the Ramayanaera.”— The
Yona or Yavana Kings of the time of the Legendary King Ashoka by Vedveer Arya.
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Astadhyayt a script of yavanas named yavanani mentioned.® The word mauryah (the son of mura)

comes in the 8" chapter of Durgasaptasati which is very relevant to the Maurya dynasty. 9!

The name Sakambhari is more explicit in historical settings. Where it is more described as
the goddess of agriculture. Durgasaptasati says when the people will suffering from drought and
the world will be parched by the praising rsis then I will appear in the world as SataksT (the name
of Durga) and pour my tears and protect them for an endless time.%2 And later | will support the
whole world with my tears and filling the rivers, reviving vegetation from myself causing
Sakambhari. And another argument is that She was a supporter of Sakas. Saka and Kusana are
under the emperor of Kanishka, Vashiska, Huvishka, and Vasudeva. Sakambhari was the capital

of Cahamanas (Chauhans of Ajmer) in 12th-century C.E.%3

The Matrkas also played a great role in history. The iconographic conception of Matrkas
blended with Tantricism as well as with Buddhist Bajrayana mysticism. Saptamatrkas female
figurines are depicted in the Harappan seals and plaques and coins. The Saptamatrka theory is
developed in the Kushan Period when so many goddesses were in their embodied form and the
sculptures represent the group of Saptamatrka viz. Brahmani, Mahe$vari, Kaumari, Vaisnavi,
Varahi, Narasimhi, and Indrani. These deities personify the saktis of the gods.?* By the Gangadhara
inscription dated in the Malava Vikrama era 481 or 424 A.D. or the Gupta period or the medieval
period the worshiping of Saptamatrka got too much popularity. Jainism also too much influenced
by the Saptamatrka; in Orissa the Navamuni cave in Khandagiri hill the seven Sasanadevis plaque
shown the similarity of Jainism with the Brahmanical Saptamatrka. Among the Saptamatrkas the
Varahi or Camunda or Camundi gained wide popularity. Although the cult of Saptamatrka get
certitude in the Gupta period; the cult is flourished between the 9t to 11t century A.D. in India.
The Midnapur district of West Bengal put vivid evidence of Saptamatrka and its existence. The

village Panna in Midnapore attests to the prevalence of Saptamatrka worship during the Gupta

% Indra-varupa-bhava-sarva-rudra-mrda-himaranya-yava-yavana-matula-caryanam-anuk | Astadhyayi., 4.1.49.

% mauryah muravamshyah | caturdhari commentaryDurgasaptasati,, 8.6.

%2 Sata means the eternal time.

% “The Cahamanas played a prominent part on the Indian political stage formany hundred years. Of the several
branches ofthe clan, the most important was that of Sakambharior Sambhar. The Harsa stonne inscription,dated
the Vikrama year 1030=973 A.D. ... the literary works trace the genealogy to a still earlier Vasudeva.” — History
of Ancient India by Rama Shankar Tripathi., p. 334.

* The exact number of matrkas cannot be counted it may be 7, 8, 10, 16 etc.
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period. The Tamralipta or Tamluk have revealed some prominent mother goddess figurines which

are belonging to the Mauryan, Pre-Mauryan, and later periods’.95

About the early evidence of Durgasaptasati we can see the connection between Krsna and
goddess. We can find the Devistotra in the great epic Mahabharata. There are two chapters in
Bombay edition of Mahabharata which are the earliest evidence for the emergence of the goddess
worship. In the 6t chapter of Viraraparva and 234 chapter of Bhismaparva the two hymns on
Durga have inserted in that edition. Wherein Bhismaparva the Bhagabadgita begins in the chapter.
In the Viraraparva of Mahabharata the god Krsna orders to Arjuna that if you want to defeat the
enemies in the battle then you should have to preach the Durgastotra.®*And then Arjuna preached
those verses for self-control (@tmajiiana). In the edition of Bhandarkar Oriental Research Institute
(BORI) these verses are not found but it is available the Southern recension.®” The various names
of Durga adorned in that recension e.g. Sakambari, Nanda, Katyayani, Mahakali. The thirteen
verses of Durgastotra recited by Arjuna and the four verses as phalasruti. Arjuna recites those
verses and he is always victorious in battle. Durga describes as the daughter of Yasoda, the wife
of Nanda, ‘nandagopakulodbhave’ in Virataparva (6.4) and also is the sister of Vasudeva
‘gopendrasyanuje.’ In these verses, there has no relation of Durga with the Himalaya and She is
not incarnated as Parvati rather Her origin is distinctly given here as from the cowherd family and
the Vindhya is described here as her abode. And Durga is not portrayed here as Sakti or the wife
of Siva rather as a tribal goddess of gopas and abhiras and worshiped by Krsna. The 23 chapter
of Bhismaparva repeated the same storyline therein. The Names of the Durga found in Virataparva

are very similar to the Durgasaptasati.®®
1.4.2. ORIGIN AND EDITION

The origination of Durgasaptasati or Devi-mahatmya is very controversial. It is very difficult and
uncertain to finding the chronology of Purana; Markandeya Purana also in the same category.

According to the evidence the Markandeya Purana composed in the 4t century A.D then the text

% Article titled “The Antiquity and the Evolution of Saptamatrka worship in Bengal” by D.K.Chakravarty.
% Sucirbhiitva mahabdaho sangramabhimukhe sthitah |
pardjaya Satriinam durgastotramudiraya | Mahabharata Bombay edition, Virataparva, 6.
% op. cit. ‘There are many version ofthis stavam’ says Jan Gonda in A History of Indian Literature book \bl.Il,Fasc
1.
% nandagopagrhe jata yasodagarbhasambhava |
tatastau nasayisyami vindhydacalanivasint || D.S. 11.42.
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in its chapters. The text mostly circulates as an independent document apart from

Markandeya Purana. The Gujarati edition of Durgasaptasati is strictly following the commentary

of Bhaskararaya’s Guptavati. Haraprasad Shastri found a copy of Durgasaptasati in old Newari
characters in the Royal Library of Nepal and it is dated 998 A.D.%

“Fromallthese considerations it seems fair to draw the following conclusions.The DeviHrghatrmya,
the latest part, was certainly complete in the 9th century and very probably in the Sthoréthcentury
A.D. The third and fifth parts, which constituted the original Purana, were veryprobably inexstence
in the third century, and perhaps even earlier; and the first and second partswerecorrposed between

those two periods. ” 100

The birds of the seventh-century Dandi, Bhavabhiiti and Banabhatta have accepted the goddess

Candi in their works. Dandi in his Dasakumaracaritam, Bhavabhiti in his Malatimadhava and

Uttararamacarita and Banabhatta in his Harsacarita, Kadambari, and Candisataka. There are

adequate evidence available to prove the time of Candi —

The Jaina scholar Acarya Jinasena in his Adipurana accepted all the name of Hindu
Puranas in the 8t century.

Another Jaina scholar Ravisena in his Jaina Padmapurana accepted the name of
Makandeya Purana in 705 A.D.

In the 61 century in the cave of Nagarjuni an inscription has been found wherein the
goddess Durga embeds her leg on the head of Mahisasura scornfully.

Verse 42 in the chapter 11 of Durgasaptasati proved that Candr have been composed
before Bhagavata Purana.

The numerous no of Tantra text composed in Bengal and undivided Bengal (Bangladesh)
from the time of Pala dynasty. Whereas numerous Tantra texts are from Bengal then the
Candi must have originated in Bengal.

Subsequently in Bengal the Surathe$vara temple located at the distance of 3 k.m. from
Bolpur, Santiniketan; from hearsay where a sivalinga inaugurated by the king Suratha
which is similar to the king of Candi’s Suratha.

% Markandeya Purapa, Translated with notes by F. Eden Pargiter., in introduction.

100 1hid.
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g. The Saktipithas are very important to understand the origin of the goddess and Saktamata.
Archeological fieldwork can be established the chronology about the Saktipithas. 101

Some scholar claimed that Candr or Markandeya Purana originated in Bengal and therefore it
propagated all over in India. Despite Candfi is the part of Markandeya Purana but Candiis much
popular as a Tantric text.

1.5. DURGASAPTASATI AND TRADITIONS

The text Durgasaptasati is undoubtedly a Sakta oriented text. Many of the Sakta traditions come
out from this text and gradually the Sakta traditions invigorated the philosophical doctrine of
Saktas. In ancient times there are many Tantric traditions had been enrooted. But not all of them
were literarily enriched. This is very saddening that some Tantric traditions only have their text
(regarding sadhana or tattva) and some only known by their names (there has no literary evidence
preserved). There does not doubt that all the traditions assuredly emerge from the Saktivada. But

the definition of Saktivada is not the same. Somehow they are Saivas, Maheg$varas, and Tantrics.
1.5.1. CLASSIFICATION OF TRADITIONS

As we firmly say that the ‘Tantra-worshippers are divided into various sects and sub-sects
according to the order of worship and the ritualistic procedure.’102 The Saiva-Sakta tradition is
numerous. Spanda and Pratyabhijia School describe the mystic Saiva philosophy similarly Krama

and Kula School describe the tantra-sadhana.

Tantras Sakta, Saiva, Vaisnava, Bauddha, Jaina

Saiva-Sakta school (The | Saiva, Kulamarga or Kaula, Pasupata, Lakula, Kapalika, Kalamukha/Kaladamana,
early worshippers of Rudra) | Jangama/Lingayata/Virasaiva, Natha, Nandike$vara, Rase§vara, Saivasiddhanta,
Raudrasiddhanta,’® Sauma, Mahavrata, Vama, Bhatta, Bhairava, Kalanala,

Karunika or karuka

Later Saiva school Trika, Spanda, Pratyabhijiia

Sakta school Srividya, Kadi (goddess Kal), Hadi (goddess Sodasi), Kahadi (goddess

Tara/Nilasarasvati), Krama, Kula, Samaya, Misra

01 The Sakti cult and Tara by D.C.Sircar., p. 64.
192 The Tantras Studies on their Religion and Literature by Chintaharan Chakravarti., p. 50.
103 Raudra-siddhanta tradition is flourished as Kulamarga, Kaulamarga, Atimarga, Kalinaya, Ardhatryambaka.
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Srividya tradition (12)™* Manu, Candra, Kubera, Lopamudra, Manmatha, Agastya, Agni, Stirya, Indra,
Skanda, Siva, Krodhabhattaraka

The Saktisangamatantra refers to the sects of the Tantras are— Vaisnava, Ganapatya, Saiva,
Svayambhiiva, Candras, Pasupatas, Cinas, Jainas, Kalamukhas, and Vaidikas. The Saiva is the
worshipper of Siva, Sakta is the worshipper of Sakti, Vaisnavas are the worshippers of Visnu,

Sauras are the worshippers of Stirya and the Ganapatyas are the worshipper of Ganesa.

Early worship of Rudra

Puranic Saivism Non-Puranic Saivism
|
| ' |
Atimarga Mantramarga
v
Popular worship of Siva Pdéu;lyata | |

Lakula Kapalika Saivasiddhanta

Kdldmullcha | Kaula
Liﬁgciyata —— Trika

" Aghori  Tamil Saivasiddhanta

1.5.2. ANTIQUITY OF SAIVA-SAKTA PHILOSOPHY

The ancient Saiva literature is developed from the Agamasastra and the Agamas are twenty-eight
in numbers. The Saiva texts argue that at the bank of Godavari River in the place named Mantrakali
where the Saivﬁcﬁryas dwelt. According to the historical study, it’s said that Siva, Rudra, and
Bhairava are the names of one identity. The identity or the principle is in three forms from the
philosophical viewpoint; when it implies dualism it Siva, when implies dualism and non-dualism
it Rudra and as a non-dualism entity it is adorned by Bhairava. At the beginning of Kaliyuga, the

Trika or Saiva philosophy was obsoleted.%5 Then the god Sankara came to the Kailash Mountain

104 Sy7vidya tradition accomplished with twelve traditions.
105 “There has no difference between Trika and Saiva philosophy.” Swami Laksmanjoo conversation.
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in his ‘Srikantha’ incarnation and invited rsi Durvasa and says that you promulgate the Saiva
philosophy again. And then Durvasa generated three manasa-putras they are Amardaka, Srinatha,
and Tryambaka. By the order of Srikantha, they promulgate the Saiva philosophy as dualism
(Saivagama) by Amardaka, non-dualism (Rudragama) by Tryambaka and Ardhatryambaka and
dualism cum non-dualism/dvaitadvaita (Bhairavagama) by Srinatha. But in the later period, only
the Non-dualism philosophy of Tryambaka is run over the fourteen generations but there have no
texts have been found in the remaining two (Amardaka and Srinatha). Tryambaka originated a
daughter from his meditative-power by whom a new tradition named ‘Ardhatryambaka’ has been
induced. In the fifteenth generation, the connection between the manasa-putra has been collapsed.
And a new generation had been inducted from Sangamaditya. Sangamaditya also tried to produce
the manasa-putra but he was failed to do that. But he promulgates the Saivism in Kashmir.
Sangamaditya came to Kashmir when Lalitaditya was the king of Kashmir. And therein
antarvedil® a $aivacarya named Atrigupta (725-761 A.D.) lived in antarvedi. Sometime
Lalitaditya went to visit that place and met with Atrigupta and the king was very astonished about
the erudition of Atrigupta. Then Atrigupta was brought to Kashmir from Kanyakubja by
Lalitaditya and up to the end of his life, he remained in Kashmir and exposed the Kashmir Saivism.
Vasugupta (800-850 A.D.) composed the Sivasiitra and rsi Agastya wrote Saktisiitra.

Srikantha> Durvasa>Tryambaka>14" generation of Manasa-putras>Sangamaditya (came to Kashmir)

>Varsaditya>Arunaditya>Ananda>Somananda

Atrigupta>Varahagupta>Narasimhagupta>Abhinavagupta

Vasugupta>Somananda>Utpala>Laksmanagupta>Abhinavagupta>Ksemaraja

1.5.2.1. KULAMARGA OR KAULA

Kulamarga or Kaulamarga is a pure Sakta tradition. Kulamargins are the staunch follower of Sakti.
There are three margas in Tantra e.g. Kaula, Misra, and Samaya. According to Vamakesvara-
tantra and Catu/sati The 64 tantras adhered by the Kulamarga e.g Mahamaya, Samvara,
Brahmayamala, Rudrayamala. Samayamarga adnheres the Subhagamaparicaka (Vasisha-samhita,

Sanakasamhita, Sikasamhita, Sanandanasamhita, and Sanatkumarasamhita).X9’They all are

106 4ntarvedi means the place between two rivers called doydva. Forexample Brahmavaivartadesa. FromPrayagto
Haridwar. ‘gangayamunayoh madhyavartidesah’
7 Syividya sadhana by Shyamakant Dwivedi., p. 23.
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describing the purusarthas. Kaula agrees that among the seven dacaras (vedacara-vaisnavacara-
Saivacara-saktacara-vamacara-siddhantacara-kaulacara) the Kula is the best.108 But the acaras
are mainly four in number — Vaidikacara (Vedacara),Vaisnavacara, Saivacara, and Saktacara.
Saktacara divided into four acaras Vamacara, Daksinacara, Siddhantacara and Kaulacara. \Who
knows properly the Kula he will be the omniscient.19® The word kula has a different meaning

according to Saubhagyabhaskara’s Lalitasahasranama commentary:

sajatiyah kulam yiatham

paramasivadi svaguruparyanto vamso va kulam

According to the Panini sutra 2.1.19 ‘samkhya vamsyena’ kula meant vamsa.

Kula is kundalini sakti

na kulam kulamityahuracarakulamucyate

ku prthvitattvam liyate yasmimstadadharacakram

According to Abhinavagupta kula means the sakti of Parame$a, samarthya, iardhvata, svatantrya,0ja,virya,
pinda, samvit and sarira *°

O NGk WD

In the other context kula, akula and kaula indicate the three things akula is Paramasiva, kula is
Sakti and the immersion of both kula and akula is the process of Kaula knowledge and this is
the way of pursuit.2** And the method of kulasadhana is applied for both Saivas and Saktas. From
the divine tradition of Macchandanatha to Abhinavagupta about four hundred years the kula
tradition much flourished. As in Satya yuga Khagendranatha, tretayuga Krmanatha, dvaparayuga
mesanatha similarly in kali ynga Macchandanatha came to the world and inducing the Kula system.

The Divya tradition (divyaugha)

East Side Khagendranatha Bijjamba $akta
South side Kiirmanatha Mangala melapa
West side Mesanatha Kamamangala mantra
North side Macchandanatha/Minanatha Kumkunamba jiiana

There has much text in Kula tradition in the later period. The early 64 tantras and the later

64 tantras are included in the Kula tradition. The four amnayas are attaining the Kula system.

108 Sivasaktimayo loko loke kaulam pratisthitam |
tasmat sarvadhikam kaulam sarvasadharanam katham || Ku. Ta., 2.83
199 kulajiio hi ca sarvajiio vedasastrojjhito'pi va |
vedasastragamajio'pi kulajiastvajiia eva hi || 1bid., 2.77
W kulam ca paramesasya Saktih samarthyamiirdhvata |
svatantryamojo viryam ca pindah samviccharirakam || T.A., 29.4
U phogo yogayate saksat patakam sukrtayate |
moksayate ca samsarah kuladharme kulesvari | Ku. Ta., 2.24
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Pirvamnaya  establishes  Kulesvara and  kulesvari.  Siddhayogesvarimata-tantra,
Malinivijayottara-tantra, Trisirobhairava-tantra, Rudrayamala-tantra are the main document of
Kula system. The kali parampara of Kula system developed in Uttaramnaya. Jayadrathayamala,
Tantrarajabhattaraka are the prime resources of Uttaramndaya. Daksinamnaya evolves with the
Tripurasundari parampara. Tantraraja-tantra, Jiianarpava-tantra, Saktisangama-tantra, and
Vamakesvara-tantra are the major text of Daksinamnaya. The Kubjika-parampara defines the
Kula system in Pascimamnaya. This amndya is developed by both tradition Saiva and Sakta.

Subsequently in another context Kula has divine parampara —

Bhairava>Bhairavi>Lakula>Ananta>Gahanesa>brahma>Indra>Brhaspati

Bhairava>Bhairavi>Svacchanda>Lakula>Anurat (Ananta)>Gahane§a>Brahma>Sakra>Guru and more.

Daksa>Canda>Hari$ candra>Pramathabhima>Sakuni>Sumati>Nanda>Krsna

According to Abhinavagupta — Laksmana>Siddhagana>Danava>Guhyaka>Yogijana>Raja

Kaulas also two types — Piirva-kaula and Uttara-kaula. They both worshipping the bindu
in trikona. Trikona is two types, the first is belongs to the navayoni and the second one is sthiila
trikona.12 Navayoni worshipped by pirva-kaulas and sthiila-trikona worshipped by the uttara-
kaula; they worshipping the kundalini-sakti which dwells in sricakra. Kaulas are trying to awake
the kundali-sakti or kaulint by which they get salvation. As the Kaulas are called Ksanamukta.

Vamacara Kaula using paricamakara but the Digambar and Ksapanaka are little different from
them.

Another most significant and comprehensive tradition is Natha also related to the Kula
because according to the Natha philosophy Kaula and Avadhiita-marga are the same.
Matsyendranatha the disciple of Goraksanatha in his book named Kaulajiiananirpaya (a text of

Matsyendranatha school)113 (14t parala) states various names of Kaula i.e. Ramakipadi-kaula,

12 Actually the piirvakaulas are worshipping the trikoza and bindu which are the part of thesricakraandtheytrying
to awake the kundalint which they could visualize by theirintrinsic power; sometime the cak ra paintedonbhiira,
hemapayta and cloths. But the uttara-kaula worshipping the yoni (the muscularyoni) ofayoung girl. Digambara
and Ksapanaka following the uttara-kaula. Thus in latter period the uttara-kaula is contempt for it’s forthe
unnatural practice (might be they have an intrinsic vision but the yoni practice is so much neglected in latter.)and
they titled as ‘black magic’(say some scholar without reading the proper Agamasastra) for someoftheirunnatural
activities or for some semi-tantrics or incognito tantrics.

113 The work of Matsyendranatha are Varparatnakara, Hathayogapradipika, Kaulajiananirnaya etc.
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Vrsnotthakaulika, Vahnikaula, Kaulasadbhava, Padonistha-kaula and in 16t pasala Kaulajiiana,

Mahatkaula, Siddhamrtakaula, Matsyodarakaula are found.
1.5.2.2. KRAMA SYSTEM

The Krama is the pure Sakta School and the earliest philosophy of monistic Saivism. As
Somananda (875-925 A.D.) is the founder of Pratyabhijia School, Vasugupta (800-850 A.D.) is
the founder of Spanda/Trika School, Macchandanatha is the founder of Kula School similarly
Sivananda (800-850 A.D.) is the founder of Krama School.

The tradition of the Accomplished (siddhaugha): Vatulanatha> Gandhamadana>Niskriyananda
(jianadipti)>Vidyananda (Rakta)>Saktyananda (Mahananda)>Sivananda (Samaya)

Like the Kula, Spanda, Pratyabhijia, and Trika, Krama is a different School of Kashmir. There
have qualms in the modern scholar of Saivism about to acknowledge the Krama as a separate
School. Scholars like Teun Gaudriaan, André Padoux, Mark S.G. Dyczkowski don’t accept Krama
as a separate school. They say that ‘Krama is the part of Kula.” But in the Tantraloka
Abhinavagupta and Jayaratha accept Krama as a separate school (krama catustayarthah).14
Krama system is associated with the saktopaya of Tantraloka. Some literary works of Krama
School put a tantric significance of this tradition they are mainly — Kirapdagama,
Malinivijayottara-tantra, Sarvajiianottara, Tantraraja, Brahmayamala, Deviparicasatika. Besides
all these works Kramarahasya, Kramasadbhava, Kalikakrama, Kramasiddhi are very relevant
text. Among the texts, Deviparicasatika is the oldest one. The text Kalikakrama is very significant
from the Agamic philosophical viewpoint.11®> Maharthamasijari of Mahe$varananda is a great book
on the Krama system. Mahanayaprakasa of Mahesvarananda is a Krama-oriented text.116
Sitikantha  (1450-1500 A.D.) also wrote Mahanayaprakasa which is different from the
Mahe$varananda’s text!’’. Krama represents the Sakti-oriented philosophy in the Tantric system,

while the Kula, Pratyabhijfia, and Trika are Siva-oriented.

14 atha yathocitamantrakadambakam trikakualakramayogi niripyate | T.A., 30.1.

115 Devikakrama is another name of Kalikakrama.

8 This text published from Trivandrumbut the writer of this book unknown (writer had not put his nameintheentire
book).

W7 Sitikantha’s Mahdanayaprakasa with Sanskrit commentary published from SarvadarshanacharyaShriKrishnanand
Sagar from Varanasi in 1985. This is a Kula-oriented text but Prof. Navajivan Rastogi claims that
Mahanayaprakasa of Sitikantha is a revival text of Krama tantricismafter a long gap of 300 years. And afterthe
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The exact record of origin and initial phases of the systemis clouded in the labyrinthofthemythical,
mysticaland symbolicalaccounts. The Krama practice of worshipping the preceptorial line atthe
end of Vrnda—cakra has proved to be an asset in view of its supplying the traditional records ofthe
historical data, ifany. More so, the generaltantric convention which makes it imperative foran
authorto begin his venture with homage to his teachers also helps one inculcate a rathercoherent
historical view. At the same time, this practice has also contributed to confusion and complicated
theissues since such an account, forwant of historical perspective and purport, leaves manygaps
unfilled and many more questions unanswered.®

The Krama system nomenclature is signifying krama in a sequel meaning. The Kramanaya renders
krama as anuttarakrama, anupayakrama, devatakrama, mahdakrama, maharthakrama,

auttarakrama. The Krama system is meant variously maharthanaya, mahanaya, atinaya,

devinaya, and kalinaya. But somewhere they are associated with the Kula system.

1.5.2.3. PASUPATA TRADITION

Mahesvara tradition has separate schools from religious and philosophical aspects. Pasupata is the
Atimarga tradition. From the religious point of view Pasupata, Saiva, Kalamukha, and Kapalika
are four schools who emerged from Saivagamas directly, and from a philosophical perspective the
Pasupata (famous in Gujarat and Rajputana), Saiva (famous in Tamil-land), Viasaiva (in
Karnataka) and Pratyabhijfia/Spanda/Trika (in Kashmir) are mentioned. Srikanthal!® and Nakuliéa

(Lakulia) are the two traditions by whom the Pasupata introduced as sastra.120

The Mahe$vara Tradition
Siva-Purana (Vayaviyasamhitd) Siddhantasaiva, Pasupata, Mahavratadhara, Kapalika.
Saddarsana-samuccaya Saiva, Pasupata, Mahavratadhara, Kalamukha
(Tarkarahasyadipika commentary by
Guparatna'®)

time of Sivopadhyaya (1725-75 A.D.) it collapsed but a scholar from Varanasi Acarya Rame§vara Jha wrote
Kramabhijiiapana a Krama-oriented text. — Kasmira ki Saiva samskrti mem kula aura krama-mata, pp.84-85.

® The Krama Tantricism of Kashmir by Navjivan Rastogi., p.84.

119 According to Mahabharata (santiparva) Srikantha was the founder of Pasupata. Mahabharata 12.349.67

120 dyvavaptau tatra ca Srimacchrikanthalakulesvarau | T.A 37.14

2L According to Gunaratna (Jaina scholar) Naiyayikas are the Saiva and and Vai§esikas are the Pasupata.
Nyayavarttikakara Udyotakara claims himselfas mahapasupata. Bhasarvarjiia the writer of Nyayasarawrotea
commentary on the Ganakarika text based on pasupata-yoga. Moreover saivacarya Vyoma$ivawrote Vyomavati
commentary on Prasastapada-bhasya of Pradastapada. — Tantragamiya dharma-darsana by Vrajavallabha
Dwivedi. 178.
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VacaspatiMisra in bhamatr commentary — Saiva, Pasupata, Karunikasiddhanta, Kapalika

Bhaskaracarya Pasupata, Saiva, Kapalika, Kathakasiddhanti'??

Vamana-Purana (6.87) Saiva, Pasupata, Kalavadana, Kapalika

Vamana-Purana (67.10-13) Saiva, Pasupata, Kalamukha, Mahavrafi, Nira§raya, Mahapasupata
Svacchanda-tantra Lakula, Mausula, Karuka, Vaimala

Agamapramanyaof Yamunacarya Saiva, Pasupata, Saumya, Laguda

Between these two the Nakulida tradition much propagated. Nakulisa was the son of Vis§variipa
(Nakuli$a>Vi§varapa>Somasarma>AgniSarma>Atreya>Atri>Brahma). In the ambiguity with the
name of NakuliSa we can say Lagudesa>Lakuli$a>Nakulia.123In the later time this tradition
flourished so much for the Nakulida and it is known by his name, Nakulisa philosophy. In the
Puranas the 28 pasupata-acarya’s names are available. The prominent yogacaryas among the 28
were Lokaksi, Jaigisavya, Rsabha, Bhrgu, Atri, and Gautama. According to Vayu-Purana chapter
53, part 1— during the vaivasvata manvantara in the first Kali-yuga Lord Siva incarnated as Sveta
for the welfare of Bramanas. Sveta has many illustrious disciples, out of them Sveta, Svetasikha,
Svetasya, Svetalohita were noble-souled Brahmanas. “The yogdcdryas are supposed to take
incarnation when necessary for spiritual protection and each has his specified Yuga, in which he

must appear.”124 And in various Kali-yuga he incarnated as various names like —

Incarnation in Eighteen manvantaras Incarnations Of god Siva
Sutara, Madana, Suhotra, Kankana, Lokaksi | Nakiili$a, Kau$ika, Gargya, Maitrya,

Yogindra, Jaigisavya, Dadhivaha, R§abha, | Kaurusa, I$ana, Paragarya, Kapilanda,
Bhrgu, Ugra, Pura, Bali Gautama, | Manu$yaka, Aparakus$ika, Atri, Pingalaksa,
Vedadarsin, Gokarna, Guhavasa, | Puspaka, Vrhadarya, Agasti, Santana,
Sikhandadhrk Rasikara (Kaundinya), Vidyaguru

The word pasupata means ‘who follow Pasupati as a deity’ (Rudra has eight different names and
Pasupati is one of them) by the Panini sutra sa’sya devata’ (4.2.24) with the suffix ‘an.’In the

Vedic time the deity Rudra was the god of annihilation, destruction thereby the people of Vedic

22 Kathakasiddhanti, Karunikasiddhanti and Karukasiddhanti are the three variants. The word kathakais may be
similar with the Krspayajurveda or may be karuka>Kathaka.

123 The statue of Nakuli$a holds a stick (laguda) in his left hand in Rajputana and Gujarat iconography.

124 pasupata Sutras ed. by R. Anathakrishna Sastri, Introduction.
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time while suffering from devastation or any other natural destruction they thought that these all
done by the god Rudra. Therefore, they used to praise Rudra for protecting them, protect their
child, protect their domestic animals, give us prosperity.12> And in the later period, Rudra is known
as Siva for kindness, welfare, and so on. Thus Rudra become Siva.126 It may be possible that before
Nakulia there was an ancient tradition of Pasupata philosophy induced by Srikantha, but later it
must be developed from the time of Lakulia.’?” Five major things of the Pasupata siitras are (i)
Effect (karya) i.e. egos, jivas (pasu), (i) cause (karapa) i.e. pati the Lord, the eternal ruler, (iii)
Yoga or discipline i.e. jiva unified with the Lord (It is a mental process by which the individual
engage themselves with god or sivo "ham consciousness), (iv) Vidhi or rule is the way that how you
get the almighty Siva and the practice for make righteousness, (v) dukkhanta- the end of misery.

These five are called paricartha together.
1.5.2.4. KALAMUKHA AND KAPALIKA TRADITION

Kalamukha, Kalamukha, Kalasya, Kalavadana are synonymous. This tradition is famous in
Karnataka. This is also connected with atimarga tradition of Sakta School. Somasiddhanta and
Mahavrata are the old names of Kapalika. Kapalikas are mentioned in many sources, like in
Puranas, Classical Sanskrit Literatures, Tantras, and Epigraphy, etc. The word Kapalika is coming
from kapalam with the suffix thak. Vamana-Purana says kapalt word only. According to
Agamapramanya text, Kapalika and Kalamukha are different traditions but the mode of sadhana
Is the same. The six mudras are kanthika, rucaka, kundala, sikhamani, bhasma, yajriopavita; the
follower of Kapalikas follow these mudras by which they get salvation. But the Kalamukhas never
accept the sastras they say some path of liberation by using the kapala (skull) and using it as a
vessel, and take bath by ash (from a corpse) and using a stick and take sura (this word signifies
Somasiddhanta but in the Pravodhacandrodaya ‘soma’ meant consortium with Uma meant the
tradition of Siva and Parvati). Therefore, Kapalikas and Kalamukhas are reckoned as non-Vedic

system.

25 ma no vadhi rudra ma para da ma te bhiima prasitau hilitasya |

a no bhaja varhirsi jivasamse yiiyam pata svastibhih sada nah | R.\V., 7.46.4

128 In the early Vedic times the deity Rudra was regarded as the personification in vague, un certain anthromorphic
forms ofthe destructive powers ofnature as typified storms lightning and forest fires etc.” —Hinduderdevdevip.
19.

2T Tantragamiya dharma-darsana, VoI-1., p. 184.
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Kapalika'®

Kalamukha

............. kapalam matameva pracaksate ||
mudritasatkavijianat punastasyaiva dharanat |
apavargaphalapraptirna brahmavagamaditi ||
mudrikasatkatattvajiah paramudravisaradah |
bhagasanasthamatmanam dhyatva nirvanamycchati ||
karnika rucakam caiva kundalam ca sikhamanim |
bhasma yajiiopavitam ca mudrasatkam pracaksate ||
kapalamatha khatvangamupamudre prakirtite |

abhirmudritadehastu na bhiiya iha jayate ||

evam kalamukha

samastasastrapratisiddhakapalapatrabhojanasavab

hasmasnana-tatprasanalagudadharana-

surakumbhasthapana-tatsthadevatarcanadereva

drstadrstabhistasiddhimabhidadhanah

bahiskrta eva.

api

Sruti-

This is very unfortunate that the text particularly on Kapalikas and Kalamukhas are still

not found. But in the various text, they have enumerated. Both of the traditions are adorned as

mahdvratis and they distinctly worship the Mahabhairava. And in Buddhism, the Kapalikas has

described much with a blend of Saiva School. Kanhupa or Krsnapada who was the Natha as well

as Kapalika; known as the blend of Saivism and Buddhism. He was both siddha and dacarya. In his

caryapada shown himself as Kapalika. He wrote Yogaratnamala commentary on Hevajra-tantra

where the Kapalika theory is more explained. There have many similarities in the Kapalika

tradition between Buddhism and Saivism e.g. the path of sadhana, stuff, etc. Subsequently, The

Saivism transformed into Saktism basically from the practice of Kaula, Krama, Kapalika,

Kalamukha, Natha, etc.

128 dgamapramanya., pp. 92-94.
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Durgasaptasati and its> Commentators

2.1. WHAT IS COMMENTARY (7IKAIBHASYAIVARTTIKA)

The word ‘commentary’ is the meaning of fika, bhasya, bhasya, tippant, vyakhya, vyakaranam,
nibandha, varttika, sitravyakhya.l?® Rajasekhara in his Kavyamimamsa mentioned that fika

means to make an explanation of a verse as easy as possible way. According to Rajasekhara —

sutranam sakalasaravivaranam Vrttih
sutravrttivivecanam paddhatik
aksipyabhasanat bhasyam
antarbhasyam samiksa
yathasambhavam-arthasya titkanam tika

Though in English ‘commentary’ is a common word for all fika, bhasya, etc. but the meaning and
definition of each are different in Sanskrit. These works tika, bhasya, etc. are found in every text
or grantha of Sanskrit. The sastra paddhati and parampara paddhati are still alive and being
composed by the scholars. In Sanskrit, we can see the classification of texts (granthas) e.g.
Samgraha grantha, Prakriya or Paddhati grantha, Sastra grantha, Stuti grantha, etc. Samgraha
grantha are many in numbers in Sanskrit for example Tantraloka, Nilamatapurana, etc. Prakriya

129 According to the M.Monier. Williams English-Sanskrit dictionary.
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or Paddhati are also many in numbers like Siddha-siddhanta-paddhati, Udayakarapaddhati,
Varupapaddhati, Mahanayapaddhati. The Stuti granthas are numerous in Sanskrit. The text

Devimahatmya is a Puranic text but we can reckon it as a Stuti grantha or prayer hymn.

As said earlier that Durgasaptasati is a part of Markandeya-Purana (Chapter 81-93).
Durgasaptasati’s popularity is attested to all over India and more than thirty-five Sanskrit
commentaries have been composed. Among them, much of the commentary is written in simple
language aimed at explaining the practical application of the Durgasaptasati’s teachings. In the
Manuscript some are incomplete and some are complete form. A commentary seeks to enlighten
by arguing the fine points of the text from a particular philosophical position. Such commentaries

are intended for people already well-versed in Hindu religion and philosophy.

“Making no claimto be a definite interpretation, the commentary is only a guide to what canbeconea
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 aroundus,or
in those indescribable moments when the profound quiet of holiness reveals its presence. Thedeepest
meanings of this great poemmake themselves known only through direct experience, and such

immediacy can only come from within.” — Kali. p.31.
DS is a Pan-Indian text and many commentaries had been composed in various places of India.
According to my research work, | have gathered many Commentator names who have put an

inestimable contribution by plunging themselves in the Sakta tradition. There are two categories

in commentaries ‘published” and ‘unpublished.’

2.2.  LIST OF THE PUBLISHED COMMENTARIES
PUBLISHED SANSKRIT COMMENTARIES

N
N
=

Guptavati by Bhaskararaya
Nagojibhatti by Nagesa Bhatta
Santanavt by Santanu Chakraborti
Jagaccandracandrika by Bhagiratha
Caturdhart by Caturdhara Misra
Damsoddhdarah by Raja Rama
Pradipa by Hari Krsna

© N o o A w0 N P

Tattvaprakasika by Gopal Chakraborty



2.2.2. PUBLISHED BENGALI COMMENTARIES

1.
2.

Sadhana-samara by Brahmarsi Satyadeva

Canditattva or Rahasyavidya by Vijayakrsna Devasarma

2.2.3. PUBLISHED ENGLISH COMMENTARIES

1. English commentary by Devadatta Kali

2.3. LIST OF THE UNPUBLISHED COMMENTARIES

o g~ wbd P

10.
11.
12.
13.
14.
15.
16.
17.
18.
19.

Ananda Pandita

Atmarama Vyasa

Bhagiratha Misra:Vijaya

Bhimasena: Bhimasent

Virabhadra: Virabhadr1

Canditika by Kamadeva Kavivallabha, with 1000 verses. This is under the
Markandeya Purana, Durgasaptasati.t30
Caturbhujt by unknown writer, commentary covers 13 chapters of Candi with 1500
versestsl

Ekanatha Bhatta: Anvayartha Prakasika
Gangadhara Bhattacarya

Gaudapada: Cidanandakelivilasa

Gaurivar Chakravarti/'Sharma: Vidvadmanorama
Gopinatha

Govindarama

Jagadvara

Jayanarayana

Jayarama: Dam$oddhara

Jaysing Mishra: Devimahatmya

Kamadeva Kaviballabha

Kasmath

130 Notices of Sanskrit manuscript by Rajendralal Mitra. 357.
131 A catalogue of collected manuscripts from deposited in the Deccan College. Poona., 225.
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20. Lalamani: Puspanjali

21. Narayana: Laghusantanavi

22. Nrsimha Chakrabarti

23. Paicanana Tarkaratna

24. Ptambar Misra: Durgasandehabhedika
25. Raghunatha Maskarin

26. Ramakrsna Sastri: Candifikasamgraha
27. Ramananda Tirtha

28. Ramakrsna: Devimahatmya kaumudr
29. Ravindra

30. Sankara Sarma

31. Sivacarya

32. Vidyabhiisana

33. Vidyavinodacarya

34. Virupaksa: Candi-slokarthaprakasa-tattvadipika
35. Vrndavana Sukla

36. Vyasasrama

Commentators have exercised wide latitude in attempting to reveal its secret according to the
philosophical position or another. Among them, some commentaries are assimilating the text i.e.
Guptavati by Bhaskararaya in 1741 and a slightly earlier commentary of Nagoji Bhatta. While
Bhatta held in large part to the established practice of interpreting the Durgasaptasati according

to the Vedanta School. Bhaskarraya was the first commentator to write from the Tantric standpoint.

2.4, COMMENTATORS AND THEIR WORKS

2.4.1. KASINATHA BHATTA

Kagiatha Bhatta also known as Sivanandanatha, son of J ayarama Bhatta, grandson of Sivarama
Bhatta, a pupil of Ananta. Kasinatha Bhatta wrote a commentary on Durgasaptasati named
Candimahatmyatika; his other works are on Saktism are Candipujarasayana, Trikitarahasyatika,
Daksinacaradipika, Puraccaranadipika, Mantracandrika, Saradatilakatika also composed a

commentary on Mahidhara’s Mantramahodadhi named Mantramahodadhipadarthadarsa.
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2.4.2. GAUDAPADA ACARYA

Gaudapada Acarya was the pupil of Suka and lived probably in 800 A.D.132 and the teacher (guru)
of Sankaracarya and Govindacarya. He wrote Cidanandakelivilasa commentary on
Durgasaptasati. His Mandiikyopanisatkarika which is a paraphrase of Mandikyopanisat also
known as Agamasdastra. Gaudapada first revived the monistic tendencies of Upanisads in his
Mandikyakarika. He might be influenced by the Buddhist philosophy or system. Because his
tradition flourished after A$vaghosa, Nagarjuna, Asanga, Vasubandhu. Bhaskara Raya in his text
Lalitasahasranama mentioned the name of Cidanandakelivilasa commentary. The commentary is

well preserved in Tanjore at a time.
2.4.3. CATURBHUJA MISRA

Caturbhuja Misra was from the Karptriya Sarasvata Brahmana family, who wrote a commentary
on Durgasaptasati named Durgamahatmyabodhint, was the father of Sivadatta Misra. His work
Kavindracandrodaya was written in 1677. Caturbhuja Misra also wrote a commentary on
Amarusataka. It is said that besides all of its contribution to Sanskrit and History Kast also was a
famous place for Ayurveda practicing in the Middle era. Caturbhuja Misra was the prominent
scholar of Kasi for Ayurveda but we cannot found any book of him but his son Sivadatta Misra
wrote Samjiiasamuccaya, Sivakosa, Sivaprakdsa. Samjiiasamuccaya texts describe nidana,cikitsa
dravyaguna, etc, Sivakosa completed with 540 verses in 1677 A.D., this is must be a dictionary
(nighanzugrantha) of Ayurveda system as well the chronology of Ayurveda medicine names. The
Sivaprakasa is the prominent commentary of Sivakosa where the author has given a descriptive
study of kosas, commentaries and, the name of books which are related to Ayurveda. And his son

Krsnadatta Misra also was a great scholar of Ayurveda.
2.4.4. NARAYANA/NARAYANA BHATTA

There has many Narayanas in Sanskrit literature. V.S. Agrawala introduced in his book titled ‘ The
Glorification of the Great Goddess’ that Narayana composed a commentary on Durgdasaptasati
named Laghusantanavi who was the son of Narasimha. But the Catalogus Catalogorum did not

quote the exact name of this commentary but mentioned that Narayana Bhatta is the son of

132 A ccepting the date proposed by Bhandarkar, Pathak and Deussen, we may consider it to be 788A.D.,andsuppose
that in order to be able to teach Sankara, Gaudapada must have been living till at least 800 A.D.
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Narasimha and the father of Gopinatha and NrSimha. But the Narayana who composed a

commentary on Devimahatmya and he might not be similar to them.
2.4.5. BHAGIRATHA/ BHAGIRATHA AVASTHI

Bhagiratha was the son of Harsadeva, belongs from Pitamundi family and, lived under Jagaccandra
of Kirmacala. Bhagiratha has composed many commentaries in the field of Sanskrit basically in
Literature background. His works are — Kavyadarsatika, Kiratarjuniyatika, Naisadhiyatika,
Mahimnak-stava-tika, Sisupalavadhatika, Tattvadipika on Meghadiita, Jagaccandracandrika on

Raghuvamsa and, Vijaya on Devimahdatmya.

According to the primary resources, we can say that there were two commentaries of Bhagiratha
or Bhagiratha one is Vijaya and another one is Jagaccandracandrika which is a published
commentary of Devimahatmya. From the study of Bhagirathas works, it is cleared that Bhagiratha
composed many commentaries on various disciplines. Bhagiratha has written a commentary on
Raghuvamsa (epic of Kalidasa) which is named as Jagaccandracandrika according to the
Catalogus Catalogorum.133 It is never seen that a commentator would be written the same title of

his two commentaries. V.S. Agrawala also put the Vijaya name of Bhagiratha’s commentary.

Jagaccandracandrika is a commentary of Raghuvamsa text written by Bhagiratha
Avasthi3* son of Sriharsa Deva, of the family of i Balabhadra Pandita and was the resident of
Kiirmacala, Balabhadra Pandita was the priest of Kiirmacala, during the period of Srijfianacandra
and his son king Jagaccandra. And the colophon of both manuscripts described the name as

Jagaccandra Avasthi.

Colophon: AT TSR Ea st | SRR S TErEdcde N MR : | GURAHS el @St | el Rk
e En e Ceal

Here at the beginning of the commentary, the commentator didn’t put the name of the text but at

the colophon, he put the name Jagaccandracandrika only.

2.4.6. RAMAKRSNA SASTRI/ RAMAKRSNA

13 Notices of Sanskrit MSS, Vol-1V, Serial No. 1421, by Rajendralala Mitra.
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In Kashi Ramakrsna Sastri was the Samkhya philosopher and also was a great Grammarian in the
19t Century. Ramakrsna Sastri also may be known as Tatya Sastri with the title of Patavardhana.
He has a keen interest in Grammar. Besides grammar, he also have insightful knowledge in
Vedanta, Dharmasastra, Samkhya, Yoga, etc. His Bhiiti commentary on Paribhasendusekhara of
Nagoji Bhatta and is a great work in Sanskrit Grammar.1% His Candifikasamgraha in 1775 A.D.

is @ commentary of Devimahatmya is a masterwork in the field of Sakta tradition. Manuscript

details —

Title: Devimahatmyakaumudt

Repository: NagariPracariniSabha, Varanasi

Call No.: 137

AccessionNo: 906

Size: 29 X123 cm

Material: Paper

Character: Devanagari

Condition: Good, well-conserved

Scribe: Ramakrsna

Leaves: 19

Comment: Complete, 10 lines in every pages and the number of alphabets in every lines is 50.
Beginning: T | SIS IR T | frfare frRgfaramiezi fefo-aaiRaeme| 8

[a N aNEAN o

3 THERA AT | TG THFSF SR IREHTL | 21 qud fafeacaniesd: dema @l

Ending: 3fa 3 i@ fid quanat iafédn SRaga HEMEGATEH 9T Hedauiied 3l 1@ Jgeh derRafd | W
AR, .. Zfd 3= HEHTE

2.4.7. RAMANANDA TIRTHA

Ramananda Tirtha also known as Ramananda Yati or Tirthasvamin. The works of Ramananda
Tirtha’s are — Ankasamjiia, Advaitanirpayasamgraha, Advaitarahasya, Adhyatmabindu,
Adhydtmaramayanatippani, Anandalaharitika, Katantrasamgraha, Kadisahasranamakald,
Gitatika,Jiianavaibhavatantra, Tattvarnavatika, Tantrasara, Devisiuiktatika, Yatharthamarnjarti,
Yogasiitratika, Rudradhyayafika, Vedantasarafika, Saktivadakalika, Saktasarvasva,
Saktisatakatika, Hathayogadhirajatika and Candivivarana on Devimahdatmya and more.

Candivivarana is a Sanskrit commentary with Bengali script written by Tirtha Svamin.

135 He also wrote a commentary of Sabdendusekhara of Nagoji Bhatta.
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Title: Candivivarana

Repository: Navadvipa, Purusottama Nyayaratna

Size: 11.5 X 4.5 inches

Material: Country made yellow-Paper

Character: Bengali

Scribe: Tirtha Svamin

Folio: 3

Comment: Complete, 13 lines on a page and 141 verses extended.
Beginning: IS TN AFATHSIG A T & ¥ RIS E- 2R 1 i 22 o Td=Il:
End: 29| AP AR A | SR THE)
Colophon: i FuiaaTt EHTEH |
famg:: IS T R HIEUS G (VT (e 2 R g S il e | 16

2.4.8. VIDYAVINODA/ VIDYAVINODACARYA

Vidyavinodacarya wrote a commentary on Durgasaptasati. Swami Jagadisvarananda found a copy
of this commentary in the year of 1950-51 at Ghatal, West Bengal and, the commentary scripted
on palm-leaf during his peregrination. He only found the first part of this commentary up to the 48
verses of the first chapter. The condition of this manuscript is very poor and written in the old

Bengali script. Hence it was very difficult to decipher.

Beginning: % w1 RET@| % auaeHd qdl 8 STE SiHEHaEad| FanfEeaig s iw
FUH | HS W, AUITEETE AT 38 38T WIS ..

2.4.9. VRNDAVANA SUKLA

Vrndavana Sukla wrote many books e.g. Adyddipadanavidhi tantra, Usacarita, Kuberacarita,
Krtasmaravarnana, Kesavipaddhatitika tantra, Kofihomavidhi, Ganesarcanadipika,Gauricarita,
Jianapradipa, Tirthasetu, Danacandrika, NySimhapiijapaddhati, Prasnaviveka, Prasnaciidamani,
Malamasatattvatika, Yogasiutratippana, Lilavatitika, Valmikicarita, Sambacarita, Sodasiparala

and the commentaries on Durgasaptasati are Candikarcanacandrika and Durgatika.

2.4.10. KAMADEVA KAVIVALLABHA

1% Notices of Sanskrit MSS by Rajendralal Mitra, no-1045.
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Kamadeva Kavivallabha wrote a commentary named Canditika. He was the scholar of Navadwip
and resided with Maharaja and Satishchandra. His manuscript contains one thousand verses and

written in Bengali script.

AV NN o o Xae ¢ o

Beginning: RRISHIEREICER IR RIC RS 1]
T F9uE AcEEeTid &1 e S
TR Hfeid: JAATETRATe 4 gat
HIATI AT FRAEHT Hearaeddt
Iy SfmararT SR

Ending: 3¥ Hiqaqug 3 fgasmn: | e GrTHErE Jigd

Subject: AERUSAUUII A=V eh R 4wl |

2.4.11. GADADHARA TARKACARYA

Gadadhara Tarkacarya wrote a commentary on Durgasaptasati.

Title: Devimahatmyafika

Repository: Krishnanagar, Pandit Taraprasanna Bhattacarya
Material: Country made yellow-Paper

Character: Bengali

Folio: 41

Lines: 7-9 onapage

Comment: incomplete

2.4.12. EKANATHA BHATTA

Ekanatha Bhatta wrote a commentary on Durgasaptasati named Anvayartha-prakasika. And the

other texts are Prasannasahitya candrika, Kiratarjuniyatika.

Title: Candivivarana

Repository: Baba Radhikaprasada Sen, Bahrampur

Size: 9 X 4inches

Material: Country made Paper

Character: Nagara

Scribe: Ekanatha Bhatta

Folio: 52

Comment: Complete, 8 lines on apage and, 992 verses extended.
Beginning: TR HE IS + T+ g TRy

GUEAHE Frd ST RIRUT
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N
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2.4.13. PANCANANA TARKARATNA BHATTACARYA (1866-1940 A.D.)

Paficanana Tarkaratna was born at Bhattapalli located in the North 24 Pargana district of West
Bengal as a son of Nandalalavidyaratna. He has written and translated many books. His works in
Sanskrit Literature are Sokakavitavali, Parthasvamedhamahakavyam, Sarvamangalodaya,
Srivispuvikramam, Srz'rdjapras’astih, Pranadiitam, Saktavadasarah, Mantramahimarahasyam,
Jivanusasanam, Matrkaprasasti, Dharmasiddhanta, he has written two plays named
Amaramangalam and Kalaszkamocanam. He also edited many books — Manusamita,

Bhagavatam, Khilaharivamsam, etc.

Paficanana Tarkaratna also a great scholar of Sakta tradition his commentary on
Durgdsaptasati is Devibhasyam, and his commentary named Saktibhasyam on Brahmasiitra,
ISopanisad and, Bhagavadgita also a great work. other works are — Piirpima commentary on

Samkhyatattvakaumudt, Pariskara commentary on Vaisesika philosophy.
2.4.14. JAYASIMHA MISRA

Jayasinmha Mishra’s Commentary is available in Nagari Pracaripi Sabha, named
Candistotrantargamartirahasyasika available in Varanasi with 12 folios and it is an incomplete
manuscript. This commentary is not written on the full-text Durgasaptasati, only the Mirtirahasya

chapter had been selected by the commentator. And the verses also different from the main text.

[N aN .

But somewhere he quoted the argaldstotra — fhsiRam™l HmeE=dFE e RAEEaE qam|
A nigaEEFaT | First verse of this commentary is:

G Teadich (4 739d S|
T ddl Sirete i ||
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2.4.15. HARIDASA

Haridasa was the son of Visnudasal®” and Muladevi. His grandfather Saktimi§ra and the son of

Jyestha and Rudra family and kasyapagotra, resident of Labhapura.

Title: Devimahatmyatika
Repository: Anna Library, Tamil Nadu
Call No.: R. 2513
AccessionNo: 9009

Size:

Material: Paper

Character: Devanagari
Condition: Good, well-conserved
Scribe: Haridasa

Leaves: 44

Comment: Incomplete

AUl N N0

Beginning: f&2fd 3t S gAleee @ee MRe A RRTEH FEREEl q AR S RRa:
FRGIIEMHEHE 931 £ el FAM forfe: quemae R fEdamaammLaT ™ Fie Ml aRddwe #e amH e
TS e I, STEAHIS T I AR TFIA: | TS FREEEHEa 3R g gq@ =t

A S s NN o

FRAATAETTH FIS T FIS 2GRS UERY A SUZRAGE : TEATRAI T T HIEfEH T S [ NG ARy
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Ending: T¥d SIAHIT, Fe Td Ianai G THIRT ekt Tedn i R¢ W 3eam 3fd aftae: atmse: qu:
TEYIHNUT JET1: WAl SRR 94 & U1 58 [T dd: TRNIR I, G OAH; Torfaarsdicas : R 3fd
AfTEHicAsiE ReradEl AR e e |

2.4.16. SATYADEVA

Satyadeva is familiarly known as Brahmarsi Satyadeva, he was from the Barishal district of
Bangladesh. West Bengal. He wrote an illustrative and spiritual commentary on Durgasaptasati

of all the verses. The commentary has written in the Bengali language as well as the view of the

137 According to many manuscripts e.g. Descriptive catalogue of Sanskrit Manuscripts in the oriental Manuscripts
Library, Madras, Peterson’s Reports ofthe operations in search of Sanskrit Mss in the Bombay Circle (1 to IV)
Visnudasa was the father of Haridasa but according to available manuscripts of Anna Library it shows that
Visnu$arma is the father of Haridasa.
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commentary is very insightful from the Monistic Vedanta philosophy. For example, he explained
the 11t name of Rudra as 11t indrias and aszavasu explained as eight siddhis. His commentary is
known as sadhana—samara and divided into three parts— Brahmagranthibheda (Madhukairabha
vadha, Prathamacarita), Vispugranthibheda (Mabhisasuravadha, Madhyamacarita) and
Rudragranthibheda (sumbhavadha, Uttaracarita).

2.4.17. VIJAYAKRSNA DEVASARMA

He wrote a commentary on Durgdsaptasati with the title of “Srisri Canditattva va Rahasyavidya”
in the Bengali language. The commentator didn’t put his focus on each verse but it’s an
interpolation of the selected terms of Durgasaptasati. In his commentary, he put the spiritual
viewpoint of Devimahatmya text. Srimad Vijayakrsna Devasarma in the year 1941 A.D. delivered
a series of lectures to his disciples and told them that after my death you collect my lectures and
cut the discursive portions of delivered lectures and publish them. And finally, after a decade in
the year 2019, it came to us as a published volume. The commentator mentioned in his commentary
that Candr itself not only a text it’s a practical aspect in applied philosophy of Brahmavada.
Moreover the text itself a phenomenon by which everyone can fulfill their every desire and if the
text and the briefings of this text rendering by a guru then the disciple will get the result
instantaneously. He discussed the three strata of this text viz. satyapratistha, Pranapratistha and,

Mantracaitanya. And the chapters of these books are: 138

Adi pravaha Kamatmika Candika

Madhyapravaha- Prandatmika Candika (purvardha)
Madhyapravaha- Pranatmika Candika (uttarardha)
Antapravaha- Vagatmika Candika

Sampirika- Kalikatattva

o g~ w DN P

Sampurika- Kalika Sadhana Vijiana

2.4.18. GOPALA CHAKRAVARTI

38 Syisri Canditattva va Rahasyavidya by Vijayakrsna Devasarma, Sanskrit Pustak Bhandar, Kolkata, 2019.
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Gopala Chakravartiwrote a commentary on Durgasaptasati named Tattvaprakasika, a less known
commentary. He was from the renowned ghasi family of Gayaghada.l3® The commentary is in
Sanskrit and covered the thirteen chapters of Durgasaptasati. The commentary is very beautiful
and relevant also. It shows that how Durgasaptasati represents all the philosophical Schools with
their philosophical thinking. It defines all the meaning of words and put a short note where
needed.14? The commentary is with Bengali translation and annotation also. Many verses are been
compared with the sacred text Bhagavadgita. The commentator explained the much-noted words
explicitly. The Samhitas, Upanisads, Smrtisastra, Tantras, Mahabharata, Puranas, Vedanta school,
Nyaya School are found as a sourcebook of this commentary. As well as this commentary has been
written after the published volume of commentaries (Guptavati-Caturdhari-Santanavai-

Nagojibhatti-Jagaccandracandrika-Damsoddhara).
2.4.19. SANTANU CHAKRAVARTI

Santanu Chakravarti was the son of Uddharana and from Tomar dynasty, as he mentioned in his
commentary.14! Somewhere the name of the commentator is Santanu instead of Santanu. He may
be the king of Tomar Dynasty.142 The commentary of Santanu is the longest commentary among
the seven published commentaries. As well as it is very comprehensive and illustrative among the
other published commentaries. Even there has no single verse where the commentator didn’t put
his commentary. This is the only commentary where the Grammar is much focused and the
grammatical annotation has also been given by the commentator. It’s undoubtedly said that he was

a great grammarian in his period, Bhaskararaya also accepted it.143
2.4.20. CATURDHARA MISRA

Caturdhara Misra wrote CaturdharilSubodhint commentary on Devimahatmya. This IS a

comprehensive commentary but there has no exact philosophical viewpoint been found. This is a

¥gayaghada bandyaghatikulodbhaba -srigopalacakrabarttibiracitayam canditikayam tattbaprakasikayam
debimahatmym sampirnam
10 This commentary ‘Tattvaprakasika’ published from Sriramakrishna dharmachakra, Belur, first edition 1969. By

Swami Jagadisvarananda.

¥ witi  $rimad-rajadhirdja-Srimattomaranvaya-srimad-uddharanatmaja-srisantanucakravartiviracitayam

sricandikamahatmyatikayam surathavaisyavarapradanavidhiripanopalaksitastrayodaso'dhyayah”
2 Durgasaptasati with seven commentaries published from Chaukhamba Sanskrit Pratishthan, p. 9.
% yaiyakaranah santanavyaditikato'vaseyah D.S. 2.57.
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general commentary on Durgasaptasati and felicitously defined the meaning of words. He defined

the number of verses of 13 chapters separately at the end of his commentary.
2.4.21. RAJARAMA

Rajarama’s commentary is Damsoddhara. He was the son of Dhundhirajabhattasiri. His
commentary is very small and no philosophical viewpoint has been found. He didn’t put the

commentary on every verse.
2.4.22. HARIKRSNA

The Pradipa commentary on Devimahatmya might be written by Harikrsna according to the
published volumes of seven commentaries by Harikrsnasarma. Because the name of the
commentator, not been found anywhere. The Pradipa commentary is based on the three angas of
Devimahatmya viz. Kavaca, Argala, and Kilaka. Only the two commentaries are available on the
three angas of Devimahatmya. One of them is Pradipa and another is Guptavati of Bhaskararaya.
Between these two the Pradipa commentary is bigger. Pardipa commentary also defined the
words more explicitly with the meaning and about the sources of the mantras. There have many
similarities between Guptavati and Pradipa commentary like in the commentary from verse 20-
22 —

Guptavati

VST A ST i S igdl | 41| dIRUN AR TS gUuT R HETes Tl TS TH 0TS Gl Ieie 1 =ae )
AT GRATRAISTAT TR AR 3fdl T

Pradipa

Y 3 SEHTER o A<l Al 71| AIRuAff | ATehuSaqaurs e feies a1 aiiag TH s Ried 9es a1

TN AT YA TS Gfoild diRd 3l el

2.4.23. BHASKARARAYA (1675-1768 A.D.)

Bhaskararaya was a great philosopher during his time. He was the follower of Adi Sankaracarya.
As we know that Sankara was a very prolific scholar at his time for his Advaita-Vedanta

philosophy thus Bhaskararaya also known for his philosophical works particularly on Saiva-Sakta
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philosophical School. He lived at Byjapura n Karnataka in the family of Gambhiraraya Bharati
Diksita and Konambika. Bhaskararaya’s father Gambhiraraya also was a great scholar, he was the
minister of the King of Bjapura. The king of Bjapura was very devoted to Sanskrit. By the King’s
request, Gambhirarayal44 Translated the Mahabharta into Farsi language. He also a devotee of
Vedic yajfia. As well as doing worship and loving to write books. From his uncle (matila) he
learned the rahasyavidya and initiated by Tantragamas. He has two sons Narayana and
Bhaskararaya. Narayana was not able to make them satisfied with his intellect. Therefore they pray
for another child and meanwhile a yogi came to their abode and blessed them that they will be
blessed with an ingenious child, but for this, they have to do vrata for the deity Sun. Then the child
came to the world and at the age of five, he learned Kosas, Kavyas, Vyakaranas, Vedangas, etc.
For his better teaching Gambhiraraya sent him to the Srageri Matha and where he learned the
Sastras from guru Srinrsimhadvar who was the prolific scholar during his time at Srngeri Matha,
he adorned himself with eighteen §astras. He has two more guru Srigangadhara Vajapeyl and
Rukmanna Pandita. From Srigangadhara Vajapeyt he learned Gaudatarka and from Rukmanna
Pandita he learned Chandas and Alamkara. He visited many places in India and gained knowledge
from various places e.g. He went to Kashmir where he worshiped goddess Sarada and her
Sriyantra. After The Adisankaracarya and Vidyaranya Svami, Bhaskaraya was the only scholar
who followed the Sankara parampara and promulgate it and he always tried to protect the

importance of Vedas.

His commentary on Durgasaptasati is Guptavati. We can found his effulgence and
erudition on Sakta philosophy by read out this commentary. He had written this commentary in
1741 A.D.145 He wrote his commentary on 13 chapters of Durgasaptasati including the azgas and
rahasyatraya. He is only the commentator who wrote his commentary on Rahasyatraya which is
the most important part of Durgasaptasati. This commentary has been published many years ago
from Gujrati printing press with the seven commentaries but it is not available today. In the year
of 1984, it was published again from Butala and Company, New Delhi. This commentary might

be written in Chidambara according to the last verse of his commentary.146

144 Bhaskararaya gave the detailabout his fatherin the text Chandazkaustubha. And his father Gambhirarayainhis
book Visnusahasranamapadyaprasinarjalih gave a detail about his clan.

S Bhaskararaya Bharati Diksita Vyaktitva Evam Krtitva p. 21.

18 sadhucchayd pramitapramodavarse cidambare janital|
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There have many commentaries on Durgasaptasati from the various disciplines like
Kavya, Vyakarana, Tarka, Upanisad, etc but the commentary Guptavati is much famous among
the scholars. It was very difficult to write a commentary on rahasyatraya of Durgasaptasati but

Guptavati commentary given an explicit view on this.

2.4.23.1. WORKS OF BHASKARA-RAYA

There has more than sixty-five works have been done by Bhaskara-raya. But many of his works
have yet not been published. His works are from Various disciplines e.g. Vedanta philosophy,
Mimamsa Philosophy, Vyakarana, Nyaya, Prosody, Kavya, Smrti, Stotra, Mantrasastra, etc.

Bhaskara-raya wrote more than forty works. In his short biographical sketch of his
guru, Jagan-natha gives an informing list of the works of Bhaskara-raya. He seems to
have had a firsthand knowledge of the contents of the works he has enumerated and on
this account the information given by him is all the more valuable. It is a matter for
regret that many of these works are not available at present and we fervently hope that
a diligent examination of the contents of the private libraries in South India may bring
to light many more of these monumental works of Bhaskara-raya. — Varivasyarahasya

of Bhaskararayamakhin, ed. S. Subrahmanya Sastri, introduction.
2.4.23.2. MANTRASASTRA

Khadyotavarttika, Chandralambamahatmyatika, Nathanavaratnamalamanjusa and there also
commentaries on Saiva-Sakta upanisads e.g. Bhavanopanisad-prayogavidhi is related to
commentary  of  Bhavanopanisad,  Kaulopanisad-bhasya,  Tripuropanisad-bhasya,
Jabalopanisadbhasya, Taittirtyopanisad. The masterworks of him in Mantrasastra are
Saubhagyabhaskara a commentary on Lalitasahasranama, Saubhdagyacandrodaya 1S a
commentary on Saubhdagyaratnakara a text of Srividya of Vidyanandanatha, Varivasyarahasya
with the commentary prakasa, Tripurasundaribahya-varivasyd, Ratnaloka 4 Satasloki*8 also

other works. His great work is Setubandha on Nityasodasikarnava which is the part of

sadhucchayapramitapramodavarse cidambare tanutat| D.S. mirtirahasya 25.

47 |s a commentary on Parsuramakalpasiitra.
8 This text summarizes the various mantras embodied in the DurgaSaptasati as he mentioned in Bhaskaravilasa.
Sankaracarya also composed a text named Satasloki.
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Vamakesvara-tantra.1®® Vamakesvara-tantra deals with the antaryaga while most of Tantra texts

deal with the bahiryaga.

2.4.23.3. VEDANTA SCHOOL
Candabhdaskara is a Vedanta oriented text yet not published which is quoted in Bhaskaravilasa
another work. Nildacalacapetika is another Vedanta-oriented text, the manuscript of this text still

unavailable.
2.4.23.4. MIMAMSA SCHOOL

Vadakautihala is the Mimamsa school text which contains the report of friendly debate.
Bhattacandrika which is published from the Government Sanskrit College of Varanasi in the
journal named ‘Dr Pandita.” Khanda-deva was the great mimamsaka who composed Bhatta-
dipika. In this text, he tried to elucidate the Nyaya maxims which are found in the Jaimini’s
Mimamsa sutra. Khandadeva did not deal with the first pada of the first adhyaya and the last four
adhyayas. The remained parts of Khanda-deva has been written Bhaskararaya as he mentioned.
These chapters are called Samkarsa-kanda. And till now Khanda-deva work known as
Bhattadipika. Because the beginning portion and the end portion of this text are still absent in that
text. Bharracandrodaya is a commentary of Bhaskararaya on Bhatta-dipika. Bhaskara-raya’s other

work is Bhatta-candrika which deals with the sixteen chapters of Jaimini’'s Mimamsa-siitras.
2.4.23.5. VYAKARANA SCHOOL

Rasika-rarjani is the commentary on Madhyasiddhantakaumudi of Varadaraja.

2.4.23.6. KAVYA AND PROSODY

Chandobhaskara is a commentary on Chandastitra of Pingala. The reference of this book found
in Mrtasanjivani commentary of Vrttaratnakara and Saubhdagyabhaskara. Chandakz-kaustubha
also found in Mrtasarijivant commentary'®® of Vrttaratnakara. His Vrttacandrodayal®®! is the
commentary on Abhinavavritaratnakara. Candrasala, Madhuramlasubhasita are another Kavya

related works of him.

14 Amrtananda Yogi also wrote Dipika commentary known as Yoginihrdaya on Nityasodasikarnava text.
130 Mytasaiijivani is another work of himon Prosody.
131 Manuscript preserved in Asiatic Society, Kolkata.
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2.4.23.7. SMRTISASTRA

Smytitattva, Ekadasinirpaya,’® Pradosa-nirpaya is a Dharmasastra oriented text and in the
Saraswati Bhavan Library of Varanasi, a text available named Pradosarcanabhaskara.
TreabhaskaraX5® Kundabhaskara, Sankhacakrankanaprayascittam, Sahasra-bhojana-khanda-
tika in a commentary on the portion of the Baudhayana Dharma-siitra.

2.4.23.8. STOTRAS

Sivastava, Devistava, Sivadandaka, S’z’vandmakalpalatdvdla, Sivastakam, Sivaswottara-sata-nama-
stotra. In this text Sivastottara-sata-nama-stotra he explained the one hundred and eight names of
Siva by using 108 meters. Nila Kantha Diksita also commented in his text Sivatattvarahasya about

the work of Bhaskararaya.

Hence, according to the catalog of Adyar library Bhakarraya has written vilasa
commentary on Siddhanta-kaumudi of Bhattaji Diksita moreover in there has some more texts
found in the Bhaskaravilasa text, much of them still unpublished. They are Avadhiitagita,
Astavakragita, ISvaragita, atmabodhavyakhya, Amnayapaddhati, Candrala-mahatmya,

Chalarnasutra>*
2.4.24. ATMARAMA VYASA/ ATMARAMA

Atmarama Vyasa and Atmarama are the different commentators according to the New Catalogus
catalogorum. First Atmarama Vyasa wrote a commentary On Durgdsaptasati is
Candimahatmyatika.'>® Atmarama also another scholar who composed many books e.g.
Kamandakiyatika, Naganandatika, Mahaviracaritatika, Vakyasudhatika, Vrttaramakarafika and,

Saptasatitika.

2.4.25. NAGESA BHATTA (1731-1810 A.D.)

152 Manuscript of this text is not available.

158 This text is published from Gaekwad’s Oriental Series, Baroda in the yearof 1982. This book is critically edited
by Raghunatha Gopala Sathe. Three manuscripts ofthis text have been found by the scholarfromSaraswatiBhavan
library.

154 Available in Varanasi Saraswati bhavan, Accession No- 85376.

1% Mentioned in the Catalogue of Sanskrit Manuscripts in Private Libraries of the North-West Provinces. Part I.
Benares 1874.8.



74

Nagesa Bhatta born in a Maharastriya Brahmin family as a son of Sivabhatta and Satidevi. He was
the scholar of the 18" century. Nagesa Bhatta alias Nagoji Bhatta. He learned Vyakarana from
Haridatta Diksita the son of Bhattoji Diksita. His Nagojibhattr is the commentary on thirteen
chapters of Devimahdatmya. His commentary is very comprehensive and in a few verses, he didn’t

comment. He mentioned in his commentary that 7.si Medha is another name of rsi Vasistha.1%6
2.4.25.1. WORKS OF NAGESA BHATTA

In  Vyakarana  Mahabhasyoddyota,  Sabdendusekhara,  Laghusabdendusekhara,
Paribhasendusekhara, Vaiyakaranasiddhantamarijusa, Vaiyakaranasiddhantalaghumarnijusa,
Vaiyakaranaparamalaghumafjusa, Sabdaratnam, Visamitika on  Sabdakaustubha,

Astadhyayisitrapatha, Dhativrtti, Sabdanantasagarasamuccaya, Sphotavada etc.

In the Sanskrit Literature Rasagangadharatika, Gitagovindatika, Rasatarangini,

Sudhalaharitika, Rasamaiijaritika, Kuvalayanandatika, Alankarasudha,

In the Dharmasastra Tirthendusekhara, Acarendusekhara, Tithindusekhara,
Prayascittendusekhara,  Tithinirpaya,  Prayascittasamgraha, Gotrapravaranirnpaya,

Prabhdkaracandratattvadipikd, Tatparyadipika, Kalendusekhara etc.

The other works of him in Nyaya Laksanaratmamala, Tarkabhasatika, in Veda
Vedasiuktabhasyamm, Ekasrutivada, in Vedanta Vyasasitrendusekhara, m Samkhya system
Laghusamkhyasitravrtti, in Yoga system Patanjalasitravrtti,
Patanjalasitravrttibhasyacchayavyakhya, and finally in Tantra Paramarthasara,

Candiparharika, Candistotraprayogavidhi, Katyayanitantra etc.

Moreover, he also composed Tilakam commentary on Valmiki Ramayana, and
commentary on Adhyatmaramayana. From the above-listed text some are published and some of
them in manuscript form. But the scholar is very much cope with the Vyakarana system and the
works on Vyakarana are much regarded and popular also. He was very much influenced by the
Tantra system, it may be possible for his gurus because all of them were a devotee of Siva, Sakti

and, Visnu. Bhattoji Diksita also quoted verse at the end of his magnumopus SiddAiantak aumudr. 1>’

58 medha iti rsinama vastuto vasisthasya namantaramidam.
7 bhattojidiksitakytih saisa siddhantakaumudr ||
Pritai bhiiyadbhagavatorbhavanivisvanathayoh ||
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2.5. UNPUBLISHED COMMENTARIES

The other yet unpublished commentaries are, Candimahatmya by Devimahatmyatika by Ananda
Pandit, Gopinatha, Govindarama’s Govindaramad, 5 Ramasarma, Samkarasarma, Raghunatha
Maskarin, Ravindra, Vidyabhiisana, NrSimha Cakravarti, Sivabhatta, Sivﬁcﬁrya jagadvar,

Jayanarayana, Jayarama also wrote commentary on Devimahatmya.

Apart from these commentators there some commentaries have been found with the name
—  Gaurivara Sarma’s Vidvatmanoramd, Jayaramas Damsoddhdra, Pitambara Misra’s
Durgasandehabhedika, Bhimasena’s Bhimaseni, 5 Virupaksa Sarman Kavikanthabharana Acarya
composed a commentary in 1531 A.D. named tattvadipika or candislokarthaprakasa, Lalamani’s
commentary on Durgasaptasati is Puspanjali, Virabhadra’s Virabhadri Laghusantanavi by

Narayana who was the son of Narasimha.

158 Govindarama was the son of Ramadeva, his other works are Kaumudi or Mahimnastavaprakasika,Dhiratosipion
Saundaryalahart, Dhirarafijika on Kumarasambhavam.

159 Bhimasena was a tantric teacher as mentioned in Saktiratnakara.
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Philosophical Sources of Durgasaptasatr

3.1. DEVI AS SAKTI

In the first chapter we have discussed the Sakti, and how Siva is related to Sakti. Sakti is the
intrinsic power of Siva. Without Sakti, Siva in nothing. To discuss the earlier sources of Sakti the
Vaksitkta or Devisiikta in Rgveda give us the concrete evidence about Sakti. Many scholars believe
that the Vaksikta (10.125) is the main source of Sakti, that’s why the text Durgasaptasat
mentioned the Vaksikta at the last of this text and before the rahasyatraya. As well as the
Ratrisiikta of Rgveda also mentioned in that text. In the parhavidhi of Durgasaptasatit®o the two
hymns have been mentioned, without these two hymns, the text has never been read. In the Vedic
period where we didn’t find any exact definition of sakti or Sakti. In some hymns of Rgveda, the
Saktitattva has been embellished. Among the hymns Vaksiikta and Ratrisiikta are famous. And
more places sakti is associated and defined as the inseparable thing of Vedic God. From this vision,
Sakti would be taken separate aspects and doctrine. In every Tantric text, Siva and Sakti observed
as narrator somewhere Sakti narrates and somewhere Siva narrates. The Agamic or Tantric texts

are a collection of dialogue between Siva and Sakti.16! Siva is nothing without Sakti, without Sakti

160

kavacargalakilakapathavedatantroktaratrisik tapathadevyatharvasirsapathanyasavidhisahitanavarmajapasaptasatt
nyasadhyanasahitacaritrasamvandhiviniyoganyasadhyanapirvakam..tadante-nyasa-vidhi-sahita-navama
mantrajapam- vedatantrokta-devisiktapatham rahasyatrayapathanam — Pathavidhi- Durgasaptasati

161 Many Sastra text in India have a divyaugha tradition and many ofthemhad not been written by someonetheyare
called apauruseya e.g. Veda. The Tantric text might be fromthat divaugha tradition. Many Tantric text have not
mentioned their inscribe’s name and they supposed to written by the Siva or Sakti (Devi) himself/herself.
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Siva is inactive (Sava). Siva the static aspect of consciousness and Sakti is the kinetic aspect of the

same.162

According to the cult Tantra is a five-fold system— Siarya, Ganapatya, Visnu, Siva, and
Sakti. These all are the different aspects of Sakti. Sakti worshippers are called Sakta because they
have chosen Sakti or Devi (istadevata) for worship. Often it is assumed that the Saktas are
necessarily the Tantrics or the follower of Agamasastra but they are not only the follower of
Agamasastra. However they are also only a branch of Agamic school.163 The Sakti or the Sakti
doctrine is not peculiar to the Saktas. Every god has their sakti or power and Saktas are trying to
worship the Sakti as a feminine. As Rudra’s sakti is RudranySivanvBhavani, Visnu’s Sakti is
Vaisnavi, Brahma’s sakti is Brahmani. First, the Sakti is Vimar$a and The Paramasiva has five
Saktis i.e. citsakti, anandaSakti, icchasakti, jianasakti, Kriyasakti. In the Saiva-Sakta philosophy,
the Sakti is the consort of Siva and inseparable with Siva. Among the saktis, cit and ananda are
the saktis of Paramasiva and while the other three saktis are the sakti of Devi, icchasakti is Gauri,
Kriyasakti is Brahmi, and jiianasakti is Vaisnavi.164

As the word sakti is feminine, therefore, it must present the feminine power. The Saktas
are trying to awake the Sakti in each Devi. The Saktas or Sadhakas thought that Sakti already
existed i all Devis and all the Devis are the various form of the almighty Mahamaya. She has
been adorned with various names from the Vedic to Purdnic age. Thus Sakti is the nature of
Mahamaya and the Mahamaya is being worshipped by the s@dhakas for gaining the power or sakti
from the almighty mother. In Vedanta Philosophy sakti is maya, (tilamaya, millamaya, vidyamaya,
avidyamaya), m Mimamsa Philosophy sakti is dharma and mantra, In Samkhya Philosophy
prakzti. This sakti/Sakti or the goddess culture introduced the Saktivada (Sakti doctrine) first and
commence the Tantra Philosophy. Numerous Tantric texts had written in the Tantric period (500
A.D to 900 A.D).15 It is very difficult to find the exact time of when the Saktivada came as a

separate doctrine.166 The Tantric scholars focused on some major points to promulgate the

192 Sakti and Sakta, p. 26.

163 Ibid., p. 18.

164 In the Saiva-Sakta philosophy the sakti is not defined as substance sakti, mental sakti, intellect sakti, cognitive
Sakti, social sakti, political sakti, economic $akti, The sakti is there the power of Siva.

165 According to Gopinath Kaviraj the period of Tantra is upto 1200 A.D.

165The Saktivada in India is as olderas the Indian Philosophy and Dharma. N.Barth said that the S aktivadainIndiais
contemporary to the Bharata. In the 2000 BCE the figurines of Prakrti Devi has been found in Indus Valley
Civilization.
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Saktivadal6” — (a) To enrich the majesty or glorification of Sakti or Devi (b) Introduce about the
Mantravijiana and Tantric-sadhana (c) Kundalini yoga (d) enrich the worship method by
Paiicamakara way. Thereafter, the Saktivada promulgates gradually and the sakti/Sakti
accomplished as Mahadevi.168 For the worshipping of Sakti or Mahadevi, many traditions had
flourished e.g. Kaula, Pasupata, Lakula, Kapalika, Sauma, Mahavrata, Jangama, Karunika,
Bhairava, Vamamata, Bhattamata, Nandikesvara, Rase$vara, Siddhantamata, etc. These all the
traditions are promulgated the Sakti from ‘worship’ to ‘s@dhana’ or ‘Sakti’ to ‘“Mahadevi.’ Besides
all these traditions several traditions been introduced in the Southern part of India “Srividya-

tradition.” This tradition is twelve in numbers. 169

The Saktisiitra by Agastya defined the Sakti from various perspectives. Sakti is the
‘Unqualified Absolute,’ it is the only reality, Nirguza.l’® But the Devibhagavata-Purana says that
there are two types of Sakti: saguna and Nirgupa. Saguna-Sakti is supposed to be worshipped by
person who is subjective and patented; but the Nirguna-Sak#i is supposed to be worshipped by the
monastics or the one who escapes himself/herself from any kind of longing.1"t Sakti is the doer of
all the universe,1’2 she is the material and instrumental cause like the spider; because spider
consists of both cause, material, and instrumental in making the meshwork.13 She is both father
and mother, rsi Parasara compares the Sakti with the word's ability and efficiency, etc.174 Ryi

Vasistha compares Sakti with the word moha (mohini sakti).

The Sakti or Devi is alone in the World.17> But, for her supremacy, she is in multiple
forms.176The forms are the epithets of the supreme goddess Mahamaya like— Candi, Ambika,
Bhagavati, Durga, Nitya, Parama, Camunda, Sthita, Sakti, Varada, Prakrti, Yoganidra, Sanatani,

167 Though the tradition of Sakti flourished much in the MedievalIndia, but it had been outset at the Pre -Vedic time
orin the Indus Valley Civilization. In Mahenjo-daro and Harappa cities the historians found many evidences like
seal, images of goddess, coins etc.— Sakti sadhana by S. Dwivedi p. 18

188 Bharatiya Sakti-sadhana by Shyamakant Dwidevi p. 24.

189 Manu, Candra, Kubera, Lopamudra, Manmatha, Agastya, Agni, Siirya, Indra, Skanda, Siva, and Durvasaarethe

twelve sub- tradition of Srividya School.

0 nirgunatvat S.Si. 92.

1 saguna nirguna sa tu dvidha prokta manisibhih |

saguna ragibhih sevya nirguna tu viragibhih || D. Bh., 1.8.40.

2 yadkartri. $.Si. 1.

173 Grpanabhih S.Si. 38.

% Parasara prabalyam S.Si. 85.

5 ekaivaham jagatyatra dvitiya ka mamapara | D.S. 10.5.

1% aham vibhiitya bahubhiriha ripairyadasthita | D.S. 10.8.
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Visvesvari, Muktihetu, The ten Mahavidyas, Saptamatrkas, and many more. First of all we need
to solve some queries: How the Mahamaya is? What the nature of her embodiment? It must have
been said that ‘she is neither a girl child, or young or old, or masculine or feminine, or eunuch, or
god or asura (demon) or human being. They are the one without a second, and the supreme
Brahman (parabrahma).

na bala na ca tvam vayasya na vrddha na ca stri na sandhah pumannaiva ca tvam |

suro ndasuro no naro va na nari tvamekda parabrahmariipena siddha || Mahakalasamhita

Upanisads also reveals the same thing. Chandogya-Upanisad says that first the Sat or Brahman
exists and then Brahman determines that I will be multiform, then he creates the sun (tejas),
thereafter the tejas determines and tejas comes in a multiform and water (jalam) has been
originated by the tejas.1”” In the Sivasiitra of Vasugupta Sakti is meant by ‘yonivarga’.178 In Saiva
Philosophy the Parasakti is called as Amba. Amba incarnated as vama, Raudri, and Jyestha.
Among them, Vama is associated with the samsara and tries to put the men in ignorance, while
he/she living in the samsara, Raudri persuades them to the religious work and make them happy
and the jiva static in the happiness, No propensity has found towards the salvation for this pleasure
the jiva never get the salvation, and Jyestha instigates them to the way of salvation. These three
saktis always exist together in every jiva and the iccha, jiiana, kriya are vimarsa form of them.

The three sound system pasyanti, Madhyama, and Vaik hari also originated from these three saktis.

e Jyestha: this sakti assigned in the category of aghora saktivarga, provokes the men
to the way of salvation.

e Raudrt. this sakti assigned in the category of ghora sSaktivarga, men are living in
the samsara for this sakti.

e Vama:this sakti assigned in the category of ghoratara saktivarga, men are living

in bondage for this sakti.

Y"tadaiksata bahu syam prajayeyeti tattejo'srjatai tatteja aik sata bahu syam prajayeyetitadapo'sjatatasmadyatra
kva ca Socati svedate va purusastejasa eva tadadhyapo jayante |Ch.U., 6.2.3
8 yonivargah kalasariram|S. Sii. 3.
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Sakti (Vimarsa) ——— 5 Siva(Prakasa)

l ] l

Ambika (prakasa) Vama (prakasa) Jyestha (prakasa) Raudri(prakasa)
Santa (vimarsa) icchasakti (vimarsa) JjAanasakti (vimarsa) kriyasakti (vimarsa)
Paravak Pasyanti Madhyama Vaikhari
Miiladhara cakra manipura cakra anahatacakra visuddha cakra

Therefore, Sakti is very important in Sakta philosophy. We could see her multiple forms in
Durgasaptasati and other Sakta-oriented texts. Her numerous forms had been depicted there, but
in another context, Sakti takes a great role in the study of Vaktattva or sound system in this
respective philosophy. These four vaks have been rendered in various places in Sanskrit, in
Grammar, they are three in numbers. The four-fold sound system rendering the four-vaks — Para,
Pasyantt, Madhyama, and Vaikhar. Sakta philosophy defines these four vaks; Paravak is
Parasaktil’®, Mahatripurasundari, Mahamaya, Bindu, Kundalini Sabdabrahma. It consisted of
miladhara-cakra like serpentine, this serpentine is like the kundala that’s why it’s another name
is KundalinT Sakti (serpent power) and the kundala is besetting the sivalinga. Paravak is the
ultimate cause of this universe and it dwells in Bindu, the bindu is similar to the main cause. The
bindu creates the triangle sound system viz. pasyanti, madhyama, and, vaikhari. At the time of
dissolution, the whole world delitescent into the Paravak, and at the time of emanation, the world
manifested again. The Paravak is imperceptible by the utterance and mind.18 Ambika is the first
appearance (prakasamsa) of the Parasakti. The Devimahdatmya also argues that the Ambika is the
mitlasakti; Devi Ambika and Devi Camunda both have appeared first among all the Devis in the
Devimahatmya text. The second chapter of this text shares the majesty of Ambika. The Sakti or

the Devi is endowed with the power of all.181 Deviis being worshipped as the form of Sakti, in the

Y na tasya karyam karanafica vidyate na tatsamascabhyadhikasca drsyate |
parasya Saktirvividhaiva $riiyate svabhaviki jianabalakriya ca | Sv.U. 6.8.

¥avanmanasagocara sarvavedantairaparicchedya sarvakaranabhiita Sivadidharanyantatattvasanghata-
avirbhavabhamih mahesvart para sarvotkystetyucyate | Ka.Vi., 20, commentary.

181 sarvasvariipe sarvese sarvasaktisamanvite | D.S., 11.24.
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Tattvaprakasika commentary Sakti means ‘ability’ and ‘encouragement,’182 Sakti is the semi part
of Siva.18 As a female consort Sakti we could see Sakti from the Satya-yuga to Kali-yuga —
Visnu, Rama, Krsna with their consorts Laksmi, Sita, and Radha. As the Brahma, Visnu, and Rudra
are the same deity, but, for their power and guras (sattva-rajas-tamas) they doing different
activities viz. emanation, sustenance, and withdrawal. Similarly, the Mahasakti is one and alone
but sometimes the mother appeared as Brahmanti, Sivani, and Vaisnavi and they also prevail the
emanation, sustenance, and withdrawal.
tvayaitad dharyate visvam tvayaitad srjyate jagat |

tvayaitad palyate devi tvamatsyante ca sarvada ||D.S.,

visrstau Systiriipd tvam sthitiriipd ca palane |

tatha samhrtiripante jagato'sya jaganmaye || D.S.,
These two mantras clarify the word Devi as Sakti — she upheld the universe, protected us since
the creation, the totality of the world form is thyself.
3.2. VEDIC SOURCES
The Philosophical sources of Durgasaptasati imply to find out the philosophy of this text from
Vedic, Upanisadic, Puranic, and Agamic treatises. Though this is a Eulogical text, the philosophy
of this text is very praiseworthy and after completion of this text,184 basically, the Sakta School is
much flourished and many books also have been written by the scholars. And from the Vedic to
Tantric period is about thirty-five hundred years, but the Agama texts are contemporary to Veda.
Here i this chapter some of the Vedic sources will elaborate on the nature and definition of Devi
and her various incarnations. Some of the Brahmana, Aranyaka, and Upanisad texts also clarify
the same. In the Spiritual philosophy of India, it has been recognized that the Prakrti is itself a
Devi indeed. The Prthivi-siikta of Atharvaveda (12.1) recognized that the Earth itself called as
Prthivi who holds all the things whether they are past or future.18> Atharvaveda says about the
protection of Prthivi; some components are there, who protect it viz. satya, vrhat, rtam, ugram,
diksa, tapasya, brahma and yajiia. Therefore, according to the spiritual philosophy, we can say

that Prakrti, Prthivi, and Devr are very similar.

182 Saktih samarthyam utsaho va | Tattvaprakasika commentary., 5.34.

18 Sivasyardhasvaripa saktirva | Caturdhart commentary

184 As the part of Markandeya Puranathis text has been found as a separate text while the Composition of Tantric
Texts bespeak.

8 phiitasya bhavyasya patni AtV 12.1
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In the Pre-Vedic civilization, we found numerous pottery figurines and some of them were
female figurines. The major cities Mohenjo-Daro and Harappa provide many female pottery
images some of them wear jewelry, skirt, etc.; nude figurines of bronze are also found. The female
figurines of that time also present the Mother goddess. The Mother Goddess was also worshipped
by them, the lower-class people worshipping her. Although, there has no evidence been found
about how the deification has been started on the pottery figurines and the effectiveness of the
figurines has been vindicated. In the later period, Mother Goddess was very much regarded by the
inhabitants of this valley. Similarly, the male deities are also found in the pottery but they are rare
in numbers.18 Some Hindu pandits accepted that the Sakti-culture of the Hindus came from the
Non-Aryan people. And some of them said that the worship of Sakti and Matrka induced from the
stone-age. Marshal said that the area between the river of Sindhu and Nila was the land for the

worship of Matrka.

Among ancient men in all societies, particularly in the Neolithic society, the domination of the
feminine principle in the process ofthe creation was most obvious. Itis held by eminent scholars
Gordon Childe that most of the advances in the Neolithic civilization such as food production,
pottery-making and domestication and milking of milch animal were started by women. It was,
therefore, natural that the mother, the most important aspect of womanhood, was to beregarded as
comparable to the Mother Earth in view of possessing similar power of fertility. Besides this obvious
empirical consideration, the speculative aspects also came to play, and the power of creation,
preservation and destruction by gods was represented or conceived as the feminine principle
Sakti— Evolution of Sakti Worship in India, Sakti cult and Tara., p. 45.

Goddess occupies a subordinate position in the Vedic period for religious belief and
worship, moreover, they do not partake a ruler of the world. Although they are very few, their
characteristics are much resplendent and significant. The attested hymns on Goddess in Vedas are
— Prthivi suktalBhumi sukta (Athrvaveda, 12.1), Ratrisukta (Rgveda 10.10.127), Vaksiikta
(Rgveda 10.125), Sarasvati sitkta (Satapthabrahmana, Rgveda, Vajasaneyi Samhita), Usa siikta
(Rgveda), Aranyani (10.146), Sarama (10.108), Sraddha (10.151), Laksmr sitkta (Yajurveda) Aditi
(Rgveda), Purandhi, Ira, Dhisand, Raka, Sinivala, Kuhi, Prsni, Saranya, Medha, Nirrti, Srietc.
Among the Goddesses, Usa has a maximum number of siktas and Vakdevi is much popular. All

the gods in Vedas are the incarnation of sakti. The divinity of the deity is inhabited in the sakti.

18 The male deity Rudra is found first in his aspect of Paupati (the lord of Beasts, pasu).
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For example, the fire (agni) is nothing without its fire-ness (agnitva), invariably fire-ness (agnitva)

is the quality of fire (agni), sakti of fire; if we disassociate fire from its fire-ness then the fire will

not exist. We have found many names of god in the Briaddevata, where many Devis are included

in the Vagdevt e.q. Indrani, Sarama, Romasa, Urvasi, Sinivali, Raka, Anumati, Kuhi, etc. The

female seer in Vedas has put the significance of Devi. Because some female seers are the namesake

of Vedic goddess.18’

Strya-savitri
Sikata-nivavari

Yami-vaivasvati

Aditi
Apala-atrey1
Agastyasvasa
Urvasi
Sikhandinyau-
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Devajamayah
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2.2,4.20, 8.6
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The Rudra or Siva is the first male figurine and is found with five-heads. According to the

evidence, we found that the Indus Valley Civilization had collapsed for the massive flood. From

that, we can found the similarity of Rudra-deva because in Veda Rudra is the god of ‘destruction’

e.g. epidemic, natural disaster, flood, etc. The word rudra originated from the root ‘rud’ meant

¥ Vaidika Sahitya evam Sanskrti., p. 48.
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rodana (cry).188 Yaska in his Nirukta says the meaning of rudra though he referred to the definition

of Rudra from the Haridrava section of Maitrayani Samhita —

rudro rautiti satah, rorityamano dravatiti va rodayaterva, yadarudattad rudrasya rudratvamiti kathakam,
yadarodittad rudrasya rudratvamiti haridravikam®®

As like the Prthivi-sizkta of Atharvaveda gives us the eight components of Prthivz; we could say
them the part of its whole thus in the Visnu-puranal®® we can found the eight components of Rudra
they are — siirya, jala, mahi,vahni, vayu, akasa, diksita-brahmana and soma. Inthe Vedas, Rudra
is associated with the Marut, Agni,!®1 Pasu, Strya, Kalapurusa, Nataraja, Girisa, Nilakantha, etc.

The Siva is the namesake of Rudra had found in Yajurveda first.

Bhava, Rudra, Sarva, Pasupati, Nilagriva, Sitikantha, Kapardi(Jatadhar), Vyuptake$a,
Sahasraksa, Satadhanva, Giri$a, Sipivista, Isuvan, Hrasva, Vamana, Vrhat, Varsiyan,
The Name of the | Vrddha, Savrddha, Agra, Prathama, Jyostha, Kanistha, Pirvaja, Aparaja, Vatya,Raisn,
Rudra In  Sukla- Vastavya, Soma, Rudra, Tamra, Aruna, Saflgu, Pasupati, Ugra, Bhima, Agrevadha,
yajurveda Durevadha, Hanta, Hanyan, Vrksa, Harikesa, Mayobhava, Sankara, Mayaskara, Siva,

Sivatara, Brajya (living in Braja), etc.

In the Puranas and Tantras, Sarya and Rudra dwell together in the same entity.192 Rudra is
omnipotent, omnipresent, and omniscient, He was the god of all the upper and lower caste people.
Everyone worshipped Rudra with his various forms, during the Vedic and Puranic time in many
places in the world; and still today Rudra is being worshipped. He is the patron of both violent and
lawless men, soldiers, robbers, thieves, cheats, craftsmen, huntsmen, merchants, etc. It is also said
that Rudra was a very famous deity not only among the Aryas but also among the non-Aryas.193
He is associated with both malevolent and benevolent qualities, as human behavior both good and
bad. When he is benevolent, overwhelmed with propitiousness and kindness, and praised as the

god of cure and medication; on the contrary, when he is malevolent he is the god of destruction

88 The Satapatha Brahmana (1.7.4) and Maitrayani Samhita (3.6.5.,4.2.12.) describe howthe rudra is similarwith
the rud stemand the validity of this name.

189 Nirukta 10.5.8.

190V Pu. 1.8.7.

191 Agnirapi rudra ucyate| Nirukta 10.7.7.

192 ekaki Yascaratyesa siiryo sou rudra ucyate| Br. Pu. 28.40.

1% The God Siva also being worshipped by the non-aryas, e.g. koca, doma, vagdr, kirata cited in the Bengali
Margalakavyas. The famous festival Gajana and Caraka celebrated by the koca and doma atatimebutinlaterthe
festival also taken a major role in the Bengal.
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compares with the pasu incarnation, whom the Vedic people had worshipped devoutly. During the
Buddha-period we found the Siva form of Rudra and much accepted by the people of that time.
But the tradition of Rudra found up to the 18th century in the devotes of Siva — Pagupata,
Lingayata, Kapalika, Kalamukha, etc. The Kapalika tradition is too much accomplished by
Buddhist Philosophy. But the rest of the numerous traditions are most probably worshipped the
malevolent Rudra. It is very difficult to say how old the traditions are, but the godship of Rudra
intimated from the Vedic period. The lingapija of Siva is introduced at the time of Purana
basically, the Vedas don’t have given any valid evidence about lirigapija. In the two hymns of
Rgveda mentioned the word sisnadeva.1®* About the etymological meaning of sisna, Yaska says
in Nirukta— the word sisna came from the root ‘snatha’ which meant slaughter, the man who
rebuked during the sexual relationship with a woman. Durgacarya in his commentary on Nirukta
said that sisnadeva meant the men who relinquished himself from doing the Vedic karmas e.g.
yajfia, srauta and have a relation with many female partners.19Thus the word sisnadeva is very
similar to Kamadeva and ascertains the person who is passionate, libertine, and voluptuous.
Thereafter in latter, the word sisna interpreted as lingapiija. Some scholars argue that the lingapiija
first introduced by the non-aryans people in the city of Mohenjo-Daro and latter accomplished in
the Puranic age and thus Rudra associated with Siva. But the information about sivalinga of
Mohenjo-Daro was inference-based. Some people argue that the figurines or sivalingas were the
symbols of the father who is considered as a god. Because after the long-time of Indus valley
civilization there have no artifacts have been found of sivalinga. Also, there has no evidence about
the differences between the cult of Rudra and Siva. But the Vedas give us numerous mantras on

Rudra and Siva and their commonness.

Evidently, the oldest formofthe Siva Cult which prevailed since the Mohenjo-Daro-Harappaculture
ofthe second millenniumB.C. was some formof phallus worship. But this phallus worshipacquired
a newand profound significance very early in the history of Indian thought as indicated by the
Puranas. A deeperreligious significance has been attached to the concept of Linga. . instead ofthe
organ of procreation. It implies nowthe symbol of procreation and fromthe philosophicalpointof

view it is explained as the source of origin and the dissolution ofthe universe representingthesum

194 sa $ardhadarvo visunasya jantorma sisnadeva api gurrtam nah | Rg.V, 7.21.5
195 $isnena nityameva prakirnabhih stribhih sakam kridanta asate srautani karmani utsrjya|DurgacaryainNirukta
Commentary.
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totalofall that comes into being and Mahadeva, the Great God sustains the universe. The original

Siva cult has laterbeen brought into line with Vedic Rudra Cult. — Hinduder Devdevi,\bl2,p.104

3.2.1. VAKSUKTA/DEVISUKTA (Rgveda 10.125)

The Vaksiikta in Rgveda has taken a major role to accomplish the Saktitattva. There have only
eight mantras in this hymn but they are the origin of Sakta philosophy. In the Rgveda, this sikta
is mentioned as the Vaksiikta but another name of this sikta is DeviSukta. We can be seen that
there are many hymns in Rgveda and else Vedas where the goddess is depicted felicitously. But,
they don’t accomplish Vaksiikta as Devisiikta. Therefore, the significance of this Vaksiikta is much
interpolated from a philosophical and religious viewpoint. And in the Puranic age when the Sakta
tradition-based texts were being composed at that time. In Rgveda, we could not see that the
Vaksiikta is bedecked as Devistkta. In the commentary of Sayana, we could see that in the third
mantra he appraised Vak as Devi (I$vari).19 Generally, it has been acknowledged that the worship
of Devi till today is started from the Vedic-age and this hymn is the oldest hymn on Devi. This
hymn does not contain any name of the goddess (matrka) and historical database but from the
philosophical interpretation this hymn associated with the Sakti the mother goddess in the later
period.1®7 Once a time Vak has seen Parasakti in her soul and she is feeling that she is the same as
the deity is. She associated with the Ultimate Brahman and discerns that she is the
Brahman/Sakti/Parasakti. She is the ultimate reality, the Vaksikta is clarifying all epithets of the
Devi and all of her nature (svariipa). Devi says she is the formations of all-gods (visvadevaih)
Rudras, Vasus, Adityas, Mitra, Varuna, Indra, Agni, A§vins, Soma, Pusa, and Bhaga. We can see
her kindness she grants wealth to the skillful sacrificeri%, who offers somayaga. She is the
preacher means she stands firm with the form of the intellect1%® of the theory and this is been
approved by the Gods and men. She is queen, she makes mighty, she touches yonder sky, she
pervades heaven and earth, she is the breath and hears, the men hear by her. Thus the sukta presents

the manifold theory. The Keno-upanisad also depicted the same. We can see the comparison of

6 Sarvasya jagata isvart | Sayanabhasya Rg. V, 10.125.
Y7 Bharater saktisadhana o Sakta sahitya., p. 29.
198 aham somamahanasam bibharmyaham tvastaramuta pisapam bhagam |
aham dadhami dravinam havismate supravye yajamanaya sunvate | Rg. V., 10.125.2.
199 y,a devi sarvabhiitesu buddhiriipena samsthita | D.S., 5.20.
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the verses of Vaksikta with Srimadbhagavadgita. The ‘Aham’ in Vaksikta is stated as

‘Mahamaya’ in Devimahatmya. The atma in Vaksukta is the ma in Devimahatmya.

Devisikta

Srimadbhagavadgita

Comparative

eferences

aham rudrebhirvasubhiscaramyahamadityairuta
visvadevaih
aham

mitravarunobha bibharmyahamindragnt

ahamasvinobha |

pasyadityan vasan rudranasvinau marutastatha | 11.6.
matta/s parataram nanyat Kifijit asti dhanafijaya |

mayi sarvamidam protam sitre maniganda iva || 7.7.

aham somamahanasam bibharmyaham tvastaramuta
pusapam bhagam |
aham dadhami dravinamhavismate supravye yajamandya

sunvate ||

puryo gandhak prehivyam ca tejascasmi vibhavasau |
jivanam sarvabhiitesu tapascasmi tapasvisu ||7.9.
bijam mam sarvabhiitanam viddhi partha sanatanam |

vuddhirvuddhimatamasmi tejastejasvinamaham || 7.10.

mayda so annamatti yo vipasyati yah praniti ya im

Srnotyuktam/ amantavo mamtaupaksivanti srudhi sruta

sraddhivam te vadami ||

yatkarosi yadasnasi yajjuhosi dadasi yat | 9.27.
Srotram caksuh sparsanam ca rasanam ghrapamevaca |

adhisthaya manascayam Vvisayanupasevate ||15.9.

ahameva svayamidam vadami justam justam devebhiruta
manusebhif |

tesameva anukamparthamahamajiiagnajam tamah |

nasayamyatmabhavastho jianadipena bhasvata ||10.11

aham janayasamadam K rnomyaham dyavaprthivi a vivesa |

kalo'smi lokaksayakyt pravrddho lokansamahartumiha
pravrttah | 11.32.

aham suve pitaramasya miirdhan mama yonirapsvantah
samudre |
tato vi tisthe bhuvananu visvotamim dyamvarsmanopa

sprsami ||

mama  yonirmahadvrahma tasmin  garbham

dadhamyaham |

sambhavah sarvabhiitanam tato bhavati bharata ||

ahamevavataivapravabhyarabhamana bhuvanani visva |

paro divaparaendprthivyaitavati mahima sambabhiiva ||

yathakasasthito nityam vayuh sarvatrago mahan |

tatha sarvani bhitani matsthanityupadharaya ||

3.2.2. RATRISUKTA

The Ratrisiikta (10.127) in Rgveda is very important to prescribe and clarify the Sakta philosophy

as well as the Devi. After the Vaksiikta the Ratrisiikta is the source of the study of the mother

goddess. The eight mantras of this hymn vindicate Ratri as a form of Devi. The immortal goddess

Ratri drives out the darkness (tamas) by the astronomic power.2% Ratri is generally meant the night

20 orvapra amartyd nivato devyutvatah jyotisa vadhate tamah | Rg.V., 10.127.
tamah andhakaram jyotisa grahanaksatradiripena tejasa vadhate prgyati | Ibid., 10.127, Sayanabhasya
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but the second mantra of this hymn says that the Ratri drives out the darkness; as general the night
is identified as the darkness but the darkness of night is a part of daytime. Here Ratri forms as a
goddess who protects all the creatures and animals at night like birds, cows, and who seeks shelter,
As well as she protects us from all the evils who roaming at night, she protects us from the thieves
and ferocious animals. At night when all the evils are roaming and trying to hunt the animals, the
Ratri saves themselves from the evils.201 Therefore, she is worshipped by the people and since the
creation, she protects all of us at night. Usa is her sister here and the Usa is being enlightened by
her effulgence. It is also a question that how the Vedic Ratrisiikta is get connected with the worship
of the mother goddess in the later period. The hymn on the Ratri is seen in many places in Vedas
viz. Rgveda, Suklayajurveda, Atharvaveda, etc. Another hymn of Rgveda praises the goddess Ratri
for quiescent and the rest of the day.202 The Suklayajurveda says that O the mother Ratri! You
pervade in the Earth and beyond the Earth, your possessiveness everywhere, for your modesty the
darkness or ratri is happening every day and all the living beings take rest at that time after
complete their work.203 The Atharvaveda has many mantras on Ratri says that the Ratri is like a
cow, by whom the gods feeling happy and where she is the wife of Kala (time), we pray to her for
our betterment.204 There are a total of four hymns on Ratridevi (19.47-50). In every hymn, the
Deuvi is praised by the devotee. The mantra of Atharvaveda says that Ratri has 99, 88 and 77 ganas
($akti) by which she protects us, and the individual numbers of garnas (66, 55, 44, 33) have existed
in her. Samya and Vibhavari are her names. In the Nighansu ratri has twenty-three different names
— syavi, Ksapa, sarvart, akta, irmya, ramya, yamya, namya, dosa, nakta, tamah, raja, asikni,

In the Puranas Ratri is known as Bhuvanes$vart Devi. Bhuvane$vart is one of the Mahavidya
among the ten Mahavidyas. The Vaksiukta of Rgveda says about the goddess Bhuvane$vari Devi. 205
The Devi Purana also clarifies Ratri in detail. Devi Purana says that Ratriis the Bhuvane$vari

Devi —

2 yavaya vikyam vikam yavaya stenamiirmyel atha nah sutara bhava | Ibid., 10.127.
22 hyayamyagnim prathamam svastaye hvayami mitravarunavihavase |
hvayami ratrim jagato nivesanim hvayami devam savitaramiitaye || 1bid., 1.35.1.
203 g ratri parthivamrajah pituraprayi dhamabhih | divah sadamsi brhativi tisthasa ' tvesam varttatetama/|Su.
V., 34.32.
24 yam devah pratinandanti ratrim dhenumupayatim |
samvatsarasya ya patni sa no astu sumangalt | At. V., 3.10.2.
2% aham suve pitaramasya miirdhanmama yonirapsvantah samudre |
tato vi tisthe bhuvananu visvo tamiim dyam varsmanopa sprsami | Rg. V., 10.125.7.
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brahmamayatmika ratrih paramesalayatmika |
tadadhisthatrdevi tu bhuvanest prakirtita | Devi-Purana
Bhuvanesvari is the later manifestation of Prapaficesvart. The Rudrayamala says that she is the

mother of Brahma, Visnu, and Mahesvara and also the cause of their forms and functions.2% The
Devi Purapa reckoned the goddesses Sinivali, Kuhu, Raka, and Anumati in the category of
Ratri.207

karaltvikarali ca sakald nisphald tatha |

sintvalt kuhuscaiva raka canumati tatha || Devi-Purana 127.128.

According to Devi-Purana ‘Raka’ and ‘Anumatt are the two parzimas and ‘Sinivali® and ‘Kuhu’
are the two amavasyas. Therefore, they are presenters of Ratri. The Skanda-Purana says that by
the request of Brahma Ratridevi entered into the womb of Menaka and came out with a dark color
and signifies the Ratri devi, thus Ratri devi is being worshipped as Kali. The same story we have
seen in the Devimahatmya text where the goddess Kausiki came out from the body of Parvati and
when the Kausiki came out the goddess Parvati herself became of dark form, and therefore she
was known as Kalika.2%8 The Brhaddevata mentions Ratri as the name of Vakdevi.2®® Therefore,
this must be said that both Vedic and Tantric Ratri devi are different.

The Tantric Ratrisiikta mentioned at the beginning of the Devimahdatmya text and in the
first chapter also. The Tantric Ratrisiikta is much significant than the Vedic Ratristikta according
to the interpretation. Where the Ratrideviis the ultimate goddess, she is the one and her power also
one but at the time of action she manifests herself as many forms viz. for enjoyment Bhavani, for
living beings Visnu, for the anger Kali, and in the war she is Durga.?0 In the Ratristikta the
Ratridevt is the Parasakti, Sandhya, and Savitri, Mahamaya, Mahamedha, Mahasmrti, Mahavidya,
she is the Prakrti, she is sad and asad like Brahman. The goddess Ratri is also praised in the

khilasukta of Rgveda with four mantras.

206 Tantric Visions of the Divine Feminine., p.134
207 divaso'ham vararohe rajani tvam nigadyase |
divaso'ham muhirtasca tvam sandhyakala eva ca || De. Pu., 127.191.
208 Sarirakosat yad tasyah parvatyah nihsytambika |
kausikiti samastesu tato lokesu giyate ||
tasyam vinirgatayantu kysnabhit sapi parvati |
kaliketi samakhyata himacalakrtasraya || D.S. 5.87-88
2 arapydni ca ratri ca Sraddhd cosah sarasvati |
prthivi caiva namaisa bhiitvapvarcam bhajanti ca | Br. De., 2.74.
2V eka eva Sakti paramesvarasya bhinnd caturdha viniyogakale| bhogebhavanipurusesuvisnuhKopesukalisamaresu
durga | Guptavati commentary.
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3.23. USA

Usa is the principal goddess in Rgveda. She is the goddess of dawn. There are twenty hymns on
Usa deviin the Rgveda. More than 200 times the name of Usa appears in the Rgveda. Inthe Rgveda
she is praised as the better half of the god Sun.2!! The Sun follows the Usa like a young man
follows a woman. Somewhere, Usa praised as the mother of Sun. The hymns of the Rgveda
mentioned that the Usa has a relation with the other gods like Agni, A$vinau, and Savita. Thus Usa
has depicted in connection with various relationships like sister, mother, wife, etc.?12 In the
Ratrisiikta of Rgveda Usa depicted as the sister of Ratri. The Ratri and Usa both are immortal.
They come orderly after each other and drive out the darkness (night), and daylight orderly. Usa
manifests herself as a dancer (rnartaki). The first and seventh mandala of Rgveda giving many
numbers of mantras on Usa. The exact meaning of Usa has been given by Yaska that Usa is another
part of Ratri or the immediate time when the Ratri ends. Therefore, generally, we could say that
— the sunbeams which appear before the sunrise they are simultaneously called Usa. Saranyu,
Sarama, Bibhavari, Siinari are the name of Usa. The sixteen names of Usa described by Yaska in
his Nirukta text.213 The Tantric texts haven’t given any document about Usa. But the goddess Usa
might be similar to Bhuvane$vari.

3.24. ADITI

The goddess Aditi has been mentioned in the Rgveda eight times.214 It is very difficult to gain an
exact picture of her nature because she is not praised in a selected hymn, we have seen her name
only in different hymns. There have no hymns found which addressed her. Like the other Vedic
deities she is associated with some natural phenomenon, compared to the other deities. In the
Rgveda Aditi does not have a male consort.?1> Aditi is the mother of all gods. Somewhere she is
the mother of Mitra and Varuna.?'® Many meanings have been found of the name ‘Aditi.” The

word Aditi derived from the root da or do, dyati (to bind or fetter) diti means tied and a-diti meant

21 siryasya yosa | Rg.V., 7.75.5.

212 The Veda has already given many contradiction in relationship about the goddess, somewherementioned that Aditi

is the daughter of Daksa and somewnhere gives that Aditi is the mother of Daksa.

usonamanyuttarani sodasa, usah kasmaducchatiti satya ratreraparah kalah |Nirukta., 2.18.3.

2%*The goddess Aditiis not the subject of any separate hymn, but is often incidentally celebrated in the Rgveda.,her
name occurring nearly eight times. Very rarely mentioned alone (8, 19'%), she is constantly invoked with hersons,
the Adityas. — Vedic Mythology. p. 120.

21> Hindu Goddesses by David Kinsey, p. 9.

28 visvasmano aditih patvamhaso mata mitrasya varunasya revatah | Rg.V., 10.36.6

213
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not ties, free, boundless, unbroken.?” Thus the “Aditi means infinite from dita, bound and a not,
that is, not bound, not limited, absolute infinite.””218

Aditian ancient god orgoddess is, in reality, the earliest name invented to express the infinite; not
the finite as the result of a long process of abstract reasoning, but the visible Infinite, visibleby the
naked eye, the endless expanse beyond the sky. — MaxMdiller
Aditi is the mother of Adityas and the Adityas are various in number somewhere. They are six or

eight. Mitra, Aryama, Bhaga, Varuna, Daksa, Amsa are the six Adityas according to the Rgveda
(2.27.1). In another hymn of Rgveda, Aditi has eight sons — Dhata, Aryama, Mitra, Varuna,
AmSa, Bhaga, Indra and Vivasvan. Taittiriya Brahmana also mentioned the eight name of Adityas.
Among the eight Adityas only the Vivasvan is ostensive Sun. Who born and die every day by
sunrise and sunset. The eight Adityas are making a day full of their various form on Sun. Satapatha
Brahmana, Skanda-Purana, Kirma-Purana, Varaha Purana, mentioned the twelve different
names of Adityas.

In the Naighanruka gives that the Aditi is the synonym of Prthivi (earth), Vac (speech) and
Go (cow) and in the dual, she is the Heaven and Earth. Sayana says that Aditi is the integral
Earth,219 and the Aditi also the land (bhumi) of ours. The Krsna-yajurveda mentions that the Aditi
is the Prthivi.20 Satapatha-Brahmana mentions that the Prthivi and Aditi are the same deities.??:
3.25. AMBIKA
The name of Ambika was first found in Sukla-Yajurveda,??2 where Ambika is the sister of Rudra.
Yajamana prays to Rudra that he comes with his sister Ambika and accept their offerings. The
Taittiriya Brahmana also depicted the same picture. But in the Taittiriya-Aranyaka mentioned first
about the relation between Ambika and Rudra, there Ambika is the better-half of Rudra.??® Sayana
in his commentary said that the Ambika is the better-half of Rudra and she is the Parvati, the
jaganmata. The Kathaka Samhita mentioned that the Ambika is the Sarat ‘Saradvai ambika’, thus
the concept of the Durgapiija in the autumn (sarat) might be started from that time. The worship
of Devi is introduced by the worship of Ambika. And the Laksmi, Kak, Jagaddhatri, Vasanti,

217 Monier Williams Sanskrit-English Dictionary.

28 Max Miller, Translation of Rgveda.

2 aditirakhandaniya va prthivi devamata va |

220 yajasya nu prasave mataram mahimaditim nama vacasa karamahe |

2V iyam va'ditirmahi | Sa. Br., 6.5.1.10.

222 gsq te rudra bhagah saha svasrambikaya tam jusasva svaha | Va.S., 3.57.
22 ambikapataye umapataye pasupataye namo namah | Ta.Ar., 10.18.1.
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Annapiirna are coming next. The goddess Ambikd coming in every year during the autumnal
season and addressed herself as the protector and protecting us from fever and diseases. 224

The Devimahatmya mentions the name Ambika many times. The Ambika is first arising
from the ParvatTs sheath (kosa), is subsequently called Ambika and she famous as the goddess
Kausiki in the world.

Sartrakosat yattasyah parvatya nihSrtambika |
kausikiti samastesu tato lokesu giyate || D.S. 5.87.

In the post-Vedic period, the Ambika is much worship as the consort of Siva, not as a sister of

Rudra. And the name Tryambaka is found in various places. Therefore, the Ambika is commonly
known as worshipped as the mother goddess and the consort of Rudra. Because they both are
associated with the Vedic deity. In the Rgveda (7.59.12) the Rudra found with the epithet
Tryambaka,?%> and in the Vajasaneyr Samhita the word Tryambaka is found with the same mantra
of Rgveda but some words are not similar; the word puszivardhanam is replaced with pativedanam
and the mamytat word also replaced with mamutaZ but the meaning of both mantras are
intrinsically same.226 The Satapatha Brahmana (2.6.29) also put the name of Tryambaka. The
word Tryambaka means he who has three mothers or who has three eyes.2?’ The Mahabharata and
Skanda Purana quote the name of eleven Rudra, and, Tryambaka is one of them. The santiparva
of Mahabharata gives the name of eleven Rudras — Aja, Ekapada, Ahirbudhnya, Pinakr,
Apardjita, Rta, Tryambaka, etc. The other Puranas also mentioned the eleven names of Rudras but
the names are a little different. In the latter when the iconographic representation has been started
of the Siva, Gradually the Ambika link with Rudra has been induced and she is adorned as
Tryambaka, the consort of Siva.228 The goddess Ambika is named Tryambika for her three eyes???

which represent the candra, sirya, and agni.
The Kamakalavilasa presents the sizrya, candra, and agni as the kama and kala; siaryaiskamaand
candraand agni are kala. Candra and agni are two bindus. Both bindus and theirimmersionis very
important to make the Vak (speech). Kamakala presents the Mahatripurasundari

224 Saradriippam prapya ja(jva)radikamutpadya taii nirodhinaii hanti | Ta. Br.
225 tryambakam yajamahe sugandhim pustivardhanam |
urvarukamiva bandhanat mytyormuksiya mamytat | Rg.V., 7.59.12.
226 tryambak am yajamahe sugandhim pativedanam |
urvarukamiva bandhanadito muk siya mamutah || Va. S., 3.58.
227 trini candrasiryyagniriipani ambakani netrani yasya | Amarakosa
228 Saranye tryambake gauri narayani namo'stu te | D.S., 11.10.
229 etat te vadanam saumyam locanatrayabhiisitam | Ibid., 11.25.
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(piirvoktamahdaprabandhena vyakhyata kamakala mahatripurasundart)whorepresentstheSrividya.
These three tattvas present the goddesses Kali, Tripurasundari, and Tara.
The Ambika is associated with the Vak tattva in Sakta philosophy. Ambika is the Paravak or

Paramatrka.230 Ambika and Santa both are associated with the Paravak. Paravak or Ambika is
bindu, and the entire creation had started from the Ambika. The Vamakesvara-Tantra says that
when the paramakala awakes it immediately appears as Ambika and entitled as Paravak. These
three bindus candra, sizrya, and agni jointly make the trikorza. There have no major differences
between the bindu and trikora; bindu is the cause and the trikora is the effect, so the cause-effect
relation exists between them. When the Ambika manifests herself, therefore, the bindu bedecked
itself as trikora and then the trikora first appears as pasyanti, madhyama and vaikhari , trikona is
the base (muiladhara). And the three speeches (pasyanti-madhyama-vaikhari) generate many
things for the creation and to present the goddess Tripurasundari from a philosophical viewpoint.

three dhamas/mandalas — soma (candra), siirya, and agni

three bijas — vagbhava, kamardja, and sakti

three pithas — kamagiri, parpagiri, and jalamdhara

three devatas — Rudra is agni, Brahma is candra and Visnu is sirya

three guras — sattva, rajas, and tamas

The entire Agamsastra is based on bindu, bindu is the kriydsakti the fundamental aspect of Sakta

philosophy. The theory of Sakta philosophy is based on bindu. Therefore, we can say that the
Tryambika is associated with the bindus namely agni, sirya, and candra. The three bindus also is
known as white bindu (svetabindu), reb bindu (raktabindu), and mixed bindu (misrabindu), these
three bindus represent the prakasa, vimarsa and prakasa-vimarsa both. The sirya is mixed bindu
because surya is kama, and the agni and soma are the sveta and raktabindu. They both enter into
the siarya. Thus the bindu is the major element of Agamic philosophy similar to the I$vara as in
Vedanta Philosophy. The nomenclature of bindu is very extensive and the nada and bija also quite
similar to bindu. The integrated and indefinable nada appears from the bindu, and the scholars say
that this is the Parambrahma.23!

20 Gtmanah sphurapam pasyed yada sa paramad kald |

ambikariapamapanna para vak samudirita || Yo. Hr 1.36.
2L bhidyamanat parad vindoravyaktatma ravo'bhavat |
sabdabrahmeti tam prahuh sarvagama-visaradah || Sa. Ta., 1.11.
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Itwillbe observed that in this verse the first Bindu is called Para and to make this clearthe author

ofthe Pranatosiniadds the following note: “By Para-bindu is meant the first Bindu which isastate

of Sakti. Sabda-brahman is the Brahman in Its aspect as the immediate undifferentiated Cause of

the manifested and differentiated Sabda, orlanguage in prose or verse; and of Arthaorthesubtleor

gross objects which thought and language denote. It is thus the causal stateofthenmnifested Sabda

or Mantra. — The Garland of Letters., p. 134.

In the Devimahatmya the mother goddess Ambika appears first among all of Devis. Her

three eyes are the main epithet of her to proving the wife of Siva.232 Her appearance is resplendent
and she appeared from all the tejas of all the gods. As Visnu is sirya then a great radiance came
forth from Visnu’s wrathful countenance and the Indra’s body and the body of all gods a very great
resplendent light issued and all the light united together and became one a coalesced female form.
Then all the gods give the birth of a Devi for killing the Mahisasura. Before killing the Mahisasura
the Ambika fight with the Ciksura, Udagra, Asiloma, and many more asuras. And during the battle,
the goddess Ambika originates many garas of Devis by her breath.233 The Ambika name also
found in the great epic Mahabharata as Amba, Ambali, and Ambika. All the words are dignified
as the meaning of Ambika or Trayambika.

3.2.6. SARASVATI SUKTA

Sarasvati lauded in the three hymns of the Rgveda and in plenty verses she applauded. In the RV
we can see that there are two types of Sarasvati found one of them is resplendent luster and another
is the mighty stream (river). At the begging of the Vedic era, she was the wife of Bharataditya, and
therefore called Bharati. In the begging Ila, Bharati, Vak, and Sarasvati were the different deities
as the RV mentioned.234 Apart from Sarasvati-sikta of RV in other forty siktas the goddess
Sarasvati is much praised, and a maximum of the siktas 1la and Bharati are praised together with
Sarasvati.235 These three goddesses are also interpreted as the part of Agni — Hey Agni! You are
Bharati for being pervaded by the praise and speech, you are lla for being given the thousands of
years to live, you are Sarasvati for being slaying the asura (demon) Vrtra. Therefore, the goddess

Sarasvati adheres to the yajiia-Sarasvati.

232
233

trinetrd ca bhruvormadhye yamaghanta ca nasike | D.S., Devikavaca 22.
cacarasurasainyesu vanesviva hutasanah |

Niksvasanmumuce yamsca yudhyamanda rane'mbika || D.S., 2.52.
2% 3 no yajiiam bharati tuyametvila manusvadiha cetayanti |

tisro devirbarhiredam Syonam sarasvati svapasah sadantu | Rg.V., 10.110.8.
25 sarasvati sadhayanti dhiyam na ila devi bharati visvamiirtih |

tisro devih svadhaya barhiredamacchidram pantu saranam nisadya | Ibid., 2.3.8.
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tvamagne aditirdeva dasuse tvam hotra bharati vardhase gira |
tvamila Satahimasi dak sase tvam Vrtraha vasupate sarasvati || Rg.V., 2.1.11.

The Sayana also commented that there are two Sarasvatiin Rgveda mighty stream Sarasvati
and another is the embodiment.236But, at the Vedic time, image worship is not introduced. The
scholars assume that by the word ‘embodiment’ the Sayana sought to say the resplendent Sarasvati
who pervades the entire world by her luster. Thus we can say the Vedic goddess Sarasvati is
nothing without the tejas or sakti of Sun. The word Sarasvati also explained in this way to prove
that the Sarasvati means the resplendent luster. “The word saras means luster (jyotiz) and the vatr
is fixed with two suffixes ‘matup’ and nip, which means she who is endowed with lights,
Jyotirmayi?®” and adding with the sarvasukla epithet for the resplendence.”’238

The mighty stream or river Sarasvati is another epithet of Sarasvati apart from the
jyotirmoyi Sarasvati. Here the word saras means water23® vatr means (Panini sutra 5.2.94/8.2.9)
who contains the water.240 This Sarasvati has seven sisters and she is one of them.

In latter Brahmana texts and Yajurveda and Atharvaveda Sarasvati renders as the goddess
of Speech (Vak/Vakdevi). The Atharvaveda also defined the relation between Vak and
Sarasvati.?*! Here vak is the wife of Brahma, and, the Brahma first creates the Vak, and divided it
into three forms — parthiva, antariksa, and dyuloka, the parthiva Vak is Agni, antariksa is vidyut
and the dyuloka is siirya. And the vidya formation of Vak is mentioned in the Suklayajurveda,
where Indra or Vrhaspati is the god of Vak for composing the Vyakarana.242

e vakvai sarvasvatr, vag yajfia — Satapatha Brahmana, 1.1.4.

o sarasvatyahStrtiya bhavati vak tu sarasvati — Aitareya Brahmana, 3.1.
e vak hi sarasvati — Aitareya Brahmana, 3.2.

® vak vai sarasvati — Aitareya Brahmana, 3.13.

The word Sarasvati is in dissension according to all its sources, somewhere, she is resplendent,
somewhere she is the river, somewhere, she is the wife of Brahma and somewhere she is the Vak.

Subsequently, we could see an evolution in this word. Despite this, in the Vedas where Sarasvati

28 dvividha hi sarasvati vigrahavaddevata nadiriipa ca | Sayana commentary., \bid., 1.3.12.
27 Medinikosa
28 Devdevi o tader vahana., p. 40.
239 Amarakosa
20 sarasvati sara ityudakanama sartehi tadvatt | Nirukta., 9.26.
*Yiyam ya paramesthini vagdevi brahmasamsita |
yayaiva samsrje ghoram tayaiva Santirastu nah || At. V., 19.1.9.3.
22 yrhaspatih indrah vagvai vrhatt tasyd eva patih vyakaranakartytvat indrasya vakpatitvam | Su. V., 17.36.
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worshipped as a goddess by the Vedic people; but, she is also a river because the Vedic seers
depicted the majesty of her. They meant Sarasvatias the goddess of rivers and therefore imposing
the godhood on the Sarasvati Thus the Sarasvati from the triloka came down in the earth as a
mighty stream and for the sake of knowledge the river moves into the meaning of knowledge and
gradually escapes all her epithets and endowed as Vakdevi.

In the Tantric text, Sarasvati is much praised compare to the Vedas. She is a major deity in
the Tantras. The Durgasaptasati explains Sarasvati as a Maha-sarasvati in Pradhanika-rahasya
and the fifth chapter of this text has a dhyanamantra of Sarasvati. In the pradhanika-rahasya,
Mahasarasvati endowed with few names like Mahavidya, Mahavani, Bharati, Vak, Sarasvati,
Arya, Brahmi, Kamadhenu, Vedagarbha, and DhiSvari.243 These all are the names of Sarasvati and
the interpretation of these also very beautiful. Few names of her also mentioned Trayi, Vidya,
Kamadhenu, Bhasa, Aksara, Svara, etc. in the Vaikrtika-rahasya she is the Mahalaksmi and
Mahakali.?4 Sarasvafi also has some other names, they are Varne$vari, Sarada (sarada), Nila
sarasvati, and Mahanila-sarasvati. The Sarada is the goddess of the varnas (alphabets).245 The Nila-
sarasvati and Mahanila-sarasvati also the two types of Sarasvati found in the Tantras but they
both are the same entity. The Prapatosini tantra mentioned the name of both, but the Nilasarasvati
is the Tara, who associated with the Kahadi or Sadi Vidya tradition. And the tradition is very much
popular in Kerala and Kashmir.

3.2.7. LAKSMI/SRI/SRILAKSMI SUKTA

In the Vedas, the word laksmz has a single occurrence.246 But the word lak smz not used as a meaning
of goddess and similarly the word sr7 also found but this also not used as the meaning of goddess.
Although the Rgveda does not provide adequate data for the Laksmi or Sri, the Yajurveda,
Brahmana texts and the Upanisads give us few data on the Laksmi. In the Sukla-Yajurveda the
god Aditya has two wives Laksmi and Sri?47 Rgveda does not mention any separate hymn on
Laksmi but in Khilasiikta of Rgveda (2.6), we found hymn on goddess Sri. The words both laksmi

and sr7 denote the same meaning ‘beauty’ but in the Vedic period, they not mean the same whether

243 S g N -
mahavidya mahavani bharati vak sarasvati |

arya brahmi kamadhenurvedagarbha ca dhisvart || D.S. pradhanika rahasya
2 mahalaksmirmahdakali saiva proktad sarasvati | D.S., vaikrtika rahasya
> mahavidya mahavani bharati vak sarasvati | )
arya brahmi kamadhenurvedagarbha ca dhisvart || Sa.Ta, 6.35.
2% bhadraisam laksmirnihitadhi vaci | Rg. V., 10.71.2.
247 §risca te laksmisca patnyavahordtre parsve |Su.V., 31.22,
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they both mentioned as a goddess.?*® The Baudhdyana Dharmasiitra also defined Sri as a
goddess.249 But as a separate goddess, Laksmi found in Puranas where she is associated with
prosperity, well-being, royal power, and illustriousness. Laksmi and Sri both are the names of the
same goddess in Purdnas; she is named as Srilaksmi there, the better-half of almighty Visnu,
Visnupriya. The Puranic Srilaksmi also refers to riches, prosperity, and well-being. The Satapatha
Brahmana mentions that St is the Sakti and beauty of the Prajapati and she recognized as the
goddess of wealth and prosperity. Moreover, Satapatha Brahmana says that the Sri originated
from the Prajapati because, while Prajapati was creating the prajas he was extremely tired and on
that time ST originated from his body with more luster and splendid. Therefore, the Gods jealous
of her for her beauty and resplendence, and they trying to kill the Srilaksmi and intending to
assimilate SrilaksmT’s attributes meanwhile Prajapati reached there and said that womankind is
never should be killed and the almighty Prajapati advised that, let share the SrilaksmT’s attributes
among themselves. According to this, the Gods shared the attributes of Srilaksmi among them and
thereafter, by the advice of Prajapati Srilaksmi satisfied the gods by the yajfias and regain all her
attributes.

The Puranas has many controversies about the origin and nomenclature of Srilaksmi. In
the Srimadbhagavatapurana she is the daughter of Bhrgu and Khyati.?50 Somewhere Laksmi is
the wife of Dharma. She is also associated with the god Kubera. Kubera is the lord of Yaksas, he
is the possessor of wealth and guardian of treasure. Srimadbhdgavata says that Srilaksmi

originated from the churning of the milk ocean.
Sri-laksmi’s association is with so many different male deities and with the notorious fleetingness
ofgood fortune earned herareputation for fickleness and inconstancy. In one text she issaidtobe
so unsteady that even in a picture she moves and that if she associates with Visnuitis onlybecause
she is attracted to his many different forms (avataras). By the late epic period (ca. A.D. 400),

however, Sti-laks mibecomes consistently and almost exclusively associated with Visnu; as hiswife

248 Mahidhara in his commentary on Suklayajurveda accepted that the words lak smiand sridenotethesanmeneaning.
Atthe begging Laksmiand Sriwere separate deities but subsequently they merged into one identity,oneself This
equation might be possible in the Gupta dynasty. In the Vedas they are the Goddess of beauty but in latter their
meaning has been changed and they merged into the goddess of fortune, richness, prosperity, and wealth.Asthe
goddess ofrichness and prosperity she gets much regards and then Srilaksmi cult spreads everywhere. Thekings
always pray to herforthe prosperity and the word rajalaksmi and grhalak smi are introduced. Hinduderdevdevi.p.
60, Vol 3.

9 Sriyam devim tarpayami | Baudhdyana Dharmasiitra., 2.5.9.10.

20 bhyguh khyatyam mahabhdagah patnyam putranajijanat |
dhataraiica vidhataram sriyarica bhagavatparam | Bh. Pu. 4.2.42.



98

she becomes characterized by steadfastness. Itis as if in Visnu she has finally found the god she

was looking forand, having found him, has remained loyalto himever since. — HinduGoddessby
Kinsley., p. 26.

The Srisiikta is available in Khilasizkta of Rgveda. Only the forty mantras are there and the

mantras are also available in chapter fifty of Laksmitantra.?s! In the Srisiikta StTis the goddess
Laksmi herself. There Laksmi is the color of gold, yellowish and with a silver garland, abiding in
lotus, she drives away illusion, she destroys hunger, thirst. She is the beloved of Hari, she is the
almighty here. In the Tantric texts, she is also much praised and there she is not the consort of
Visnu or else one. She is praised as Mahalaksmi in the Tantras. Laksmi is successfully embellished
with the godhood in the Puranic age. The Sakta philosophy accepted Mahalaksmi instead of
Srilaksmi. The Praparicasdra Tantra intwelve pazala accepts the nine sakti of goddess Laksmi—
vibhati, unnati, kanti, hrsti, kirti, sannati, vyusti, utkrs#i and rddhi. The Durgasaptasati in the fifth
chapter mentions the word laksmai2>2 which is the part of Tantric Devisiikta. The word ‘laksmai’
is used here for the meaning of wealth.253 She is praised as Visnumaya which represents the
Vaisnavi goddess. It clarifies the Srilaksmi goddess and her importance in Paficaratra and Vaisnava
School.254 In the 12t chapter of Durgasaptasati the goddess Laksmi worshipping every house and
she will give them prosperity and wealth. She is Laksmi and Alaksmi both, when she is Alaksmi
she is the cause of destruction. The Mahalaksmi praised there and she is the supreme sovereign,
she is both formless and forms, bearing various names.

Apart from the above-mentioned goddesses, there has a few less known goddesses also in
the Vedas who do not partake in a plenty number of hymns. The goddess Prthivi (earth) is
associated with Dyaus (heaven) conjointly and shown in a short hymn of three stanzas in Rgveda
(5.84). But in the Atharvaveda (12.1) Prthivi has taken a great role of the goddess and where she
the mother earth. As per the various information, the goddess Aditi is similar to the P rthivi goddess.

The goddess Aranyani never kill anyone. She protects the people who live in the jungle (aranya)

251 prof. G. Buhler first summated the Rgveda froman old Kashmiri manuscript. The total khilasiikta is dividedinfive
chapters. In the dition of MaxMuller the no of khilasiikta is 32, but in Aufrecht edition the total number of
khilasikta is 25. Prof. Satvalekar said that there has totalnumber of 36 khilasiik ta. Dr. Scheftelowitzfoundwrotre
a bookon khilasiikta’s collection. The sitktas in the khilasikta are— Sauparpa, SH, Balakhilya, Pavamant,
Brahmasukta, Ratwrisitkta, Krtyasikta, Sivasamkalpasitkta, Samjiianasiikta, Mahanamnisikta, Kuntapa sikta.

2 kalyanyai prapatam vrddhyai siddhyai kurmo namo nama# |
nairrtyai bhiubhrtam laksmyai sarvapyai te namo namas || D.S. 5.11.

*3 maniratnadiripayaih | Tattvaprakasika commentary of Durgdsaptasati.

254 jagmustatra tato devim Visnumdaydam pratustuvuh | D.S. 5.7.
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from fierce animals. And she also the mother of all the animals in the jungle.2%> The goddess Ila is
praised as the wife of Agni. The goddess Sita also mentioned in the Rgveda but the Stta of
Ramdayana and the Veda are not the same. The word Sita in Veda means the line of the land which
is excavated by the plow. For the derivation is that —‘sinotiti sita.” The Ramayana also defined
the meaning of siz@ in that way. Only the three mantras of Rgveda (4.57.5,6,7) mentioned the
goddess Stta. The goddess Astidevi also mentioned therein two mantras. The goddesses Sinivala,
Raka, and Gumgu (RV., 2.32.5,6,7,8) also mentioned in some mantras. Raka is the goddess of
prosperity, Sinivala is the goddess of prajas, and she is the progenitor of prajas, Gumgu goddess
also praised with them. The goddess Sarasvati also praised there with these three goddesses.

3.3. THE VEDIC UPANISADS

There are above a hundred number of Upanisads which are emerged from the Vedas. The
Upanisads are the latter part of the Vedas.?®6 Among the Vedic Upanisads, Samkaracarya only
focuses on eleven Upanisads, and he composed very fruitful and relevant commentaries on the
Upanisads, therefore, in the latter period these commentaries get acceptance by the Vedantins. As
the goddess culture and the hymn on the several goddesses found in the Rgveda so we can say that
the goddess is somehow less interpreted at the Upanisadic age and the gods also not been described
in a particular way but the Brahman took the privilege in the Upanisads. Brahman is the ultimate
reality, Brahman is Atman, which is pure consciousness, ultimate knowledge, which is devoid in
all attributes (nirguna), and all the categories of intellect (nirvisesa), the nirguza Brahman is the
Param-Brahman. Besides the Param-Brahman there also Aparam-Brahman which is associated
with the maya or avidya appears as the qualified Brahman,?57 which is the I$vara. The Isvara is the
creator, preserver, and destroyer of the world. Brahman is beyond the gender, we cannot justify
Brahman or accepting it in a limit. The Brahman is everywhere, its pervasiveness is implausible.
The Brahman word is a neuter word that accomplishes its pervasiveness and existence in all beings
whether movable or not movable. The epithets of Brahman in the Upanisads say that the Brahman
is a neuter word for example satyam, anandam, jiianam, vijianam, anantam, sat, cit, amytam,
etc.258 As the Brahman described in the Vedanta Philosophy the Mahamaya is also described in

2 praham Mrganam mataramaranyanimasamsisam | Rg.V., 10.146.6.
7 The Barhman is four types- Virat, Hiranyagarbha, I§vara, and Turlya. — Amarakosa
%8 satyamyjiianamanantam brahma | Ta.U., 2.1

vijianamanandam brahma | Br.U., 3.9.28.
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the Tantric texts. The concept of both traditions is very similar. The epithets of Mahamaya in the
Sakta Philosophy is the same as the epithets of Brahman in Vedanta.

The Kenopanisad presents a beautiful story to prove the existence of Brahman. In this
story, Brahman comes as a form of Yaksa to break the arrogance of the principal deities — Agni,
Vayu, and Indra. The Brahman put a straw before them and saying to Agni that ‘Burn this’ but
Agni was unable to burn it, then saying to Vayu that ‘take it up’ but he also unable to do that, then
Indra thinks that ‘who is this adorable spirit?” and go towards the Yaksa and the Yaksa disappeared
thence. Then in the sky women, Uma the great beauty, and well adorned with golden garments and
ornaments came at the same place from where Yaksa disappeared and told them that The Yaksa
was the Ultimate Brahman and he came here as the Yaksa form for giving a lesson to all of you
about the Supreme power and you all behold its power.2® The Sankara commentary interprets the
word ‘Uma’ from two different aspects —first, Uma is Brhmavidya, the golden ornaments
(haimavati) of her signifies the golden luster, she is the Brahmavidya (associated with all the
vidyas) and the second one, She is the daughter of Himalaya (haimavati). The noun form Uma
didn’t interpret but the word haimavati is used in two different meanings by the commentator as
if noun and adjective.260 The word Uma has acquired many possible meanings. There has no

relation of goddess Uma with the lord Siva according to the available sources. The Brahmavidya

or Uma is similar to the Devimahdtmya’s Candi ‘3 means Siva and ‘AT’ means ‘21, Uma is the
9t of Siva, as a consort, Parvati is the ‘St and as the Uma indicates “ft “ Parvati is the Uma
thence. The word ‘Hl” also means the quantity according to the Grammar. The Uma also originated

from the word 31-3-H which defines the =TT or prarava.?6! The word ‘uma’ not found in the

% sa tasminneva akdase striyamajagama bahusobhamanamumahaimavatim | tam hovaca kimetad yaksamiti |
Kenopanisad., 3.12.

20 haimavatimhemakrtabharanavatimiva bahusobhamanamityarthah , athava umaivahimavato duhita haimavatt
nityameva sarvajiienesvarena saha vartata iti jiatum samartheti — Sankarabhasya

1 The Mandyukyopanisad clarifies these %X as 313 and H present the Brahman with the adjective of nama.21=
SFTRARIT SFRISHR: THATHE, I= WS IR GAATAE, and A= GIHE: TRl AR R = E.
Among these three matras thefirst is Vaisvanara and the second is Taijas (Hirapyagarbha)and Taijas isgreater
than Vaisvanara, and the Prajfia is the knower of both. When we sound the labial alphabet ® ourmouthisoffand

totally close and the 31 and 3 delitescent into the H.H narrates the susupti, which statesthePrajiiameans Sarvajfia
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Aranyakas and Upanisads except this. But in the later period, the commentators have found the
name of Uma, in the Taittiriya Aranyaka. Sayana said ‘umaya saha vartamanah’ Taittira Samhita
of South India version mentioned the uma pataye instead of ambika pataye.

The Munrdokopanisad says that the Brahman has seven jihvas — kali, karali, manojava,
sulohita, sudhiamravarna, sphulingint, visvaruci. Among these seven jihvas only the visvaruci is
designated as devi The seven jihvas are the part of the Agni.

The Svetasvatara Upanisad a upanisad of Saiva School also describes the Rudra as the
Paramatma. Rudra is the true one, there has no second form of Rudra exists, He alone rules in the
world, and dwells in the inner soul of every jiva (living-being). He is the creator and protector.
The Sankarabhasya says that as the potter makes a pot and after making the pot he completed his
work thus the Rudra created the world and after making the world he protects it with his power
and controls it.262 The word siva is also used as the epithet of Rudra. The Aghori Sadhaka also
praising Rudra and they are staunch followers of Rudra. The Rudra has bestowed happiness and
his form is very kind and non-terrifying.263 The Rudra is the heads, faces, and necks of all the
living by which they are living in the world. At beginning of the Creation, god was one,
undifferentiated entity and existed colorless and formless. But at the time of creation, it came into
the manifold application and with the help of power (sakti) produced the universe.264 The Ultimate
reality or Param-Brahman in the Svetdsvatara Upanisad are the Agni, Aditya, Vayu, Candrama,
Sukram, Jalam, Prajapati, etc. These all forms of the Paramatma are visible; moreover, the
Brahman is pervaded in the world as men, women, youth, maiden, old and you are tottered old
man who holds a staff along with.

tvam stri tvam pumanasi tvam kumara uta va kumart |
tvam jirno dandena vaficasi tvam jato bhavasi visvatomukhah || Sv. U, 4.3.
Maya is the sakti of Mahe$vara, Maya is the Prakrti and the whole universe came into existence

by the Maya or the sakti of the Parame$vara. In Vedanta philosophy, this Maya is the main cause

of the world. The maya is the power of Indra as described in Rgveda (indro mayabhih pururipa

and the state of Brahman which is without the matras is the Ultimate Brahman which is formless, the Ultimate
truth, benevolent, which is beyond the universe, non-dualentity (praparicopasamam santam sivamadvaitam-
Mandukyopanisad 7.)
eko hi rudro na dvitiyaya tasthiirya imamllokanisata tsanibhih | Sv. U., 3.2.
83 ya te rudra Siva taniiraghora'papakasint | )

tayd nastanuva santamaya girisantabhicakasthi || Sv.U., 3.5.
%4 ya eka'varno bahudha saktiyogdt varnananekan nihitartho dadhati | Sv.U., 4.1.

262
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iyate 6.47.18.). Then the word maya might be borrowed in the latter philosophical school to define
the philosophy more explicitly. Mahamaya and Visnumaya also appeared in the Durgasaptasati
and they are quite similar in their meanings. Visnumaya is the sakti of the Supreme god Visnu,
Visnumaya is the supreme goddess in the Saktism. The maya as a word not found in the
Durgasaptasati but the Mahamaya is available, therefore we can say that the maya is the sakti of
the supreme goddess. Devi-bhagavatapurana mentioned the Mahamaya as the supreme goddess,
Parabrahma. Then the Maya in the Svetasvatara Upanisad is the Prakrti Sankara in his
commentary mentioned the maya from the Vedantic view.
mayam tu prakytim vidyanmayinam tu mahesvaram |

tasyavayavabhiitaistu vyaptam sarvamidam jagat || Sv.U., 4.10.
The Brahman is shining and everything shines after Brahman’s shine. Everything lightened after

Brahman. The Sun does not shine there, nor the moon, nor the star, nor the lightning, nor the agni
able to shine there; they all being shone by the shine of Brahman. The sun, moon, star, lightning,
and agni all are the countenance of the Brahman and by the sakti of Brahman they enlightened,
they shined and also they existed.26> The Citisakti existed in the Brahman and she makes the
Brahman powerful. The Patanijala Yogasitra exactly clarifies this266 —

aparipamini hi bhoktrsaktirapratisamkramda ca parinaminyarthe pratisamkranteva tad vittimanupatati/zasyasca
praptacaitanyopagrahasvariipdya buddhivriteranukaramatrataya buddhivrttyavisista hijianavttirakhyayate.
(Vyasabhasyam)

This commentary of the Vyasa stated that the Citisakti is formless (aparinamini) but when it
reflects on the intellect (buddhi) it becomes tantamount with the intellect and embellished as
knowledge.

The Chandogya-upanisad states that before the creation the whole world was in sat, one,
and unique, and from the unique and one the world become many. But the sruti also defined that
at the beginning the world was nothing means asat, one and unique. But the Vedantins accept the
first one. The Naiyayikas and the Buddhists accept the second one; they arguing that the world
was asat before the creation. But the Vedanta Philosophy, Samkhya Philosophy, and Sakta
philosophy accept the first one. And finally the Aruni the seer says to his son Svetaketu that the

% na tatra siiryo bhati na candratarakam nema vidyuto bhanti kuto'vamagnih |
tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati || Sv.U., 6.14.
266 citerapratisamkramayastadakarapattau svabuddhisamvedanam | Yogasiitram 4.22.
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world was sat, one, and unique before the creation. And the sat thought that it will be many and
then the tejas originated first and then jalam and anna came to existence.

sattveva somya idamagra asit ekamevadvitiyam tadaiksata- bahu syam prajayeyeti , tat
tejo'srjata, tatteja aiksata bahu syam prajayeyeti, tadapo'srjata... ta annam asrjanta

(Chandogyopanisad., 6.2)

3.4.  THE SAIVASAKTA UPANISADS

The Saivasakta School has many upanisads and some of them are published and unpublished. In
the category of Upanisads Saivasakta philosophy are different, the Saivas are more in numbers.
But in the Saiva-upanisads the goddess or supreme goddess described as a power (sakti) of the
Siva and in the Sakta upanisads the goddess the supreme reality, the Mahamaya enlightened as an
individual reality and a philosophical viewpoint also been presented in those Sakta Upanisads. The
Sakta upanisads are — Tripura-upanisad, Tripuratapini - upanisad, Devi- upanisad, Bahvyc-
upanisad, Bhavana- upanisad, Sarasvatirahasya- upanisad, Sita- upanisad, and

Saubhagyalaksmi- upanisad.

Saiva- Sakta Upanisad
Amytanada Upanisad Atharvaveda
Amyrtabindu Upanisad Atharvaveda
Sathyayani Upanisad -
Bhavana Upanisad Atharvaveda

Yogatattva Upanisad --

Kaivalya Upanisad Krsnayajurveda
Hamsa Upanisad Suklayajurveda
Garbha Upanisad Krspayajurveda
Paficabrahma Upanisad Krsnayajurveda

Pasupatabrahma Upanisad -

Kalagnirudra Upanisad -

Pranagnihotra Atharvaveda

Yajfiavalkya Upanisad -

Sarvasara Upanisad --

Kalika Upanisad Atharvan Saubhagyakanda

Garuda Upanisad --
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Skanda Upanisad --
Kalisantaraza Upanisad --
Sriramapiirvatapaniya Upanisad -
Sriramottaratapaniya Upanisad -
Ramarahasya -
Gopalaparvatapaniya Upanisad -
Gopalauttaratapaniya Upanisad -

3.4.1. BAHVRCOPANISAD

The Bahvyc- upanisad discussed more the goddess, the Mahamaya. This Upanisad adheres that
the goddess or Devi was one before the creation. She addressed as Kamakala and Srigarakala, 267
she created the world; from her, the Brahma, Visnu, Mahe$vara, Apsaras, Marut, Gandharva,
Kinnara, Samanta all were originated. And the ovipary, perspiratory, plants, animals, movable and
non-movable things also originated from her. The Devi is the Parasakti, She is the Sambhavi vidya.
The Sambhava also mentioned as upaya in the Tantrdloka. Sambhavopaya is the icchasakti,and
the icchasakti is the iccha of Mahe$vara and this is the Para Bhattarika.268 Para Bhattarika is the
Parames$vari. The Maharthamarijart of Mahe$varananda defines the sambhavi sakti as the
unrevealed-state of Prakrti.269 When the Prakrti belongs to the state of association with janasakti,
kriyasakti, and mayasakti and when these three saktis diverse they expose along with three guras
viz. sattva, rajas, and tamas. This is the prime state (miilavastha) of Prakrti which is called the
Sambhavi-$akti. Apparently, in the commentary of Brahma Yogin said that the Sambhavi is the
goddess Kal, Mahatripurasundari, and Tara (Nilasarasvati). Those three goddesses present the
paiicadasaksart mantra and render with kadi, hadi, and kahadi tradition. The kadi, hadi, and
kahadi these all the vidyas are related to Sambhava vidya.?™ And the Tripurasundari is atma,
except her, all the things are asatyam and anarma. She is the ultimate knowledge, she is the
Brahman and the Brahman is none other than her. She is the Ambika and the Ambika is the citsakti.
She is that! She is this! Thus, all the forms of goddesses are her forms. Her prime embodiment is

Mabhatripurasundari, and Mahatripurasundari being applauded as Sodasi, Srividya, Paficadasaksarl

" The $rngara means a-u-m, their ardhamatra is Srngarakald.

88 para bhattarikariipa ca asau icchasaktih |Viveka, T.4., 1.213.
avibhagavasthayam tattvam prakrtiriti Sambhavi saktih | M. M ., 20.

2% In the introduction of Yoginihrdaya.
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in the Srividya tradition but this upanisad Mahatripurasundari adorned with many of her forms or
namesakes Bala, Ambika, Bagala, Matangi, Bhuvane§vari, Camunda, Canda, Varahi, Tiraskarini,
Rajamatangi, Suka$yamala, Laghu§yamala, Pratyangira, Dhimavati, Savitr, Sarasvati, Gayatri,
and Brahmanandakala these all her forms.271

devi hi ekagra asiti saiva jagadandamasrjatl kamakaleti vijiayate ..tasya eva brahma ajijanati Vispu
ajijanati..rudro jijanati sarve marudgana ajijanati sarvam saktamajijanati andajam svedajamudbhijjun jarayujam
yakificai tat pranisthavarajangamam manusyamajijanati saisa pard saktihi saisasambhavividya..saivapuratrayam
Sariratrayam vyapya bahirantaravabhdsayanti..mahdatripurasundari vai pratyak citi hi saivatmai tato'nyad
asatyamandtmal ata esa brahmasamvittirbhavabhavakalavinirmukta cidadya'dvitiyabrahmasamvitti

saccidanandalahart...prajianambrahmeti va aham brahmasmiti va bhasyatel tattvamasityeva sambhdasyate|—
Bahavrcopanisad
3.4.2. BHAVANOPANISAD

The Bhavanopanisad belongs to the Atharvaveda. This upanisad interprets the core words of Sakta
tradition in an eloquent way. The first word of this upanisad is ‘sriguruh’ which indicates the
Parames$vara. This Upanisad describes that the sak#i is the cause of all.272 The sakti is ultimate
Brahman. The sakti Varahias father and the Kurukulla2’2? is worshipped as a mother,274 the ocean
is the human pursuit (purusartha) and the body is the island of nine gems. The saptadhatus in the
body are like a fabulous tree (kalpavrksa), and the six seasons are supposed to be six rasas. Among
the three saktis the kriyasakti is the seat (pitha), kundalint is the jianasakti and the icchasaktiis
the Mahatripurasundari. The eighteen sakti, twelve nadi, ten Vayus are mentioned here. The mind
is the controller of the whole body. The Kame$vari, Vajre$vari, and Bhagamalini are stated the
sricakra’s three corners. This upanisad discusses the elements of worship philosophically and
more explicitly to establish the Sakta doctrine. Like — upacara, avahanam, padyam, danam,
vastram, gandhar, kusuma, dipa, dhupa, naivedya, etc. For example the gandha means sandal

(candana), the candana is smeared on the body of the worshiping deity, which is full of soft

" The paiicadasak sarividya has taken the more respect as the Gayatri mantra in theVedas. Thekadividyais another
name of kamaraja vidya and the lopamudra vidya is the hadi vidya. Thus there are fifteen vidyas whorepresent
the paiicadas$ak sari mantra in the Sakta philosophy. Kadi is another name of the Kamaraja vidya;Lopamudra,
Krodhamuni, Manavi, Candri, Kaubert, Agastya, Nandi, Prabhdakari, Sanmukhi, Vaisnavi, Adi etc.

212 sarvakaranabhita saktih | Bh.U.

218 Kurukulla is the goddess of Buddhist Tantricism. She is the goddess from Amitabhakula of Buddism. Sheisthe
wife of Amitabha. She adorend with fourhands, body is purple, she is goddess oflove and wealthalso. Whenshe
is with hertwo hnads she is Sukla-kurukulla, and when she is adored withfourhands sheis TarodbhavaKurukull,
Uddiyana Kurukulla, — Bauddhadera Devdevi., p. 60ff.

2" varaht pityripal kurukulla validevata mata) purusarthah sagarahideho navaratnadvipah | Ibid.
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fragrance. But the upanisad tells us the inner meaning of the gandha. The gandha is the state when
the mind is overwhelmed with the attachment of sat and cit; hence, the entire body (inner and
outer) of the votary gets filled with plenty of fragrance thereafter. The gandha of the inner soul is
the original gandha, more explicitly the integration with the Paramatma is the gandha.?’®
Similarly, the dhiipa means the state of dissolve and assimilate the five auras (paricatanmatra) in
the material cause. The dipa meant the body, for more clarification as the oil is the cause of flame
similarly the body is the dipa and the pranavayu is the oil. Without oil, the dipa?76 could not flame
similarly without air (pranavayu) the body cannot survive, unlike a corpse. Then the sacrifice of
the body to the almighty is meant the dipa. The offerings (naivedya) means the fixation of mind,
the state of cessation while the mind is abstaining towards the extroversion and immersed within
the Paramatma.

The bali or sacrifice of the animals to the deity is the element of saktasadhana. But the
upanisad does not agree with this. The upanisad says that relinquish all the arrogance and
cogitation of Brahman by a placid mind is the definition of bali. The name of the twelve nadis also
mentioned in this upanisad and they are — alambusa, kuhirvisvodari, varuna, hastijihva,
yasasvati, asvini, gandhart, pusa, sankhint, sarasvati, ida, pingala, and susumna.

3.4.3. DEVI-UPANISAD

The Devi upanisad is the part of Atharvaveda and the source of this upanisad is Rgveda. The
Devistikta (10.10.125) of Rgveda defined the Devias a supreme goddess within eight mantras but
later the Atharvaveda borrowed the vision of this sizkta and gives us a beautiful hymn on Devi and
to understand the Devi. This is a hymn or a collection of mantras is named ‘Deviatharvasirsam.’
Before reading the Durgasaptasati this hymn is must be read, without reading this hymn the
Durgasaptasatr never giving the result. At the beginning of this upanisad describes that all the
deities going to the Devi and asked her that, Hey! Mahadevi, who are you? And in the reply the
Mahadevi answering in a discrepant way, the Mahadevi says — | am the Brahman, The sat and
asat world generated from me; the prakrti and purusa both are me. I am both bliss and non-bliss,
I am knowledge and non-knowledge, I am Brahman and non-Brahman, the five primordial

principles and non-primordial principles are me, and 1 am the whole perceivable universe. | am the

28 saccit sukhaparipiirnata smaranamgandhah | samasta visayanam manasahsthairyyonanusandhanamkusumam|
—Bh.U
2% tesameva sarvada svikaranam dhiipah | \bid.
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Veda and | am the Non-Veda,?’” | am the learning and ignorance both,2’8 I am the born and unborn,
| am the up, down, and cross wards.

Ahamanandananandau |aham vijiianavijiiane |aham brahmabrahmaniveditavyelahamparicabhiitani aparicabhiitani
ahamakhilam jagat |
vedo'hamavedo'ham | vidyahamavidyaham! ajahamanajaham| adhascordhvam ca tiryak caham

And then the deities are giving respect to the goddess with the namaskara. The Mahadevi is the
Durga in this upanisad and how she is? The upanisad gives us the answer to this question, she is
the color of Agni, glowing with knowledge, very bright, makes us fortunate, slayer of the asuras,
O the almighty mother paying namaskara to you.?’® The Devi is the kamadhenu and she created
the Vak by which the para and apara vidya came into existence. Some names of the Devi also
mentioned here and these names clarify that the goddess Durga is first introduced with these
names. Kalaratri, Vaisnavi, Skandamata, Sarasvati, Aditi, Sati (daksaduhita) these names come
first as the name of Durga in the Atharvaveda.
kalaratrim brahmastutam vaispavim skandamataram |

sarasvatimaditim daksaduhitaram namamah pavanam sivam || Deviupanisad

The paficadasaksarz or Srividya related mantra also mentioned here. The kama (%), yoni (%),
kamala (é), vajrapani (indra) (&), guha (&), hasa (8, §), matarisva (%), abhra (&), indra (3),

punarguha (&), sakala (8, %, ), mayaya (&). These fifteen bijas are very secret in Tantra and

these all bijas are assembled in paricadasaksart mantra. This mantra has six different meanings.

Y aN <

WraTe, AT, TG, ST, WEE, 9w efc.

kamo yonih kamala vajrapanirguhahasa matarisvabhramindrah |

punarguhasakald mayaya ca puriicyesa visvamatadividya || Deviupanisad

2" The word veda derived fromthe root ‘vid’ means knowledge, The knowledge of Brahman.
278 Devi is both vidya and avidya
21 tamagnivarnam tapasa jvalantim vairocanim karmaphalesu justam |

durgam devim Saranam prapadyamahe'surannasayitryai te namah || Devi-upanisad
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T §aiid wafd — Varivasyarahasya Prakasa commentary 1.8.

And the upanisad also answering this question that who is Srimahavidya? The upanisad tells She
is the power of Paramatman. She is the one to bewitch all, she holds pasa, ankusa, bow, and arrows
in her hands and one who knows her well would overcome sorrow.20 The Upanisad also
mentioned the versatile zja mantra28! and the yogins whose mind is pure can meditate on the one

syllable Brahman or Mahamaya. The one syllable of Brahman is the symbol of Mahamaya and the
one-syllable is ‘& “which is similar to pragava (%). In the conclusion of this upanisad, the goddess

Durga and her attributes are described.

‘mantranam matrka devi’ this is a gem sentence of this upanisads. Matrka282 is similar to
Vidya. There has no vidyds beyond the Matrkas.283 In the Saivasakta philosophy, the Matrka means
the letter and every letter associated with each goddess. Not only the Goddess the parts of the body
of the supreme goddess also designated by the Matrkas. The Matrkas are the mantras or varnas.
Significantly, the matrka or the varpas has various names mata, sakti, devi, rasmi, kala. The varnas
(letters) are not only the varpas in the Tantric lore, they all symbols of sakti or itself sakti. For
more significant meaning the Paratrimsika says the varna as varpabharnaraka?®* Matrka is the
para-kriyasakti of the Parame$vara. The varpas or letters are classified as bzja and yoni. The
consonants are yoni and the vowels are bija, the bija is Siva and the yoni is sakti. These all the
matrkas presents the four speech, navadiirga, saptamatrka, dasamahavidya and else. The Matrka

is the Vagi$vari, who is the pure goddess Mahamaya and dwelling above the maya.

0 esq"tmasaktih esa visvamohint | pasankusadhanurvanadhara |esa srimahavidya | ya evamvedasasokamtarati

lIbid.
281 The gkasa is & with the syllable of § HR: and with the agnisT and with the 3 (3199+g) is the most successful

bzjamantra.
82 matrka varnaripini | Latitasahasranama 167.
8 na vidya matrkapara | Sv.T., 11.199.
2% yatra sarvasarvatmakabodhaika-ghana-kanthausthadidhamni  tathavidhabodhanavimarsatmaka-
svatantryasaramahamantrarupavarnabhagtarakanivesah | Paratrimsika
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- Mahalaksmr Vasint
FT7f: Brahmt Kamesvart
T Mahesvari Modini
Za97, Kaumart Vimala
- Vaisnavi Aruna
gaaf: Varahr Jayint
777 Aindrt Sarvesvart
- Camunda Kaulint

She is the knowledge and the meaning of all the words. The Devi is the witness of siunya (Sinyanam
sunyasaksini). The entire Durgdasaptasati describes the existence of Devi but in this Upanisad
mentioned that the Devi also exists in non-existence. There has no one better than her, she is Durga.
3.4.4. KALIKA-UPANISAD

The Kalika-upanisad is from the Atharvaveda. The seven bijas of the goddess Kalika introduced

here. The kiircabija is & (&, 3, 31), and the bhuvanabija & (&, T, 5, 1) these two bijas should readout.

The person should read these seven bijamantras. The goddess Kalika is remembered in the fifteen
corners with the various names. And with the prazavamantras the goddess also worshipped in her
various forms with different mantras. Worshipping by the five ma-karas (madya-mamsa-matsya-
mudra-maithuna). The ghora daksina kalika should be worshipped by the sadhakas.

3.45. SAUBHAGYALAKSMI UPANISAD

This upanisad is from Rgveda. At the beginning of this upanisad, the goddess asked god about the
saubhdagyalaksmividya. This upanisad is the profound version of Rgveda Srisiikta. The cakra of
the goddess Saubhagyalaksmi also described here. It mentioned the jiianayoga; yoga is known by
yoga and yoga is augmented by yoga, the placid yogi is always being in the state of yoga for a long
time.28> Absolute (nirvikalpaka) is the highest stage of samadhi. There are many definitions of
salvation (samadhi) mentioned; Samadhi means the unification of arman and manas. Then the
question is that how the arman and manas unified, to answering this question the upanisad says

that as the salt is melted and disappeared in the water similarly the atman and manas unified

8 yogena yogo jiiatavyo yogo yogat pravardhate |
yo'pramattastu yogena sa yogi ramate ciram || Saubhdgyalaksmi Upanisad 2.1.
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together. Samadhi is the state of samarasa between atman and manas, the samadhi is the equality
of paramatman and jivatman; the jivatman must give up all the arrogance, samadhi is the state of
siunya, sunya suggests the sinya mind, where the mind is free from the three state of being viz.
jagrata, svapna, and susupti.

In the third part, many cakras have been mentioned e.g. adhara, svadhisthana, nabhi,
hrdaya, kantha, talu, bhrii, brahmarandhra, and akasa. The navacakras are there but theyare quite
different from the other core Sakta text. There has no difference between the Devi and cakras.28In
the navacakras five are the sakticakras and four are the sivacakras.

The Saiva upanisads give us some evidence about the goddess or Sakti There are
approximately fifteen Saiva upanisads. But in these upanisads Sakti is not limned as a separate
goddess rather she is the consort of Siva, the power of Siva. The Kaivalyopanisad mentioned that
the god has unthinkable powers, we cannot see his legs, hands, eyes, and ears, but he holds the
mundane power which is sakti itself.287 According to Kaivalyopanisad, sakti and saktiman are the
Uma and Mahesévara and Rama and Sita, they both can create, destroy, and withdrawal the world.
The Parames$vara is always dwelling with the Uma. And in Saktism Uma is appeared as numerous
forms and adjoined herself with forms and names and pervasive the whole universe.288 This
upanisad accepts the both Sakti and Siva, they both have the same power but in Saivism Siva is
the ultimate god, Paramatman, but they acknowledged that Siva is nothing without the Sakti; and
in Saktism Sakti is the ultimate one, she is the Paramatman.

3.5. AGAMIC SOURCES

If we going to search the Agamic sources of Devi, then there all the Tantras are representing Devi.
Deviis the subject (visaya) of the Tantras. The Tantric text is written/spoken for the worshipping
of Devi. In the Tantric texts, Devi or Sakti is signed for recognizing the normal text into a Tantric
text. Some Tantric texts have put the great discussion on Devi and the Devi is much adorned as
Parasakti, Para-brahman instead of the consort of Siva. The Agama texts are originated from the
fivefold mouth of Siva viz. east, west, north, south, and upper. And the five mouths are named as

tatpurusa, sadyojata, aghora, vamadeva, and isana. Agama texts are classified as Saiva, Sakta,

28 cakrasyapi mahesya na bhedaleso'pi bhavyate vibudhaih |

anayossitksmakard paraiva sa sthillayosca kapi bhida | K.K.V, 21.
87 apanipado'hamacintyasaktih pasyamyacaksuh sa Srpomyakarnah |

aham vijanami viviktaripo na casti vetta mama cit sadaham || kaivalyopanisad, 22.
88 ymasahayam paramesvaram | 1bid., 7.
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Vaisnava, Saura, and Ganapatya. The Saivigamas texts are twenty-eight in numbers and among
them ten are Saivagama, and eighteen are Rudragama, but the texts are not available. Some parts
of the Kamikagama and Kirandgama are available but the full texts or original texts is not
preserved in any libraries in India. The Kamikagama mentioned the name of eighteen tantric
texts.289 Haraprasad Sastri mentioned that in 924 A.D. he has found a copy of Kirapagama in
Nepal, Bendell also found a copy of Parames$varagama in 895 A.D. in Cambridge University
Library. Every Agamas has four pddas viz. vidya, yoga, kriyd, and carya. But in some Agamas
there have more than four padas found and some of them the padas not found exactly. The Agamas
were one in number but later they have been divided into many as the Vedas were one in number
but later divided into many.

In another classification of Agama there are sixty-four Bhairavagamas in number. In the
Bhairavagamas some tantra texts have been found. But at the time of Kula tradition, the Tantric
texts were at a peak. Laksmidhara in his Saundaryalahar”s commentary mentioned the sixty-four
name of Bhairavagamas. According to Laksmidhara these Bhairavagams are non-Vedic. And in
another text, Todala Tantra mentioned the name of sixty-four more Tantras which are mostly
different from the Laksmidhara’s collection. The Todala Tantras’ texts are mostly available
nowadays, therefore only these Tantric texts are being studied in modern time. The Yamala and
Damara texts are also a part of Tantras, but they are very limited in numbers.

3.5.1. KULARNAVA TANTRA
Kularpava Tantra is the major text of Kula tradition. This text consists of seventeen chapters. This
text is originated from the upper mouth (zrdhvamukha) of lord Siva named I$ana. The nature of
Devi is not much mentioned here, but the Kula philosophy is limned here. The word kula is itself
sakti, the sakti of the Paramesvara. The kulasadhaka acknowledges that the kula is best.2%0 The
lord Siva is the Kule$a and the Parvatiis the Kule$vari, Ambika and many more names also found.
aryoma candika durga $iva'parna'mbika sati |
isvari $ambhavisani partati sarvamangald ||
daksayani haimavati mahamaya mahesvari |
Mmrdant caiva rudrant sarvant paramesvarr ||

kalt katyayant gaurt bhavaniti samirita |
Saktayah syuh lavadinam sparsanamadhidevatah || Kularpava Tantra., 4. 28-30.

8 Tantra o agamasastrer dikdarsan., p. 70.
20 jananti kulamahatmyam tvadbhaktd eva |
cakord eva jananti nanye candragatam rucim || Ku.Ta., 2.78.
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These twenty-five goddesses are the form of Sakti. They represent the twenty-five alphabets, not
only the alphabets they also signify the part of the human body by which it should be said that they
associated with the body. The names of six goddesses also mentioned e.g. Dakini, Rakini, Laking,
Kakini, Sakini, and Hakini. These six goddesses present the six cakras according to their names
— mitladhara, svadhisthana, manipira, anahata, visuddha,and ajiia cakras.21 The Kularpava
Tantra defines that the vidyas are related to the goddess and the mantras are related to the gods.
The goddess principles are adorned with the ‘svaha’ (the wife of Agni) and the god principles are
adorned with the ‘hum phay’. And they both considered as jati.2%2 The ‘hum phaf mantras are
awakened at pirigala and the ‘svaha’ mantras at ida. The mantras which have to end with the
nama/, are the neuter mantras. Significantly, the state equality of ida and pingala is called a very
fruitful state for the accomplishment (siddha) of every mantras.

3.5.2. SARADATILAKA TANTRA

Saradatilaka Tantra has twenty-five chapters. In the beginning, the Tantra mentioned that the text
will discuss the various tantric schools like Saiva, Sakta, Vaisnava, Ganapatya, and Saura. The
theory of sabda and artha has been discussed here. The Siva has two different aspects — nirguna
and sagupa. And the Prakrti is bedecked as sakti. The Siva is prominently the sanatana Siva and
different aspect from the Sakti. The nirguna Siva or sandtana Siva does not adjoin with the sakti
but the sagura Siva or sa-ka-la Siva is associated with the kala (Prakrti or Sakti), Therefore, the
saguna Siva is the sa-ka-la Siva who is being one entity with Sakti. According to the Samkhya
Philosophy the kala or the prakrti is the fundamental aspect; which is ignorance (avidya) in
Vedanta and sakti in Tantra. At the beginning of creation, the sat-cit-ananda was there, and when
the Sakti become an inseparable part of Siva. bindu is Siva and bija is the Sakti. The fifty alphabets
are the representer of five elements viz. air, fire, earth, water, and sky. The mantras of Atidurga,
Ganidurga, Visvadurga, Sindhudurga and Agnidurga also available in this text. Various definitions
of Yoga are also found there. The Vedantins say that the unity between being and god is the Yoga,
The Saivas accept that the uniformity between being and Siva is Yoga, Vaisnava says that the
knowledge of supreme god is called Yoga. The eight argas of Yoga mentioned in this text viz.

yama, niyama, asana, prandyama, pratyahara, dharana, dhyana, and samadhi. The Patafjali’s

21 |bid., 10.138-143.
22 mantrah purusadevah syurvidyah stridevatah priye |
mantrah pumso humphadantah prane carati daksine || Ibid., 16.40.
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theory of astangayoga is very similar to this text but somewhere a slight difference has been found

in their classification.

yama ahimsa, satya, asteya, brahmacarya, krpa, arjava, ksama, dhrti, mitahara and sauca
niyama tapah, santosa, astikya, dana, devapija, siddhanta sravana, hri, mati, japa, and homa
asana padmasana, svastikasana, vajrasana, bhadrasana, and virasana

pranayama sagarbha and agarbha

pratyahara

dharana

dhyana

samadhi

3.5.3. MAHARTHAMANJARI
Maharthamanijart is a combined text of Krama, Kula, and Trika School. “Historically the term
mahartha as a substitute for the word Krama meaning a system is a later development and perhaps
the earliest allusion to the system in this form may be traced to Ksemaraja.”?? Mahartha
formulated with the Tripura system. There have various meanings of the word mahartha in
Tantricism. Mahe$varananda also accepted that maya as a mohani sakti, different from the vimarsa
Sakti of Siva. Among the thirty-six principles of Kashmir Saivism the maya is another.
Maheévarananda acknowledged maya as a synonym of svdtantrya Sakti. The Sivasiitra mentioned
that maya means the integration of all the principles from kala to prthivi (7-36).2%4
ekarase svabhave udbhavayanti vikalpasilpani |

mayeti lokapateh paramasvatantrasya mohant saktih || M.M. 17.
Mahesvarananda said that sakti is trikoza, and iccha, jiiana, and kriya are been associated with the
trikopa. Sakti is the first formation of Siva by which Siva came into existence and cope with the
doer. Apparently, the state of swelling is considered as sakti and the Sakta School acknowledged
the sakti from a different aspect.2%® The Mahamaya is different from maya, in Durgasaptasati the
Mahamaya is recognized as the name of goddess Durga. The Mahamaya is greater than maya. The
five kaficukas are in the state of contracting in sakti of Paramasiva. The five kaficukas are the kala,

vidya, raga, kala, and niyati. The Paramasiva existing with all these saktis and therefore, the saktis

2% The Krama Tantricism of Kashmir, p. 22.

2% kaladinam tattvanamaviveko maya | Sivasiitra, 3.3.

% yada svahydayavartinamuktariipamarthatattvambahikkartumunmuk ho bhavatiitadasaktiriivyavahriyate| MM
parimala commentary 14.
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attributed in the jivas; the Paramasiva adorned as supreme identity by the kaficukas. Siva is adorned
with some objectives e.g. highest authority, highest knowledge, completeness, eternal,
pervasiveness, and the jivas also have the same but much little than the Siva. And the state of maya
is called the Prakrti.
The four types of creation (srsti) also the formation of sakti (i) arthamayr (i) sabdamayt (ii)
cakramayr and (i\v) dehamayi. These four creations have constructed the theory of sak#i to
understand it more easily. The arthamayi is meant the thirty-six principles from siva to prthivi,
secondly, the sabdamayi meant the four vaks or sounds viz. para, pasyanti, madhyama, and
vaikhart. The cakramayt is meant the nine cakras2% The last dehamayrt is the embodiment of the
goddess, like in siaksma, sthiila, and karana. The Varivasyarahasyam clarifies this first in the
prakasa commentary
arthamayr sivadi ksityantasagtrimsattattvaripa | sabdamayt paradivaikharyanta | cakramayt
bindvadibhugrhanta | dehamayi sitksmadisthiilanta |

Mahesévarananda mentioned that our body is the pitha and in this pitha various goddesses
living together. The goddesses are the possessor of our bodies and senses. There are fifty-one
pithas in the Agamagastra, among them the four pithas present the four vaks. Therefore, the four

pithas are very important i.e. Kamartpa, Parnagiri , Uddiyana, and Jalandhara.

(1 Ambika — Santa — Paravak — Kamariipa
(i) Iccha — Vama — Pasyanti — Purnagiri

(i) Jiana — Jyestha — Madhyama — Jalandhara
(iv) Kriya — RaudrT — VaikharT — Uddiyana

Mahesvarananda accepts the word kala as sakti. Atthe time of creation, the ten kalas or saktis are
dwell, in sustenance, these kalas are gradually become twenty-two in number, in the destruction
they are eleven, and in the fourth state (furiya) they are thirteen in numbers. Thus the total fifty-
SiX kalas or saktis being the essence of Siva.

3.5.4. KUBJIKA TANTRA

The Kubjikamatatantra and the Kubjikatantra somewhere different in redaction. The
Kubjikamatatantra has 3500 verses but the Kubjikatantra has 519 verses. Totally 66 manuscripts
were edited on this text and they are mostly composed between the eleventh to the eighteenth

2®pindu, trailokyamohana, sarvasaparipiirana, sarvasanksobhana, saubhdagyadayaka, sarvarthasadhaka,
sarvaraksakara, sarvarogahara and sarvasiddhiprada are the nine cakras. The Mahe$variis the cakra.
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century. Most of the editors were Nepalese. The ceremonies of Kubjika cult first initiated in Nepal.
Therefore, many manuscripts of this text found in Devanagari and Newari script at the time of
Malla kings. Moreover, a manuscript in Gaudi script was also found. The cult of Kubjika is also
attested in Kashmir. Kubjika was famous as Pascimamnayesvari among the early tantric
goddesses. It also appears in the Southern part of India as Sadanvayasambhava system.

Kubjikas varied identity as a range of goddesses symbolizes the varied facets ofher metaphysical

being, her ‘personality’ ifone would hazard to perceive one in a purely Tantric deity such as this

one with a relatively scant mythology. Accordingly, in one of hericonic forms, she is depictedas

having sixfaces. One ofthese is that of Tripura. Again, in the sequence ofthe Young Womanwhich,

along with that of the Girland the Old Woman, is one of the three ritual proced ures throughwhich

she is worshipped, she is portrayed as Tripura. Tripura, young and attractive, is the acme ofthe

erotic goddess. Herenchanting spirituality and perfect purity is intensely and vividly conveyed by

herformas powerfully spiritual as it is erotic. Tripura is the “Mistress of Passion” (ie.theprimordial

cosmogonic desire and energy of grace) par excellence. Incorporated into the goddess Kubjikaoras

one ofher manifestations, Kubjika colonises the goddess Tripura even as she reveals throughher

one of her dimensions. — A Journey in the World of the Tantras., pp. 181ff.
The Bengali edition of Kubjika tantra has nine pagalas with 519 verses with Bengali translation
by Jyotirlal Das. The ten mahavidyas were discussed in the first pazala of this text. The knowledge
or the knowledge of uniformity of mahavidyas is the state of salvation, the person who differentiate
the mahavidyas never get salvation. Contextually, who thought about the uniformness of
mahavidyas, he who is the yogi. 2°7 The goddess Kali came in Krsna incarnation in the Kali Yuga
and fascinated the three world by the sound of the flute. The fruition of the names of mahavidyas
limned in this Tantra; Mahavidya Kali ransomes us from all kind of grief, and as the form of Durga
she exterminates us from misery. And when the Durgad adorned with the white color she is
Sarasvatt and Nilasarasvati. She always protects the living beings therefore, she is Tara or Tarini
Thus all the mahavidyas are very relevant in their position. The mahavidyas are siddhavidya inthe
Sakta tradition, they all giving the dharma, artha, kama, and moksa. The Mahadevi is Mahamaya,
the absolute Brahman and she is the nada. The Mahamaya ascertained with the ramification of
qualified and non-qualified Brahman. All type of guzas is the form of the qualified Brahman or
Mahamaya. The Mahadevi is only being non-qualified or absolute when she is Brahman. Mahadevi

attributes with all the qualification e.g. asfagunasampanna, caturgunasampannda. The bijamantras

»T abhedam cintayed yastu muktistasya kare sthita |

vibhinnam cintayed yastu miidhabuddhif sa pataki || Ku.Ta., 1.32.
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are also defined as they adhered to the goddesses. Each bijamantras present the separate form of
Mahamaya and said that Mahadevi Bhuvanesvart is the highest consciousness, gospel truth, she is
Triputa, Tvarita, and Durga.2®® The three bijas is mostly delineated here — kamabija (kiim),
ramabija (Srim), and saktibija (hrim), after that the definition of yonimudra discussed. The six
cakras are part of the yonimudra. Yonimudra is a process or state of awakening kundalint by
splitting all the cakras, the sadhakas always trying to awake the kundalini. The kundalint is the
Kalika who seated on the Southside (daksina kalika). Daksina is here the adjective of Kali. Devi
was born as Krsna, the daughter of Yasoda and Nanda, Durgasaptasati also mentioned the same
in the 11t chapter. She loves meat and honey.2% The person who awakes goddess kundalini every
day throughout the cakras will never attain the grief. The four srssis came out from the yoni. And
the yonimudra is giving us all the fulfillment in life.

3.5.5. PRAPANCASARA TANTRA

The Prapaiicasaratantra composed by the great philosopher Sankaracarya and later his disciple
Padmapadacarya had written prayogakramadipika commentary. The word prapafica suggesting
the five elements or paricabhiita. This text has come first with the English translation by Arthur
Avalon. The edition of Arthur Avalon has been compiled with three manuscripts.3%° This text has
36 paralas. It discusses the tantric rituals, cults of goddesses, and many more tantric metaphors.
At the mangaldcarana of this text, Sankaracarya praised goddess Sarada, who is the principal
cause of the world. Padmapadacarya says that the Sarada is the four vaks and he also mentioned
the names of Sarada and her Saktis — ambika, vama, etc., sarada means who represents the four
sound of speech and by her we know the word and it’s meaning. In another context s@rada means
who gives us the prowess and gives us the result of all the works. —

e vagarthatmaka caturvidhavisayakakathanenaiva'vasistamavyavaharyam visayam laksapayoktam
avagantavyam
o Sauryata iti Saram sthuladilaksanam karmaphalam taddadati iti sarada
Among the four srszis the arthasrssi has come into existence as the world. The name of eight

mothers Brahmi, Mahe$vari, Kaumari, Vaisnavi, Varahi, Indrani, Camunda, and Candika should

28 triputarica tatha durgam tvaritam bhuvanesvarim |
janiyattu mahadevim satyam satyam suniscitam || 1bid., 3.22.
2% madhumamsapriyam Krsnam yasodanandavarddhinim| Ibid., 6.26.
30 Arthur Avalon has critically edited three manuscripts ofthis text and he collected them from Asiatic Society
Library, Kolkata, and the second one is from the Varendra Anusandhana Samiti of Rajshani, presently in
Bangladesh. And the third he collected froma devotee Swami Achalananda.
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be worshipped with the eight Bhairavas — Asitanga, Ruru, Candakrodha, Ahavaya, Unmatta,
Sakapali, Bhisana, and Samhara. In the seventh parala mentioned the name of nine saktis —
medha, prajia, prabha, vidya, dhi, dhrti, smrti, buddhi, vidye$vari, these all are the names of
Bharatt, the fifth chapter of Durgasaptasati mentioned the names of these saktis. Again the names
of nine saktis also mentioned and these are being the kalas or saktis of goddess Bhuvane$vari, they
are — Sajaya, Vijaya, Jita, Aparajita, Nitya, Vilasini, Dogdhri, Aghora, and Mangala. The sixty-
four names of the goddess were also mentioned but among the names, the Vedic goddess ‘sinivala’
and ‘kuhu’3%l were mentioned. Moreover, the rare name ‘Sat?’ and ‘Nanda’ give us various
information about the goddess. Dipta, Suksma, Jaya, Bhadra, Vibhiti, Vimala, Amogha, Vidyuta,
Navami these nine names of the goddess found in this text. Thus in many places of this text, the
names of goddesses found with the number of nine in different paralas whether the paralas are
discussing the different goddesses in different paralas. In the fourteenth parala the eight type of
names of goddess Durga mentioned and arya is one of them.

3.5.6. MALINIVIJAYOTTARA TANTRA

Malinivijayottara Tantra is the main text of Kula tradition. Siddhayogesvari tantra is the most
important text of Kula School. The Malinivijayottara Tantra is the concise volume of
Siddhayogesvari tantra. Trisirobhairava tantra might be another name of Malinivijayottara
Tantra. Karttikeya the son of Siva first named this tantra as Malinivijayottara. This tantra has first
spoken by lord Siva from his aghora mouth to the rsis. This text is a different tantric text from the
traditional and put many pieces of evidence regarding the history and philosophy of tantra instead
of enrich the §akta worshipping. At the first it has been said that sakti is the heart of Parame$vara,
the consort of Siva and ascertained with idam and vibrates the aham principle, Siva. The
Parames$vara generated the world only when he is associated with the Maya. Maya is sakti of
Paramesvara, this is the unlimited or eternal power of Parame$vara. There has no beginning or end
of the power of Maya. This is a changeless aspect, also known as siva or isani sakti, and the kala
does not exist in it, it is niskala. Rather the kala originated from the Maya and then the purusa
become sakala (attains kalas). The kala and raga were originated from Maya and the vidya
originated from the kala. The sakti or the Bhagavati is multiple and adorned with the ‘mother-
form.” The mother is various in numbers by her two forms sakti and pramatri. And in later she has

91 pS Ta., 11.12.
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known by her nine-forms. And when she comes with various forms she appears fifty in numbers,
known as Matrka and Malini thence. And the Matrka or Malini revealed as b7ja and yoni. All the

alphabets are the bija but among them the consonants are yonis. The vargas are nine in numbers

< < < < < < < < ~ N <
FHAI, I3, T3, A, G, 31, AT, 37370, and the T=haL & (ANEAI). Then all the consonants are

in the category of yonivarga. All the alphabets are together formed as Matrka. These all the
alphabets are the exposer of Paravak. The Paravak is gradually formed as Pasyanti, Madhyama,
and Vaikhari. The fourth state of speech Vaikhari is the Matrka itself.302

Bija is the Siva and yoni is the Sakti. The Yoni or Sakti get in touch with Siva for signifying.
And for signifying sakt forms as word and with its various meaning (vacyartha, vyamgartha, and
tatparyartha). The name of the nine Matrkas is mentioned herewith. Among these names, Yamya,
Camunda, and Yogi1 are not mentioned in Durgasaptasati. There are a total of fifty names of
Rudra mentioned, among them, sixteen are from bija and thirty-four are from yoni. The Yoni-
Rudras are invariably the Sakta oriented Rudras. The Malini or the varpas are the main components
in this tantra. Varnas have the power to create the world. The varpas have existed with all the
powers and therefore they generated the gods, Asuras, animals. Moreover, all the sastras are the
formation of varpas or words. Then all the Vedas, texts are originated from the varznas, the varpas
are the material cause of this world.303 The Sakti of Siva superintends the whole world by the three
Saktis. For performing in the world the Mahadevi adorned with three forms—
‘karyabhedanmahadevi traividhyam samudahyrtam’

a. ghoratara apara Sakti
b. ghora parapara sakti
C. aghord para Sakti

These all the saktis of the mother goddess. Among them, the animals, aru, and pasu are cohered
with the malas and for this coherence, they degenerated in their life and falling, this uneasiness of
life is happening for the ghoratara apara sakti. And the work which gave us good or bad results
they are misra-karma. We always do work for our happiness and pleasure and conjugated with the
work for enjoyment. The desire for enjoyment is also a power given by the mother goddess,

parapara sakti. Eventually, apara sakti is the highest aspect of Mahadevi. It provides us the way

%2 prativarpavibhedena $atardhakiranojjvala |MV.T., 1.11.
303 tairidam santatam visvam sadevasuramanusam |
tebhyah sastrani vedasca sambhavanti punah punah | Ibid, 3.29.
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of salvation and introduces us to the way of salvation. This is the aghora state of Mahadevi, the
highest consciousness, the aghora worshipper of Mahadevi worshipping this form of Mahadevi to
get the salvation from life.

The mudras also a very important aspect for the sadhakas by which they could protect themselves.
Total twenty-six names of mudras mentioned in this text. —

Mudras: trisula, Padma, sakti, cakra, vajra, danda, damstra, mahapreta, khagesvari, mahodaya, karala,

khatvanga, kapala,hala, pasa, ankusa,ghanta, mudgara(trisik hesvara)avahant,sthapani,rodha,dravyada,nati,

amita (amrta), yogamudra.

These mudras are easier compared to the mudras the Natyasastra of Bharatamuni. In the Sakta
philosophy, these mudras are considered as the way to worship the goddess. The twentieth chapter
of this book described all about the process of creation regarding Sakta philosophy. The Lord
Sankara says that our body is a lump (pinda) and the sakti is the formation of the brahmananda.
The pindas are two types inner and outer, the outer pinda is the psychical; inner pirnda is the main
part to attain devotion.

The word saktimanta is introduced in this tantra. Saktimantas meant Bhairavas or Rudras. The
twelve Saktimantas names are- Daksa, Canda, Hara, Saundi, Pramatha, Bhauma, Manmatha,
Sakuni, Sumati, Nanda, Gopala, and Pitamaha; The goddess associated with these saktimantas,
and the goddesses are — Nanda, Bhadra, Jaya, Kali, Karali, Vikrtanana, Krostaki, Bhimamudra,
Vayuvega, Hayanana, Gambhira, and Ghosani. More names of saktimantas have been described
in this text, somewhere they are twelve and somewhere sixteen in numbers. Saktimanta is a state
of immersion of feminine sakti and masculine saktimanta.

Eventually, the philosophical sources of Durgasaptasati are meant the philosophical study
and the sources of goddess culture and the goddess Durga. The information of goddess Durga is
not much available in the Tantric literature as her forms and their names have been found. From
the Vedic to Tantric period the goddess culture has established by literature, iconography,
architecture, etc. But the plenty of discussion of the study and the philosophy of goddess culture
is interpreted in every tantric text. Because the saktivada or theory of sakti is assigned the Tantric
lore. The Vedas have produced plenty of evidence about the goddess and sources of the goddess.
In the Vedas, we can see that more goddesses being studied or attributed as the consort of gods. In
the tantras also the same acceptance has been found but in the Saivagama texts the goddess is less

interpreted than Siva, she is described much as the consort of Siva. But the saktas or the
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worshippers of Sakti giving an adorable position of Sakti from sakti. Thus the Tantric text is much
influenced by the Sakti and giving a new philosophy of sakti.

About to know the sources of sakti we could study the Puranas. Because the Puranas has
put many pieces of evidence about the sakti or the mother goddess. All the Major Puranas and
semi-puranas obtaining the sources of the mother goddess. The Saiva-oriented Puranas and Sakta-
oriented Puranas giving us ample information about the mother goddess.3%4 Among the semi-
Puranas Devi-Puranas, Kalikapurana, Nilamatapurana is very important to study the Saktism.
Saktism is much interpreted in Puranas than the Tantric text.305

The philosophy of Saktism is much developed with the sak#i of Lord Visnu. The
Visnumaya also mentioned in the Durgasaptasati. Paicaratra School of Vaisnavagama described
more about sakti or Saktism. The text ‘Sr7radhar kramavikasa’ is itself a text of Paficaratra School
where the Saktism is much interpreted. The sources of Saktism is expanded in every Tantric text
but there has no unique text has been found where the Saktism is separately discussed. But after
the age of tantra, many Sakta-oriented texts have been composed like Kamakalavilasa,
varivasydrahasyam, etc. Where the Sakta philosophy is appropriately taken a remarkable position

in the Schools of Indian Philosophy.

%4 Prof. H.H. Wilson giving a list of Puranas where he classified the major Puraans as sattvika,tamasika,andrajasika.
Among themthe sattvika are Vaisnava oriented, tamasika are the Saiva-oriented and rdjasikaarethe Sakta-oriented
Purdnas. Then the Sakta-orinted Purdnas are Brahma, Markandeya, Bhavisya, Brahmavaivarta, Vamana and
Brahmanda.

%% Bharater Sakti sadhand o $akta sahitya., p. 60.
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Philosophy of Durgasaptasatz in the Light of Select Commentaries

41. INTRODUCTION ABOUT THE COMMENTARIES

The Durgasaptasatr is the major text of Sakta School. There are more than forty commentaries
have been written on this text. Most of the commentaries are available in manuscript form and
various scripts and languages. The commentaries are from a spiritual, philosophical viewpoint.
The text is ascribed from Markandeya Purana. The Markandeya Purana comes in a great
significance with this text or the source of this text. As the Devigita is the text of Devibhdagavata
Purana, Lalitasahasranama fromthe Brahmanda Purana, Sanatkumara Samhita, Suta Samhita,
Sankara Samhita, Vaisnava Samhita, Brahma Samhita, Saura Samhita from the Skanda Purana,
Brahmi Samhita, ISvaragita, Vyasagita from Kiirma Purana, thus the Devimahdatmya is the part of
Markandeya Purara. Among all the commentaries only ten commentaries will be discussed in this

chapter from all of their philosophical and spiritual aspects. The selected commentaries are —

I.  Guptavati of Bhaskaraya
ii. Tattvaprakasika by Gopala Chakravarti
iii.  Sadhanasamara by Satyadeva
iv. Candnattva or Rahasyavidya by Vijayakrsna Debsharma
v. Nagojibhayi by Nagesa Bhatta

Vi.  Santanavi by Santanu Chakravarti
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Vii.  Caturdhari by Caturdhara Misra
viil.  Jagacchandracandrika by Bhagiratha
ix. Damsoddhara by Rajarama
X.  Pradipa by Hari Krsna
xi.  English commentary by Devadatta Kali (David Nelson)

Most of these commentaries written on the major texts consisted of 13 chapters. But in the latter,
the text has been edited with some major importance for making this text more philosophical as

well as the name Saptasati might not be possible without the latter edition. According to

_ g - e . 1
Rudrayamala tantra and Varaht tantra, Durgasaptasati consisted of 579 verses or 5885 verses.

Katyayant tantra imposed that the 700 verses of Durgasaptasati should be praised for candihoma.

evam trayodasadhyayah homapujanatrptisu |
Satani sapta samkhyani tava proktani sailaj || Katyayant Tantra
And in the latter, some important portions have been added at the before and ending of this text
and thus it became a large text with 700 verses and it might be done by the reader when the
Bhagavadgita influenced by its spirituality or its philosophy. The name from Devimahatmya to
Durgasaptasati or Candi was possible when it came with its larger edition with 700 verses and get
the same respect as the Bhagavadgita gained. Perhaps the importance of this text remains behind

if the edition of this text is not done.

The text is divided into three parts pirvacarita, madhyamacarita, and uttaracarita. The
first chapter is pirvacarita, the second chapter is madhyamacarita, and the fifth chapter is
uttaracarita. In the pirvacarita the goddess engaged to fight against the demons Madhu and
Kaitabha, in the madhyamacarita the goddess engaged to fight against the demon Mahisa and in
the uttaracarita fight against the demons Sumbha, Nisumbha, Canda, Munda, and Raktabia. This
three-fold system established the philosophy of this text; these three caritas may be connected
with the three states of consciousness awake, dream, and sleep or connected with the Manas,
Prapa, and Vak. All the caritas has separate seers, gods, meters, sakti, bija, etc. Some questions
also been asked why the Devi has only the three caritas? Why not more than three? For answering
these questions spiritual study or explanation is needed of this text. Satyadeva in his commentary
classified this text from his viewpoint, he mentioned the pirvacarita as brahmagranthi,

madhyamacarita as visnzugranthi, and the uttaracarita as rudragranthi. Durgasaptasati presents
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the mother goddesses by a storyline of king Suratha received the grace of the mother goddess, and

taken birth from the god Sun and will become the Manu named Savarni.
4.2.  PHILOSOPHY OF DURGASAPTASATI
4.2.1. PHILOSOPHY OF THE FIRST CHAPTER

In the first chapter of this book Markandeya says to his disciple Kraustuki (Bhaguri) about the
origin of eight Manu Savarni, the son of Lord Sun. Who born as a king Suratha in the race of the
Caitra dynasty. Caitra is the elder son of Svarocisa who is the second Manu. King Suratha ruled
over the whole earth but suddenly he was attacked by some goons of Kolas who robbed his
kingdom. After that, the king came upon the hermitage of Medhas, and meanwhile a merchant
(vaisya) Samadhi came to this place who was born in a wealthy family. But his children and wife
were wicked and he has been distressed and forsaken by his kinsmen. Despite all these, the Suratha
and Samadhi asked to Medhas one by one. Samadhi asked that I have lost my kingdom but remain
possessive toward my lost kingdom and Samadhi asked that I have already forsaken by my
kinsmen but still I do think about them. The seer Medhas replied to them that all the living beings
have the senses for knowledge and perception and they have a feeling for all the beings. This all
been done by the Mahamaya. Who protects the world seizes our mind because she generated the
whole universe. We were all born from her. She is the cause of the creation. And then Medha says
all the majesty of this supreme goddess to both of them. Although the name of this Purana is
Makandeya Purana in the Devimahatmya section the Medha is taken a major role and most of the
verses spoken by Medha and Markandeya only delivered 35 verses. In the Laksmitantra mentioned
that the Medha and Vasistha are the same people.3% But the Markandeya knows all the history of
Medha and about the story said to the Suratha and Samadhi. The seer Medha is also a different

name which is Sumedha.

Jjanmani caritaih sardham stotrairvai vedavadina |
kathitani pura sakra vasisthena mahatmana ||
svarocisentare rajiie surathaya mahdtmane |

samadhaye ca vaisyaya pranatayavasidate || Laksmitantra||

3% Devimahatmya of Jagadi§varananda., p. 121.
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The Manu is a Vedic symbolism and ancient progenitor of the human race. Manu is identical to
Strya. Manus is a total of fourteen in numbers. Svayambhuva3%7, Svarocisa, Uttama, Tamasa,
Revata, Caksusa, Vaivasvata, Stryasavarni, Bhautya, Raucya, Brahmasavarni, Rudrasavarni,
Merusavarni®®, Daksasavarni. All the Manus are the ruler of every manvantara (period of each
Manu). This chapter has a beautiful philosophy of goddess culture and tradition. The words
mahamaya, yoganidra, sarvesvari, mahavidya, mahamedha, mahasmyti, mahasurt, prakrti,

gunatraya, buddhi, sadasad, etc.

Commentaries gave us a definition of knowledge (j7iana). The knowledge has existed in
all the creatures in the sphere of sense-objects, and the sense-objects proceed in various ways.
Some creatures are blind by day and some creatures are blind by night and some creatures can see
equally by day or night. The birds, beasts, also have the ‘knowledge’ but for the Mahamaya all the
creatures are living with the delusion like the birds put the grains into the beaks of their young.
Guptavati mentioned that knowledge meant the word and its meanings by which we can know the
objects. The knowledge is only intelligence according to santanavi commentary. All the creatures
have ‘knowledge’ but the knowledge of sastras is only have in human beings.3% In the beasts and
human has a similarity from the perspective of food, sleeping, fear, and lust, but man has a special
attribute which is knowledge (j7iana).31® Man is acquainted with the knowledge but for the
delusion, they are busy in their life to do work for their kinsmen and earning money like the birds,
because the birds are feeling the pangs of hunger but for the delusion, they are dropping food in

the beaks of their young ones.

There is a material and fundamental cause of this world who is Mahamaya. Mahamaya
produces the transitory world and all the creatures and movable or non-movable things. For the
great goddess Mahamaya all the creatures can do their work for maintaining the world since the
uncertain period. The word Maya stands for divine power as mentioned in the Vedas.311 According

to the commentary of Satyadeva maya does not mean illusion or false, it means truth or the existed

%7 Syayambhuva actually the desired son of Brahma. Svarocisa is the son of Priyavrata and the Priyavrataistheson
of Svayambhiiva. Therefore Svarocisa is not directly the son of Svayambhiiva. But in the name of 14 Manus
Priyavrata has not mentioned.

%8 Merusavarni is Dharmasavarni according to the Markandeya Purana.

309 tesam manusydandm ca yat jiianam svabhavajam $astrajamavyahatajiianam ca tat mygapaksinam na |Santanavi

310 This mentioned in the Caturdhari commentary but the verse is found a maximumsimilarity with Nysimha Purana.

the word jiiana is replaced in the word dharma.

$Yindro mayabhih pururipa iyate., Rgveda., 6.47.18.
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thing. Maya is itself the sakti of qualified Brahman or another name of qualified Brahman
(sagura). And when the Maya possessing a state of immobility and not performed as many,
therefore, the Maya is adorned with Mahamaya. She is beyond mind and speech. From the atom
to hirapyagarbha all the aspects are Mahamaya. Therefore, sadhakas are attaining the aspect of
Mahamaya as ‘ma’ in the objects, and all the world become a mother. But the question is that how
the world generated from the mother? These all done by the authority of Mahamaya, for example
by the grace of Mahamaya the king Savarni came to be the lord of an age. The word anubhava3!?
is meant the authority or grace of Mahamaya. Mahamaya is the pure consciousness and sakti but
for the creation, she is qualified and generated the world. All the beings are always engaged in
thinking about or feeling the bhava after the bhava of Mahamaya, that’s why this is called the
anubhava.®3 Anubhava is the inseparable sakti itself of the mother goddess and the world is
coming to existence or bhava by her anubhava. The subtle and gross all the forms of her, when

the bhavas are consolidated the world appeared.

Here in the Durgasaptasati She is Visnumaya, manifested from Visnu, the sak# of Visnu. She is
Yoganidra of lord Visnu. Mahamaya is the supreme power. The Mahamaya is worshipped by the
sadhakas in her numerous forms like Durga, Kali, Jagaddhatri, etc. Puranas and Tantras described
the attributes of Mahamaya. In the Devibhagavata Purana Vyasadeva says the attributes of the
supreme Mahamaya to Janamejaya by a great example. As in the theatre, an actor is a single man
but he produces himself or herself in various styles and forms to entertain the audience. Similarly
the goddess or non-qualified goddess incorporeal but for helping the deities she appears with

attributes including various forms.

yatha nato rangagato nandaripo bhavatyasau |
ekaripasvabhavo'pi lokaraiijanahetave ||
tathaisa devakaryyarthamaripapi svalilaya |
karoti bahuriipani nirguna sagunani ca || Devibhagavata Purana 5.8.58-59.
Another example also found in the same text where Brahma tells about the nature of Mahamaya

—Mahamaya is Brahman, Paramatma, and Bhagavati®l4. In the Rudrayamala she is Param

32 mahamayanubhavena yatha manvantaradhipah |
sa vabhitva mahabhagah savarpistanayoh raveh | D.S., 1.3.

33 We allthinking always but before us the supreme Mahamaya thought about the matterand we are neverable to
thought until she done.

34 D.Bh,, 3.7.
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Brahman.315 Inthe Devi Purana and Kalika Purana Mahamaya has been described more explicitly.
Inthe Kalika Purana giving us the definition and pervasiveness of Mahamaya in a simple way —
a newborn child does not have any sense about the world but when the child came to the world
overwhelmed with the delusion by the Mahamaya and the child learn all the activities and engage
himself or herself with all object of life like anger, grief, desire, etc. These all the attributes are
imposed on the child by the mother goddess. And all the world bewitched by her grace. Mahamaya
is the instrumental and material cause of the world. Mahamaya is having the attributes paravidya,
sandatant, nitya and she is beyond the origin and annihilation. All the knowledge (vidya) and
ignorance (avidya) are the embodiment of the great goddess. The jivas are associated with the
avidya after their birth, and till the association with avidya they being limited and bonded, and
when they emancipated from the avidya they get salvation. The Mahamaya does not only seize the
minds of normal people but also she seizes the minds of Yogins. Although the yogins are living
beyond all the illusion and fascinations they are also fascinated by her bewitchment. Therefore,

Suratha is a householder then why he would not be fascinated by her.

The Mahamaya is also named as Yoganidra. The word yoganidra is the hetugarbha means
a word which defines the ‘reason’, here also the word yoganidra defines the lord Visnu as a
principle reason of sakti. The sleep or nidra is like yoga or the state to pretend to sleep. In the
Kalika Purapa the goddess praised as the Yoganidra and Visnumaya.3'® Brahma says that
Visnumaya is the main cause of the creation she manifested the world with the three guzas sattva,
rajas, and tamas from the absolute being (avyankta). And the Yoganidra dwells in all the places
in the world like under the world, inner the world and in the base of the world3l” and isolated the
purusa; thereafter divaricated from the world, this is the Yoganidra.3'® When the child remains in
the womb of a mother he or she adopted with knowledge of Brahman (tattvajiiana) and by the lord
Maruta (air) the child comes to the world, meanwhile, the mother goddess or Yoganidra abolishes
the child from the supreme knowledge. Thereafter, the child adopted the same activities as he or

she has done in a previous life and gradually initiated by illusion. Tattvaprakasika@ commentary

35 tvameka param brahmariipena siddha., Ru.Ya., 47.24.
818 tatastu yoganidram mam Visnumdyam jaganmayim |
Sankariti vadisyanti rudraniti divaukasa || Ka.Pu., 6.9.
37 The Vedanta mentioned the seven adhaklokas (atala-vitala-sutala-rasatala-talatala-mahdtala-patala etc.)
38 qvyaktavyaktariipena rajahsattvatamogupaik | samvibhajya yartham kurute vispumayeti socyate ||

ya nimnantasthalambhastha jagadandakapalatah|vibhajya purusam yati yoganidreti socyate || Ka.Pu., 6.59-60.
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mentioned that yoganidra is the state of sleep of lord Visnu, at the end of the cosmic day when the
universe dissolved into the primordial ocean, the lord Visnu stretched out on the serpent Sesa and
entered into meditative sleep. The sleeping style of Visnu not like the other creatures meant the
creatures are sleeping when they closing their eyes, feeling the state of unconsciousness. But the

lord Visnu’s sleeping means the meditative sleep.

The Yogasitra defines “Yoga is defined as the cessation of the modifications of citta.31?
This cessation is through meditation or concentration which is also called Yoga (yogark
samadhif)’320 This Yoganidra also fascinated the lord Visnu and the litterateur acknowledged it
as parikarankura alamkara. Caturdhari explains that the yoganidra is acquainted with a meager
of tamagura. In a separate verse of Yoganidra praised as Mahakali, the goddess of the first carita.
Mahakali also attributed with tamagura.3?l The Yoganidra settled over Visnu’s eyes, who is
Mahamaya. And when the two fearsome asuras Madhu and Kaitabha issued from the karramala
of Visnu, and intent to slaying the Brahma, and Brahma came to Visnu for protection but that time
the lord Visnu was sleeping and the Brahma extolled Yoganidra who had settled over Visnu’s
eyes, instead of Visnu’s consort. Tamast is another name of Yoganidra.22 As mentioned that the
word karramala is not defined as the wax of ear because the lord Visnu is the absolute Brahman
and he has no embodiment therefore, wax never be planted in his ears. It may be possible for the
Maya who subjected the mala. The names Madhu and Kaitabha defined by the commentators.
Madhu is mrdu and the Kaitabha is kazhina. Satyadevas commentary put an important explanation
of this verse. The ears of Visnu meant the space or akasa. Visnu defines the pervasiveness and the
karna defines the air space because the sound is the attribute of the sky. Mala means who prevails,
Madhu meant happiness and the Kaitabha means multi forms. Santanavi explained that Madhu is
sira, the fearsome demon when the word madhu is a masculine word it defines the month of
caitra.323 And whenthe word madhu is neuter it defines the madya or the honey. And the kairabha

word is derived from kirabha (the glory is like the worm).

319 yogascittavrttinirodhah | Yogasiitra., 1.2

320 A Critical Survey of Indian Philosophy by Chandradhar Sharma., p. 170.

%2Yiyam ca yoganidra prathamacaritradevata mahakalyeva | tamogunapradhanatvat | Guptavati., 1.51.

evam stutd tada devitamasi tatra vedhasa | D.S, 1.89.

323 |n Bengali calendar the month of caitra is madhumasa. Because of fromBengal the commentator used thisword
in his commentary.

322
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The Ratristikta of Tantra is included in this chapter. This is the most important part of this
text. The most significant words are mahavidya, mahamaya, mahamedha, prakrti, kalaratri,
maharatri, moharatri and mahdasmpti are mentioned in this text. The Ratristikta is mainly the praise
of the goddess Yoganidra. The first mantra of this hymn defines that the sakti is one but at the
time of viniyoga she becomes many. She pervades with her four major forms — Bhavani, Visnu,
Kali, and Durga. She is the mother of all the mantras therefore, she is the Matrka. The word
‘svaratmika’ meant the three words udatta, anudatta, and svarita of the three alphabets of
‘omkara’. She is the voice of all the alphabets low, high, and semi. She is also the ardhamatra
which meant the consonants. Thus syllables represent the mother goddess. The name of the Vedic
goddesses Savitr1 and Sandhya understanding the morning and afternoon time of a day. Because
Savitr1 is a Vedic goddess named Savita, the sun. According to Guptavati Savitr1 is the mother
Gayatri and it also recognizes as vidya or knowledge.324 The low syllable is one level (matra), the
semi-high syllable is two levels and the highest syllable consists of three levels.32> The unuttered
‘anucarya’ words are also you. Unuttered words meant the words which are not spoken. As we
say that the Vaks are four among them the vaikhart is the ultimate state of the speech. The
unuttered words mean the words which are being the state of madhyama but could not able to
reach the vaikhari. The words are never been spoken until they attain the vaikhart state. And if
they are not being in the vaikhart state then they are never adorned as the syllables. Therefore, the
unuttered words are living at bottom of vaikhart state. The matras defined in Tattvaprakasika
commentary from various aspects —

Vyakta, avyakta, citsakti and the four is Brahman.
Rgveda, Yajurveda, Samaveda are the matras
Bhiirloka, bhiivarloka, and svarloka are the three matras

The three agnis are the three matras. Viz. garhapatya, ahavaniya and daksinagni
Brahma,Visnu, and Siva are the three matras

%24 The Pranava vidya and the savitri vidya which are referred simultaneously as forms of the Supre me Goddessare
also mentioned togetherin Vedic literature. Forexample, in the Gopatha Bramana, purva bhaga, tandyas 16-30
formthe Pranava Upanisad and 31-38 Gayatri Upanisad and the two together present a complementary doctrine.—
Devimahdatmya, p. 178.

35 ekomatro bhavedhrasvo dvimatro dirgha ucyate|
trimatrastu pluto jiieyo vyanijanam cardhamatrakam || Vacaspatyam.
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The goddess is ‘janani para’ the supreme mother. As Aditi in the Vedas is the supreme mother,
the divine mother is the mother of all the mothers.326 It may be mentioned here that she is the

mother of all the mother meant she is the mother of the saptamatrkas.

Mahavidya is defined here as paravidya or brahmavidya. Most of the commentators
accepted that the Mahavidya is associated with the mahavakyas3?’ of Vedanta. The four noble
sentences (mahavakyas) are defined here as Mahavidya.3?® Here the word Mahavidya does not
mean the ten Mahavidya, because here the mother delineated with two aspects one is daivi and
another is asuri. For denoting these names she embodied with Mahamedha, Mahasmrti,
Mahamaya. Therefore, Mahavidya is defining the brahmavidya, the ultimate knowledge.
Secondly, Mahamedha is defining that the goddess is the supreme intelligent. Mahasmrti is
defining the Vedavidya, and smrti defining the Dharmasastra. Mahadevi and Mahasuri are defining
the Hiranyagarbha. The Nyaya defines smyti as knowledge which comes from the samskaras. In
the mantra of Brhadaranyaka Upanisad Yajiavalkya advised his wife Maitreyl about the
knowledge of atman (atmatattva), he says that Maitreyi you can know about the ultimate Brahman
by pure listening, thinking, and contemplating.32° Else there has no other way to get knowledge
about the Ultimate Brahman. The word Mahasuri sometimes replaced as Mahe$vari. But the
commentator explained this word as mahdasuri. As a form of Mahasuri the mother endowed with
the asurt sakti the great demoness. The mother is with ambivalent epithets like devi and asurt.

Whether they are ambivalent epithets but existed together in the goddess.

The supreme mother is the Prakrti, the material cause of the world, the main principle of
this world. She is the primordial cause of the universe. Samkhya philosophy gives us many proofs
for the existence of Prakrti.330 This material cause of the world leads to the concept of Prakrti. The
Prakri is the pradhana, un-manifested state of all effects, therefore, known as avyakta, uncaused,

independent, absolute, one, eternal, and is beyond the production and destruction.®3! Prakrti

326 tyameva sandhya savitri tvam devi janani para| D.S., 1.75.

31 Mahavidya mahavikyalaksna | Caturdhart

%8 The mahavakyas are fromthe Vedas or the Upanisads viz. prajiianam brahma, tattvamasi,ayamatmabrahma,and
aham brahmasmi.

32 Gtma va are drastavyah Srotavyah mantavyah nididhydsitavyah maitreyt atmano va are darsanenasravanena
matya vijiianena idam sarvam viditam | Br. U., 2.4.5.

30 miilaprakytiravikrtimahadadyah prakrtivikytayah sapta |
sodasakastu vikaro na prakrtirna vikrtik purusah || Samkhyakarika., 3.

3L A Critical Survey of Indian Philosophy., p.153.
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adorned with both samasti and vyassi. The word prakrti is defining nature or characteristic.
Mahadevi and Mahasuri both represent devi and asuri nature of the mother goddess. These two
formations of the mother. Most of the commentators accepted Prakrti from Samkhya’s point of

view.

Prakrti is said as the unity (Quranam samyavastha) of the three guras sattva, rajas, and
tamas ‘ginatrayavibhavini.” The three gunas are the constituents of Prakrti. Though the guras are
imperceptible or subtle their existence is inferred from their effects — pleasure, pain, and
indifference. The three Ratris — Kalaratri, Maharatri, Moharatri are as the name of the goddess
Ratri or Kal. The color of Kali is black and the night also dark in color therefore Kali is another
name of Ratri. The lord Bhairava is the consort of Bhairavi and the Bhairavi is compared as Ratri
or the name of Ratri. As the translator translated the three Ratris as — Kalaratri is the dark night
of periodic dissolution, Maharatri is the great night of final dissolution and the Moharatri is the
terrifying night of delusion.332Guptavati focused only on the major Ratris. Kalaratriis the goddess
of death or the word kala meant death, the rest of the kala, the night of death. The word Ratri has
different meanings, but all the meanings are co-existed with the destruction like everyday
destruction. The destruction of Brahma and cosmic destruction.33 The Saktisarigama tantra,
Bahvrcopanisad, and Tantraraja Tantra discussed the word ratri and the deity of Ratri as a lunar
day. The Ratrisukta of Rgveda also defined the Ratri more explicitly. Nagojibhattr describes that
Kalaratri is the destruction of Brahma, Maharatri is the night of destruction and Moharatri is the
illusionary night of the jivas, these three ratris are very terrifying because it referred to the
destruction of the world. For the creatures they being with the Moharatris only, the other two Ratris

are conjugated with gods.334

Bhairavi is identical with Kalaratri, a name often associated with Kalithat means “black night (of
destruction)” and refers to a particularly destructive aspect of Kali. She is also identified with
Mahapralaya, the great dissolution at the end ofa cosmic cycle, during whichallthings,havingbeen
consumed by fire, are dissolved in the formless waters of precreation. She is the force that tends
toward dissolution. This force, furthermore, which is actually Bhairaviherself, is present in each

382 Devimahdatmya by Devadatta Kali., p. 46.

88 kalaratririti dainandinapralayabrahmapralayamahapralayaripetiratryantapadatrayartha ityahuh | Guptavatt

8% kalaratrih, kalo maranamsa eva ratrih, maranparipd ratririti va, yadva kalasya ratrih viramahitiyavat, yadva
kalaratrih brahmano maranalaksana ratrih | maharatrih brahmano ratrih | moharatiscamohauktalaksanahsa
eva ratrih buddhermohakatvat, manust ratrinidraripa tvam | Tattvaprakasika p. 161.
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person as one gradually ages, weakens, and finally dies. Destruction is apparent everywhere,and
therefore Bhairaviis present everywhere. — Tantric Visions of the Divine Feminine., p. 171.
The mother is pleasing, more pleasing than all else that is pleasing, you are exceedingly beautiful
saumya. And on another side, she is a terrifying ghora. Both aspects of the mother goddess existed
together in the goddess. Her terrifying form is horrible. She armed with conch, sword, spear, club,

and discus these all represent the lajja, pusri, tuszi, santi, and ksama consecutively.

lajja Sankhint
pusti Capint
tusti Vana
santi Bhusundi
ksama Parigha

It is very difficult to discuss the beauty of Paramesvari, she is inexplicable. Her beauty is described
by three words comparatively. In Santanavi’s reference the word soumya is meant soma meant
‘with Uma’, the goddess is the wife of Siva, therefore she is known as saumya. Vidyavinodacarya
in his commentary and Caturdhart explain that she is saumya because she gives us happiness, she
IS saumyatara because she is the reason of heaven, and she is asesasaumya because she
emancipates us from the bondage and forwarded us to liberation. Verse 81 of the first chapter
introduces us to the supremacy and pervasiveness of the goddess. She is the greatest and absolute
one, the para or Brahma and apara or the deities are like Indra. The transcendent is para and the
immanent world is apara. The one reality is split into two aspects. The great goddess is the
protector of the deities because she is ‘Parama.” The Parama or Parame$vari is the absolute
Brahman. She bounded the qualified Brahman or I$vara as jiva. The entire universe is she
‘akhilatmake.’ She is ‘sadasat’ sad and asat both are her nature. Sad is present time and asat is
past and future. Nagojibhatti mentioned sat as Brahman or jivatma and asat is the non-movable
things. In the Vedanta philosophy sat and asat is the nature of ignorance (ajiiana).3% Sat is the
cause and asat is ‘effect’ or the sat is gross and asat is subtle, or sat is praiseworthy and asat is

reprehensible.

38 ajianam tu sadasadbhyamanirvacaniyamtrigunatmakam jiianavirodhibhavariipamyatkificiditivadantyahamajiia
ityadyanubhavat | Vedantasara
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In Vedanta Philosophy ignorance (aj7iiana) is inexplicable, we cannot say that the ajiiana
is only sat, if we agree with this statement then the Atman and ajziana will be the same but this is
never possible because by the knowledge of Atman the ajiiana is inhibited. Then ajiiana is not sat.
Similarly, we cannot say the ajiiana is asat, if we acknowledge that ajiiana is asat then the
existence of ajriana is inhibited like cloud-land, or son of a barren mother. Subsequently, we can
say that ajiiana is coping with both, sad and asad. Although these are ambivalent epithets in the
Mahamaya they are imposed together.336 The Nasadiya hymn of Rgveda (10.129) clarifies the sad
and asad more evidently. According to Nasadiya sizkta at beginning of creation, there was nothing
nor sat or asat or sky or lokas or death or t nectar or the world also protected by someone because

this was the state of destruction. Only the water was there and the darkness pervades everywhere.

ndsadasinno sadasittadanim nasidrajo no vyoma paro yat |
kimavarivah kuha kasya sSarmannambhah kimasidgahanam gabhiram | Rgveda 10.129.

Similarly, when lord Visnu slaying the two demons Madhu and Kaitabha they have seen that the
world has consisted entirely of water — ‘sarvamapomayam jagat.” The Nasayadiya also
mentioned the same.33” Not only the Rgveda even the Durgasaptasati also accepted the same. The
story of Devibhagavata Purana is similar to the Durgasaptasatr where the two demons Madhu
and Kaitabha have seen the entire world in consisted of water. And they thought from where we
came, they originated from the wax of Visnu. Thereafter, they assume that they originated from
the supreme goddess Mahamaya or Mahasakti, who is the material cause of the world. And later
they went for austerity for a long time of the mother goddess and finally the supreme mother

propitious by their austerity and blessed them as they desired.
4.2.2. PHILOSOPHY OF THE SECOND CHAPTER

Second chapter of Durgasaptasati described the origin of the mother goddess Ambika and how
she killing all the army of the Mahisasura. The embodiment of the supreme goddess shaped by the
god’s energies, which combined and formed the goddess Candikd and Ambika. Gods gave their

weapons and she fought with the asuras and defeated them in the battle. Ina former time, the battle

¥6The Goddess comprehends both Sat and Asat and therefore she is rightly spoken of as Akhilatmika, the all-
embracing. As such sheis beyond all categories contrasted as Sat and Asat and therefore,cannotbe propery extollied
with the help of word. — The Glorification of Great Goddess., p. 186.

7 tama asittamasa gilahamagre'praketam salilam sarvama idam | Rg.V, 10.129.



133

between Devas and Asuras happened for hundreds of years when Indra was the king (Devardja)
of gods and the Mahisa was the king of asura (demons).33 Commentator Vidyavinoda commented
that Indra was present at the time of seventh Manu Vaivasvata as his name Purandara. The Asuras
defeated Devas in the battle and thus Mahisasura became Indra. The gods are cast out from heaven
by the evil Mahisa. Thereafter, all the gods went to Brahma and praise for their protection. The
Prajapati seated on the lotus. ‘padmayoni’ word presents the nature of Brahma, not the Daksa
Prajapati. Deviappeared from all the energies of gods. At first from the forehead of Visnu a great
light issued, and it united and became one. This is a great time when the goddess is formed and
how she looks. She looks like a peak of a mountain, blazing brightly and pervading the sky with
all her flames, then gradually an unequaled light born from the bodies of all gods coalesced into a

female form and pervaded the three worlds by her luster.

ativa tejasah kiutam jvalantamiva parvatam |
dadrsuste surastatra jvalavyaptadigantaram ||
atulam tatra tatteja’ sarvadevasarirajam |
ekastham tadabhiinnari vyaptalokatrayam tvisa | D.S., 2.12-13.

Then her embodiment was formed by the luster of the gods. And they have given all the weapons
to fight with the fearsome army of Asuras. Tattvaprakasika gives us a beautiful interpretation of
these two verses —the individual powers are aggregated in a mass form from samaszi to vyassi. A
female was born with an aggregation of all the energies of the gods, but she is not only female
(ekastham tadabhinnari), she has adorned with the female body, she is Sakti, for whom sadhakas
are praying always, female embodiment understands the Kali, Siva, and Krsna respectively. When
sadhakas eagerly praying for the supreme goddess, immediately the individual sak#i becomes in
integration, therefore, she produces herself with her embodiment or muirti. The word mirti is a
feminine word that’s why the word nari used in this verse to understand the miirti. As the Vedanta
argues about the type of ignorance and put an example on the trees of the forest, where trees are
individual and the forest is aggregate. Here also the goddess Mahamaya is the main principle but
her forms are many. The questions also arise that if the Mahamaya is the aggregation of all the
individual then why the individual is not the goddess or her forms? Why she gathered all the

energies from the gods’ not from the goddess? Then it must say that the goddess is one and after

38 devasuramabhiit yuddham piirnamabdasatampura |
mahise'suranamadhipe devanaiica purandare | D.S., 2.1.
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her appearance she formed as numerous for present herself more explicitly. Perhaps the goddess
adorned with energies of god because it makes her more powerful than gods. Thus the Sakta

tradition has been developed day-after-day and regarded as a separate School of philosophy.

Surely the supremely powerful mother of the gods cannot also be born fromtheir 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 tejasthat emerges fromthe bodies of
gods is nottheir creation but the Dev1’s already indwelling presence. — Devadatta Kal., p. 71.

All the weapons and adornments bestowed upon Devi and the powers of gods represent diverse-
powers that are making a uniform embodiment of Devi. These all present a metaphorical meaning
of the goddess. It also mentions that the gods are not relinquishing their weapons, their tejas only
make the embodiment of Devi and the weapons which are given to Devi are duplicates or extracted
from them. Total thirteen gods i.e. Siva, Yama, Visnu, Candrama, Indra, Varuna Prthivi, Brahma
and more number of gods made the embodiment of goddess by their effulgence like face, arms,
hips, waist, toes, nose, eyebrows, etc. And in total eighteen gods given their weapons to the
goddess for her adornment. Among the gods, Kubera, the lord of wealth, presented a drinking
vessel (brimming with wine) according to the English commentary.33° Caturdhari remarked the
word sura as nectar — ‘suraya amrtena asianyam puritam.” Another commentary remarked that
sura meant ananda, the vessel is the mother itself and ananda is her attribute.

The Nada theory is compared to Sakti Like the individual $ak#, individual nada also
aggregated. As the Mahamaya has supreme power to creation, sustenance, and destruction and for
her existence she living in every jivas and thus her individuality is proven. Similarly, the
inexplicable or the supreme nada manifested itself as words and the words uttered as guttural,
palatal, cerebral, dental, labial articulations. Like the Brahman, nada is also an undivided principle.
Nada is the first manifestation of Sakti, and an inseparable relation exists between them. Mantra
is the synonym of Nada. Mantra is not only for articulation or nor the phrase of the inanimate
syllables but also mantra is the consciousness of the Paramasiva. The fact is that nada is the main
principle by which the Parasakti or the subtle form of speech comes into existence. All the mantras

are the manifestation of Nada. Nada is the co-relation of Siva and Sakti.34 Nada is itself

%9 dadavasinyam suraya panapatram dhanadhipah | D.S., 2.29.
30 gsicchaktistato nadah | Saradatilaka Tantra
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Bhagavati.341The sadhakas are worshipping nada. Nada, bindu, sakti, bija, vak, brahman these all
are the names of the consciousness of Paramasiva. Subsequently, the Sakti itself is known by these
words according to their different roles. In Musicology the Sakti is defined as nada to understand
the Sangitasastra explicitly. Bindu and bija are defined as the first principle of the world and the
base of creation. Bindu formed with Siva and bija formed with Sakti. Nada is the sabdabrahma.
Therefore a vivid definition of nada came to us. And the four sounds of speech viz. Para, Pasyanti,
Madhyama, and Vaikharl are also the four classifications of ndda. In the Musicology nada is
always with its subtle form, means belongs to the state of Vaikhari Actually, in the literature,
Nada is accused of as Dhvani or the audible sound. For example the sound of an instrument like a
bell, conch, cloud, tabor, flute, trumpet, etc. Hence, according to the literature or the interpretation
of Nada, we can say that Nada is nothing more than a sound or the first sound or vibration of an
instrument. In the Devimahatmya the goddess filled the entire sky with her terrible roar or the roar
of her lion.

The army of the Mahisasura are many in numbers and they are — Ciksura or Camara, Udagra,
Mahahanu, Asiloma, Vaskalasura, and Biralaksa.3*? Ciksura is the marshal of the army. As
mentioned the demon Udagra fight with the Devi with his sixty thousand chariots, and Mahahanu
fights with his one crore chariot. Devadatta Kali has given us a beautiful commentary about the
names of asuras (demons). Ciksura, Camara, Udagra, Mahahanu, Asiloma, Vaskala, Bidala these
all demons correspond to moha, lobha, mada, ahamkara, krodha, kama and dambha accordingly.

The Kangra Valley miniature paintings ofthe 18" century, which depict the asuras as monstrous
and bizarre. Although the meaning of the name Ciksura is uncertain, Camara has associations with
the yakand suggests a bestialnature. The name ofthe DevT’s adversaries here and inthefollowing
chapter connote eitherevildoing or physicalunpleasantness. 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 hemmedinbydepressive
thoughts, pictured here as his “streaming multitudes ofelephants and horses.” Bidala most likely
suggests fetidness and therefore impurity. — Devadatta Kalt., p.73.
As in the Devimahatmya the name Ambika appears twenty-five times, but in the second chapter,

she appeared first. Goddess Candika also appears to fight in the battle with the Asuras. Ambika

3 narayant nadariipa namariipavivarjita | Lalitasahasranama

%2 Biralaksa means who eyes are like the cat. ‘birdlanayanastathd’ |
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and Candika both present different nature of Devi, sometimes horrific and sometimes benign. But
most of the places the goddess Ambika is found.

4.2.3. PHILOSOPHY OF THE THIRD CHAPTER

The third chapter of Durgasaptasati completes the battle narrative which began in the second
chapter. The goddess slaughtered first the army of Mahisasura and then the Mahisasura. However,
mentioned in the early chapter that the army of Mahisasura has a great number of soldiers,
elephants, chariots, horses, etc. But the goddess is one in the number she is only with her vehicle.
Although, the goddess is one adorned by the energies of all gods. She is the embodiment where all
the energies of gods amalgamated and being a great effulgence of power. The goddess Ambika
fights with all the army of Mahisasura and defeated all of them one by one with her weapons. But,
during the battle with Mahisasura she is more wrathful and comes into her Candika form instead
of Ambika. And while his army met destruction, Mahisasura terrifying the Devi’s hosts with his
buffalo form.343 During the battle, Mahisasura appears with many forms like— buffalo, lion, the
man with a sword in hand, and elephant.

Satyadeva in his commentary interpreted that — all the distortions of rajagurza have been
abolished with the destruction of asuras. And finally, Mahisasura came to the battle-field and
appeared with his polymorphism. The word mahisa defined as ‘mahim isyati iti mahisas’ means
‘who desired to become the world” Mahisasura vigorously wants that he will be the king of the
world after defeating Ambika. He appeared with his many forms after Ambika bounded him by
her noose. All the distortion of the Mahisasura has come when the previous one is destructed. And
finally, he appeared in his buffalo form. Mahisasura’s elephant form appears when his ‘a man with
a sword in hand’ form is destructed. Before slaying, the asura Candika drank a divine potion and
her eyes become reddened and she laughed again and again.

tatah kruddha jaganmata candika panamuttamam |
papau punak punascaiva jahasarunalocana || D.S., 3.34.

The goddess didn’t say what she is drinking. But after drinking her eyes and getting reddish and
she is laughing again and again. Guptavati commentary mentioned that the goddess is must drink
exceedingly for raising her power and become Mahalaksmi.344 Some commentators stated that

33 mahisena svariipena trasayamasa tan ganan |D.S., 3.21.
34 turiyapi candika pradhanahananariipam Krtvapi rajogunavirbhavadhikyenasvasyamahalaksmitvamapaditavatiti
dhvananaya madhye panamaha | ata eva arupalocanatvam mukharagadisca yujyate | Guptavati.
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Devi drank wine or honey. For clarifying the meaning of the word pana, Devi says that she drank
madhu by which she adorned with rajaguza and behold the embodiment of goddess Mahalaksmi.
garja garja ksanam midha madhu yavat pibamyaham |
maya tvayi hate'traiva garjisyanti asu devatah || D.S., 3.36.

Some scholars meant the word madhu as wine (madya). If the previous verse has not been spoken
by the seer Medhas then it will be difficult to understand the exact meaning of madhu. After the
composition of this verse, the later one automatically receives the meaning of the previous verse
pana, and thus madhu become ‘wine’. Guptavati commented that—after drink the madhu I will
slay you. The time of drinking the madhu, it’s mean, in this time she embellished herself as
Mahalaksmi for gaining the rajaguza to slaying the asura (demon) Mahisasura.3*> All the
commentators except Bhaskarraya and Satyadeva accepted the meaning of the word ‘madhu’ is
wine (madya, asavam, madira). Madhu does not mean any bad interpretation whether it means
madya because in the ancient time or Vedic time madya is defined as the ‘juice of flower
(pusparasa)’ but if we considered this text in the relevant time and finding the meaning of this
word from a modern perspective or understood in a western way then the meaning of this word
will be distorted. Tattvaprakasika defines madhu means ananda (happiness). Ananda is the
attribute of the mother goddess — ‘anandam brahmano vidvan na vibheti kutascana’. Madhu is
itself Mahamaya and we disappeared in her. Every time the sadhakas looking for the madhu and
someday they get the madhu, the superior Mahamaya. There is nothing in the world beyond the
madhu, madhu is the main cause of creation and destruction. ‘The drinking of madhu’ is meant
the sadhakas who known the Mahamaya they are the pure drinkers. And Asuras will be outraging

the world until the end of the drinking of madhu is done by the mother goddess.

4.2.4. PHILOSOPHY OF THE FOURTH CHAPTER

In the fourth chapter of this text the mother goddess had been praised by the gods. Because in the
third chapter the mother goddess slaughtered the Mahisasura and the gods regained their position
and honor. The principal god Indra along with all the gods and seers praised the hymn of the
mother goddess ‘sakradayah suraganah.” The theory of Sakta philosophy and the major principle
of Sakta philosophy described felicitously in this chapter. In verse number seven some epithets of

goddess delineated beautifully and it also clarified that why she is the material cause of the world.

35 madhu yavat pibami lak smyavesavisista yavadbhavami| maya laksmya | Ibid.
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Although the first chapter has described her epithets extremely. The epithets are hetu (cause),
triguna, avikara, sarvasraya, akhila, avyakrta, parama, prakrti, adya, etc.
hetuk samastajagatam trigunapi dosairna jiiayase hariharadibhirapyapara |

sarvasrayakhilamidam jagadamsabhitamavyakrta hi parama prakrtistvamadya | D.S., 4.7.
First of all mother goddess is the cause (hetu) and resort of all in the world. Here the theory of
causation would be described. In all the School of Indian Philosophy, the theory of causation is a
fundamental theory. In the Nyaya-Vaisesika philosophy, there are three kinds of karapa or hetu —
samavayi or upadana (inherent cause/material cause), asamavayz (non-inherent cause), and nimitta
(efficient cause). The fact is that the karara should precede the effect (karya), and this is the first
essential characteristic of a cause.346 Caturdharr mentioned that the mother you are the cause of
all the universe.34’ For being the cause of the world the mother is unveiled then the question is that
if the supreme goddess protects all the beings in the world then she must protect the asuras because
asuras also originated from her! For clarification that the mother goddess demolishes fear of evils.
And for the destruction of fear we need to know the ‘buddhi.” The buddhi is itself the Mahamaya
if we know the principal buddhi then the evils will go away. It is very difficult to describe her
forms and abundant effulgence throughout the words.348 Because the Mahamaya is beyond the
words, buddhi, and mind, that is the ultimate Brahman. Thus for being the hetu of this world she
is exempted from fallacy (hetvabhasa).
sarvesu  asuradevaganadikesu  acintyam  kairapi  cintayitumm  buddhivisaytkartumasakyam
(buddhimanasoragocaratve kathamvarpaniyamityarthah, etena drsyamanamapinaparicchedavisayamiti bhavah,
adina brahmaryadinam grahapnam) — Tattvaprakasika
Subsequently, the intelligent people resolute in the Mahamaya by their intelligence. In the
Bhagavadgita Krsna says to Arjuna that — “the resolute (decided) understanding is single, but the
thoughts of the irresolute (undecided) are many-branched and endless.”34® And the Mahamaya also
can be known by the resolute buddhi.

Devi is associated with three gupas — sattva, rajas, and tamas as mentioned in the first
chapter. Here in this chapter sattavgura is denoting as the sakti of Vaisnavi, rajoguna is the sakti

of Brahmi, and the tamas is denoting the $akti of Mahe$vari.3*0 Though Devi qualified with all the

8 K aryaniyatapirvavrttikaranam | Tarkasamgraha.

7 tvam samastajagatam hetuh miilakdaranam|

38 Kim varpayama tava riipamacintyametatkim cativiryamasuraksayakari bhiiri |
Kim cahavesu caritani tavati yani sarvesu devyasuradevaganadikesu | D.S., 4.5.

%9 Bhagavadgita., 2.41.

%0 In the Visnu Purdana gunas are understood as kriyasakti, citsakti, and anandasakti.
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gunas even so she is non-qualified. In the Veda these three guras acknowledged as contradictory
to salvation. When the guras are in the state of equilibrium, they never transformed into grief,
wrath, lust, etc. and at the state of imparity of these guras all the calamities and contortion of mind
appears. Although we have seen that most of the male deities are governing in the world where the
Prakrti as a governor; for establishing this theory ‘hariharadibhirapyapara’ means the goddess is
beyond the principle gods Visnu, Siva, etc. Though all the guras and imperfections (vikdra) are
issued from her, she never knows about these imperfections.

Subsequently, Devi you are the Prakrti. Because you behold all the attributes of Prakrti viz.
avyakrta, parama, adya. Now we will be discussing her attributes regarding her supremacy. Devi
is untransformed, ejected from all the transformation i.e. birth (jayate), existence (asti), growth
(vardhate), sequel (viparizamate), degradation (apaksiyate), and destruction (vinasyati). Despite
all her embodiments and forms the goddess remain untransformed. We have discussed her gross
aspects and her existence in the impersonation. Despite her impersonation, she is non-qualified
(nirvikara) like the sun. The Sun gives his shine every day but his shine never decreases. Similarly,
the Prakrti has formed as many by her sagiina aspect but still, she remained unchanged,
untransformed. Samkhya also accepted Prakrti as the ultimate cause of the world. Santanavi
commented about the Prakrti and its nature from all the School of Indian philosophy —
iyamdevi samkhyamate prakrtirakhyata |vedantinastu tamanirvacaniyam- atmamayam-andadim-avidyamahuh|
sabdikastam $abdasaktimacak sate |tantrikastamkarmanpamapirvotpadanasamarthyalaksanamphalagatimahuh|
tarkikastam ca stuta... cavasiti siddhibhidamahuh |saivastam sivasaktimahuh |vaispava visnumayamtamahuh|

sSaktastu tam mahamayamanadimadimam saktimahuh | pauranikastu tam devimahuh |

Devi is the primordial matter (Adya), she is ‘Parama’, and both are her epithets. Parama
understanding the qualified and non-qualified aspects of Mahamaya. Parama bounded the I$vara
as jiva. Parama originated from the parama which meant the highest, param. ‘Param’ meant
Paramatma, the supreme mother Laksmi, the ultimate atman, etc. for being the epithet param she
is Adya (primordial matter).

Verse number ten of this chapter illustrated the theory of sound and how the goddess herself
is the ocean and source of all the sounds, knowledge, etc. This is the clearest statements that the
word ‘Sabdatmika’ presents the identity of the great goddess as Vak in Vedas. For the formation
of Vak, it was first introduced in Gopatha Brahmana. And in the Trayi vidyas— Rgveda,

Samaveda, and Atharvaveda —
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Sabdatmika suvimalargayajusam nidhana mudagitharamyapadapdthavataiica samnam |
devi trayt bhagavati bhavabhdavandya varta ca sarvajagatam paramartihantrt | D.S., 4.10.

Sabda is defined as sabdabrahman in most commentaries except Guptavati. Because in Guptavatr

commentary the word sabdatmika is defined as nadabrahma. The nada theory has been discussed
earlier. The goddess is sound per se. It does not matter that she is nadabrahma or sabdabrahma
because Bhaskararaya is a Sakta philosopher and he defines sabda from his philosophical
viewpoint and the other philosophers are accepted it from their perspectives but their viewpoint is
similar to Bhartrhari’s opinion. Sabda or Nada is divided into four parts — Para, PaSyant],
Madhyama, and Vaikhari. Satyadeva also acknowledges sabda as nada. He commented that
pranava is the first nada and the Vedas are developed from the nada. Not only the Rgveda but
also Samaveda and Yajurveda also developed from the nada3sl. As Jaimini says that— maximum
verses in Rgveda are in meter (chanda) form, the Samaveda is the musical lyrics and the Yajurveda
is like prose. Udgitha is the Samaveda. The mother is with the attribute tray, trayt is not justified
only the three Vedas but also the Vedarngas and Atharvaveda. The Vedas are nominally called #rayi
because of acquiring three gupas.3?

The mother goddess does not only protect the world by the Vedas but also intent on
conferring well-being, you are the supreme destroyer of all type of pains in human life as a form
of varta. Varta is a vidya among the four vidyas. Inthe Arthasastra of Kautilya four types of Vidya
mentioned viz. anviksiki, traytr, varta, and dandaniti. Among them varta understanding the
livelihood, agriculture, animal husbandry, and business; these all together called varta.3%3 The
goddess is giving us all the opportunities in life to sustain our life by doing various works or varta.
Among her attributes #rayr denoting the Vedas or knowledge but for living in the world varta also
mandatory as the trayt is. The Mahabharta has put a different definition of varta. Mahabharata
accepts varta as a message.3>* We all bounded in a frame of time, season, and month and do living

and enjoying in that particular time frame; this is varza.

%1 The word trayTis just ametaphorbeing used to understand the matrka or the mother goddess and her creations.
Therefore, trayt is presenting all the gross formof sounds (vaikhari).

2 traigunyavisayah vedah | Bh.G., 2.45.

3 kpsipasupdlye vanijya ca varta | Arthasastra

¥4 masarttudarvvi parivarttanena siryyagnind ratridivendhanena |

asmin mahamohamaye katahe, bhiitani kalah pacatiti vartta | Mahabharata
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The goddess is the intelligence by which the essence of all the scriptures is understood.
You are Durga, Sri, and the radiant splendor that abides in the heart of lord Visnu. You are Gour,
the shining goddess who abides with the moon-crowned Siva.

medhasi devi viditakhilasastrasara durgasi durgabhavasagaranaurasanga |
srih Kaitabharihrdayaikakrtadhivasa gaurt tvameva sasimaulikrtapratistha || D.S., 4.10.

First mentioned that Devi is the knowledge and in this verse, she is intelligence or medha who is
the source of the Vedas, their embodiment. The name of the goddess ‘Durga’ is first appeared here
in this chapter. As well as SiT and Gauri also first appeared here. Before these names, we have
found her only two names Candika and Ambika. But in this chapter Durga, Sti, and Gauri, these
three names of Sakta, Vaisnava, and Saiva affiliation. Medha also defined as Sarasvati. Although
she has many forms, she is alone asariga which means the first one not the second.3%5 And the

word ‘durgd’ means “difficult of access or approach’ Santanavi mentioned —

9T ST §: @ TTHGHT G7T G9 IHaaR A | §911 St We: HEN: AP 59 ZaaR: SO aaRi =l SHaanTEl
O STk A w1 TRTET | FgT g9 e W HEN: d §9d S woeEtd getva @ |

This verse mentioned the goddess Durga is the ultimate because you have affiliated with the major

gods by your other forms.

In a sudden shift fromthe abstract, the remainder of this verse calls the Deviby three personal
names: Durga, $17, and Gauri. This marks the first appearance in the text ofthe name Durga, even
though the entire second carita centers on Durga’s slaying of Mahisasura, and even thoughtan
alternative title of the Devimahatmya is StiDurgasaptasati(“seven Hundred Verses toSiDurga”).
Durga is Sanskrit for “difficult of access orapproach,” and the suggested analogy to acitadel
(durga) or fortress underscores both herunassailability and her protectiveness.Whatshegrantsis
refuge from durga, worldly adversity (literally, “rough going”). Like the names Ambika and

Candika, the name Durga relates to the DevT’s supreme form. — Devadatta Kali p. 94.

Durga is smyta it means she is recalling by the people when they are in the condition of
endangerment. They pray to her for rescuing themselves from danger. You protect all your
devotees  from individual problems. O, mother! You are the kind one.
‘daridryaduhkhabhayaharini’ these are the three states when any kind of being down. Poverty is

the difficulty of all lives. And from the poverty, the grief is automatically generated and from the

%5 asanga apratihataprasara anya aha asanga advitiya | Caturdhari
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grief, the lives are thinking about their lives and how they will emancipate themselves from the
obstructed life. dukzkha or grief are three spiritual, corporeal, and supernatural. All the creatures
are always suffering from this grief but sometimes they feel happy instead of grief. Calamity or
klesa are three in Yogasitra, the main reason for grief. Avidya, asmita, raga, dvesa, and abhinivesa
are the three calamities. Calamities are the main reason for grief. Compassion and cruelty both are
the attributes of the goddess.3%6 After praising the Devi says to the gods that o gods, ask whatever
you wish of me. Well pleased with your hymns, and | will gladly grant it. And the gods replied
that o the glorious one, you have slain our enemy, the Mahisasura, all has been accomplished and
hence nothing remains to be done. O the supreme goddess if you wish to grant us a boon, be
gracious to remove our calamities whenever we remember you ‘Samsmyta’.

4.2.5. PHILOSOPHY OF THE FIFTH CHAPTER

The fifth chapter is the last carita of this text where Sumbha and Nisumbha sent their army Canda
and Munda. At first, they requested Devi to go with them to marry Sumbha and Nigumbha. But
Devi does not agree with them she said that you go and say to both of them that — who conquers
me in battle, who removes my pride, who equals my strength in the world, will become my
husband. The bija klim signifies the DevT’s essential nature as pure bliss. In the three carita the
tantric bzjamantra open with three caritas. Thus the three caritas of the Devimahatmya reflect in
time. And the asuras are remembering the Aparajita. During the worshipping of Durga the people
worshipping the mother on the day of vijayadasami. Aarajita is the goddess of sixty-four. The
Matsyapurana mentioned the name of this goddess. Among the eight Matrkas the Aparajita is
another. For drinking the blood of Andhakasura, Mahadeva created the mother Aparajita.3>’ Many
scholars accepted Aparajita as Durgd. Goddess Aparajita also famous in Buddhism. The important
thing is that the Tantric Devisiikta included in this chapter. The Tantric Devisiikta is the hymn of
mother Aparajita (apardjitastava). About the importance of Devisiikta in Tantra Laksmitantra
mentioned that — Devisiikta is the key to the success of our desires, if anybody reads it every day
then he or she will be free from all the calamities, and will get prosperity in their life.

namo devyadikam devisiktam sarvaphalapradam |

%6 citte krpa samaranisthuratd ca drsta |

tvayyeva devi varade bhuvanatraye'pi || D.S., 4.22.

®7 Aparajita should be shown as riding a lion; she is to be sculptured as a very strong woman carrying in herhands
the Pinaka (Siva’s bow), bana,khadga, and kheraka; she should have three eyes and the jarabharaonthehead,
with the crescent ofthe moon in it. She has asnake Vasuki as herwristlet. — Elements of Hindu Iconography ol
., p.369.
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imam devim stuvannityam stotrenanena mamiha ||
klesanatitya sakalanaisvaryam mahadasnute | Laksmitantra

Salutation is always to her who is moonlight, who has the form of the moon and is blissful. The
moonlight and the moon all forms of the goddess Gauri. The tejas only existed in the moon and
fire and the mother goddess says that her sakti which is aist sakti. All the jejas come from sun,
moon?%8, and fire and tejas is originated from Devi.

The metaphors of the goddess have been mentioned. visnrumaya, cetana, buddhi, nidra,
ksudha, chaya, sakti, trsna, ksanti, jati, lajja, santi, sraddha, kanti, laksmz, vrtti, smyti, daya, tusi,
matr, bhranti, these all are the symbols of the mother goddess. And they are the kalatattva.
Visnumaya the self-luminous absolute and her subsequent progression is from the one to the many.
All the above-mentioned kalas are itself Matrka. All the epithets of creatures submerged in the
Visnumaya. And the feeling or epithets come from her anticipation. As the sixteen kalas originated
from the Nada, like nivrtti, pratistha, vidya, santi, indhika, etc. The varpas or Matrkas are itself
sakti and by the varnas we cannot able to describe the epithets or feeling of the beings. Therefore,
the gross form of the varznas is sublimed by the epithets (from sizksma to sthiila). Varahapurana
mentioned Visnumaya as the goddess of cloud, rain, and crops. Visnumaya, Yogamaya, and
Mahamaya are the different names of the sakti of Candika. The third pasala of Prapaficasara

Tantra mentioned ten names of kala but some are very similar to the Devimahatmya.359

% S| I 9 53 o B3 S EYl ST

srsti | rddhi | smyti | medha | kanti | laksmi | dhrti | sthira | sthiti | siddhi

Visnumayeti varahapurane meghavrstisasyotpattyadini bahiini karyanivisnumayatkatvena mahatiagranthena
pradarsitanil kalikapurane tu ‘avyaktamvyaktaripena rajahsattvatamogupaihivibhajayarthamkurutevispumayeti
Socyate’ iti samKsipya sa evarthah Kathitah iha laksmya uttaram dhptistustyuttaram pustisceti dvayam
tantrantarasammatam | ye tu kirtiprajia medhasrutisphirtiprabhrtayo bahavo mantrah pathyante te tu

tantratrayasyasammatah |

8 yadadityagatam tejo jagadbhasayate'khilam |

yaccandramasi yaccagnau tat tejo viddhi mamakam || Bh.G., 15.12.
%9 spstirrddhih smytirmedhakantirlak smirdhytih sthira |

sthitik siddhirakarotthah kala dasa samiritah | PS.Ta., 3.20.
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Simultaneously varpa bestowed on Gods and goddess both. The kalas are fifty-one in numbers.
The Saradatilata Tantra also mentioned the same ten kalas of Prapaiicasara Tantra. Saradatilaka

Tantra shows the name of gods and goddess and presents the epithets of creatures as sakti.

varpa | Rudra Sakti Visnu Sakti
T Srikantha Piarnodart Kesava kirti
AT Ananta Viraja Narayana kanti
T Sitksma Salmalr Madhava tuszi
% Trimirti Lolakst Govinda pusti
3 Amaresvara Vartulakst Visnu dhrti
ey Ardhisa Dirghaghona = Madhusiudana | Ksanti

If we study all the kalas in Durgasaptasati, we could see that they all belong to the quality. The
creatures always move on to them by their conditions. Cetana or cit the interval part of our body
(antazkarapavrtti). The supreme goddess is the cit, who living beyond the world in the karana, as
a subtle form. Cetana is the pulse of beings ‘cetand jivanadi’3® Deviis also worshipping as chaya
means shade or shadow. The universe is also a visible manifestation of tamas. “Metaphorically,
chaya is the blockage of the light of pure consciousness by the veiling power of Mahamaya.”361 In
the Kashmir Saivism ‘pratibimba’ taken a great role to understand the universe. Santanavi
commented that chaya has existed in all the universe as pratibimba 362 moreover, chaya is the wife
of the lord Sun. At the time of noon, the chaya disappeared. Therefore, for being the wife of Sun,
chaya is dignified as goddess Sasthi The Upanisads also mentioned the word ‘chaya, 363
Sankaracarya in his commentary on Upanisads said that chaya is the soul of beings (jivatma), he
also accepted the same theory of Kashmir Saivism. Whether Brahman is bimba or object then the
creatures should be Brahman’s reflection/pratibimba. Therefore, chdaya is the souls of creatures.
Chaya also has three states— gross, subtle, and root. The ‘gross reflection’ is illustrated on the cit,

‘subtle reflection’ is the seventeenth indriyas, and the ‘root reflection’ is the avidya. Among them

%0 Guptavati

%! Devadatta Kali, p. 114.

%2 chaya pratibimbariipa sarvabhiitesu tisthati | chaya siryapriya kantih | iti sasthi devi chaya |—Santanavi.The
festival of Chatha s actually the worshipping of goddess Sasthi. Sastht>Chaya>Chat. Mother Sasthialso being
worshipped on and after sixth day of new born child.

3 chayatapau brahmavido vadanti |
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first avidya come as chaya of Brahman then the indriyas generated from the tamas of avidya and
thereafter the gross reflection cit manifested.

The cognition (buddhi) is a conception of intelligence, discerns, determines, and wills. In
Nyaya philosophy buddhi is a guza. In the Durgasaptasati Devi exists as buddhi in all the
beings.3%4 Buddhi is perseverance (adhyavasaya), buddhi is the highest faculty of the human mind
and possesses the potential power of divine revelation.365 Sraddha or faith was understood as
confidence on the part of the Vedic sacrifices or do believe on the Vedic system. ‘guru
vedantavakyesu sraddha’ means we should believe on the words of guru or the Vedanta sentences.
Guptavati commented that sraddhad means ‘result is very much confirmed.” ‘sSraddha
Shrutaddyuktarthe dastikastvam.” And the Bhagavadgita also mentioned that ‘Sraddhavan labhate
jiianam’ which directly indicates that the respected person has ‘knowledge’. vrtti is jivika as the
commentators mentioned. But Satyadeva said more about vrtti. Vrtti has two meanings cittavrtti
and jivika. Satyadeva accepts the five vrttis of Yogasiitra to understand the word vrtti. The five
cittavrtti accepted in Yogasiitra i.e. pramana, viparyaya, vikalpa, nidra, and smyti. Smrti (memory)
is also a manifestation of consciousness. The commentators are mostly remarked smyti from the
Nyaya point of view. In Nyaya philosophy smyti and anubhava are two classifications of buddhi.
smyti is a basic process of recognition. Without the continuity of memory, the intellect could not

function. Smyti is only functioning if the366 reformation or samskara is obtained previously.367

The word smyti has asecond meaning. The Hindu scriptures belong to two classes: sruti(“whatis
heard” ordivinely revealed) and smyti (“what is remembered” or of human origin). The Vedas alone
are sruti; everything else is considered smyti and is authentic insofar as it conforms to the Vedas.
The smrti texts are repositories of social customs, moral and religious observances, cultural
traditions, and spiritual disciplines. They include the law codes, the Siitras, the epics (Mahabharata
and Ramayana), the Puranas and the Tantras. — Devadatta Kali, p. 117.

Devi abides in everything in the form of bhranti (error). Bhranti is an illusion. Bhranti is the

viparyaya ‘bhrantirmithyamatirbhrama.” aprama, bhranti, mithya, bhrama all are the synonyms

%4 he devi krtadhiyam $astrajanitadhiyam jiianinam hrdayesu ya buddhih abhiidasti bhavisyati svayamtamvam
natah pranatah vayam atastvam krtadhyatmakam buddhih sati paripalaya | Santanavi 4.4.

%5 esa sarvesu bhiitesu giidhotmd na prakdsate |
drsyate tvagryaya budhya siik smaya siksmadarsibhih || Kaghopanisad., 1.3.12.

36 samskara matrajanyam jianam smetih |

7 smytih samskarajanyam jiianam |
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of bhranti. While the Gods praising Devi they have using the word ‘namastasyai three times.’
Actually, for giving more devotion the word repeated three times. For three types of obeisance i.e.
physical (kayika), oral (vacika), and mental (manasika). Therefore, the word ‘namastasai’ was
used three times, and for the gratification of the goddess the gods paying their utmost respect from
their soul to the goddess.368

While the gods were thus engaged in praise of, Parvati came to bathe and in the water of
Ganga. And Parvati asked the gods ‘to whom you are praising?’ before the gods answering, the
goddess appears as Siva or Parvati. Regarding this, a story has been spoken by Guptavarr that in
ancient time lord Siva addressed Parvati as Kali for the black color of her body. After listening to
this Parvati getting angry and went to take bathe in the waters of Ganga besides the hermitage of
Gautama with the permission of Siva. And after the bathe, Parvati gives up the cloak of her body
and become cream-colored (gauravarza) with tremendous glorification. This story has mentioned
in the Vayu Samhita of Sivapurana. This story is more explicitly spoken by the seer Medha in
Durgasaptasati. In Devimahdtmya The goddess who appeared from the body of Parvati is
Kaus$iki.3%® Guptavatr defines the Kausiki is the highest state of the beauty of Parvati, The gross,
subtle, and highest these three types of beauties (the beauty came from the gods) amalgamated in
the goddess Kausiki. Moreover, Kausiki is a special form of goddess Parvati where all the gods
being uninformed.370 After the appearance of Kausiki, Parvati again returned into Kali form (the
previous or actual form of Parvati). Thereafter, Parvati or Kali or Ambika makes her abode in the
Himalayas and known as goddess Kalika. The asura (demon) Canda and Munda, two servants of
Sumbha and Nisumbha beheld Ambika’s captivating beauty. And they told Sumbha that O the
great King an unknown woman, surpassingly beautiful, dwells with illuminating the Himalayas.
Even the Sumbha and Nisumbha both asuras (demons) approached Devi for marriage one of them.
They both were bewitched by seeing the luster and beauty of Devi. The goddess challenges them
that— I will be the wife of that person who conguers me in the battle, who removes my pride, who

%8 bhakteradhikydaya dviruktih, tvardyam va, kayika-vacika-manasika-pranamasiicandya va triruktih |

Tattvaprakasika

%9 A5 the snake getting more glossiness in the body after leaving the cloak. Similarly, goddess Parvatileaving her
leaving her prior black color of body and getting more glorious with her form Kausiki.
 rapantaram kauSikinamakamityarthah | utkystam lavanyam va | sthilam siksmam param ceti
trividhadevataripaslesaccaramaripamityarthah |tatpakse sumanoharam 'sarve deva yatraik ambhavanti 'iti
srutisiddhasarvadevatatadatmyavat | Guptavati., 5.42.



147

equals my strength in the world, will become my husband. Up to this chapter of Durgasaptasati is
found in Puspika-Samhita.

4.2.6. PHILOSOPHY OF THE SEVENTH CHAPTER

In the sixth chapter the goddess killed the Dhumralocana, and in the seventh killed the Canda and
Munda. The seventh chapter exposes how the goddess is named Candika. As Kalika, Candika and
Ambika are the names of Parvati, therefore, during the battle, she comes with her forms as she
changes her mood. We can interpret the names of Parvati by the three guras— for sattva-guzna she
is Ambika, for rajagurna she is Candika, and for the tamogura she is Kalika. In the battle, Ambika
cried out angrily against those foes, and wrath her face turned black and she becomes Kalika. This
chapter illustrated the nature of Kaliand how the Kal is inseparable to Parvati. When Ambika was
getting so much angry she produced the Kalika from her forehead. And when the frightful Kalika
appeared she was adorned with a garland of skulls, and clad in a tiger’s skin and her emaciated
flesh is appalling for them who see the Kalika. This is the Atibhairavi form of the Parvati.3’l Her
countenance is very horrific; her lolling tongue is horrifying, her overwhelmed sunk reddish eyes
are very terrific, she filled the four quarters of the sky with her roaring voice.3’2 And after the fight
with the Canda and Munda she defeated and killed both of them. After killing them Kalika grasping
the heads of Canda and Munda and approached Candika with loud laughter. When Candika saw
those asuras brought before her then she told Kalika that —you have overpowered on both of these
asuras therefore O Devi! you will be known as the name of Camunda in the world.373 Thus the
name Camunda came in the knowledge of the sadhakas. Camunda the most horrific embodiment
of Kalika. The goddess Camunda also worshipped on the eighth and ninth day of Navaratri and
Vasantr both. She is being worshipped on both days on the time of sandhipija. In the Diwali
festival, we worship the mother goddess Candika as Kali.

4.2.7. PHILOSOPHY OF THE EIGHTH CHAPTER

The eighth chapter is describing how the mother goddess has slain the demon Raktabija after
Canda was Kkilled, Munda slain. Thereafter, the daitya clans go forth with all of their troops. A

massive number of asuras e.g. eighty-six Udayudha, eighty-four Kambu, fifty Kotivirya, and

31 Suskamamsa nirmamsa asthitacarmamatrasarira ata eva atitaram bhairavi atibhairavi atibhayamkarariipa

atikranta bhairavi atibhairavi | Santanavi
32 qtivistaravadana jihvalalanabhisana |
nimagnaraktanayana nadapuritadinmukha || D.S., 7.8.
313 yasmaccandafnca mundafica grhitva tvamupdgata |
camundeti tato loke khyata devi bhavisyasi | D.S., 7.27.
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hundred Dhaumra families was together with their forces. With them the Kalaka, Daurhrda,
Maurya, and Kalakeya asuras armed for battle.

In this chapter, the eight clans of asura are mentioned. From the spiritual perspective these
eight clans of asura present the eight pasa i.e. ghrna, lajja, bhaya, sanka, jugupsa, kula, sila, and
jati. Commentator Satyadeva trying to present the name of the asuras by using the verse of
Kularnava tantra.3’ The eight pasas are meant the bondage of human life. And when they
emancipated themselves from this bondage, they will be unified with Siva (the state of
liberation).3”> Among the asuras Udayudha signifies ghrna; ghrra is total eighty-six in number.
At the awakening state, they are a total of fifty-six in numbers, in envisioning they are sixteen in
number, and in the sleeping state they are fourteen in numbers. Thus a total of eighty-six Udayudha
or ghrna is classified. Secondly, Kambu means conch signifies the lajja. Conch is an aquatic
animal and when they facing some problems they roll up their body in the shell-like the human
being covered themselves when they feeling lajja. Kotivirya is the third bondage which means
those who have unlimited prowess. Dhaumra is no one more the asura Dhumralocana of the
seventh chapter. Dhaumra signifies the adjective saszka. Dhaumra is an illusion and the men when
they drive into the illusion feeling sarnka. The fifth state is jigupsa (upbraiding) signifies the asura
Kalaka. The color of the Kala is black therefore, in that state the jivas are upbraiding to doing
anything. The kula is the sixth bondage is associated with the asura Daurhrda. Kula means the
proudness for belonging to a kula this is also a state which belongs to the nature of asura.
Maurya376 is the seventh bondage which signifies sila. Sila means nature. Kalakeya is the last
bondage which signifies jati.

Seemingly, the jivas should emancipate from these eight pasas or bondage. Because, if
they are not emancipated from that bondage they will never be with the Supreme Mother. It should
be remembered that until the emancipation from the bondage they living in a state of ignorance.
Therefore, the eight pasas are relevant to Vedanta’s 4jiiana. The people who (sthitaprajfia or

rtambhara) emancipated himself/herself from those bondages can integrate with the mother

34 ghyna Sankda bhayam lajja jugupsa ceti paiicami |

kulam stlam tatha jatirastau pasah prakirttitah || Ku.Ta., 13.90.
3 pasabaddhobhavejjivah pasamuktah sadasivah | Man.Ta.
376 Maurya originated fromthe race of Mura or Mura dynasty.
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goddess. In the second chapter of Bhagavadgita lord Krsna also says the same way of liberation
to the Arjuna.37”

Appositely, the fearsome asuras came to fight with mother goddesses Kalika and Candika
and they surrounded surpassingly both goddesses. Meanwhile, the mother severed in her forms
with Brahmani, Mahesvari, Kaumari, Vaisnavi, Varahi, Narasimhi, and Indrani. All mothers are
originated from god’s bodies. The seven mothers are literary called Saptamatrka. Brahma’s sak#i
came forth with prayer beads and water pot in hand in a celestial chariot which is drawn by swans,
she is Brahmani. Mahesvari the sakti of lord Siva. Mahe$vari arrived astride a bull withholding a
trident, wearing a great serpent of bracelets, Ambika or Kaumari riding with a fine peacock.
Vaisnavi astride a Garuda, approached holding weapons, Varaht arrived with a unique form like
sacrificial boar. Narasimhi, the Visnus embodiment arrived there like a man-lion. Finally, the
Aindr1 arrived riding on the lord of an elephant with a thunderbolt in her hand. All the Matrkas are
trying to wound the Raktabga with their different weapons but, the blood that streamed upon the
earth from the wound part of his body and asuras were born by the thousands. Then the mother
Candika came with her fearsome form and slaying them after slaying Raktabja Camunda drinks
the blood of Raktabia.

4.2.8. PHILOSOPHY OF NINTH CHAPTER

The ninth chapter describing how the supreme mother killed the NiSumbha. All the Matrkas and
their names are again mentioned in this chapter. And the Bhagavtt become more and come into
existence as Durga. Sivadati is the name of the Kali.

4.2.9. PHILOSOPHY OF TENTH CHAPTER

In this chapter, the demon Sumbha has been slain by the mother goddess. Devisays! | am alone in
the world. Who else is there beside me? These all are projections of my power and entering into
myself. All the Matrkas like Brahmani etc. merged into the Devi’s body after slaying the asuras
and then Ambika alone remained. And then Devisays about her forms from individual to multiple.
Devi says that “I have withdrawn multiple forms by the majesty and now I dissolved all my powers
into me and | stand alone and resolute in combat.

ekaivaham jagatyatra dvitiya ka mamapara |

pasyaita dusta mayyeva visantyo madvibhiitayah ||

31" Visaya vinivartante niraharasya dehinah |

rasavarjam raso'pyasya param drstva nivartate || Bh.G. 2.59.
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tatah samastasta devyo brahmanipramukha layam |
tasya devyastanau jagmurekaivasit tadambika ||
aham vibhitya bahubhiriha ripairyadasthita |
tat samhyrtam mayaikaiva tisthamyajau sthiro bhava || D.S., 10.5-8.
All these verses said by mother goddess self about her supremacy to all the beings who don’t have

any concept about the mother and her prowess. She is the supreme, inimitable, absolute, there has
no one except her in the world. The Ambika is her absolute form and when required she or the
individual withdrawn the many forms. Therefore, these verses felicitously limned the appropriate
epithets of the benign mother goddess and presenting the philosophical dogma of Sakta School.
As in Vedantasara in its first verse mentioned the nature or epithets of Brahman, Brahman is
beyond the reach of the words and thoughts and the substratum of all. Similarly, Devimahatmya
presents the epithets and essence of Mahamaya by those verses. Mother is alone or only the one in
the world. The word Eka is her epithet which meant she is exempted from all the classifications or
separate knowledge, apart from the similar, dissimilar, and equal substances.3’® Whether the
goddess being apart from these adjectives she will be the ultimate Sakti.
4.2.10. PHILOSOPHY OF THE ELEVENTH CHAPTER
Like the fourth chapter of this text, the gods praised the mother goddess, similarly, in this chapter,
the gods praised the mother goddess again within 35 verses; because she was already slain all the
fearsome asuras from Madhu, Kaitabha to Sumbha. A massive number of asuras were killed and
after solved all the obstruction of the gods and they get returned to their dominion. When the gods
praising her they say that O mother! Be gracious, be gracious because she immediately killed the
most fearsome, rampant Sumbha. The gods praised all of her forms and giving her forms a divine
honor. While the gods praising the mother goddess they said that— all forms of knowledge are
your aspects and you are all women in the world.

She is all forms of knowledge or Vidya. The Vidyas are eighteen in numbers. They are four

Vedas, six Vedangas, Mimamsa, Nyaya, Dharmaéastra, Purana, Ayurveda, Dhanurveda,

378 ok a sajatiyavijatiyasvagatabhedahina | Caturdhari 10.3. For more explanation there are threetypes ofbhedas—
sajatiya (similar), bijatiya (dissimilar), and svagata (equal). For being the supreme, absolute the Brahman or
Mahamaya should apart fromallthese adjectives. Forexample a particulartree is different fromothertrees from
svagata, bijatiya and sajatiya. Svagata means the whole is being with various parts; flower, branch,twigallarepart
oftree but there has a quite difference, although they are the parts ofatree. The second is sajatiya, meansatreeis
different fromthe another, though they have the same jati ‘vrksatva.” And the bijatiya is difference betweenthe
dissimilar sibstances like dravya is different guzna.
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Gandharvaveda, and Arthasastra. Guptavati commented that Vidya denotes here the sixty-four

kalas, and sixteen kamakalas.

N o ok~ 0w D
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10.
11.
12.
13.
14.

15.
16.
17.
18.
19.
20.
21.
22.

vidya samastastava devi bhedah striyah samastah sakala jagatsu |

tvayaikaya piaritamambayaitatka te stutih stavyapara'paroktih || D.S., 11.5.
Damsoddhara mentioned the name of sixty four kaldas according to Saivatantra. —
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puspastaranam
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manibhumikarma
Sayanaracanam
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52.
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mesak ukkuzalavabakay
uddhavidhik
Sukasarikapralapanam
utsadanam
kesamarjanam
aksaramustikakathana
m

Slokatarkavikalpah
desabhasajiianam
puspasakatika
nimittajianam
yantramatrka
dharanamatrka
samvacyam
manasikavyakriya
abhidhanakosah
chandojiianam
kriyavikalpah
chalitakayogah
vastragopanani
dyutavisesah
akarsanakrida
balakridanakani

vainayikt

In verse number eight of this chapter, we found the word kalak astha which defines that the goddess

is the time-frame. She is the kala (time). Devi is the auspicious one, she accomplishes every intent.

‘sarvamarngalye’ defines the eight masgalas i.e. brahmarna, gabhz, agni, svarna, ghrta, sirya,jala,

and raja. ‘sarvasvariupe sarvese sarvasaktisamanvite’ this verse is only dignified the goddess

Durga among the names of her. Sanatani is another epithet that presents that the mother is eternal
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(nitya). 3 Goddess Durga possessing all the power protects us from fears. After the praising of
the gods Devi said to them that— when the twenty-eighth cycle in the age of Manu Vaivasvata
has come, two great asuras named Sumbha and Nisumbha will be born. Then the mother will take
birth from the womb of Yasoda at the home of cowherd Nanda, dwelling on the Vindhya Mountain,
| shall destroy those two asuras. The fact is that the mother already slew the Sumbha and Nigumbha
in the previous chapter of this text but here she again promised to the gods that she will appear
again in the time of Vaivasvata Manu and will kill those two asuras. Here in this chapter, we think

the names of Sumbha and Nisumbha are symbolic names of the evil power.38

The problematical nature ofthe first prediction concerns the fact that having just skinSunbhaand
Nisumbha, she announces that two otherasuras ofthe same names will arise. It is important to
remember that the framing story of Medhas, Suratha, and Samadhi takes place in the second
manvantara, more than a billion orand a half years ago according to mythological reckoningand
that Medhas began his story of Sumbha and Nigumbha with “long ago,” placing it in a still more
remote past. In that account, the Devipredicts the future Sumbha and Ni§umbha, who will ariseat
the time of Krsna’s birth in the seventh manvantara... We have used Vindhyavasinias powerful
circumstantial evidence to trace Durga’s origin to the Neolithic period and to tie the origin ofthe
demons Sumbha and Ni§umbha to the non-Aryan peoples ofnorth India among whomthelegends
of Krsna’s boyhood also arose. Here mythology and history collide. Devadatta Kali, p. 167.
Santanavi somewhat trying to solve collide between mythology and history to define that the Devi

will slay the two asuras Sumbha and Nisumbha after killing the Raktabija. Therefore according to
Santanavi, this verse should be added in the eighth chapter.38

The goddess will take birth in the house of cowherd Nanda and famous as Nandadevi. Nandadevi
is the embodiment of Mahalaksmi. She is born in the family of Nanda and named Nanda Bhagavati.
If you worship and praise her, she will grant mastery over the three worlds.382 Devi self-declared
her names i.e. Nanda, Raktadantika, Sataksi Sakambhari, Durga, Bhima, Bhramari, etc. The
Nanda is known as Vindhyavasini Durga because she mentioned before that she will be born in
the house of Nanda and thereafter she will dwell in the Vindhya Mountain. At the end of this Devi

379 sandtani nitye | Caturdhart

%0 op.cit, Sadhana-samara, p. 422.

®lraktabijavadhadanantaram yasminkale devaih saha devi idam vakyam uktavati tam kalamarabhya
bhavisyadvaivasvatamanvantare kale nandagopakiile devyah pradurbhavo 'nena slokenocyate | Santanavi
om nanda bhagavati nama ya bhavisyati nandaja |

stutd sa pijita bhaktya vastkuryajjagattrayam || D.S., Mirtirahasya

382
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self-declared a remarkable verse that— whenever danger arises from the demonic sources, | shall
become incarnate and destroy the enemies as the lord Krsna says that “whenever and wherever
there is a decline in religious practice and a predominant rise of irreligion, to re-established the

principle of religion I descend myself”

Durgasaptasatr Bhagavadgita

yvada yada hi dharmasya glanirbhavati bharata |
ittham yada yada vadha danavottha bhavisyati | abhyutthanamadharmasya tadatmanam Srjyamyaham ||
tada tadavatiryaham Karisyamyarisamksayam || paritranaya sadhinam vinasaya ca duskrtam |

dharmasamsthapanarthaya sambhavami yuge yuge ||

4.2.11. PHILOSOPHY OF TWELFTH CHAPTER

This chapter is a phalasruti, merit, and benefits of reciting or hearing of this sacred text. The
pervasiveness of Devi is declared amply in this chapter. Who attentively recite and heard my
hymns every day | will destroy their misfortunes. Devi says her annual worship should be
performed in the autumn season. The Varahi tantra mentioned the benefits of reciting Candi every
day. Tattvaprakasika mentioned that the right to recite the Durgasaptasatr is only to the
Brahmanas and Sudras and the Sudras is only the right to listen to it not to read. But the sacred
text never says this.383 All the universe is pervaded by Mahakali, she is the epidemic, she becomes
the creation, she the eternal one, sustains all beings. She is the mother Laksmi who giving us all
prosperity.

4.2.12. PHILOSOPHY OF THIRTEEN CHAPTER

In this chapter seer, Markandeya is framing the end of this story. Devi Candika appears to the
king Suratha and merchant Samadhi and offers each a boon. After listening to the majesty and the
epithets of Mahamaya Suratha and Samadhi settled on a riverbank and engaged in spiritual
practice, and also chanting the hymn of Devi Samadhi chanting the Devisikta and both
worshipped the Devi by making an image of Devi by soil with flowers, incense, fire, and
libation.384 We think that the worshipping culture of images started from the time of Suratha and
Samadhi.

%3 nadhyetavyam na canyena brahmanamksatriyam vina |$rotavyamiha Siidrena nadhyetavyam kaddcaneti |
Tattvaprakasika
¥4 yvaisyastapastepe devisiitktam param japan | D.S., 13.10.
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4.3. PHILOSOPHY OF RAHASYATRAYA

The three rahasyas are the secrets of Devimahatmya. Markandeya Purana does not contain these
rahasyas. “The purpose of the rahasyas is to instruct the philosophy and ritual worship”38> We
have only two commentaries one is Guptavati of Bhaskararaya and another is the English
commentary of Devadatta Kali. Guptavati put a very significant philosophy of these rahasyas. As
the three caritas has different seer, devata, chandas, etc. Similarly, these rahasyatrayas have seer,
chandas, devatas, etc. Brahma, Visnu, and Rudra are the seers, Navadurga is Devata, Anustupa
meter, and the Mahalaksmi is the b7ja. These should be read for the fruition of a desire.

The first is the pradhanika rahasya (the secret relating to Primary Matter or the pre-
eminent secret) which defines the primordial Prakrti. Mahalaksmi, Mahakali, and Mahasarasvati
are the primordial sakti of this world. Among these three mothers, Mahalaksmi is the greatest one.
According to the Tantrasastra the world manifested from the tamas. Tamas is the power of
Mahalaksmi. When Mahalaksmi seeing the entire universe as a void, she conceived the whole
world by her power tamas.38¢ Thereafter, being an inseparable part of Mahalaksmi the Mahakali
is originated from her body who is a woman, shining black like collyrium, the dark one. And the
supreme Mahalaksmi gives her names as — Mahamaya, Mahalali, Mahamari, Ksudha, Trsa,
Nidra, Trsna, Ekavira, Kalaratri and Duratyaya. Mahalaksmi is the first and foremost,38’
Mahalaksmi is the supreme sovereign, the true essence of all, She is both form and formless, and
when she is in the form she bearing various names. Guptavas commented that the three names are
actually to understand the variety of the world; therefore, the goddesses appear as multiform of
Candika which is the vyasti formation.
sarvasyadyetyadinda |triguna sattvikarajasatamasamirtitrayasamastireva sarvapraparic,adikaranamkecittu
mahalak smiriti vyastitrayanyatama api tu turiydayascandikdaya eva namantaram |
Mahalaksmi gives the names of the other two prominent goddesses. Similarly, Mahalaksmi
assumed another unequaled form Mahasarasvati, adorned with sattvagurza and lustrous like the
moon. The Mahasarasvatt has many names — Mahavidya, Mahavani, Bharatt, Vak, Sarasvati,
Arya, Brahmi, Kamadhenu, Vedagarbha, and Dhi$vari. The Mahalaksmi first produced her own a
male and female couple, who born in the womb of Hiranyagarbha. The name of the couple is also

mentioned in this rahasya.

%5 Devadatta Kali., p. 224.
%6 pabhara paramam riipam tamasa kevalena hi | Pradhanika rahasya.
%7 Sarvasyadya mahdlaksmistriguna paramesvari |Ibid.
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Mahalaksmi (Hiranyagrabha)

1
l l

Purusa (Male principle) Nari (Female principle)
(Brahma, Vidhi, Virifici, Dhata) (S‘rz', Padma, Kamala, Laksm)
Mahakal
Purusa Nari
(Rudra, Sarkara, Sthanu, Kapardz, Trilocana) (Trayr, Vidya, Kamadhenu, Bhasaksara, Svarda)
Mahasarasvati

' ; '
Purusa Nart
(Visnu, Krsna, Hrstkesa, Vasudeva, Janardana) (Uma, Gaurt, Satt, Candr, Sundart, Subhaga, Sivd)

Vaikrtika Rahasya is the secret theory of transformation and concentrates on the
modification of Devi (vikrti). Her perceptible forms are defined by this rahasya. The Mahakali
whose energy is tamas, she is the Yoganidra of Visnu. This rahasya focus on the total adornment
of the goddess, like weapons, arms, elegance, embodiment, etc. The Mahakali has ten faces, ten
arms and ten feet, Mahalaksmi has eighteen arms, and Mahasarasvatt has eight arms. In this
rahasya Mahalaksmi has emerged from the bodies of all gods and Mahasarasvati is originated
from the body of Gaurl. And the weapons should proceed in order from her lower right hand.388
The rituals and process of rituals are described here. The seating position of the goddess is must
be perfect according to this text. Devi will receive offerings like blood sacrifice, flesh, wine, etc.
But these type of offerings is only for the people who eating wine and meat, not for them who
don’t eat meat or wine. The third is Mirtirahasya described the various core forms of Devi. Among
her forms Nanda, Raktadantika, Sakambhari, Durga, Bhima and Bhramari are defined in this
rahasya. She is Uma, Gauri, Candi, Kalika and Parvati.

sarvaripamayi devi sarvam devimayam jagat |
ato'ham visvarapam tam namami paramesvarim ||

38 daksinadhahkarakramat | Vaikrtikarahasya
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Durgasaptasatr. Symbols and Symbolism

5.1. INTRODUCTION ABOUT SYMBOLS AND SYMBOLISM

5.1.1. GENESIS OF PRATIKA AND PRATIMA FROM VEDIC TO TANTRIC

The symbols and symbolism both introducing a specific subject or matter. Symbol is everywhere
and being a subject of study symbolism is a dogma which presents the symbols. Symbols in a
broader sense using everywhere, somewhere it just a specification, somewhere a specific character,
somewhere presents the theory and in the Sakta philosophy, it acquaints with a fundamental aspect.
Generally, in the Sakta Philosophy ‘symbol’ is signified by these words — image, pratika. Among
them, image is similar to pratima. The word ‘image’ is derived from old French and Latin ‘imago.’
In the primary sense Image parallel with some words in Sanskrit— pratikrti, pratiripa pratima,
bimba, etc. Pratima literary means pratiriipa. Panini considers the word pratima as likeness,
pratikrti or pratiriipa;®® rendering the same complexion. To explain the word ‘symbol’ we have
to present the synonymous words of symbol viz. image, pratima, pratika. In Saktism ‘symbol’
rendering pratika and the image is ‘pratima.” The word pratima has been used from the Vedic
period.3% In Rgveda the word arcca is used to define the word pratima. In Medinikosa arcca
means piija or pratima, the worshipping of gods and more. According to Amarakosa arcca means

pratimanam, pratibimba, pratima, pratiyatana, praticchaya, pratikrti and pratinidhi.3?1 Although

%9 ‘jve pratikytau’ Astadhyayt., 5.3.96.
30 kasitprama pratima kim nidanamajyam kimasitparidhih ka asit | Rg.V., 10.130.3.
1 pratimanam pratibimbam pratima pratiyatand praticchaya pratikrtih arcca pumsi pratinidhi | Amarakosa
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the latter scholar defines the word arcca by its grammatical sources and the meaning of this word
definitely presents the above-mentioned words but we cannot undoubtedly say that the mentioned
word pratima is signified as an image of gods. Some of the Post-Vedic texts delineated the theory
of pratima. The word pratima is used for those images that are being related to any religion and
philosophy. Pratima and marti both words have a similar meaning but there has a fundamental
difference between them. Miirti is defining a general craft like a statue, or craft of any animals, but
the pratima defines the devotional way of thought; which consisted of the gods, goddesses,
mahatmas, and for the kinsmen who are in heaven. The artist is very independent while they
making a muirti and his work of experience we can see in his crafted murti. But, while the same
artist making a pratima he should be dependent on the specific rules and method. For example,
everything in the world has a formation by which we can differentiate them; and an artist can make
anything that he or she wants and cognizant about it. But while making a pratima we must know
pratima like an image of gods and goddess. Because most of the pratimas are representing a
specific religion and philosophy. When the religion and philosophy embellished the pratimas they
can be pratika or symbol. It is very difficult to say that who is appeared first pratika or pratima?
For clarification, if we collect a gem from the road and reestablish it in the temple then it will be

acknowledged as pratima instead of a gem.

The tradition of pratima making is begun in ancient India. Because the Indus-Valley
civilization has given us much evidence regarding the pratima. By the excavation of the Mahenjo-
Daro civilization bring off a massive number of female images which are different from the
modern images. Some images are pretending to be the goddess. According to all the available
evidence, we can say that the making of pratima is started in the Indus valley civilization. But after
the Indus valley civilization in the Vedic Period, we have seen less material about the pratima and
images. The Vedas never consider the image or pratima as a gross form. Thus at the
commencement of the Vedic period pratima or image culture somehow degenerated. Again in the
Maurya-era in the fourth century B.C.E the art and artifact have been initiated and developing till
today. The interval between Indus civilization and the Maurya-era is most probably two thousand

years, but the history of art and artifact is still obscured.

The architecture has been developed in the Vedic era but the worshipping of the image or

pratima not been introduced properly in the Vedic period. For being a subject of architecture the
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images and pratimas were made by the Vedic people. But the images or pratimas were not made
from any religious or philosophical perspectives; because at that time, any religious or
philosophical dogmas were not much developed or introduced. In the Vedic time, people did not
believe in a particular religion or worshipping. There has a contradiction about to accept the

making of pratima and worshipping were induced in the Vedic period!

Some scholars argue that in the Vedic period people didn’t worship the pratimas. They
engaged in mythical and emotional worship like worshipping nature and the abstract of nature
because at that time they did believe only in nature as a mother and did not believe in any corporeal
aspect. Therefore they believed in the yajfia system. The German scholar Max Miiller also argues
that the Vedic people did not believe in images (muiirtis) and the worshipping of pratimas is started
later in India.3%2 H.H. Wilson also argued that in The Vedic period the worshipping style was
mythological, emotional, and symbolic, no images were crafted for worshipping; yajfia was the
major principle for worshipping. They have been believed more in ‘prayer’ and ‘sacrifice’ than
pratima. Macdonell has studied more on this topic and he argues that— at the beginning of the
Vedic period Indians don’t have any knowledge about the worship of pratima. The gods are totally
based on mythology and gradually they came into existence by their natural powers and figured
only as a symbol, like the arms of deity Sun, the tongue of deity Agni, these all are only the

symbols, not the image or pratima.

The physicalappearance of the gods is anthropomorphic, though only in a shadow manner; forit
often represents only aspects oftheir natural bases figuratively described to illustratetheiractivities.
Thus head, face mouth, cheeks, eyes, hair, shoulders, breast. Belly, arms, hands, fingers, feet,are
attributed to various individual gods. Head, breasts, arms, and hands are chiefly mentioned in
connexion with the warlike equipment of Indraand the Maruts. The arms of Sun are simplyhisrays,
and his eye is intended to present his physicalaspect. The tongue and limbs of Agnimerelydenote
his flames — Macdonell, A.A., Vedic Mythology, p. 17.

On the contrary, some scholars Bollen Sen, Kumar Swami, Gopinatha Rao, Benkateshwar
undoubtedly argue that the worship and making of pratimas was onset from the Vedic period.

They have produced much evidence regarding this. The words ‘devonaras’ and ‘nrpesas’3®

%2 Srivastava Brijabhusan .,p. 5.
398 sapta hotrani manasa vynand invanto visvam prati yanngtena |
Nrpesaso vidathesu pra jata abhi3mam yajiiam vi caranta piurvih | Rg.V., 3.4.5.
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proved that the Vedic people worshipped the gods by making a pratima. In the hymns of Rudra,
Varuna, Maruts and many more deities described the evidence about pratima; Rudra is in a mantra
adorned with a color, Varuna in a mantra wearing armor, and Maruta is a mantra commenced as
arccd. Indra the major deity in Rgveda worshipped as an image by the Vedic people. Indra slew a
fearsome asura Vrtra and the image where Indra and Vrtra are together also most popular in the

Vedic period. Moreover mentioned that the pratima of Indra also been worshipped for the victory.

Not only in the Rgveda but also Yajurveda and Atharvaveda, pratima is defined well.
Someone praised in front of God and pray to the gods that O mighty one! ‘Let enter here with your
actual form.” It also mentioned that Indra has been crafted by a good craftsman.3% According to
T.A. Gopinatha Rao, the image worship was probably not unknown by the Vedic Indian and it

seems likely that the worshipping of images has grown afterward.

The tantric texts mostly have been composed on and from 500-900 A.D. From the Puranic
period, the worshipping culture or tradition was much introduced. In the Post-Vedic period the
worshipping culture was remained unknown and in the Maurya era in 5t century B.C.E. it has
been reestablished. First of all the Vedic or sandtana dharma was in India and later on the Smarta
Sastras have been developed. In another part of India, the Non-Vedic schools have been developed
which is called Dravidi, De$i The Vedic tradition is for Arya and the Dravida is for Non-Aryas.
And the tradition of Purana and Agamas emerged from Vedic and Dravida tradition. The
confluence of two rivers Ganga (arya) and Yamuna (non-arya) present the amalgamation of
Dravida and Vedic tradition. Tantra and Purana have widely presented pratika and pratima. The
worshipping of the goddess is developed in a form of pratima or the gross embodiment in the
Purana and Tantra. Purana presented storylines, significance, epithets, etc. of the major deities,
viz. Brahma, Visnu Siva, and Sakti. Every Puranas trying to present the gods and goddess by a
beautiful storyline and they somehow might be the truth. Comparatively, the Puranic and Tantric
deities are much furnished and described more, than the Vedic deity. The Puranas present the
theory of pratika and pratima by using the names of the gods and goddess and their weapon. Some
Upapuranas mentioned the worshipping and the supplementary of worship. We can undoubtedly
say that the worshipping culture has been accomplished since the Vedic period. The Puranas are

giving historical, geographical, and mythological data. Indians have collected the materials from

%% indrasya karta svapastamo bhiit | Rg.V., 4.17.4.
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the Puranas and according to Puranas they making a figure of the Puranic deities. The figurines of
the deities might be created for the person who has less knowledge about the deities.
Javaladarsana upanisad mentioned that the sadhakas perceive the Siva in their soul, they don’t
have need any image or pratimd, because belonging to Siva we need to perceive him by our
envision. The sadhakas are contemplating about the subtle form of deity, they have never been
accomplished with gross form. The images or pratimas have been crafting for the ignorant people
who don’t know pursuit.3% Kularpavatantra mentioned that God of Brahmanas living in Agni, the
god of the seers living in ‘Heart (hrdaya)’ and the god of the ignorant people living in images,
symbols, and pratimas. But according to sadhakas god is everywhere.3% The Mahanirvana Tantra
mentioned that pratima is the abode of the deities which should be crafted by soil. The pratima is
itself the deity.397

The Arya-society of Swami Dayananda Saraswati obtained an ambivalent aspect against
the image worship. They do believe only in the Vedic yajfia system instead of believing in the
image worship or any kind of worship. The embodiment of gods and goddesses represents the
pratima or image culture. Chapter number 63 of Devi-Purana gives us detail about the worship of
a deity. We cannot make a definitive overview of the origin of image-worship or the making of
pratimas. The image worshipping-culture in India is widely appreciated from the Tantric period;
because Agamic texts are first introduced us to the method and elements of pija (worship). The
minimum elements of piija are presenting the symbolism like— mantra, yantra, mudra, sandhya,
yajfia, vrata, tapal, japah, samskara, purascarana, bhiitasuddhi, nyasa, paficatattva, cakrapiya,
etc. Though the Mahamaya is infinite, formless, incorporeal only the yogins can feel that. When
she is incorporeal she is beyond the worship or she does have any form but when she is being in
the form she is corporeal. The people only worshipping her corporeal forms because they never

consolidating themselves with the supreme Mahamaya.

The worshipful goddess has three forms subtle, gross, and supreme. The gross is adorned

with all the limbs and perceiving only by arms and eyes. The subtle is mantras itself, and

3% Sivamatmani pasyanti pratimasu na yoginah |

ajianam bhavanarthdya pratimah parikalpitah | Javaladarsana-upanisad., 4.59.
%6 agnau tisthati vipranam hrdi devo manisinam |

pratimasvaprabuddhanam sarvatra viditatmanam || Ku.Ta. 9.44.
%" namaste pratime tubhyam visvakarmavinirmite |

namaste devatavase bhaktabhistaprade nama/ || Man.Ta. 13.285.
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perceiving only by the ears and tongue and the supreme is beyond of all. The worshipping or pija
culture is developed from the Tantric period and the image-worship has been introducing from that
time. Twelve jyotirlizgas and above one hundred pithas are together present the pratima-culture
in India. In Markandeya-Purapa Suratha and Samadhi first worshipped the mother goddess at the
bank of the river by making an earthen image of the goddess. Thus the image-worship or pratima
become a science of symbols. The artists who crafted the muirtis in the Puranic age they were the
best artist. At the very beginning, it was very difficult to frame the images with perfection.
Therefore, many books have been written on the sculpture i.e. IS@na-sivagurudeva-paddhati,
haribhakti vilasa, abhilasisarthacintamani, manasara, silparatna, riipamandana, mayadipika,

pratima-vijiiana, etc. Many materials have been using to make an image since the post-Vedic era.

In the beginning, the images were only in earthen form. But in the latter artists have
been using various materials to make an image, like a wooden image, rocky image, metallic image,
paintings, limestone image, painting on cloth, wax image, ivory image. The concept of wooden
images is first introduced in Vedas. Because In the Vedic time people used the wood and they cut
the branches of the trees and also made some furniture and home for their living.3% Rgveda in the
praise of Visvakarma mentioned that the entire earth has been created by the tree, tree is the
metaphor here. Because when the first living being born in the world there has already some trees
existed for making the world lively. Wood was a very essential material for the Vedic people.
Often soil and wood were very important materials during the Vedic time. By which we can
assume that the life-style of the Vedic people was very simple and the people were uncomplicated.
The selection of rocks was also very mandatory for the rock-made images. And the rock should be
flawless. Silparatna mentioned some notability on the rocks like any sign of animal (cow, elephant,
horse, and deer), swastika, conch, sivalinga, lotus, sesandga, etc. would be appreciated. Metal is
also being used for the images and copper is much appreciated among all the metals. Limestone
and ivory-made images have also been crafted. Somewhere paintings so much appreciated. The
Samaranganasitradhdra mentioned that ‘painting’ is the foremost art. The painting-culture has
been initiated from the Stone Age (approx. 2000 B.C.E.), for example, they have painted on the
caves. Even till today, the rocks painting has been preserving as evidence of the caves-paintings.
Paintings on mural and cloths also were very prominent at that time.

38 kim svidvanam ka u sa vrksa dsa yato dyavaprthivi nistataksuh | Rg.V., 10.81.4.
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citraja, lepyaja, pakaja, satrotkirna

mymanmi, darighatita, lohaja, ratnaja, sailaja, gandhaja, k ausumi

Pratima®®® chala, achala, chalachala®®

citra, citrardha, citrabhasa

Eventually, the image-worship is completely an aspect of spirituality in Indian philosophy. The
image making-tradition is influenced by the invention and tradition of sculpture, worships, and
meditation. From ancient times people somehow were engaged with the deities as well as they
abide by all the social customs according to Vedas. People knew about the supremacy and the
incorporeal aspect of deities. But later for satisfying themselves, they started worshipping the
surrogated form of the deities. From the time of Puranas the images of deities getting much
popularity in the Tantric period. Because most of the Tantric texts are coming after Puranas.
Therefore to protect all the deities in India the Tantric texts have been come into existence and

studied by a lot of scholars.
5.1.2. SYMBOLS, SYMBOLISM, AND ICONOGRAPHY

This section will discuss the symbols or pratika. But it also should be mentioned that pratika
(symbol) and pratima amalgamated together in every embodiment. Without pratika pratima will
not be justified and without pratima pratika never accomplished. Hence, the symbol is the
authoritative summary of faith or doctrine,*°1 originated from the Latin word symbolum. As a
synonym of ‘symbol’, these words have been justified ie. emblem, ensign, hallmark, impresa,
logo, token, etc. being used. M. Monier Williams applied the English word ‘symbol’ for pratika.
The Sanskrit word ’pratika’ was first found in the Rgveda.*%2 The word pratika derived from the
prefix ‘prati’ and suffix ‘zkan.’ The pratima or images are also accomplished by the word pratika.
Pratika is defining the invisible, unformed, inaudible objects into visible, formed, and audible.

The worship of pratika is might be established with the Yogasiitra’s conception. Patafijali

9 citraja images painted on walls, cloths or papers, lepyaja (mrrmayt) images are made by thesoiland pakajaimages
are made by using of metals like gold, silver, iron, copper etc.

40 According to Vaikhanasagama chala is the moveable images, which are made of metaland are easily portable;
immoveable images are commonly known as miila-vigrahas ordhruva-beras, and are generally madeofstoneand
permanently fixed in the central shrine. — T.A.Gopinatha Rao., Vol I, Part I, p. 18.

01 Merriam Webster dictionary.

202 yi sanund prthivi sastra urvwi prthu pratika madhyedhe agnih | Rg.V, 7.36.1.
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mentioned that the yogins would worship and meditate for the deity whom he desired most.403
Thereafter, the worshipper has built their method and they got freedom; they can worship the
deities as per their choices. But for meditation and worship, they needed an object. Therefore, they
have been familiarized with the pratika and pratima culture. Kularnava tantra gives a beautiful
example of the images or pratimas. 1t says — every cow has a bigger body but the milk is only
dripping from her teat, similarly, the world is adorned by various things but pratima is the only
object where the deities are living actually.4%* Moreover, it explained that pratima is not only the
proximity of the deities but also a cohesion with the deities. It implies three arguments that how
the pratima is ensuing the deity; firstly, the pratimas are compared as bimba or reflection of the
deities, secondly, pija is a way by which a pratima become a deity e.g. pranapratistha; thirdly,
the belief of sadhaka on their respective deities is mandatory. These all are the way and these

views established the theory of pratima and why they are worshipping for?

abhiripyacca bimbasya pijayasca visesatah |
sadhakasya ca visvasat sannidhau devata bhavet || Ku.Ta., 6.76.
The Indian tradition thus accomplished their thoughts and imagination by making the pratimas;
and the pratimas representing the kala or art tradition, thus the tradition of art venerated. ‘Worship’
and ‘Art’ are the two dimensions but the pratika gives them a solution to perform together. The

number of pratika is innumerable. We can classify them by their numbers.405

Numbers Pratikas

[EEN

linga, yapa, stambha, vrksa, cakra,

mzna-mithuna, dva-suparna, devasura, sicrya-candra, dyavaprthivi, agni-soma, dvisirsa
triratna, trisala, trimarti, trigupa, trisakti, trivet, trivikrama, tryambaka, tricakra, trinabhi
svastika, catuspada, caturdisa,

paficamukha sivalinga, pamcara cakra, paficatattva

satrtu, sagmatrka, sanmukha

saptaratna, saptamatrka, saptasamudra, saptasva, saptapadi,saptamukha,saptasamidha/
dikpala, siddhi, asradalakamala, marngala

©O© 00 N o o A W DN

nidhif, navadurga

‘3 yathabhimatadhyandadva | Yogasiitra., 1.39.

% oqvam sarvangajam Ksiram sravet stanamukhat yatha |
tatha sarvagato devah pratimadisu rajate || Ku.Ta., 6.75.

% Mahabharata consisted of 8,800 pratikas. Even all the words in Vedas are itself pratika.—PrabhashankarPandey.,
p.7.
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The Culture, Art, and Silpasastra executed together in the worshipping culture. These all
promulgated the theism theory in India together. The Indian worshipping of symbols is originated
fromthe Devajanavidya and Nidanavidya. Tantraraja tantra mentioned three types of pratika i.e.
pranastha, dehastha, and bahistha. As we mentioned early that for worshipping the deities' images
IS quite compulsory. Henceforth, symbol or pratika being used for adornment of both deities and
the demons. The second chapter of DS clarified that all the gods bestowed on her their weapons
and adornments, like ‘trident,” ‘conch,” ‘cakra,” ‘lotus,” ‘club,” ‘discus,” ‘spear,” ‘bell,’ ‘pasa,’
‘mani’ etc. All the parts of the supreme goddess have also been created by the luster of gods.
Therefore all the pirhas in India are famous because the organs of the mother goddess connected

with them, Henceforth, the pithas become the symbolic place in India.

Symbols have great significance forunderstanding early Indian religion, beliefs, traditions,artand
culture. Symbols are not confirmed to any particular period, place or people. They arefoundanong
the most uncivilized as well as the most civilized and sophisticated people. They have beentraced
right fromthe beginning of human experience down to our present times and in all coun triesofthe
world. Of these, some are widely used today, having continued to be in use forseveralcenturiesand
are found delineated in sculpture, architecture, poetry, paintings, (pizja) rituals, etc. — Sakta
Contribution to Varanasi., p. 111.

The vehicles (vahana) of the deities like lion, horse, elephant, cow, peacock, duck, also presenting
a symbolic significance. Some worshipped object present both symbolic and imagery aspect like
Salagrama, Sivalinga, banalinga, yantra etc. ‘Salagrama is a flintified ammonite shell, which is
river worn and thus rounded and beautifully polished.’4% Sdlagrama is mostly available in the
river Gandaki and worshipped by the Vaisnavas and Vaidik Saivas, but the Agamic school of
Saivas and Vira-§aivas don’t worship them. Banalingas is an egg-shaped pebble. Banalingas are
found in Mahendra Mountain in Nepal. Sivalinga has taken a deeper religious significant role
among the symbols in the Hindu pantheon instead of organ or procreation. It implies the symbol
of procreation, but from the philosophical viewpoint, it is interpreted as the source of creation and
dissolution of the universe. Some scholars acknowledged that the worship of liziga has been taken

out first by the Non-Aryan people. There has no evidence has been found yet on Sivalinga in the

% T A. Gopinatha Rao, Vol I, Part I., p. 9ff.
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Indus Valley civilization. Some coins of 1st century BCE has brought evidence of Sivalinga; where
sivalinga is attached with a tree. Among the trees, asvattha is accepted as a sacred tree. Somewhere
it is Narayana. Patafijali in his Mahabhdasya mentioned the worship of the lord Siva’s image but
nowhere he mentioned the worship of sivalinga. The worship of sivalinga was never known as the
worship of an organ. There has a contradiction to accept the existence of lingapija during the
Vedic period. Some scholars argued that the lingapiija was not in vogue during the Vedic period;
because in the Vedic period only ‘Agni’ was a symbol. Henceforth, lingapiija is never in vogue at
that time. Some of them accepted that the lingapiuja was in vogue during the Vedic period.

Moreover, lingapiija has widely been accepted by the Aryans and Non-Aryans (Dravida).47

The linga meant symbol or pratika. Therefore, the worship of sivalinga denotes the
worship of the symbol of the lord Siva. For being a symbol linga is entertained as indriya in later.
Some scholars accepted that liziga is the subtle form of all the reasons. The meaning of sivalinga
never entertain as meaning ‘organ.” The meaning of lizga as an organ is very confined and rustic.
In philosophy and Vedas the word liziga is acknowledged as ‘causal factor,” and ‘subtle form.” As
a causal factor lingasarira is the karanasarira which consisted of eighteen subtle parts. The
Indians are worshipping the sivalinga as a primordial cause of the universe.4%® According to
Visnudharmottara purana the linga has attributed with three pithas i.e. bhogapitha, bhadrapitha,
and brahmapitha. The upper part of linga is bhogapitha, the middle part is bhdrapitha and the
lower part is brahmapitha. But the linga is not been worshipped by all the sect of Saiva School. In
major Saiva sect like Kapalika, Kalamukha and Pasupata worshipped the ghora form of Siva and
Viradaiva and Lingayata sect worshipped the lizga mostly. The lizga was mostly crafted with soll,

metal, gems, wood, stone, and also sand, flower, rice also been used.

The Yantra is a great symbol of Sakta philosophical School. Which is the symbolic
representation of the goddess in her different manifestations. Yantra is a mystic and magical
diagram, sometimes drawn and engraved on papers, birch, ground, gold, copper, crystal etc.
Yantras are supposed to have the power to protect the worshipper from all types of evils or spirits

and bestow happiness and even liberate themselves from bondage. The most important and holiest

“7 1t would thus appear that the phallic worship was at one time prevalent throughout the ancient world; and itmay
have prevailed as much among certain Aryan tribes of Sapta-Sindhu as among the Dravidians, without mutual
borrowing. Hinduder Devdevi, Vol ll, p. 107.

“8 yisvadyam visvabijam
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yantra is Sricakra or Sriyantra; which represents the Srividya tradition. The Yantra is itself the
goddess. Every Mahavidyas has their yantra like goddess Kali has the kaliyantra, while
worshipping of goddess Kali, one should worship the kaliyantra for better prosperity. Similarly,
the goddess Tara, Sodasi Bhuvane$vari, Bhairavi, Chinnamasta, Dhiimavati, Bagalamukhi,
Matangi, and Kamala have their different yantra. And while worshipping this goddess we should
worship all the respected yantras. The Sriyantra has taken a remarkable role among all these
yantras which represents the goddess Tripurasundar?/ Sodasi and promulgates the Srividya-
tradition in the Southern part of India. The major significance of yantra is described in the
Kularpavatantra that— yantra withdraws all the kind of grief, arising from the desire, anger,
attraction, allurement, etc. And if one will worship the goddess and her yantra together he/she will
be graced by the respected goddess immediately.4%° This cakra is consists of nine yonis — bindu,
trikona asrakona etc. Srivantra is itself a vidya and the actual form of the goddess Tripurasundar.
The entire manifestation is originated from the bindu and the bindu is a part of Sriyantra. All the

theories and dogmas are based on Sakta philosophy.

Part of Sricakra Appellation Cakras Parts (Petal) = Location in Body Goddess
bindu sarvanandamaya ajia 2 bhrimadhye Mahatripurasundart
trikopa sarvasiddhiprada indrayoni 8 lambika Tripuramba
astakona sarvarogahara visuddhi 16 kantha Tripurasiddha
antardasara sarvaraksakara anahata 12 hrdaya Tripuramalint
nahirdasara sarvarthasadhaka magipura 10 nabhi Tripurasrt
caturdasara sarvasaubhagyadayaka | svadhisthana 6 vasti Tripuravasini
asradala sarvasamksobhana miladhara 4 mitladhara Tripurasundart
sodasadala sarvasaparipiraka kula 6 lower portion Tripurest
bhupura trailokyamohana akula 1000 most lower portion Tripura

49 yantram mantramayam proktam devata mantraripini |
yantre sd pijita devi sahasaiva prasidati ||
kamakrodhadidosotthasarvaduZkhaniyantranat |
yantramityahuretasmin devah prinati pijitah || Ku.Ta., 6.85-86.
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The cow, trees, birds, rivers, weapons are similarly presenting the symbol of the mother goddess;
how she is the ruler of the moving and unmoving.41°® The cow is the incarnation of Kamadhenu
and in Dvapara-age we have seen that for being a cowherd boy Lord Krsna always has been
together with a cow. The trees are also have been worshipping since the Vedic period. Like
asvattha, kadamba, jambu, rulasi, bael these are sthalavrksa and are being used for daily worship
in Indian households. Thus the sacred plants are ascertained as a symbol. The birds also imply
symbolism. Garuda is the most sacred and pious bird in Hindu culture. Similarly, the rivers are the
most sacred symbols like Ganga, Godavari, and Kaveri these three rivers are mostly being

worshipped by the Indians.

The storyline of Devimahatmya comprises many symbols and images. The supreme mother
goddess is one, but she manifests herself in different forms and different embodiment. Although
the goddess in one but her embodiment are likely different according to their adornment.
Universally, the symbols and images are classified by their names, epithets, and category like—
weapons, musical instruments, animals, birds, hands of images, postures, costumes, ornaments,

head-gear, etc.41!

Weapons sankha,kheraka, khatvanga, ankusa, chakra, dhanus, tarka,pasa,gada,bana,
agni, vajra, khadga, parasu, sila, sakti, musala, hala

Instruments vind, damaru, murali, ghanta,

Mudras Abhaya-hasta, varada-hasta, karaka-hasta, sizci-hasta, kazyavalambita-hasta,
danda-hasta, afijali-hasta, vismaya-hasta, jianamudra, yoga-mudra

Sitting postures of images Kurmasana, padmasana, bhadrasana, utkutikasana, makarasana,

Costumes, ornaments and | Yajiopavita, hara, keyira,kankana,udara-bandha,kucha-bandha,bhujariga-
head-gear valaya, anigulas, kundala, mauli, jaza-makura kirira-mukuza,kesabandha,usnisa

Aravinda has classified the pratikas into four categories. a) Conventional symbols, b) Life
symbols, ¢) symbols of inherent appositeness d) Mental symbols. The modern artist and
aesthetician say that pratika is the soul of kala. They mentioned some words which will be helpful
to understand the pratika and kala and they are beauty, imagination, symbol, imagery,
ornamentation, style, and appropriateness.

40 tyamisvart devi cardacarasya | DS., 11.3.
411 Elements of Hindu Iconography. Vol I, Part I.
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The symbols and images are described together in the Iconography. The images are the
‘Icons’ which means a figure representing a deity. Whether it would paintings, sculptures, or
images. The term ‘lcon’ (ikon) originated from greek ‘eikon’. Iconography means ‘the use or study
of images or symbols in art.’412 Indian Iconography has been developed for mankind and the word
‘icon’ is parallel with some conventional words— arca, bera, vigraha etc. lconography is a subject
to the study of images and symbols. As the ‘cult’ presents the ‘culture’ similarly ‘icon’ presents
the “iconography’ which represents the religious art of a country. We can see that Vaisnava, Sakta,
Saiva, Ganapatya, and Saura these schools are mostly deal with the iconographical studies in India.

The worshipping culture with the icons in India widely issued from the Maurya dynasty.

Iconography is developed In India since ancient times; and the inscriptions also important
data for the study of Iconography. Epigraphy also a subject which deals with the Inscription study.
And the Inscription literary means any writing which is engraved on rocks, pillar, metallic, earthen,
wooden, plates, pot, bricks, shells, and other objects. Vastusastra or Architecture also an allied part
of Iconography. J.N. Banerjea mentions that “many Gupta periodical inscriptions refer to the
creation of shrines of such divinities like Bhavani, Katyayani, siva, Buddha, Mahavira and others.”
‘Allahabad pillar inscription’ mentions that the Gupta king Samudragupta used Garuda as his royal
mark (rajanka); hence we can say that the Gupta ruler Samudragupta was a worshipper of lord
Visnu. Garuda used as an emblem in the Gupta period and also depicted on gold and silver coins;
moreover, the Pala and Magadha kings also used this emblem. If we see any temple in India we

find that the iconography, inscription, architecture all are associated with this temple.

5.2. THE VEDIC SYMBOLS

We have discussed earlier the names of Vedic deities. Vedas produce a succinct discussion about
Architecture and iconography. Indra, Varuna, Marut, Siirya these gods praised by the numerous
hymns, and their figurines are also have mentioned in these hymns. One of the mantra also
mentions that Indra is mentioned as pratima and his pratima also was an object for sale.
Somewhere, Indra’s figurine also delineated such as Indra was a big shoulder, big belly, and
beautiful arms.413 The Vedic people used wooden material and some elementary materials for their
households, and they seemed to be familiar with the aesthetic knowledge. The goddess SiT is the

412 Oxford Dictionary.
3 tuvigrivo vapodarah subahurandhaso made indro vrtrani jighnate |
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goddess of beauty in the Vedic period and in later she was known as Laksmi. The symbols are
using during the yajfia. In the Pre-Vedic time, Garuda and Asva were known as Sun. The cakra,
svarna, and mekhala were the secular symbol of the Sun. Yaksa, Naga, Gandharva, and Siirya
these deities had taken a major significance in the Vedas. In Vedic activities, we have seen that
the tradition of ‘snake-cult’ was introduced. Some snakes protect us from traces. Samkhyayana
Grhyasiitra discussed more the worship of snake. And according to Asvalayana-grhyasiitra a
snake should be sacrificed every day by every householder.414 We have also seen the sacrifice of
a snake in the Mahabharata. The ‘snake-cult’ is very primitive in India, therefore, the naga and
nagins have been established with the iconographic traits. Vrttasura the enemy of Indra also known
as ‘Ahi’ in Rgveda. According to Nirukta ‘ahi’ means who appeared from the sky and cloud.

The Usa was a beautiful goddess in Rgveda. Some Vedic words have given us the evidence
about pratika and they have a great association with the aesthetics — ranva, ranya, rocamana,

surupt, supesa, subhasa, subhaga, suruca, suvasanda, susilpa, supratika, citra, vama, lalama, etc.

5.3. THE MOTHER GODDESSES AND SAPTAMATRKA AS A SYMBOL IN
DURGASAPTASATI
5.3.1. SIX ANGAS OF DURGASAPTASATI

Durgasaptasati consists of six aszgas; prior three azigas are kavaca, argala,and kilaka and the bter
three angas are the three rahasyas. These angas are taken from the Katyayanitantra as mentioned
in the pradipa commentary.*®> Durgasaptasati mentions an innumerable form of the mother
goddess throughout its chapters. According to Visvasaratantra at the beginning of this text
hundred and eight names of mothers were narrated. And these names are presenting individual
epithets and pervasiveness of the mother goddess. Mahadeva self-declared that the person who
recites these names of the mother goddess every day he or she will gain everything in life and

nothing would be impossible for him/her.

The three angas i.e. armor (kavaca), stopper (argala), and bolt (kilaka) should be read
before reading out this text. These three arngas associated with different rsis, chanda, devata, and
bija. Devikavaca mentions the names of Navadurgas viz. Sailaputri, Brahmacarini, Candraghanta,

Kismanda, Skandamata, Katyayani, Kalaratri, Mahagauri, Siddhidatri. The name of the seven

M42.1.9.
415 katyayanitantre kavacaditrayarahasyatrayariipangasatkayutasyaiva saptasatistotrasyapathaniyatvamsrityate
tatpramanydcca kavacaditrayam rahasyatrayam ca tantrantarasthamevangam bhavati|— pradipa commentary.
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matrkas also mentioned in kavaca. The kavaca or armor meant security or seeks to protect us from
all kinds of demonic. It elaborates how the mother goddess is associated with all the limbs from
nail and soul. As the Navadurga and the form of seven matrkas always protect us from outwards
and others are associated with all the limbs. Even the mother Guhye$varT protects the private parts,
Durgandha protects the penis and Devi Guhyavahini protects the anus. Thus, all the limbs of the
human body protected by the supreme mother goddess by her various forms. The armor of the
Devi is also difficult for the gods. He who recites it always in three sandhyds he intents on devotion
‘daivikala.’*1® The kavaca perishes all the calamities, diseases, poisons, ghosts, spirits, ghouls,
demons. According to Tantrasastra, stotra is more effective than a recitation of the gods’ names,
and the dhyana is more effective than stotra, mantra is more effective than dhyana and the kavaca
is more effective than mantra.*l” Kavaca itself mantra which protects the devotee during their
devotional activities. Therefore, the kavaca has acquainted us with its metaphorical significance.
Argala is an incarnation of the mother goddess. This is a prayer to the mother by her devotee. They
devote prayer again and again to the mother goddess and prays for the form, victory, and glory. In
the Kilakastotra Mahadeva locked the Devimahdatmya stotra by kila (pin) and the person who could
unlock the locked by key and recites the Devimahatmya/Candr every day he or she surely becomes

a siddha and gandharva.

Another angas are mentioned at the end of this text i.e. pradhanika, vaikrtika, and marti.
Pradhanika presents the three primordial images of the supreme goddess viz. Mahalaksmi,
Mahakal, and Mahasarasvati. Among them, the Mahalaksmi is the greatest one and she exists

everywhere whether it might be a form or formless.

mahalaksmirmaharaja sarvasattvamayisvari |
nirdkardca sakarasaiva nanabhidhanabhrt |Pradhanikarahasya
This verse explains that Devi herself is the universe she is form and formless both of the mother
goddess. She has ambivalent epithets form and formless, visible and invisible. Secondly, vaikrtika
rahasya defines the embodiment of Mahakali, Mahalaksmi, and Sarasvati. These three mothers
are contortion of the supreme goddess therefore they are vikrti of the qualified Mahamaya. Finally,

the miirtirahasya rendering the formation of six goddesses who are the inseparable part of the

M8 daivikala citkala — pradipa commentary.
1 namnah Satagunam stotram dhyanam tasmat satadhikam |
tasmat Satadhiko mantrah kavacam tacchatadhikam || Syamarahasya, ch, 4.
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supreme mother viz. Nanda, Raktadantika, Sakambhari, Durga, Bhima, and Bhramari These
mothers are also mentioned in the eleventh chapter of this text. The goddess Nanda who will be
born to Nanda, has garments of golden brilliance, adorned with golden ornaments. In
Vispudharmottara Nanda was born from the pleasure of Bharadvaja and in Varaha-purana
goddess Nanda worshipped in the Himalayas. Devi Raktadantika adorned with red color; her
clothing, garments, body, ornaments, weapons, eyes, hair everything beseem with the red color.
And she is known as Raktacamunda and Yoge$vari. Sakambhari or SataksTis related to crops. But
the worship of Durga is never meant the worshipping of crops or sasyadevi. Crops are a symbol
here; while the mother goddess is associated with the crops, she is known as Sakambhari,418
Sakambhari filled the whole world with the vegetables for the creatures. The word saka is a symbol
for the mother, which meant all kinds of food. Some scholars stated that Sakambharf is the goddess
of crops because the nine vegetables (navapatrika) also worshipping at the time of worshipping
Durga. Kautilya mentioned the name of Sasyadeviin his magnum opus Arthasastra. Sakambhari
is famous as Vasundhara and later she was always known as Annaptirna because of her kindness

we are surviving by taking the foods etc.41°

Durga is the fourth embodiment of the miirtirahasya. Durga is a major deity in the
Devimahatmya and therefore she praised again and again in the chapters
(84.10,16/85.10,66/89.29/90.2/91.22). Durga is a famous designation of the goddess and the word

is used several times in this text.420

a. ‘durgasidurgabhavasagaranaurasanga’ Sheis Durgabecause she is a vesselupontheocean,whichis very
difficult to cross.

b. ‘durge smyta harasi bhitimasesajantoh’ O Durge! You remove fear from every creature.

C. ‘durgayaidurgapardyai sarayaisarvakarinyai’ Santanavimentioned in this versethe Durgameans onewho
behold the griefin his life. ‘dubkhena gamyate durga’, durga is the vessel upon the ocean, she is the
indwelling essence of all.

d. ‘bhayebhyastrahi no devi durge devi namo'stute te’ Mother Durga will protect us fromall type of fear.

8 nuspapallavamiiladiphaladhyam sakasaiicayam | Mirtirahasya.

“9 Anotherimportant aspect ofthe Deviis her concept as the personification of vegetation spirit, which isenphasized
by hername Sakambhartalready noted. This finds a clear corroboration in the autumnal wors hipofDurgain Bengal.
— Hinduder Devdevr., part 11, p. 233,

0 Devimahatmya, Cobum., p. 115.
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Thus, the interpretation of Durga is defined as a word ‘durga’ which has various meanings. As we
mentioned earlier that the word durga has been mentioned in the Rgveda. Durga is mentioned as
a wife of Rudra in Samkhyayana-srautasiitra and Baudhayana Dharmasitra. At the time of
Grhyasiitra the goddess has been imagined with two forms one is her pleasant form and another
is fearsome (ghora). The Durga is famous with her nine names (navadurga) in later. According to

Amsumadbhedagama Durga adorned with four hands; in Suprabhedagama Durga has eight hands.

Agama Purana Aparajita-prccha
Nilakantht Rudracanda Mahalaks mi
Ksemankari Pracanda Nanda
Harasiddhi Candogra Ksemakari

Rudram$a-Durga Candanayika Sivadati
Vanadurga Canda Maharanda
Agni-durga Candavati Bhramari
Jaya-durga Candartipa Sarvamangala

Vindhyavasini-durga Aticandika Revatl
Ripumardini-durga Ugracandika Harasiddhi

Among them, the Vanadurga is also known as Bhandal in North Bengal. Somewhere she seems
to be worshipped as a goddess of the tribal person. Jaya-durga is another name of Durga. According
to Tantrasara Jaya-durga is a dasaksri vidya with six hands and farjani pose. Up to the Gupta
period, Durga is known as the wife of Rudra. In Mathura’s paintings Skanda-kartikeya is also
being worshipped and looking seated on the lap of Durga. And later the goddess known as
mahisasura-mardini. Mahisasura images have been introduced in the first century. And in the
middle-age the image of Mahisasura-mardini seen with little changes. Somewhere, Mahisasura’s
whole body is decked as mahisa, only the head is looking like a man’s head and teeth. She holds
drum, drinking vassel, head, and candrahasa scimitar in her hands. Ekavira, Kalaratri, and Kamada
are her names. BhramarT is another major formation of Durga. When the Arunasura shall wreak
great havoc in the three worlds, then Devi will appear as countless bees. Bhramari presents a
symbolical significance here. The entire world is itself Bhramari, therefore, Devi claimed herself
as Bhramari to present her supremacy. In the Vedas, the mother przhivi is somehow related to

‘madhu’ — madhumati, madhuvrata, madhudugha. As the world is itself madhu; Henceforth in
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Durgasaptasati mother also named as Bhramari. The word ‘saragha’ also appeared in Tattiriya-

Brahmana which meant ‘bee.’421
5.3.2. SAPTAMATRKA

The Saptamatrka is literary means the seven mothers. ie. Brahmani, Mahe$vari, Kaumari,
Vaisnavi, Varahi, Narasimhi, and Indrani. These names of Saptamatrka are mentioned in the
eighth chapter of Devimahatmya. But many Tantric texts mentioned astamatrka instead of
saptamatrka. The story of Saptamatrka described in Rgveda, Suprabhedagama, Gobhilasmrti,
Markandeya-purana, Brhat-samhita, Matsya-purana, Svacchandatantra, Yoginihrdaya. The story
about the origin of Saptamatrka is not the same in every text. Somewhere, it mentioned that the
seven divine mothers appear to help the Lord Siva, when the lord Siva wounded the fearsome
Andhakasura, and blood began to flow from his body profusely. And when the blood touched the
ground another Andhaka shaped immediately. Thereafter, mother Yogesvart appeared from the
mouth of Siva and she formed herself as the form of seven mothers to fight with the innumerable
asuras. The Suprabheddagama mentions that Brahma created the seven matrkas for killing the

Nirrta.

The Vedic thoughts about Saptamatrka seem simply discuss the seven mothers. In the
hymn of Soma refer the word ‘saptamataro.’#22 The seven sisters ‘saptajamayah’ also mentioned
in the Rgveda (9.10.7). The Mundakopanisad explains the seven tongue of fire i.e. Kali, Karal,
Manojava, Sulohita, Sudhtimravarna, Sphulingini, Visvaruci4?® In the Mahabharata the word
krttika used for mothers; Krttika appeared as a role of mother in Mahabharata as the nurse of
Skanda. There are more than two hundred matrs who accompany Skanda in battle. Somewhere the
Matrkas are eight in numbers instead of seven. Yoginihydaya mentions the eight name of mother
l.e. Brahmani, Mahes$vari, Kaumari, Visnavi, Varahi, Indrani, Camunda, and Mahalaksmi. From
‘ka’ varga to ‘ksa’ varga all the Matrkas present the alphabets. And the matrkas are known as
lokamata and pasumata.*?* These all matrkas have a great significance in Sakta philosophy,
because, according to Sakta Philosophy matrka has coped with many similar words. But we have

discussed it earlier. Therefore, the seven mothers are also known as “Yogint’ in Yoginihrdaya. The

2\ saram madhuvisesam hantiti | Sabdakalpadruma, op.cit., Raghuvamsa 4.63.

22 jajfianam sapta mataro vedhamasasata sriye | Rg. V., 9.102.4.
BMU, 124

4 kavargadisu mahesvaryadya pasumatarah | Sivasitra., 19,
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word saptamatrka never used in DS but the names and epithets of the mother are delineated here.

These matrkas represent eight mental qualities that are morally bad for beings.

Matrka Gods Situation and Protection Bad qualities
Yogesvari Siva - kama
Mahesvari Mahesvara -- krodha
Vaisnavi Visnu Protects from below lobha

Brahmi Brahma Protects fromabove mada

Kaumari Kumara Protects from north moha

Indrant Indra Protects fromeast matsarya
Camunda Yama Fromten directions paisunya

Varahi Varaha Protects fromsouth asiya

In Durgasaptasati the divine saptamatrkas have emerged from the luster of the gods and they
appeared here for killing the most fearsome demon Raktabija. The appearance of saptamatrka is
different from the other context. The first mother is Brahmani who appeared from the body of
Brahma. She carries sila, aksamala in her back-hand, and with the other two hands, she poses
with varada and abhaya mudra. Amsumadbheddagama and Visniidharmottara give us the detall
about Brahmani. Somewhere, the mother has six hands and her place is under a palasa tree. Mother
Mahesvart has four arms and two of them with varada and abhaya pose. The goddess has five
faces and each possessing three eyes. Kaumari has four-hand, her abode is under the udumbara
and fig tree. Mother Varahiis adorned with ornaments and she is seated under a kalpaka tree. Like
the Brahmani the mother Vaisnavi has six hands and her place is under raja tree. Camunda and

Narasimhi are also reckoned in the group of saptamdtrka.

5.3.3. GODDESS IN IMAGES

The Devimahatmya discussed the many epithets of Durga; although, the one hundred and eight
names and other thirty-two names of Durga have been mentioned separately in this text. But except
for those names the mother has many epithets that have been appeared in the chapters. The epithets
or images are — Sandhya, Savitri, Yoganidra, Mahavidya, Mahamaya, Mahasmrti, Candika,
Ambika, Visnumaya, Aparajita, Dhimavati, Kau$iki, Kal, Matrkas, Sivadati, Jaya, Sivadati,
Katyayani, Bhadrakali, Nandadevi, Yogamaya, Raktadantika, Sataksi, Sakambhari, Bhimadevi,
Bhramari, Bhramari, Jagaddhatri, etc. Among these names the name of Candika appears twenty-
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nine times, Ambika appears twenty-five times, Narayani appears fifteen-times, Kali appears

fourteen-times, 425 Sivaditt appears in six-times, Siva appears five-times.

5.4.  SYMBOLS IN WORSHIPPING OF SAKTI

The symbols which are being used for worshipping Sakti are many in numbers. They using for the
worshipping or Sadhana. The worship is Sadhana. And as an element of Sadhana we using these

symbols —

The main elements of Sadhana are common to all such communities following the A gamas; such
as Pija (inner and outer), Pratima or other emblems (Linga, Salagrama), Upacara, Sandhya, Yajia,
Vrata, Tapas, Mandala, Yantra, Mantra, Japa, Purascarana, Nyasa, Bhiitasuddhi, Mudra,Dhyana,
Samskara and so forth. Even the Vamacara ritual which some wrongly think to be peculiarto the
Saktas, is or was followed (I am told) by member of other Sampradayas including Jainas and
Bauddhas. Both, in so faras they follow this ritual, are reckoned amongst Kaulas though,asbeing
non-Vaidik, of a lower class.— Sakti and Sakta by Woodroffe, p. 502.
Among these symbols, the mantra, yantra, japa#, cakra, yajfia, vrata, tapas are very important.
As we said earlier that every goddess has their separate yantras which is similar to cakra and

anyone can worship his or her respective deities in the individual yantras instead of images or

pratimas. Yantra is the most significant symbol and very close to the pratimas. As well as without

the yantras the deities will never be propitiated.#26 The right of worship on yantras is only for the
proceeded sadhakas who believe more in the yantra worship than image. It also recommended
that the worship of the image and yantra together should not be done. If anyone mistakenly
worships them together then he or she would worship the image twice. The yantra is generally
meant ‘instrument’ by which we can get connected to the desirable deities. It is similar to the
saktilekha (dynamic graph); at first, the diagram of yantra appeared in the mind of sadhaka and
the application of yantra as a diagram for the people is only the reflection of the sadhaka’s mind.
Gandharva Tantra mentioned that the body of the deities is three in numbers viz. bhautika,
manomaya, and jianamaya. Among them the manomaya is yantra, bhautika is mudra and
jAanamaya is mantra itself.42” The deity and the embodiment of deity are always conjugated with

45K aliis clearly a propername, a pure epithet forparticular goddess, with a particular character. — DeviMahatmya
26 yind yantrena piijayam devata na prasidati |

sarvesamapi devanam yantre piija prasasyate || Saktanandataranginii, 13.
21 sariram trividham prahurbhautikam ca manomayam | param jiagnamayam nityam yadanasi nirantaram |
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mantra. Kularpava Tantra also mentioned that—many people believe that yantra has a divine
power that protects us from the Yama and Bhiita.428 Every goddess have their separate yantras and
Sriyantra highly appreciated and the entire creation has been done by the Sriyantra according to

the Sakta worshipper who particularly worships the Tripurasundar.

The japa also a symbol in worshipping Sakti. After the initiation (diksa) every disciple is
advised by their respective gurus that they should read out the mantra as they have been directed
and the repetition of the mantra, again and again, is called japa.*2® Japa can be performed by every
people. There are two types of japa ie. Inner and outer. Inner japa is the great japa; Gopinatha
Kaviraj said that ‘Inner japa is the previous or principal state of japa which is consisted of
Madhyama Vak. When the nada and mantra together sounded in the state of Madhyama, this is
called the inner japa’ and the outer japa is the Vaikhar vak which is sounded verbally. Another

classification of japa is Vacika, Upamsu, and Manasa.

Piija is associated with all the symbols. Piija and Upasana are very similar in their meaning.
Most of the Indian Philosophical Schools accepted Upasana as an activity of mind;*3and the
Upasana is two in numbers first is japa of mantra and the second one is worshipping the yantra.
Upasana is for both sagura and nirgura. But the Upasana of sagura is meant the worshipping of
the images or goddesses and the nirgunza is the worshipping of Mahamaya, a non-qualified
Brahman. In the Vedas Upasana are two in numbers — the first one is Upasana of Brahman and
the second one is Upasana of images or symbols. The symbols of the mother goddess are developed
in the Upasana of images (pratikopasanad) and the Upasana of images are two types first one is

‘excluding yajfia’ and the second one is the ‘part of yajiia.’

taccopasanam dvividham brahmopasanam pratikopasanam cetii brahmaga eva gunavisistatvena cintanam
brahmopdsanam | prabalalaukikapadarthavdasanopetasya tatparityagena brahmani cittasyapravesad

brahmabhavanaya laukikavastunascintanam pratikopasanami tacca pratikam dvividham yajiiadbahirbhiitam

yajiiangafceti | — Aitareya Aranyaka 2.1.2.

mudram bhautikamityahuryantramviddhi manomayam |mantram jianamayamviddhievamtridhavapurbhavet|
Gandharva Tantra, 5.39-40.

8 yamabhitadisarvebhyo bhayebhyo'pi kulesvari |
trayate satatam caiva tasmad yantramitiritam | Ku.Ta., 17.61.

2 tajiapastadarthabhdavanam | Yogasiitra., 1.28.

0 yathddvaitajianam manovrttimatram tatha anyanyapyupdasanani manovrttiriipani ityasti hi samanyam |
Chandogya Upanisad, Sankarabhasya



177

In the Tantric discourse, The Upasana is not considering the yajfia system. Therefore, between the
two types of Upasana ‘excluding yajfia’ system is rendering as the image worship. Because the
image worship is mostly acknowledged in the Tantric and Puranic period and some symbols also
have been seen in the Vedic-period. The Tantric yantra, images, symbols, and other elements of
worship are part of Image-Upasana. In the Tantric discourse, PGja and Upasana are widely
accepted as a synonym. Tantraloka defines Piija as a state where the supreme soul is associated
with all the senses and feelings.431 Pdja also has two different kinds Vedic and Tantric. The Vedic
worship is based on Vedas, Smrtis, and Puranas and the Tantric worship is based on Tantras. The
Bhagavad-Purana mentions three kinds of pija viz. Vedic, Tantric, and Misra. And the worshipper

can choose according to their choices.432
55. ASURAS AS SYMBOL

The world is perpetually a place where God and demons are fighting together from ancient times.
Somewhere demons are more-stronger and somewhere the God. The power of the demon is
denoting the adharma or presenting immorality or wickedness. Once upon a time, Mahisasura
becomes a king (Indra) of the world.*33 The word asura first appeared in Rgveda, where Indra and
Visnu demolished many capitals of the Asuras (Rgveda 7.99.5). The word asura appeared more
than a hundred times in Rgveda and most of them signifying as ‘graceful’ but a little number of
them meant the enemy of Devas. The word asura has a variant in Rgveda like asurya, asura,
asuryd, asuratva, etc. Asurya and asura appeared eighty-eight times. In the beginning, the asura
meant sura or Devata.3* Because when they fight against the Devas and they called asura and
therefore the asura associated with the meaning of enemy, one who always wicked. In the
linguistics concept, the Asura or Ahura applied to the highest gods. But in the Avesta it means

daeva, ‘devil’ which is etymological with the Sanskrit word deva. Then the Devasura conflict in

8L pija nama vibhinnasya bhavaughasydpi samgatih |
Svatantravimalanantabhairaviyacidatmana || Tantraloka., 4.121.
2 yaidikastantriko misra iti me trividho makhah |
trayanamipsitenaiva vidhina mam samarcayet | Srimadbhagavad-Purana., 11.27.7.
B tatrasurairmahaviryairdevasainyam parajitam |
Jjitva ca sakalan devanindro'bhiinmahisasurah | DS., 2.3.
3 Kapildev Dwivedi, Bhasavijiana.
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the subsequent literature. The Vedic people worshipping the Devas and Asura-worshipping by the

Avestic Iranians.35 In another context, Asuras are called Assyrians in Indus Valley Civilization.

The wide spread influence of Sumerat the end ofthe early dynamic period is alsowelldenonstrated
forup theriver Tigris at the city of Assurwhich after 2000 BC was to become the religious capital
of Assyria. Temple Gwhich is thought to have dedicated to agoddess, probably Ishtar, was laid
down in asimple type of ground plan, with oblong sanctuary and side chambers, as in manyother
Mesoptamian eities such as Mariand Nuzi. At Assurthere were benches against the walls upon
which the statues in Sumerian form, depicted as clothed in fleecy skins, were dedicated tothegod.

— Mahisasuramardini., p. 61.
But the two types of meanings of asura have been studied throughout the Vedic texts.

(Rgveda7.56.24/5.27.1/3.3.4/2.1.6/4.53.1/5.49.2/6.36.1/2.27.10.2.28.7/5.63.3,7/3.53.8/6.47.18/5.
42.11/10.151.3/6.22.4/8.97.1. etc.)

The Vedic deities also inclined themselves as Asura where asura is justified as the
greatness and prowess of the deities. The Vedic God Maruts who is an Asura of the
people*3®Somewhere Asura as a human leader of the people, ‘pita yajiianam asuro vipascitam’
(Rgveda 3.3.4.) The Agni is the father of sacrifices and Asura of the wise persons. Savitr (Sun) is
a great generator and producer who also the Asura. Thus most of the Vedic deities are spoken as
Asura by the seer some of them are Agni, Savitr, Mitra, Varuna, Indra, Dyaus, Aryaman, Pusan,
Tvastr, etc. From the Brahmanical-period Asura depicted as the wicked one, evil, the symbol of
violence, etc. According to Tattiriya-Brahmana mentions that the Asura are born from the breath
of Prajapati; Taittiriya-Aranyaka mentions that at first Prajapati creates Apsara, Devata, Manava,
and Gandharva from the water and thereafter creates Asura, Raksasa, and PiSaca. As the Asura

and Devas both are the son of Prajapati, they fighting always for their right.

A late hymn of the Rgveda (10.124) clearly speaks of the conflict between the Asurasandthe Devas:
During the conflict Indra took the lead. Then the gods like Agni, Varuna and Soma were the
protagonists ofthe Asuras. But due to change of fortune, those gods joined Indradeserting Asuras.
A legend fromthe Tattirfya Samhita (2.5.1-2), which seems to have some points of agreementwith
the present one, may be referred to here: Tvastr created Vrtra by means of a Soma sacrifice to
revenge the death ofhis son Vi§variipa (omniform), who was killed by Indra. W henIndrawas about

to hurt his vajraat Vrtra, Agni, and Soma, who were within Vrtra asked him(Indra) to withhold his

4% A Dictionary of Indian Mythology.,p.36.
436 gsme viro marutah Susmyastu jananam yo asuro vidharta | RQ.V, 7.56.24.
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hand. Indra invited themto come out of Vrtra deserting himand join his side. When the defection

was successively accomplished Indra slew Vrtra. — Mahisasura in Art and Thought, p. 21.

The Devas and Asuras both adhered to severe asceticism. They both adhering the same target
which is gaining the inaccessible thing. They always sought to praise the lord Brahma, Visnu, and
Mahe$vara. The Asuras are maximum time praising these three Devas, and somewhere it also

mentioned that Indra also appeared in their asceticism.

The Ramayana, Mahabharata, and Purapa giving us subjective data on Asura. Where the
Asura not depicted as with their fearsome images. In the Ramayana Daitya, Raksasa, are too much
used instead of Asura. Rama is the apostle of Aryan Culture, and a devastating struggle also
happened between Rama and Ravana (head of the Asura). Khara, Disana, Tadaka, Surasa, and
Ravana all the reckoned in Raksasa race. And somewhere Danava also clarifies the attribute of
Asura. The Mahabharata has limned appropriately the antagonism of Asura against the Devas.
The story of samudramanthana in Mahabharata, Bhagavata-Purana, and Vispu-Purana depicted
the antagonism of Asuras against the god. Which is much known later. Bhimasena and Hidimba
is an example of inter-tribal marriage and Ghatotkaca was born of their union. Aniruddha the
grandson of Vasudeva married Usa, Usa is the daughter of Banasura, Svarbhanu also Asura, Ayu
was the daughter of Svarbhanu. The inter-tribal marriage is acceptable because the earlier
Brahmanical texts extent the including of custom of the Asura-marriage (@suravivaha), which is
one of the eight kinds of marriage according to Smrtisastras. Puranas also perpetuate the same
custom. For example in Vayu-Purana Simhika the wife of Vipracitti Asura, Yayati married
Sharmistha who is the daughter of Asura king Vrsaparva. Thus, Mahabhdarata mentioned a huge

number of the Asuras.

Sources Name of the Asuras

Mahabharata anuhrada, ilavala, upasunda, u$anasa, kamalaksa, kalanemi, kiramira, ke$ina, kaitabha,
jamba, taraka, tarakaksa, talajangha, damsa, nama$i,nahusa, paka, prahrad, mara, maya,
mira, vala, vatapi, vipracitri, vairocana, vira, vegavata, $alva, §ukra, hiranyakasipu, triSia,
dhundhu, naraka, nikumbha, puloma, manaki, madhu, mahisa, yatudhana, vali vidhunhala,

virupaksa, vivindya, vrsaparvana, Samvara, Samhalada, $unda

Devimahatmya Madhu, kaitabha, mahisasura, dhimralocana, canda, munda, raktabija, ni$umbha,Sunbha,
ciksura, udagra, asiloma, camara, uddhatasura, vaskalasura, durdhara, durmukha,sugiiva,

kalaka, dauhrda, maurya, kalakeya,
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Asura, Daitya, Danava, and Raksasa are defining the word demon in various scripture. Daityas
were the son of Diti and Sukracarya was the mentor of the Daityas as Brhaspati is the mentor of
Devas. Danava also was the son of Danu, Danu was the daughter of Prajapati and the wife of seer
Kasyapa. ‘Sarvadanavaghatint’ is the name of Durga which defines that mother has slain all the

Asuras.

Among all the names of Asura Mabhisasura has a great significance in Indian literature,
Iconography, Inscriptions, and Philosophy. In the worship of mother both autumn and spring
mother slaying Mahisasura in her images since the creation. The origin of Mahisasura is depicted
in various Puranas, i.e. Vamana-Purana, Devibhagavata, Skanda Purana, Varaha Purana, Siva-
Purapa. Mahisasura appeared in the second and third chapters of this text. Many pieces of evidence

have been depicted about the birth of Mahisasura.

e According to Varaha-Purana (chapter. 94) in the ancient time, there was Suparsva rsi was
born from Brahma. He has a son named Sindhudvipa who paying the austerity in the city
Mahismati and there was a princess named Mahismati. Once upon a time, Mahismati went
to the hermitage of seer Ambara. Where the seer has conjugated in the austerity. Then
Mahismati thought that ‘I will frightening the seer by adorning myself as the form of
Mahisa. But the seer was very embarrassed and cursed on Mahismati and said that after
giving birth to a baby boy you will be extricated from the cause. Then Mahismati went to
the bank of Narmada River with her buffalo form and where Sundhudvipa was paying the
austerity and he saw an undressed girl who taking bath in the river and Sindhudvipa issued
ejaculation on the water of this river. Thereafter, the buffalo drunk the water of the river
and then Mabhisasura was born from the womb of mother Mabhis1.

e Vamana-Purana clarifies that there were two Asuras Rambha and Karambha, and Rambha
has two sons Namara and Mahisasura. Rambha and Karambha both issueless. They both
took severe asceticism on the bank of the river Indus. And finally, Rambha was graced by
Agni with more power. Meanwhile, Asura Karambha was devoured by Indra. Rambha gets
attached with a three years she-buffalo and they gave birth to Mahisasura. Devibhagavata-
Puranpa also described the same story on the origin of Mahisasura.

e The Kalika-Purana has another story where Mahisasura was the disciple of the seer

Katyayana. And once upon a time Mahisasura bedecked himself with a female form and
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trying to incite lust of the seer. Then the seer cursed him that — “You have interrupted me
during my austerity by making yourself as a female, therefore, you will also be killed by a

female.

Thus the origin of Mahisasura depicted in the maximum number of Puranas. Most of the Puranas
approved that Mahisasura was wicked one and somehow he did severe asceticism for slaying god.
But in all Puranas Mahisasura has been slain by Devi The storyline of Varaha-Purana (94.2-5)
has been accepted by most of the scholar; where Mahismatiis the mother of Mahisasura. She was

the daughter of Vipracitti.

In the religious tradition Mahisasura granted as the symbol of evil power and presenting

the tamas attribute.

Mahisasura was the leader ofan autochthonous tribe of the past. As the people of the tribe were
hostile to the Vedic way of life, they were lookdown upon and were branded as evil. That stateof
affairs continued fora long time. Ultimately when the Asuras were subdued, they gradually were
forced to accept the Vedic way of life and fused with them. As a consequenceofsuchamelganation,
one can mark the Vedic and the non-Vedic or anti-Vedic element in it, and in view their
overpowering popularity, the Asuras were never deprived of equal status with the\edicgods. This
state of affairs continues fromthe Epic-Puranic age, if it ealier.

56. SAKTIPITHAS AS SYMBOL

The sacred Saktipithas in India is dealing with the symbols of the Sakta philosophy. Pithanirnaya
and Mahapithanirpaya are the major books on pitha. The Royal Asiatic Society Library of Bengal
recorded the three manuscripts on pithas. The pithas are the seat of the mother goddesses or the
place of pilgrimage and would be considered as the favorite resort of mother goddesses.43" It is
difficult to find the exact number of pitha somewhere they are 108 in numbers and somewhere 51.
The Devibhagavata Purana mentioned 108 number of pithas, Prthanirpaya, Sivacarita,
Tantraciudamani mentioned 51 number of pirhas. Jianarnava Tantra mentioned only the eight
number of pithas. However, the major four pithas (catuspitha) giving us the intrinsic philosophy
of Saktism. A text of Sahajayana School entitled Catuspitha Tantra and Hevajra Tantra

enumerates the following four holy places as pithas viz. Jalandhara, Uddiyana/Odiyana,*38

®7 Tha Sakta Pithas by D.C. Sircar., p
¥ The suggestion that Oddiyana was situated in eastern Indiaand is no other that Odra (Orissa) is unworthyofany
serious consideration.
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Purpagiri, Kamartpa. The Kalika Purana (64, 43-45) mentioned the detail of these four pithas —
Odera is the seat of the goddess Katyayani and Jagannatha and situated in the western part of India,
Jalandhara or Jaladaila is the seat of goddess Candi and the god Mahadeva which situated in the
Northern part of India. Piirna or Piirnagiri is the seat of the goddess Purnesvari and god Mahanatha
in the southern part of India. And the Kamartpa is the seat of the deity Kamesvari and Kamesvara
situated in the Eastern part of India. Pithanirpaya giving us a list of fifty-one pithas and the asga

or pratyanga and their respective goddess and Bhairavas.

Kottart Jayadurga Bhavani Bhuvanes$t | Kali Bhimartipa, @ Kal
Kapalini

Kottavi Mahamaya Tripura, Visalakst Sona, Candrabhaga Jayadurga
Tripurasundan Narmada

Kottarisa Daksayani Bhramari, Sarvani Sivani Avanti Mahisamardini
Amii

Mahisamardini | Vimala Kamaksa Savitri Uma, Bhramari Yas$ore$vari

Katyayani

Sunanda, Vijaya Yugadya Gayatri Narayani Visvest Phullara

Sugandha

Mahamaya Gandaki, Kal Mahalaksmi = Varahi Dakini Nandini

Cand1

Siddhida, Bahula, Lalita Mahamaya | Apama Kumari, Siva | Indraksi

Ambika Bahula

Tripuramalini, Mangala, Jayanti Devagarbha = Sundari Uma, Ambika

Tripuranasini =~ Mangalacandi Mahadevi

Although some names of the mother goddess are repeated more than once they describing different
angas and Bhairavas. Pithas are defining the goddess culture felicitously. The geographical study
of pithas giving us a grand scope of the images and symbols that how they interpreted throughout
the pirhas. The scholar has the freedom to write the names of the pithas. Therefore, the existed text

is giving different data on the pithas.

5.7. NAVADURGAS AS SYMBOL

The Navadurgas symbolizes the Navaratri festival respectively. The names of the nine divine
mothers are Sailaputﬁ, Brahmacarini, Candraghanta, Kusmanda, Skandamata, Katyayani,
Kalaratri, Mahagauri, SiddhidatrT are called together navadurga. These nine forms of the goddess
are not much discussed in the available sources. But, they put a great emphasis on Sakta theology

and granting the mother Durga as the supreme one. Among the nine mothers on is seated middle
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among them and the others are surrounded her like a compass. The name of the nine Durgas has
small literature to discuss. The nine vegetables also presenting the nine Durgas. At the time of
Navaratri the nine-plants are worshipping as the form of Nin mothers. It is often said the nine

plants are presenting also the Sakambhari form of Durga.
5.8. DEMIGODS AS A SYMBOL

The Upadevata (Demigods) are genuinely included in the mythology for the resurgence of the
minor gods. As the gods and goddesses are many in numbers, similarly the demigods also many
in numbers. Some of the demigods are Vasus, Nagadeva. Sadhyas, Apsaras, Pisaca, Vetala, Pitrs,
Rsis, Gandharva, Marutgana, Kinnara, Vidyadhara, and Asuras are the demigods. Rgveda also
claims the eight names of the Vasus i.e. Dhava/Dhara, Dhruva, Soma, Apa, Anala, Anila, Pratyusa
and Prabhasa. Nagas are also the Puranis authority, race of serpent who inhabited the patala. The
origin of nagas described in the Mahabharata and Varaha Purana. It is believed that the Nagas
have been born on the paricami tithi.*3® The Asuras are also in the category of demigods because

in Rgveda some of the gods sometimes change their forms as asura at the time of the battle.

gandharvapsasaraso yaksa raksobhiitaganoragah |

pasavah pitarah siddha vidyadhrascarana druma ||

siddhacaragandharvan vidyadhrasuraguhyakan |

kinnardapsaraso nagan sarpan kimpurusanaran [[#40
Apsaras also being worshipped as demigods. We have seen many names of Apsara in the court of
Indra. Pisaca, Vetala, Pitras are also demigods because. Moreover, the Kinnaras are demigods in
mythology. Kinnaras were the dwell in the Kuberas heaven, they were dancer, musician, and
charioteers, who have a different kind of body like means their body is like the human but their
head is totally like the horse’s head.#4! The rsis also counted as demigods. The seven major rsis
are the form of the gods who have great knowledge and vision but for being occupied a human
body they are the human. The Gandharvas are the main demigods among the Vidyadhara,

Kiinnara, and Yaksa. The Atharvaveda put a great view of the Gandharvas. The Gandharvas are

9 description is found in the Amsumadbhedagama of Nagadeva, which appears to be that ofthechiefoftheNagas.
It states that the image of Nagadeva should have three eyes, fourarms, a beautiful countenance and bearedcolor.
Theimage should be adorned with ta karanda-makuta on its head and all other ornaments oonits personandshould
be standingupon a Padma-pitha. — Elements of Hindu Iconography., p. 556.

0 Sytmadbhagavad Purana (2.6.14 and 2.10.67-68)

“1 Hinduder Devdevi, ol 1, p. 386.
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6333 in number. Gandharvas are appeared in the world to seduce the Apsaras or the females in the
world. The Marut Ganas are also reckoned as demigods. They are sixty or twenty-seven in

number. They engaged with the rain and cloud.
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CONCLUSION

Devimahatmya is like a moksopaya inthe grand text Markandeya-Purana. Markandeya-Purana
IS getting much popularity when Devimahatmya is attested as a part of this Purana. Probably after
the composition of this Purana, the Sakta School identified as a separate Philosophical School. It
is very difficult to find a sequence of Purana. The Markandeya Purana is one of the eighteen
Mahapuranas. Among the Mahapuranas Visnu Purana, Vamana-Purana, Brahmavaivarta-
Purana, and Matsya-Purana have a great discussion of Devi. Because they all are in the category
of rajas. These Mahapuranas delineated the Sakta theories but the pure Sakta Puranas are
developed later in the time when the eighteen Upapuraras have been composed. Kalika-Purana,
Devi-Purana, Brhannandikesvara-Purana, Devibhdgavad-Purana are the major Puranas of the
Sakta School. The Sakta literature or the theory of Sakti/sakti much developed from the time of
Tantra. Because the Tantra literature has originated from the doctrine of Sakti. Durgasaptasati is
the first text where the mother goddess appeared with her various form and therefore the Image

worshipping culture and the iconography much developed after the composition of this text.

The text has been classified with the three caritas and in all the caritas the mother goddess
appeared with her different forms and slain the Asuras. As the symbolical significance of this text,
the three caritas representing the three gurnas viz. sattva, rajas, and tamas, and they are preferably
associated with the Brahma, Visnu, and Mahe$vara. Devi slew the Asuras in every caritas but the
orders are different in every chapter. In the first carita Devislain the Madhu and kaitabha and she
has appeared from the Visnu’s meditative sleep named Yoganidra or Visnumaya. And she entitled
as Mahamaya and similarly the Asuras Madhu and Kaitabha also appeared from the Visnu’s wax.
Henceforth, in the first carita the Devi and Asuras both appeared from the Visnu’s body. The
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second carita is madhyamacarita where Devislew the great demon Mahisasura and his army. And
when she slew the Mahisasura she appeared from all the luster of god. And all the weapons and
symbols are also given to the respective god. She has slain the Mahisasura with her two forms
Candika and Ambika. This carita is most appreciated because in this carita the glorification of the
mother goddess is properly justified. As well as the mother goddess appeared with her divine form
and also formed by the divine power of gods. Eventually, in the third carita the mother goddess
appeared with her various forms and she has slain a great number of Asuras and their army. When
the mother goddess has slain the asura (demon) Dhiimralocana she did not appear in her different

form as the text mentioned.

Iconography, mythology, ritual, and worship are dominated by the Saktism. Which much
propagated from the time of Tantra. The five chapters of this work are trying to focus on the
philosophical conception as well the sources, traditions, and philosophy in general. Among the
eleven commentaries, the ten commentators are giving their views from their perspectives. The
first chapter concluded that how the text Durgasaptasati becomes the most popular text in India
as a stotra and philosophical text. Where the mythology attested more. The history, origin, and
edition of this text are cleared that this text has a special identity in ancient Indian history. The
antiquity of Saiva and Sakta philosophy giving us separate and individual evidence on the goddess
and culture. The Saiva text is examining or representing the Siva mostly but the Siva is one and he
never adorned himself with the multiple forms therefore she is the supreme identity. But in Sakta
philosophy the goddess is various in number and she has both of the forms qualified and non-
qualified. As a non-qualified form, she might be Mahamaya, Mahalaksmi, Mahasarasvati, and
Mahakali. But when she qualified she become multiple. The traditions of the Saiva and Sakta
schools are clarified the existed traditions of these schools some are less known and studied for
the unavailability of the texts. The second chapter has cleared the number of commentators who
composed the commentary on this text till today. And giving a list of the commentaries and the
commentators are from different philosophical schools. Till today it is unexplored but the work
giving a list and works of the commentators. Which surely probes the popularity of this text across
India. In the third chapter, it is mentioned that many sources of Devi depicted in Puranas and
Tantras but in the Vedas Devis are limited in numbers. The eleven Vedic Upanisads are not much
discussed about the goddess culture but the upanisads of Saiva and Sakta schools are putting many

pieces of evidence on Devi. Durgasaptasatr never accumulated the traditional tantric knowledge
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system rather we can say that this text is presenting the way of moksa. Whether the other
philosophical schools' also have had commenced for the moksa. All the tantric texts depicted the

nature of Devi because the aim of the Tantric texts is ‘to define the goddess culture.’

In the fourth chapter, the text Devimahdatmya glorified by the beautiful commentaries and
the entire text has put a great study of Sakta philosophy. The glorification of Devi is very similar
to the Krsna in Bhagavadgita. The entire text giving us an analytical study of Devi and Asuras.
And the commentaries are giving their philosophy on every verse. Without the full study of the
commentaries, the text is never been accomplished as a grand text of this school. Finally, the fifth
chapter interpreted all of its significance in Iconography by symbols and symbolism. The great
numbers of symbols and symbolism are depicted in this text and are many in numbers. The other
school of Indian Philosophy never put a separate special reference on the study of Iconography.

The entire text giving us various examples of symbols and symbolism and which are still explored.

The limitation of this text is that this text is considering only the Sakta philosophy. This
text is preoccupied with goddesses, female imagery, and women and usually affirmatively
presenting the female. Tantric sadhdna is a separate discourse of Sakta School. Despite
Devimahatmya a Sakta-oriented text but produces the other Indian Philosophical strands.
Commentaries always deal with the profound meaning of the respective verse. This text refers to
some terms which are very equivalent to the Indian Philosophical schools mostly Vedanta and
Samkhya. In the future, this text and the remaining commentaries should be studied by the scholars
and make it a beautiful narrative. Because the number of available standard commentaries in Hindi,
Sanskrit, and Bengali is many in numbers but only the eleven are available. The remnant
commentaries should be studied in the future. The deciphering of this text must be done properly
and felicitously by the scholars who know Sanskrit grammar properly which will be helpful to

them for decoding this text correctly.

Durgasaptasati considered as a text of seven hundred verses. As a part of Markandeya
Purana it’s cogently argued that the Vedavyasa never composed this text to make a target of seven
hundred verses. But later the reader granted this text with seven hundred verses and which is very
similar to the sacred text Bhagavadgita because this also consisted of seven hundred verses.
Chapter twelve of this text profoundly discussed the phalasruti of this text and the merits and

benefits of this text. Most of the sections in Sanskrit have been composed for the benefaction of
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humans by the study of the knowledgeable text. Moreover, they commenced to a great target on
the way of salvation. But Durgasaptasati gives us all four-purusarthas viz. dharma, artha, kama,
and moksa. This text would be more effective and fruitful when we recite this properly. In the
relevant time, this text is considered mostly with its readings and philosophy. She is the creator
of the entire universe, protects us every moment from evils, enriched our knowledge system,
obviates poverty, wipe out all the sins, eliminates every kind of disease, eliminates pandemic, she
giving us prosperity, the uprising in life, she is all kind of vidyas, the mother is presenting the
womanhood, she is the ultimate power, she gave us happiness, she gave us child and foods, she is
the enjoyment, etc. Thus the pervasive of the goddess is discussed in this text and it will be cleared

when we read this text with its commentaries.

The commentaries are thirty-seven in numbers. We have discussed the philosophy of
Durgasaptasati in the light of select commentaries most of them in Sanskrit, Hindi, and Bengali
languages. At first discussed the tradition and text, and how the text is famous in India with various
names. Like in Bengal it is known as Candi, in Bihar Durgapatha, and in North India, it is known
as Durgasaptasati. For its various version there have various editions, therefore reading variants
are also have seen in this text. The text and its origin and history have been focused. The antiquity
of Saiva-Sakta and the sects of this school are discussed in this chapter. Therefore, eleven
published commentaries and thirty-six unpublished commentaries are also mentioned in the second
chapter. Thereafter Vedic and Agamic sources of Durgasaptasati also been mentioned. In Vedas
we found various goddesses like Usa, Aditi Ambika, Sarasvati, and they are very limited in
numbers. Veda has a great discussion of the male deities, the female deities are limited in numbers.
The Vaksiikta of Rgveda gives us strong evidence about the goddess. In the Agamic sources, it is
very easy to find the example of the goddess. Because a maximum number of Agamic texts have
been composed for fulfilling all the aspects of the deities. Thereafter, the philosophy of
Durgasaptasati has been discussed in the light of the commentaries. Among the Sanskrit
commentaries Guptavati, Tattvaprakasika, Santanavi, Sadhama-samara and the English
commentary of Devadatta Kali are much significant. The philosophy of Devimahdatmya never been
understood without reading these commentaries. These commentaries make it successful in the
text and interpreted all of its philosophical and spiritual aspects. The three rahasyas of this text are
attached well at end of the edition of this text. The final chapter has a great relevant aspect where

the symbols and symbolism limned well. The symbols and symbolism are well interpreted in this
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text. The later scholar has introduced this text with all its chapter and the forms of the mother
goddess. Devi associated with Sculpture, Iconography, and Inscriptions also. This text fulfills all
the aspects of iconographical data, although the Vedas are declared most of the Vedic deities, but
as this text is considering at the time of the Gupta period. And the inscriptions, Sculpture, and
Iconography are much developed from the Gupta period because in ancient history we have seen
much data about the Gupta period. The currencies are also marked with the images of the deities.
Gradually it is developed in sculpture and Iconography. Eventually, with Devis the Asuras were
also depicted in iconography, sculpture, and inscriptions. There are many names and the dynasty
of the Asuras mentioned in this text. This text finally considering a moral text which is beyond all

the religion, rather say that this is dharma itself and always ready to giving fruition.
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Durgastotra in Mahabharata
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Appendix 2

Images weapons i.e. sarikha, cakra, gada, kheraka, khatvanga, ankusa, dhanusa, tanka, pasa,

bana, agni,vajra, khadga, parasu, silla, sakti, musala, hala.

Appendix 3

Images of kapala, pustaka, aksamala, darpana, and heads.
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Appendix 4

The pose of the hands and mudras
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Appendix 5

postures and seats.
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