


























Durga-devi, the mvincible warrior Goddess, 1s one of the fierce
manifestations of Devi Adisakti, the primordial energy responsiblc for
both ereation at large and the functioning of life within us: Durga-saptasati,
which simply means <700 verses on Durga,” 18 a scrics of 700 sfokas from
Markandeya Purana, which describes her victory in battles with the asuras or
demons. These asuras symbolize the manovikaras, psychoscs or mental and
emotional negativities that are harboring within us.

As with all the stories of the Puranas, these are highly symbaolic depictions. The asuras that Devi fights and
vanquishes represent various uncthical or immoral qualitics within us that we wish 1o overcome. In her
ditfcrent forms. Devt symbolizes the life force, the discriminative power, the willingness to act, and the
courage within cach one of us to vanquish our own shortcomings, mental and emotional deformitics, and
stresses that impede our spiritual pursuit.

These 700 slokas are also known by various other names, such as Devi-mahatmyam, which mcans “the glorics
of the Goddess,” or Candi-patha, which means “the chant of the ficrce one.” As with all the texts of Sanatana
Pharma, Devi-mahatmyam starts with a question posced within an akhyavika, a story. Here, a King named
Suratha and a trader named Samadhi, both of whom are dejected by some unpleasant life situations, start
questioning the very nature of life itself and approach Rsi Medhas with their queries.

The story behind how this question came about and how it got answered is narrated by Rst Markandcya to his
disciple Rsi Kraustuki Bhaguri. in Markandcya Purana, from chapter 74 10 86. These 13 chapters deseribe the
glory of Devi Adisakti, who is responsible for all functioning of life and the varied life situations one faces.
While these 13 chapters are in the format of symbolic stories that impart life Iessons, they also have powertul
bija-mantras embedded in them. This makes them conducive chants for sadhana, to tap the divine grace.

These 13 chapters are further classificd into three segments; known as caritras. The prathama-caritra, which
compriscs the first chapter. corresponds to the Goddess Mahalkal: The madhvama-caritra, which compriscs
chapters 2—4. corresponds to the Goddess Mahalaksmit. and the witara-caritra, which compriscs chapiers: S—
13, corresponds (o the Goddess Mahasarasvati. Each of these scgments also has its specific viniyoga. 2
statement declaring its associated vsi and bija-mantreas.

'The first chapier, called Madhu-Kaitabha-vadha, consists of 104 slokas. This chapler explains how Devi,in the
form ol Mahakalt, vanquished the asuras Madhu and Kaitabha. The word madhe means “sweel,” and the asura
Madhu represents sweetness. addiction, and likes: i.c., attraction. The asura Kaitabha represents bitterness,
avoidance, dishikes; i.ci aversion. Victory over our likes and dislikes cstablishes balance and cquanimity,
which are the stepping stones fo the higher pursuits of lite:

'[he sccond chapter, called Mahisasura-samya-vadha, consists of 69 slokas. In this chapter, we sec how Devi in
the form of Mahalaksmi destroys the forces of Mahisasura, representing stubbornness and inertia, through the
various kKinds of weapons she wields:

In the next chapter, called Mahisasura-vadha, Devi i the forim of Mahalaksmi destroys through the various
kinds of weapons she wiclds: Mahisasura himsclf. Mahisasura represents the gross negative aspect of fanias,
which obstructs and thwarts spiritual progress. This is depicted in a scries of 44 slokas.















Any sadhana, tool, is worshipped — even wrenches
and typewriters! When I used to work in an office,

all the typewriters would get kumkum, candana, and
all that. After all, they do the job and there is jiiana,
knowledge, involved. In every tool so much knowl-
edge is involved; whether it is a simple wrench or any
kind of tool like a hammer, there is a technology. All
technology started with simple hammers and axes,
and this involves so much knowledge. Therefore, the
sarasvati-pija day is a day of technology, a day of ap-
plied knowledge. You can keep books there, create an
altar, and worship. Such worship takes a certain heart,
a certain way of looking at things. For example, you
cannot worship your car because it does not give you
good mileage, etc. But you can worship it if you have
this understanding of I$vara from which nothing is
separate. Therefore all saktis are worshipped.

In Tamil Nadu, during these nine days of navaratri
they make what they call golu. I do not know whether
there is an equivalent in Hindi. They build a huge set
of nine steps. On these steps they keep all these idols
made of clay, or even of china or other materials.
There are a variety of figurines representing the whole
world — different types of people and so on. As a boy
in my village, I wondered, how does an Englishman
look? You will see a figure there, an English man, a
black man, all these idols they make out of clay and
paint. It is excellent. It is just for those nine days.
Next to my village was a place where they manufac-
tured these idols, and I think even today it is there. It
was a cottage industry; every house used to make idols
and sell them.

Each of the nine steps in the go/u has different kinds
of beings. At the top, first there are devatdas such as
Brahma, Visnu, and Siva. Then afterwards there are
other devatas, Ganesa and so on. Then you will find,
step by step, vaksas, kinnaras, angels, and so on,
which are described in the books and given those
forms. Below that, you will find all types of human
beings: people from different cultures, different coun-
tries, and all kinds of dress also. Then down below
that, you will find all animals, all trees, all fruits, etc.
The whole jagat is there — jagat-riipam saktih. The
Jjagat is sakti, and that is what they call golu.

Golu can also include modern technology — they will
set up a big toy train track or make fountains where
water is coming down all the time. This is all done
by men, but it is a festival for women. So what do the

women do? They call on each other. In the villages,
even today, they will call on each other. They will in-
vite each other to come to their house for kumkum and
make the house sacred. The unmarried girls and mar-
ried women all come in their best dress, in silk sarees
and with all their ornaments. They go there and then
they sing in front of golus in praise of the Lord. They
sing various songs invoking the Goddess or the Lord
in any form. There will be a lot of singing; people who
come are asked to sing. Those who can sing will sing,
and even those who cannot sing will try.

This is only for the girls and women. We boys also
used to just go behind them, which is allowed up to

a certain age. If you are young, you can go behind
them and wait for the singing to be over. Then they
distribute some prasada and we would be ready for
that. We would receive the prasdada and then go to the
next house. If the prasada was no good in one house,
we would go to the other house with better prasada.
And if it was really good in one house, we would tail
another group of people and go there a second time!

This navaratri festival shows how the Goddess is
maya, jagat-ripini. She is sakti because she is the
parinama-karana, the transformational cause. When
we say Brahman is jagat-karana, the cause of the
world, it is not only the adhisthana, locus. Like the
rope is the cause for the snake, Brahman is the cause
for the world. But the real karana, cause, which
undergoes a change to create the world — akasa, space,
vayu, air, etc. — is only maya, the sakti, power, that
abides in Brahman. That iSvara-sakti, bhagavati, is
the one who undergoes all the change; she is the jagat,
the world. That is why maya-sakti is invoked.

All our vrttis, thoughts, are also maya. Maya includes
even the knowledge that you gather by vr##i, the

vrtti that destroys the ignorance of the reality. It is a
maya-vrtti and therefore also mithyd, has no existence
independent of Brahman. But that vyt is capable

of destroying ignorance, so it is worshipped in the
form of Goddess there. Even if you are worshipping
I$vara, only isvara-$akti is worshipped, not Brah-
man. When you are invoking [$vara as sarvajiia,
all-knowledge, you are not invoking satyarn jianam
anantam brahma, Brahman that is limitless existence
consciousness; you are invoking sarvajiia in order to
know satyam jiianam anantam brahma. Similarly, the
all-knowing Lord is invoked in various aspects. On
ganesa-caturthi day, the Lord is invoked as Ganesa,



the one who removes obstacles, and on sarasvati-pija
day, the Lord is invoked again as all knowledge.

Thus, all we require is some symbol of knowledge.

A book has knowledge, even if it contains mistakes.
Those mistakes also imply jiiana, knowledge, because
to understand a mistake as a mistake is jiiana. To see
what is true, you must know a thing as it is and see

the truth in it. If you take what is untrue as the truth,
that is a mistake. But if what is untrue is understood
as untrue, that is knowledge. This is why we say any
book is jiiana. All mistakes are also jiiana; you have
to know that they are mistakes. Therefore, we do not
bother about who is the author and what is written
here because the book itself is a symbol of knowledge.
That is why we can make an altar of books and pray; it
is a different attitude, which is based on the sastra, the
sacred texts.

What you call the Hindu religion is just prayer based
upon the Vedic vision. Unless your concept of I$vara
is straight, these types of worship — like worshiping a
tool — are not possible. People might think that a tool
is just a dumb object, but there is nothing dumb about
it because it is all jiiana. There is an order to all of it.
For example, if a nut is too big then the wrench will
not work. There is law, jiana, order, involved; it is all
Bhagavan.

In this way, the whole life is a process of sanctifica-
tion. From childhood you learn to appreciate and look
upon things as sacred. It is not an ordinary thing. This
is how you are built up from childhood; you build up
a certain vision. You may not know anything about
Vedanta. Many people do not know Vedanta, but they
know that everything is sacred — that much they do
know. They will say sab bhagavan hai, everything is
Bhagavan. They may not know how that is so, but the
attitude is different.

There are so many festivals. I consider some of these
things very relevant to our life, outlook, attitude, and
values. You bring that out only in a particular situa-
tion, so you create the situation. You yourself dem-
onstrate your attitude, like when you send a birthday
card or a gift; it is an expression of your attitude and
care. If all these customs are removed, what kind of
life would it be? In every culture there are some beau-
tiful things and if you remove them, there is nothing;
life becomes all robotic. Thus, these things demon-
strate certain attitudes. They reconfirm and reestablish

a certain camaraderie and friendship, a certain care.
Such actions bring these out. It is a physical act.

Here, in a ritual way, you bring out that sanctity

by looking at knowledge itself as something very
sacred. Very often we are told na hi jianena sadrsam
pavitram iha vidyate (Bhagavad Gita, 4.38). lha, in
this world, na vidyate, is not there, sadrsam, equal to,
jAanam. There is nothing equal to knowledge.

Knowledge is pavitra, a purifying or sanctifying
agent. What is it that really purifies? Fire purifies,
detergents purify, a variety of things purify, but only
jiana can purify your heart. It does this by removing
samsara. All other things purify only within sarisara,
but jiiana purifies you from samsara. Samsara itself
is a mala, impurity, and it is only within samsara that
you are trying to purify, which is just some patch-
work. The whole body is stinking and you just clean
it, put on eau de cologne, nicely powder it, and make
yourself presentable. This putting on eau de cologne
and so on is purifying within sarmsara. But samsara
itself is dirt and you have to remove that. For that, you
need jiana.

In the Gita, just before “na hi jiianena sadrsam
pavitram iha vidyate,” Bhagavan says, “jiianagnih
sarvakarmani bhasmasat kurute tatha,” the fire of
knowledge reduces all karma to ashes (Bhagavad Gita,
4.37). Agni, fire, is a purifier; it can purify a number
of things. Gold comes out of the ground mixed with
other ore, etc. If you put it in fire, you can get the gold
out. So fire is a purifier and a great sterilizer. The rsis
knew agni as a great pavaka, purifier. The name agni
itself is a purifier, and that jiana-agni purifies the
original mala, impurity, which is samsara.

Sara is also jiiana. So sarada means jidnam dadati, it
gives knowledge. Generally, however, sarada is con-
sidered a name, another name for Sarasvatl. In fact, I
belong to Sarada-pitha. The title Sarasvati belongs to
Sarada-pitha. Bharati is another name for Sarasvati.
All of these are titles, like aranya in the name
Vidyaranya and bharati in Candrasekhara Bharati.
Aranya means forest, giri means hill, sarasvati means
the Goddess of knowledge, but these are also titles.
Bharati also means the Goddess of knowledge, but

it too is a title. These all belong to the Sarada-pitha.
There is a pitha in Smgeri called Sarada-pitha. Those
who have these titles belong to that particular pitha.
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vande ham saradam
visaradam jiianadam varadam
Suddha-sattva-svaripinim
svaccha-hrdaya-nivasinim
svaprakasa-ripinim
parapara-vidya-bhiisitam
suravara-sujana-sevitam
Subhadam sulabham

susvara-vadya-niratam
— (Composed by Swami Dayananda)

Vande har $aradam visaradam, 1 salute Sarada. If you
bring in the prefix vi to make it visarada, it means ‘an
expert,” so that sarada becomes an expert in everything.
Visarada means jiianada — jiianam dadati iti jianada,
the one who gives knowledge. Similarly, varada means
varam dadati, the one who gives you protection. What
you ask for, she gives you. She is vara-danda-mandita-
kara, the one who protects you, and Sveta-padma-
asand, the one who is seated on a white lotus.

You will find that these (mairtis) have one hand held

up with the palm outward. It means protection, and is
called vara-danda-mandita. Thus, she gives protection
to the fellow who is sarisara-agnina taptah, burned by
the fire of samsara, feeling the afflictions of life, and
seeking protection. Where will he go? The only refuge
is jiana, which is sruti, revealed knowledge. Sruti is
$arada. Therefore jiiana is only Sarasvati. Sarada is the
only refuge; there is no other refuge.

Therefore, varadam vande’ham saradam, 1 salute the
one who is Suddha-sattva-svaripini. Suddha-sattva
means there is no malinya, impurity. There is no prob-
lem and so all there is, is all-knowledge. This is called
sattva-svaripini and the Goddess, who is knowledge,
is always available only when the mind is clear. Any
piece of knowledge is the same. Even if you are
reading a newspaper, sometimes you have to read the
column twice to understand it because the mind was
elsewhere. You read it again and again, as though it is
a piece of literature like Shakespeare or something!
There may be nothing difficult to understand there, but
the mind was elsewhere.

Therefore, Sarasvati is present only when the mind is
clean. That is why when we say ‘all-white,” it means
Suddha-sattva. Sattva represents the color white.
There is a white mala, white saree, white lotus, white
swan — all of these are pure white. White means
Jjiana, knowledge, or svaccha, clarity. She is svaccha-
hrdaya-nivasini, the one who abides in a mind that

is clean: clean for the time being or clean for good.

It means one who is not in the hands of raga-dvesa,
attachments and aversions. That kind of mind is called
svaccha. Even if it is clean only for the time being, it
is a beautiful thing that the mind can drop all its ideas
and be clean for some time; that is why you can under-
stand me. And if it can abide in that kind of condition
because of its freedom from the hold of raga-dvesa,
then we say it is a clean mind. One has to work for it.

She is also svaprakasa-ripini, self-effulgent. Without
atma, the self who is a conscious being, there is no
Sarasvatl. Cidananda-atma, the self that is limit-

less consciousness, is the basis and therefore she is
svaprakasa-ripint, in the form of svaprakasa-atma,
the self-revealing self, which is myself.

Parapara-vidya-bhiisita. In the Mundaka Upanisad

it is said, dve vidye veditavye para ca apara ca, there
are two vidyas, (kinds of) knowledge, we have to
learn (Mundaka Upanisad, 1.4). One is para-vidya
and the other is apara-vidya. That is all; there is no
other vidya. If there is any knowledge at all, what is
knowledge? Para-vidya is knowledge of oneself, and
apara-vidya is knowledge of everything else. Para
and apara — these two forms are what they call ‘all
knowledge.’ There is no third discipline of knowledge.
Therefore, the Goddess of all knowledge is both para-
vidya and apard-vidya.



When we want to worship her in a particular form, we
visualize her in that form. This is another privilege.
Suppose someone does not think that God should
have a particular form: if T ask him to think of God,
what will he think of? Nothing! He cannot think of
anything, but for us it is not a problem. It is good to
have a form. It is not that the form is God, but at least
you can think of it. When I say, “Think of the Goddess
of knowledge,” and you can immediately think of a
form, that is a privilege. We give a form for the Lord,
but we worship the Lord, not the form. Then you can
create an altar and do piija and various things. That is
a privilege you get when you are born in a particular
culture. We have to create or receive that privilege.

If she is worshiped as Goddess, then she is adorned
with ornaments — like necklace, bangles, earrings, etc.
Here she is parapara-vidya-bhisita — the one who is
bhisita, adorned, with these two forms of knowledge.
It is also bhiisana, an adornment, only if you are not
under the spell of this knowledge, and instead you
wield it. If you come under the spell of knowledge,
you become proud, but if you wield the knowledge,
then knowledge is always light. It is something like a
person who is trying to cover up her face with some
makeup; it is a problem. You have to look at the face
in the mirror all the time. But if a person who is self-
confident puts on makeup, there is no problem. She
does not have any problem because she has nothing to
cover. Because she accepts herself, any ornamentation
becomes bhiisana. If you accept yourself, you can
spend a lot of time in cosmetics because it does not
matter; it is all Bhagavan's glory anyway. But if you
do not accept yourself, any makeup is a burden and a
matter for anxiety because it will come off under the
sweat. That is why she is bhiisita. Any knowledge just
stays light because it is all knowledge, and she wields
that knowledge.

Suravara-sujana-sevitam. She is sevita, worshipped,
even by the suravaras, the foremost among the
devatas. Even Indra and others seek that knowledge,
as we see in Kena Upanisad. The suravaras seek
that knowledge, without which they will be simple
devatas, comparing themselves with other devatdas.

She is also worshipped by the sujanas, thinking people
who may not deliberately seek knowledge as such.
Everyone wants to know, but they do not have the en-
thusiasm and so they barter knowledge for the sake of
wealth. That is why Laksmi becomes more important.

There are people who sacrifice to Laksmi and those
people are all thinking people, sujanas. But Sarasvati
is sulabham, the easiest to get. Why? Because j7iiana
is already there, whereas laksmi is karma-phala — you
have to produce that and it requires effort. Money is
karma-phala. Even if you win a million dollars in a
lottery, it is karma-phala. You may think that “I did
not do anything,” but you have done enough before,
and that is why you got it rather than anybody else.
You have earned it. Perhaps you have earned it, but
you did not get everything, because in between you
made a lot of mistakes, and therefore you settled for
only one million. Otherwise, if you had been prayer-
ful, you might have made ten million; you don’t know.
Karma-phala means you get what you work for.
Laksmi is always karma-phala, you have to work for
it, in this birth or in another one.

Jiana is different from karma because when the
pramana, means of knowledge is available and the
mind is available, it takes place. The knowledge that
one plus one equals two does not require any money.
It is not karma; it is a fact, but you will not know it
until you are ready for it. Therefore, karma is neces-
sary to make yourself ready, but jiiana is always
sulabha, easy to acquire.

Subhadam, she is the one who gives subha, that which
puts a grand finale to your whole undertaking. There
is no beginning for the jiva, but there is a finale, which
is called $ubha. Subha means anything that ends well
— “all’s well that ends well.” Anything that ends well
is called subha, and Subha is moksa. Until then, the
journey is on, the fight is on, the struggle is on until
that freedom, that jiiana is gained. Therefore, subhar

Subhada.

She is invoked in any place where there is attun-
ement. In your mind, when the senses are all attuned
properly, you find the pramana. When the mind and
everything are all attuned properly, the meaning of the
Sastra clicks. You have to look at what it says, what
came before, what came later, and then it just clicks.
When you see that there is no other meaning for it,
that also clicks. All the time it clicks; that is jaana — it
keeps clicking all the time. When things are attuned
well, it always clicks, like a note played on a musical
instrument. When it is tuned well, you get the notes in
harmony. Otherwise, there is discord.
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Thus bewitched by Mahamaya, the demons granted the
boon to Lord Visnu, who slew them. This is the power
of Mahamaya, who deludes even the most powerful.
This episode also reveals how even the position of
Brahma, the creator, is not free from fear and misery.
That is the power of Mahamaya or Mahakali, the
tamasika manifestation of Devl.

The second verse of Saptasloki Durga is taken from the
second caritra and describes the r@jasika incarnation of
the Devi as Mahalaksmi. This caritra shows how even
the devatas are not above misery.

The demon Mabhisasura routed the devatas in the battle,
occupied the throne of Indra, drove away all the devatas
from their respective positions, and began wielding
their power and privilege himself. Then Mahalaksmi
was born from the collective luster of all the devatas,
who also presented her with their respective weapons.
Mahalaksmi challenged Mahisasura to a battle and
destroyed the wicked demon along with his army. The
devatas then praised the mother Goddess. That hymn
forms the fourth chapter of the text.

The second verse of Saptagloki Durga is taken from this
chapter (verse 4-17):
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durge smrtd harasi bhitimasesajantoh
svasthaih smrta matimativa subham dadasi
daridryaduhkhabhayaharini ka tvadanya
sarvopakarakaranaya sadardracitta

When people who are caught in calamities remember
you, O Durga, you rescue them all and remove their
fear. O Durga, when remembered by people of pure
mind, you grant them auspicious knowledge (leading
to moksa). O remover of poverty, misery, and fear,
who is there other than you, whose heart melts to help
everyone? (2)

The word durga means adversity, calamity, and
distress. In this verse, it takes the form durge, which
is a grammar-based pun in Sanskrit. If understood
in the locative case, durge is translated as ‘during
calamities.” Durge smyta would therefore mean “when
she is remembered during calamities.” Alternatively,
durge can be understood as the vocative case of Durga,
meaning that one is addressing the Goddess directly.

Then the meaning of durge smrtad would be “O Durga,
you are remembered.” Both meanings are legitimate
and the phrase can even encompass both meanings
simultaneously, i.e., “O Goddess, when you are
remembered by those who are caught in calamities.”
The Goddess is called Durga because she removes the
adversities or calamities of her devotees.

O Durga, when you are remembered or called upon by
the afflicted, you rescue them from fear, adversities, or
calamities. When you are remembered or called upon
by those possessing a pure mind, meaning those who
are free from selfish motives, you provide them with
extremely auspicious knowledge or understanding,
which is the means to attain any purusartha, human
end, particularly moksa. In the context of bhakti, the
sentence can also mean that you give them devotion,
affinity, or commitment to reciting your mantra,
meditating upon you, or worshipping you.

O Devi, you are the one who removes the poverty, mis-
ery, and fear of those who take refuge in you. Poverty
brings misery, which creates fear. It is your nature to
remove these from anyone who seeks your help. Since
there is tremendous compassion in you, your heart
melts at the thought of the pain of others and you are
ready to render help to them whether they are your
devotees, your enemies, or those who are indifferent to
you. This verse is chanted as a mantra to become free
from poverty and misery.

The remaining five verses of this hymn are selected
from the 11th chapter of the text. Most of this chapter
is in the form of praise of the Goddess in her sattvika
incarnation as Mahasarasvati after she slew the terrible
demons Nisumbha and Sumbha, along with their pow-
erful army. That hymn is also called Narayani-stuti.

The next verse is the tenth verse of chapter 11:
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sarvamangalamangalye Sive sarvarthasadhike
Saranye tryambake gauri narayani namo stu te

Salutations to you, O Narayani (consort of Lord
Narayana), who is the auspiciousness of the auspicious,
who brings good fortune, who accomplishes the four
human ends (dharma, artha, kama, and moksa), the ref-
uge of all, the three-eyed, the consort of Lord Siva. (3)



Devi is the auspiciousness of the auspicious. From the
Vedantic point of view, happiness is auspicious in the
true sense. Hence, the means of happiness (self-knowl-
edge) and the means of knowledge (sruti) are all auspi-
cious. Devi is the source and the content of sruti. She
is also of the nature of happiness and therefore truly
the one that imparts auspiciousness, even to sruti. Simi-
larly, the sounds om and atha are also considered aus-
picious because Brahma, the creator, commenced the
act of creation with utterance of the sound atha. Such
things as svastika, piarna-kumbha, etc., which are sym-
bols of auspiciousness, also derive that quality from the
divine Mother. Therefore, she is Siva, one who brings
good fortune. You are always bounteous to those with
whom you are well pleased. Those fortunate ones are
indeed objects of esteem in the country — theirs are
riches, theirs are glories, and their acts of righteousness
perish not. They are indeed blessed and possessed of
devoted children, servants, and spouses.

Siva also means the consort of the Lord Siva. The word
can be further explained to mean Narayani, the con-
sort of Lord Narayana and also Sarasvati, consort of
Lord Brahma. She therefore possesses the powers to
create, preserve, and destroy. She is omnipotent and
therefore Saranya, fit to be the refuge where devotees
become free from sorrow and fear. She grants boons
to her devotees, who can fulfill any desires they have:
worldly desires like dharma (heaven), artha (material
prosperity), or kama (pleasures). To the discriminative,
she grants moksa (liberation) because she is the karma-
adhyaksa (presiding over karma) and the karma-phala-
datrt, dispenser of the results of actions.

She is Tryambaka, the one possessed of three ambakas.
Ambaka means eye. She is possessed of three eyes in
the form of sun, moon, and fire because she is the cos-
mic person. Ambaka also means a father, one who is a
protector. Brahma, Visnu, and Mahesa, who are protec-
tors, are the retinue or attendants of Devi and therefore
she is called Tryambaka (Tryambake is the vocative
case). She is Gauri, which means one of fair complex-
ion. The word also means Parvati, the consort of Lord
Siva. She is Narayani, the consort of Lord Narayana or
Visnu, and therefore maya. This verse can be recited for
gaining prosperity and auspiciousness.

The next verse says:
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Saranagatadinartaparitranaparayane
sarvasyartihare devi narayani namo stu te

O Narayani, you are intent on saving the dejected and
the distressed who take refuge in you, and you remove
the suffering of all. Salutations to you. (4)

Goddess Durga is parayana, solely committed to help-
ing and saving those who take refuge in her. That is
why she came to the rescue of the devatas whenever
they took refuge in her, appearing in a suitable form to
protect them from the danger caused by the demons.
The devatas were dina, dejected, because they were
robbed of their power and luster by the demons and
were helpless. They were arta, distressed, because
they were harassed by the demons. The Goddess came
to their rescue, killed the demons, and reinstated the
devatas to their own abode and their original luster.

What is true for the devatas is of course true for all
living beings because Durga is the universal mother
who nurtures and nourishes all her children. In daily
life, we human beings are dejected because of the
three-fold afflictions. The first one is adhyatmika,
arising from physical suffering such as diseases, etc.,
and mental suffering such as sorrow, etc. The second
is adhibhautika, arising from the surroundings (the el-
emental world), such as insects, wild animals, thieves,
etc. The third source of suffering is adhidaivika, caused
by devatas manifesting as the natural forces such as
heat, cold, flood, earthquakes, etc. Human beings seek
succor from these afflictions, and the mother provides
that succor in response to their prayers. Repetition of
this verse is prescribed for removing distress and de-
jection.
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sarvasvariipe sarvese sarvasaktisamanvite
bhayebhyastrahi no devi durge devi namo stu te

O Devi, you are in the form of all (or: all is in the form
of you). You are the ruler of all, possessed of all pow-
ers. Please protect us from all the fears (or dangers). O
Dev1 Durga, salutations to you (verse 11-24) (5)

Durga, the mother Goddess, exists in the form of the
whole universe made up of animate and inanimate
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beings because she is the upadana-karana, material
cause, of the universe. She is the self or essential na-
ture of all the beings. She is the omnipotent creator
and she rules the entire universe. That is why we find
an order in the universe. Even the devatas, the mighty
forces such as wind, fire, etc. all function according to
the rule set by the divine mother as though they are
obedient servants. Kathopanisad describes the ruler as
a master with an uplifted thunderbolt — mahadbhayari
vajramudhyatam.

The whole universe is ruled by the mother Goddess. It
is under her control, and therefore we can appeal to her
for making even the cosmic forces favorable to us. All
of the powers possessed by the devatas, cosmic forces,
are the powers of Devi. She alone acts through them or
manifests as devatas. O Devi, please protect us from
the dangers of the demons, the inimical influences in
our life. Repetition of this sloka is prescribed when
seeking freedom from fear.
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roganasesanapahamsi tusta
rusta tu kaman sakalanabhistan
tvamasritanan na vipannarandam
tvamasrita hyasrayatam prayanti

You remove all illness when you are pleased, but de-
stroy all longed-for desires (desirable objects) when
you are wrathful. No calamity befalls those who take
refuge in you. (Not only that but), those who have taken
refuge in you verily themselves become a refuge for
others. (6)

When the Devi is pleased by the worship of her devo-
tees, she removes all their illness, which may be at the
level of the body or the mind. She removes adhi, men-
tal pain or anguish, vyadhi, physical ailments or dis-
eases, and upadhi, suffering or calamity caused by oth-
ers. This was demonstrated in the case of the devatas,
whose impediments were all removed by the divine
mother when she was pleased with their devotion and
prayers. When she became angry with the demons, on
the other hand, she destroyed them all, including all
their possessions.

Should we conclude from this that DevT is partial to
devatas and cruel to the demons? That cannot be, since
she is the embodiment of compassion. Therefore, the
punishment rendered to the demons is also for their ul-
timate welfare. Like any loving mother, she as though
becomes cruel to the children only to be kind to them.
When a mother administers bitter medicine, any child
resists, but it is for the child’s own good. She is the ruler
of the world and to maintain harmony, it is necessary
for her to protect the good and destroy the wicked. That
is the way to establish dharma, the moral and social
order. The outward-looking anger is accompanied by
grace in her mind.

When the devotees take refuge in her and place com-
plete trust in her, there can be no calamities for them.
In fact, a time comes when they themselves become a
refuge for others. Repetition of this verse is prescribed
for gaining freedom from illness.

The last verse of this hymn says:
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sarvabadhaprasamanam trailokyasyakhilesvari
evameva tvayd karyamasmadvairivinasanam

O supreme ruler of the entire universe, please re-
move the miseries of all the three worlds. Also, as you
have just done (by slaying the demons Ni§umbha and
Sumbha), may you please destroy our enemies in the
future also. (7)

The word sarvabadhah is explained as sarvah abadhah,
meaning all the miseries in every way. The devatas are
asking Dev1 to remove the miseries of all whenever the
occasion arises in future, as she has just done in the
case of the demons Nisumbha and Sumbha.

The devatas want the assurance of protection at all
times in the future also. Dev1 also describes to them her
future manifestations when she will destroy Ni§umbha
and Sumbha (in their new avatdras) in the 28th yuga
during the reign of Vaivasvata Manu, and will also kill
the demon Vaipracittas. She will be born as Sakambhart
and will cause a rain of life-giving herbs and vegetables
when there will be a long famine. She will be born as
Durga and will destroy the demon Durgama. She will
be born as Bhimadev1 and swallow the demons who are



harassing the sage in the Himalaya mountains. She will Om tat sat
take the form of BhramarT and kill the demon named

Aruna. Thus, whenever calamity befalls the world,

Devi says, “I shall take the necessary embodiment and

destroy the enemies of the world.” Recital of this verse

is prescribed for removing miseries.

Saptasloki Durga concludes with this verse. Most of the
verses of this hymn are prescribed for freedom from
miseries or the attainment of happiness. The mere recit-
al of these verses will therefore grant peace and seren-
ity. When recited with understanding and contempla-
tion upon the meaning, they will certainly bring grace
and the blessing of the divine mother, leading to the
knowledge of her true nature.

The last three verses of this hymn were selected as a
prayer to mother Goddess for protection from fear,
freedom from illness, and removal of miseries for man-
kind during the pandemic. Hundreds of devotees in
many countries chanted these prayer verses during the
months of the pandemic. Each verse was to be chanted
21 times. Many have continued to chant these prayers,
and anyone else can do it for the grace of mother God-
dess and protection from fear, disease, and calamities.
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bhavabdhavapare mahaduhkhabhiruh papata prakami pralobhi
pramattah|

kusamsarapdasaprabaddhah sadaham gatistvam gatistar
tvameka bhavani| |

Engulfed by the ocean of this sarmsara, O Maa, I am
extremely petrified, full of desires, greed and
attachments. I am perpetually noosed by the cluches of
this samsara! Amidst this feeling of strangulation, O
Maa Bhavani you alone are my path to freedom, you
indeed are my path to freedom.
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medha devi jusamana na agadvisvact
bhadra sumanasyamana

tvayda justa nudamand duruktan
brhadvadema vidathe suvirah. (1)

visvact — all-knowing; bhadra - all
auspicious (the source of welfare);
sumanasyamanad — with a mind that is

pleased with us; medha devi — the Goddess
Medha; jusamanda — blessing; nah — us; agat
— may come; duruktan — vile words;
nudamanah — rejecting; tvaya — by you;
justah — blessed; suvirah — having good

offspring; vidathe — having gained
knowledge; brhat — about Brahman;
vadema — may we speak.

May the all-knowing, all-auspicious

Goddess Medha (the intellect personified)
have pleasing thoughts about us (be pleased
with us). May She come to us and bless us.
O Goddess, may we give up vile speech and,
by your grace, be blessed with good
offspring. May we gain the knowledge (with
your blessings) and extol Brahman.

This hymn is an invocation to goddess
Medha to come and bestow her grace upon
the seeker in the form of a good intellect —
an intellect that is not deluded by the unreal
names and forms of the world. ISvara’s
grace takes many forms, like good offspring,
material wealth, etc. It takes ISvara’s grace
to appreciate how much grace there already
is in one’s life, even as we go about feeling
dissatisfied with our lot!

The state of happiness is the direct result of
right thinking and right understanding; it is
not the property of external objects or of a
given situation. The Self alone is the locus
of happiness and one derives happiness only
as one’s mind abides in the Self. We become
happy in the waking state (which is taken as

real) as well as the dream state (which is
obviously unreal). The reality or lack of it
does not contribute to these experiences of
relative happiness, since happiness is always
derived from the Self. A pure mind taps the
happiness from the Self. The grace of
Goddess Medha manifests as both absolute
happiness and relative happiness.

Ignorance is bondage and knowledge alone
is liberation. An ignorant mind projects an
imperfection centered on the individual self,
the ‘me,” giving rise to a binding desire. The
pleasure resulting from its fulfillment is
transitory. When we recognize this truth, the
bondage of desires ends and the joy of the
freedom from desires stays with us.

The bondage of samsara, the life of
continuous becoming, is not caused by
external objects. Sariisara is the result of our
attachment to those objects and lies entirely
within the mind. Whatever is outside is
ISvara’s creation or, if we know better,
Brahman. We need the grace of I$vara to
know this truth.

All auspiciousness arises from right
understanding. It begins at the level of the
intellect and blesses everything and
everybody around. Self-knowledge is the
most auspicious; the knowledge that the
world of names and forms is unreal and the
Self alone is real is the greatest blessing and
happiness. The prayer is that God may grant
such a mind as is fit to gain this knowledge.

It is interesting to note that the prayer is in
the plural — nah, to us. Vedic hymns are
generally community prayers. The famous
Gayatri mantra is also a community prayer.
It is usually chanted by the individual, but
the prayer is for the welfare of the entire
family or entire community. The scope of
the meaning of the phrase ‘to us’ depends
upon the person’s inner maturity and may
even include every living being on the
planet.
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Brhad means the Reality, which transcends
the limitations of space-time, namely,
Isvara. Only by the grace of Medha devi
can we even understand and talk about
I$vara. When someone takes it upon himself
to talk about ISvara without really knowing
I$vara, he only does a disservice to listeners
by handing over a set of beliefs. There are
those who have a set of non-verifiable
beliefs and travel to other countries seeking
to convert everybody to their system of
beliefs. Vidathe means having gained the
knowledge. The implication is that we
become qualified to speak about Brahman
only upon gaining the knowledge.

Vadema, may we speak. Speech is a
wonderful  expression of the inner
intelligence and life. The organ of speech is
special among all the organs. We have two
sets of organs, namely, the organs of action
and the sense organs. Though speech is
considered to be an organ of action, it is
something more than an organ of action; it is
a direct expression of the knowledge of a
person. We should not use the faculty of
speech for uttering inauspicious or harsh and
hurtful words. It should be an expression of
the inner harmony creating harmony all
around. Even in the face of dire provocation,
we should maintain control over speech.
That becomes possible by the grace of
Goddess Medha.

Suvirah is an interesting word. It also occurs
in the well-known prayer, satam jivema
Saradassuvirah. It means may we live a
hundred autumns or years together with our
children and other members of the family
and relatives, in the best of health.
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tvayda justa rsirbhavati devi tvaya

brahma’’gatasriruta tvaya

tvayda justascitram vindate vasu sa no
Jjusasva dravinona medhe (2)

devi medhe — o Goddess Medhd; tvaya — by
you; justah — blessed; rsih — seer; bhavati —
becomes; tvayd — by you; brahma — scholar
of the Vedas; uta — and; tvaya — by you;
agatasrih — one embraced by lustre; tvaya —
by you; justah — blessed; citram — a variety
of; vasu — wealth; vindate — gains; sa — that
you; nah — us; dravinona — with wealth;
Jjusasva — bless.

O Goddess Medha, the one blessed by you
becomes a seer, a scholar of the Vedas, and
gains splendor. The one blessed by you
gains a variety of riches. Being such a
Goddess, may you bless us with wealth.

Rsirbhavati, the one blessed by the Goddess
becomes a seer. Rsih darsanat, one who sees
the truth is a rsi. Rsi does not mean a person
with a long white beard sitting in a cave. A
person is a rsi by virtue of his wisdom and
not his appearance. Anyone who has gained
wisdom is a rsi. Some people believe that at
present there are no rsis; this is not correct.
There are a few rsis in all societies at all
times. Visvamitra, Aryabhatta,
Varahamihira, Sir Isaac Newton, Albert
Einstein, etc. are all rsis.

O Medha devi, whoever you bless with
wisdom becomes a rsi. A person blessed by
you with wisdom becomes Brahma,
meaning a Brahmin. One should claim the
status of being a Brahmin on the basis of
knowledge, not birth. Brahma can also mean
the Creator, who is not only the author of
this creation, but also the originator of
knowledge in the form of the Vedas. Lord
Visnu bestowed the knowledge of the Vedas
to the first born, Brahmdaji, who
subsequently created the universe based on
that knowledge. Thus, the knowledge of the
Vedas is the basis of this creation.

The mantra can also be explained
differently. The moment any person knows



the truth of his own innermost Reality, he
becomes one with Brahman. As declared in
the Mundaka Upanisad (3-2-9): brahma
veda brahmaiva bhavati, the knower of
Brahman becomes Brahman.

Atma, namely, the essential nature of a
human being, is Brahman, the cause of the
universe. This truth is unknown to the
individual. The moment a person comes to
know this truth, his apparent isolation from
the Whole ends. This Self-knowledge,
which liberates the person from the
thralldom of ignorance, is gained by the
blessings of Goddess Medha. Therefore,
students of Vedanta regularly recite this
sitkta.

Knowledge is virtue, according to Socrates.
The modern world, a knowledge-based
economy, proves that knowledge is also
wealth. While some people inherit wealth, a
person of knowledge creates his own wealth.
Knowledge not only brings wealth to a
person, but also helps the person enjoy that
wealth, while riches without knowledge may
even ruin a person. Knowledge is
particularly necessary for the wealthy, so
that they can use their wealth judiciously.

Citram vasu, a variety of riches. Wealth is
not economic prosperity alone. Good
understanding and love between different
members of the family, well-behaved
children, good health, and peace of mind are
all part of the spectrum of wealth. The
Sanskrit word citram means spectrum. The
word dravinona means dravinena, with
riches.
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medham ma indro dadatu medham devr
sarasvati

medham me asvinavubhavadhattam
puskarasraja (3)

indrah — lord Indra; me — for me; medham —
wisdom; dadatu — may give; devi — goddess;
sarasvati — Sarasvatr, medham — wisdom;
ubhau — the twin gods; asvinau — Asvins;
puskarasraja — with a garland of lotuses; me
— for me; medham — wisdom; adhattam —
may impart.

May the Lord Indra and Goddess Sarasvatt
impart wisdom to me. May the twin gods,
the Asvins, wearing garlands of lotuses,
infuse me with wisdom.

In this prayer, we seek to receive
intelligence and wisdom from the Lord of
the heavens or the Lord (/ndra also means
the Lord) and from the Goddess of
knowledge. In the vision of the Vedas, the
seeker has to initially perform certain rituals,
then gradually progress to meditation, and
finally gain Self-knowledge. In the rituals
section of the Vedas, a number of deities are
propitiated, each deity symbolizing a certain
cosmic aspect of I$vara. The presiding deity
of physical strength and of the hands as an
organ of action is /ndra. There is a presiding
deity for every faculty. For the eyes it is the
Sun, while for the mind, it is the Moon. In
this manner, the individual is connected to
the Whole.

‘May Sarasvati, the Goddess of knowledge,
bless me with medha, the capacity to retain
and assimilate what I learn.” The twin gods,
the Asvins, are the celestial physicians. In
fact, there is an astrophysical symbolism
connected to the Asvins. The Vispu of the
Vedas is the Sun. The Bhagavad Gita (10—
21) also says: adityanamaham visnuh, 1 am
Visnu (the Sun) among the offspring of Aditi
(the goddess representing the Cosmic Power
of Life).

The Asvins correspond to the twin planets
Mercury and Venus of the zodiac, which can
be seen in the eastern sky before sunrise as
the morning stars, or in the western sky after
sunset as the evening stars. When we look at
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the planetary system as the manifestation of
I$vara, the Sun obviously represents ISvara
and the planets represent the gods. In the
vision of the Vedas, praying to the Sun at
sunrise and sunset is part of one’s nitya-
karma, a mandatory ritual, which bestows
good health upon the devotee. Intellectual
excellence is not possible without good
physical health. This could be the
symbolism associated with the Asvins being
the divine physicians.

Puskarasraja. The Asvins are supposed to
wear a garland of lotuses or lillies. Each
devatda, being the personification of a natural
phenomenon, is visualized in distinctive
attire. The agama-sastra describes the form
and attire of the different gods and these
descriptions are incorporated in temple
sculptures and architecture. These forms and
the attire of the gods could be very
significant. For example, Goddess Sarasvati
wears white, whereas Goddess Laksmi wears
red. White traditionally stands for
knowledge and red for raga, the fulfillment
of desires, which is possible only through
wealth. Indra, the god of strength and rains,
is depicted as vajrahasta, holding a
thunderbolt as a weapon.

The beautiful lotus is very popular in Vedic
and Puranic literature as the symbol of
purity and prosperity. It is the national
flower of India, and is, indeed, synonymous
with the Hindu culture. In Ayurveda, the
traditional Indian system of medicine, there
is a tonic, called vasanta kusumakara, which
is recommended for general health. It is
prepared from the juices of all kinds of
spring flowers, including the lotus and the
lily. This could be the connection between
the lotus and the divine physicians, the
Asvins. Interestingly, all gods and goddesses
are associated with the lotus, either in
holding it, or sitting or standing in it.
Lotuses are also offered in worship at the
altar in addition to other flowers. The lotus

is a symbol of purity because it remains
untainted by the murky waters in which it
grows.
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apsarasu ca ya medhd gandharvesu ca
yanmanah

daivim medha sarasvati sa mam medhd
surabhirjusatagm svaha (4)

ya — which; medha — intelligence; apsarasu
ca — in the divine damsels; ca — and; yat —
which; manah — mind (intelligence);
gandharvesu — in the divine musicians;
daivi(m) — present in the gods; medha —
intelligence; sa@ — that; sarasvati — Goddess
Sarasvatt, surabhih — the celestial cow; mam
— me; jusatam — may bless; svaha — I offer.

There is intelligence in (the dance of) the
celestial damsels, in (the music of) the
divine musicians, and in the gods
themselves. May That (well known in the
scriptures) Goddess Sarasvati bless me with
that intelligence. She fulfills the aspirations
(of the devotees) like the divine cow. I offer
(my prostrations).

Apsaras are celestial damsels and the
gandharvas are celestial musicians. Music
and dance are very important art forms, each
an expression of the power of life and
knowledge. It seems that these art forms are
popular among the celestials as well. As the
Katha Upanisad (2-1-10) says, yadeveha
tadamutra yadamutra tadanviha, as is here,
so is there; as is there, so is here too! The
gods also need the blessings of Sarasvati,
the goddess of knowledge. In the Vedas and
Puranas, we come across many gods who
have the knowledge of Brahman. Lord
Yama is a teacher of Self-knowledge, as we
see in the Katha Upanisad. Similarly, in the
Kausitaki Upanisad, Lord Indra imparts the
knowledge of Brahman to King Pratardana.



This mantra describes the Goddess
Sarasvati as Surabhi, the celestial cow, also
known as Kamadhenu, since it grants all the
aspirations of the seeker. There is a well-
known story in the Ramdyana about
Surabhi. Surabhi belonged to sage Vasistha
and lived in his hermitage. According to the
story, one day, King Visvamitra visited
Vasistha, who offered him and his entourage
a grand feast with the help of this wish-
yielding cow. Seeing this, Visvamitra
became very jealous and wanted to grab the
cow for himself. Vasistha resisted, and there
followed a duel, in which Visvamitra was
vanquished. Here Surabhi, the celestial cow,
symbolically represents Self-knowledge.
Knowledge is a unique wealth that nobody
can plunder. One can steal another’s
material wealth, but it is not possible to steal
knowledge. Visvamitra realised his mistake
and, in time, also gained the knowledge by
performing severe penance.

This mantra ends with svaha, which means
offering. In a ritual, whenever an oblation is
offered to a god with a mantra, it ends with
svaha. The word svaha itself has an
interesting etymology. It is su plus aha,
meaning, well said or well uttered. It also
means ‘may the oblation be well offered.’
When the devotee recites the mantra ending
it with svaha and offers the oblation, the
deity’s response of immediate
acknowledgement and blessing is contained
in the word svaha. The word svaha is a
compliment from the devata to the seeker,
uttered by the seeker on behalf of the deity.
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a mam medhda surabhirvisvaripa
hiranyavarnd jagati jagamyda

arjasvati payasa pinvamand sa mam medha
supratikd jusantam (5)

surabhih — the wish-yielding cow; visvaripa
— helping to understand a variety of things or
the universe; hiranyavarnad — by nature
benedictory and pleasing; jagati — present in
all the life-forms; jagamya — attainable by
the seekers; medha — goddess of
intelligence; mam — towards me; @ — having
come; drjasvati — strong ; payasa — (heavy)
with milk (milk-like boons); pinvamana —
showering me; sa — that; medha — goddess
of intelligence; supratika — with auspicious
beginnings; mam — me; jusantam — may
bless.

The Goddess of intelligence is, by nature,
benedictory and pleasing, like the wish-
yielding cow (to the devotees). She is
present in all living beings (in varying
degrees) and helps the devotees that gain
Her grace to understand the different aspects
of the universe. May That Goddess come
into my life, gain strength in me, make me
begin auspicious things, and bless me by
showering me with milk-like boons.

The Goddess of wisdom helps us understand
various things and situations as they really
are, so that we do not fall prey to delusion,
enticed by the nama-rijpa, names and forms.
Along with the knowledge of the sciences
and humanities, a discriminating intellect is
also to be acquired so as not to waste life in
the blind pursuit of material possessions and
sense pleasures. This is the visvaripa
medha.

Hiranyavarna literally means having the
luster of gold. Just as gold is bright and
glitters, so also, a brilliant intellect shines
perceptibly. This brilliance is particularly
visible when a person can remember and say
the most appropriate things at the proper
time. Here the devotee seeks an intellect that
is ever fresh and creative. Vidyaranya, the
master commentator on the Vedas, provides
another interesting meaning to the word
hiranya. He interprets it, almost in the
manner of an abbreviation, as hitam ca tat
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ramaniyam. Hita is that which offers benefit
in the long run and ramaniya means
attractive.  Generally  speaking, most
attractive things will not do any good in the
long run, while whatever is good is seldom
attractive. This rule would seem to apply to
food straightaway! A food item that is very
delicious and presented in a very attractive
way may not necessarily be good for health,
whereas a dish like bitter gourd may not be
kind to the taste buds, but is very good for
health. So also, in this world of names and
forms, hita and ramaniya are generally not
compatible; whatever is hita is not
ramaniya, and whatever is ramaniya is not
hita. Medha is the one thing in which both
of them are available simultaneously.
Therefore, the prayer is that one may acquire
that kind of intellect, which not only
provides aesthetic enjoyment, but also helps
overcome the thralldom of samsara.

Jagamya means worth gaining. There is
only one thing truly worth possessing in this
universe, and that is wisdom. This sole
absolute of knowledge is jagati, present
everywhere. For instance, it can be found in
a bird. A bird knows its role and also as
much of the sciences of acoustics,
meteorology, aerodynamics, and geography
as it needs to know in order to survive.
Paramesvara is present in all living beings
as the Awareness that illuminates their
individual intellects. Thus, medha obtains in
all the life forms.

The metaphor of the cow symbolizing
wisdom continues in this hymn. It is
urjasvati, a strong and healthy cow that
yields copious milk. Medha is compared to
the cow that makes us strong and healthy
with its milk.

Supratika, pratikd means beginning and su
means auspicious. The desire expressed in
this prayer is that one may make an
auspicious beginning in the study of the
Sastra. These hymns are typically recited at

the beginning of a Vedanta class, so that the
ensuing teaching culminates in the
knowledge that liberates. This recitation
helps overcome all the obstacles that may
arise during the course of study.
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Mayi medhar mayi prajam mayyagnistejo
dadhatu

mayi medharm mayi prajam mayindra
indriyam dadhdtu

mayi medham mayi prajam mayi siryo
bhrajo dadhatu (6)

agnih — the god of fire; mayi — on me;
medham — intelligence; prajam — progeny;
tejah — bright appearance of the body (or
courage); dadhdtu — may bestow; indrah —
the god of the heavens; indriyam — virility;
suryah — the sun god; bhrajah — brilliance

May the god of fire bestow upon me
intelligence, progeny, and the bright
appearance of the body (or courage), the god
of heavens, virility, and the Sun god,
brilliance.

In the Vedic hymns, we encounter many
devatas, each devatd being an aspect of
I$vara who manifests as this universe. Of
these, three are most important; they are
Agni, Indra, and Sirya. Agni is not only
present in the form of the digestive fire, but
also presides over the faculty of speech.
Indra is the devata responsible for physical
strength and is the presiding deity of the
faculty of the hands. Sirya is the devata of
the faculty of vision and also the one who
inspires our thoughts and the intellect. We
seek the blessings of all the three devatas,
because good digestion, good speech, good
vision, and good physical strength are
indispensable in the process of a seeker’s



growth. Everything culminates in the faculty
of the intellect.

Tejah is brilliance. Brilliance can be of two
kinds; brilliance of the body and brilliance
of the mind. The prayer is that, by the
blessing of Agni, one may have the courage
of one’s convictions and the ability to face
the vicissitudes of life. It seeks His help in
emerging victorious in all pursuits.
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Om Santih Santih santih

Santi means quietude of mind. That is what
we are really seeking in life, a total freedom
from all manner of disturbance. The troubles
of life that come in the way of our gaining
the knowledge are three—fold: adhyatmika,
adhibhautika, and adhidaivika. Hence, we
repeat the word santi thrice. Adhyatmika
problems are disturbances that are
associated with the health of the physical
body, like a fever or a headache etc.
Adhibhautika problems are associated with
the environment around us, like individuals
we interact with, noise disturbances,
burglaries, etc. over which we have little
control. And, finally, adhidaivika problems
are calamities caused by the will of the gods,
such as a flood or a tsunami, hurricanes,
earth quakes etc. We seek the grace of the
Lord to help us overcome the three—fold
calamities, so that we can pursue the
knowledge of the Self in peace.

May we all enjoy the grace and blessing of
Goddess Medha and proceed to gain the
knowledge.
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harih om tatsat Srikrsnarpanamastu

(Abridged from the book Vaidika Sukta
Maifijari by Swami Tattvavidananda)
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ereignty over the three worlds as well as the oblations
of rituals due to him. Both of them together took over the
offices of the Sun, the Moon, Kubera, Yama and Varuna.
Since the gods now had no authority, they were easily de-
feated by the two and driven away without even a fight.
They thought of taking help from the invincible Devi who
had given them a boon — “whenever you remember me in
great dangers, [ will at once ward off all the calamities and
protect you.” The devas then went to Himavan, the Lord
of mountains. There they praised Devi in order to please
her. This is known as the Devi-stiktam, which means the
glories of Dev1 sung by the gods:

deva iicuh

namo devyai mahdadevyai Sivayai satatam namah
namah prakytyai bhadrayai niyatah pranatah sma tam
(1)

The devas said:

Salutations to Devi, Salutations to the Goddess of all
gods, who is ever auspicious, who is the primordial cause
and the sustaining power of the universe. We bow to her
wholeheartedly.

raudrayai namo nityayai gauryai dhatryai namo namah

Jyotsnayai cendurupinyai sukhdyai satatam namah (2)

Salutations always to her, the one who has the power to
resolve the universe. She herself is eternal. Salutations to
Gaurl, who sustains everything in the form of the earth.
Our salutations to her who is in the form of the moon and
moonlight and who is of the nature of happiness.

kalyanyai pranatam vrddhyai siddhyai kurmo namo
namah

nairytyai bhitbhytam laksmyai sarvanyai te namo
namah (3)

We bow to her, the one who is welfare, the one who is
prosperity for the surrendered, the one who is in the form
of eight-fold miraculous powers. Salutations to the consort
of Siva, who is herself the good fortune and misfortune
of kings.

durgayai durgaparayai sarayai sarvakarinyai
khyatyai tathaiva kysnayai dhiimrayai satatam namah (4)

Salutations always to Durga, who protects us in difficul-
ties, who takes one across the ocean of samsara, who is
the essence of everything, who is the author of every-
thing, who is of the nature of discriminative knowledge,
the one who is blue-black and also smoke-like in com-
plexion.

[The last portion of the verse can also be interpreted as:
She alone is in the form of ignorance (blue-black). When

she is changed to discriminative knowledge and when
darkness is changed to light, the intermediate stage which
is hazy, is denoted by Dhiimra, the smoky one. She is
counted among the ten mahavidyas.)

atisaumyatiraudrayai natastasyai namo namah
namo jagatpratisthayai devyai krtyai namo namah (3)

We bow to her, the one who is at once most gentle (for
the worshippers) and most fierce (for non-worshippers).
Salutations to her, the one who is the ultimate reality, who
is of the form of volition. To her our salutations always.

va devi sarva bhutesu visnumayeti Sabdita
namastasyai namastasyai namastasyai namo namah (6)

Salutations again and again to that Devi, who is called
Vi§vamaya in all beings. Again and again our salutations.

[Sincere salutations can be done at the physical, verbal,
and mental level. Therefore the word salutation has been
repeated thrice in this verse as well as the following
verses. Alternatively, since maya is in the form of sattva,
rajas, and tamas, the Goddess is saluted thrice in this
verse in the form of the three gunas.]

va devi sarvabhiitesu cetanetyabhidhiyate
namastasyai namastasyai namastasyai namo namah (7)

Our prostrations again and again to that Devi, who is
called the consciousness in all beings. Again and again
our salutations.

[Consciousness alone is the truth of all beings.]

va devi sarvabhiitesu buddhiriipena samsthita
namastasyai namastasyai namastasyai namo namah (8)

Our constant salutations to that Devi, who resides in all
beings in the form of intelligence. Again and again our
salutations.

va devi sarvabhiitesu nidrariapena samsthita
namastasyai namastasyai namastasyai namo namah (9)

‘We bow again and again to that Devi, who exists as sleep
or ignorance in all beings.

va devi sarvabhiitesu ksudharipena samsthita
namastasyai namastasyai namastasyai namo namah (10)

Our salutations always to that Devi, who dwells in all be-
ings in the form of hunger.

va devi sarvabhiitesu chayariipena samsthita
namastasyai namastasyai namastasyai namo namah (11)

Our repeated prostrations to that Devi, who abides in all
beings in the form of reflection (of consciousness).
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va devi sarvabhiitesu saktiriipena samsthita
namastasyai namastasyai namastasyai namo namah (12)

Our constant salutations to that Devi, who exists in all be-
ings in the form of strength or enthusiasm.

va devi sarvabhiitesu trsnaripena samsthita
namastasyai namastasyai namastasyai namo namah (13)

Salutations always to that Devi, who exists in all beings
in the form of thirst or greed.

va devi sarvabhiitesu ksantiriipena samsthita
namastasyai namastasyai namastasyai namo namah (14)

We bow again and again to that Devi, who abides in all
beings as forgiveness or forbearance.

va devi sarvabhiitesu jatiripena samsthitda
namastasyai namastasyai namastasyai namo namah (15)

Prostrations always to that Devi, who exists in all beings
as the origin or genus of everything.

ya devi sarvabhiitesu lajjarapena samsthitd
namastasyai namastasyai namastasyai namo namah (16)

Constant salutations to that Devi, who abides in all beings
as modesty or shame.

va devi sarvabhiitesu santiriipena samsthita
namastasyai namastasyai namastasyai namo namah (17)

Prostrations always to that Devi, who abides in all beings
as the resolution of the mind.

ya devi sarvabhiitesu sraddhariipena sarsthita
namastasyai namastasyai namastasyai namo namah (18)

Salutations always to that Devi, who abides in all beings
in the form of trust.

va devi sarvabhiitesu kantiriipena samsthita
namastasyai namastasyai namastasyai namo namah (19)

To that Dev1, who exists in all beings in the form of
beauty, again and again our salutations.

va devi sarvabhiitesu laksmiripena samsthita
namastasyai namastasyai namastasyai namo namah (20)

To that Devi, who abides in all beings in the form of good
fortune, our constant salutations.

ya devi sarvabhiitesu vrttiripena samsthita
namastasyai namastasyai namastasyai namo namah (21)

To that Devi, who abides in all beings in the form of live-

lihood or activity, again and again our prostrations.

va devi sarvabhiitesu smrtiripena samsthita
namastasyai namastasyai namastasyai namo namah (22)

To that Devi, who exists in all beings in the form of
memory, salutations to her always.

va devi sarvabhiitesu daydaripena samsthita
namastasyai namastasyai namastasyai namo namah (23)

Salutations again and again to that Devi, who exists in all
beings in the form of compassion.

va devi sarvabhiitesu tustiriipena sarsthita
namastasyai namastasyai namastasyai namo namah (24)

We bow again and again to that Devi, who abides in all
beings in the form of contentment.

va devi sarvabhiitesu matyripena samsthita
namastasyai namastasyai namastasyai namo namah (25)

To that Devi, who exists in all beings in the form of
mother or knower, our constant salutations.

va devi sarvabhiitesu bhrantiripena samsthita
namastasyai namastasyai namastasyai namo namah (26)

Prostrations always to that Devi, who abides in all beings
in the form of error.

indriyanamadhisthatri bhiitanam cakhilesu ya
bhiitesu satatam tasyai vyaptidevyai namo namah (27)

Salutations always to that Devi, who is all-pervading,
who constantly presides over the senses of all beings and
who governs all the elements.

citiriipena ya krtsnametadvydapya sthita jagat
namastasyai namastasyai namastasyai namo namah (28)

To that Devi, who pervades the entire world in the form
of consciousness (just as water pervades all waves or
gold pervades all ornaments), our constant salutations.

stutd suraih pirvamabhistasamsrayattatha surendrena
dinesu sevita

karotu sa nah subhaheturisvart subhani
bhadranyabhihantu capadah (29)

That Devi, who was invoked by the devds and propiti-
ated by the lord of the devas every day to get their desires
fulfilled, may she, the ISvari, the source of all good, ac-
complish for us all auspicious things and put an end to
our calamities.

va sampratam coddhatadaityatapitairasmabhirisa ca
surairnamasyate
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to that, which is raga. Now the opposite will
automatically be there because the universe cannot
exist without the opposites. It necessarily consists
of opposites and therefore, once you have a situation
that is favorable to you, the opposite situation will be
just waiting. You will have another situation that is
unfavorable, and you are averse to that unfavorable
situation, which is dvesa.

Raga and dvesa, attachment and aversion, are
described variously in the mythological stories — as
Canda and Munda in one case, and as Madhu and
Kaitabha in another. In the context of the philosophy,
the meaning is like this: by the grace of the Universal
Mother, the raga-dvesa in my heart is dispelled
and the asura within the heart is gone, so that the
deva aspect of me is seen. I am potentially divine,
but that divinity is covered by the asura qualities.
These qualities are the asuri-sampat mentioned in
the Bhagavad Gita. The asura qualities cover up
the divinity. By the grace of the Mother, the asura
qualities are dispelled and the daivi-sampat, divine
qualities, are seen; hence the nama Canda-munda-
asura-nisudini.

In this way, many names are based on mythological
stories. Every story without exception has doctrinal
or philosophical significance. Some names are related

to rituals, some are related to mythology, and quite a
few names are based on philosophy — karma, bhakti,
and jidana, respectively. Thus, three kinds of names
will be found in the sahasra-nama, which contains a
thousand names.
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siddhibuddhiprade devi bhuktimuktipradayini
mantramurte sada devi mahalaksmi namo stu te

O Goddess Mahalaksmi, salutations to you, the giver
of every kind of accomplishment and knowledge com-
pletely, the one who generously gives enjoyment and
moksa, who is in the form of all mantras always. (4)
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adyantarahite devi adyasaktimahesvari
yogaje yogasambhiite mahalaksmi namo Stu te

O Goddess Mahalaksmi, salutations to you, the begin-
ningless and endless Goddess, the supreme Goddess of
the universe, the adi-sakti born of yoga (the power of
Is$vara), the one who is in the form of that yoga-sakti
itself. (5)

Here she is called yogaja because she is born of yoga-
Sakti, the power of Paramesvara. She herself is the
very yoga-sakti of Isvara, which he wields to manifest
the universe. Therefore, she is called yoga-sambhita.
She is in the form of all yoga, the pursuits of all living
beings to achieve the fourfold purusarthas.
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sthitlasitksmamaharaudre mahasakti mahodare
mahapapahare devi mahalaksmi namo stu te

O Goddess Mahalaksmi, salutations to you, the one
who is the great terror of gross and subtle (wicked be-
ings), the supreme power, the cause of the universe, the
one who removes the great sins. (6)
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padmasanasthite devi parabrahmasvaripini
paramesi jaganmata mahalaksmi namo Stu te

O Goddess Mahalaksmi, salutations to you, the one
seated on a lotus, the Goddess, whose svaripa is
parambrahma, the absolute ruler of this world, and the
mother of the world. (7)
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svetambaradhare devi nanalankarabhisite
Jjagatsthite jaganmatarmahdalaksmi namo Stu te
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In a soma ritual, the soma creeper or its substitute is
pounded in a mortar to a pulp, which is then squeezed
to extract the juice. This juice is offered as an obla-
tion to the gods at the altar of fire. All the devatas are
but different aspects of I$vara, and therefore we wor-
ship I$vara alone through the worship of any of these
devatas. There are many devatas without implying a di-
vision or plurality in I§vara. Thus, the names and forms
of the devatas are different, but there is no separation
between them.

I$vara is called jataveda because He is jatah vedah
yasmat sah, ‘the One from whom the knowledge
of the Vedas has originated.” In the Hindu culture,
I$vara is understood to be the source of all knowl-
edge, isanassarvavidyanam (Mahanarayanopanisat,
21). In the Purdanas, every branch of knowledge, mu-
sic or dance, etc. is presented as having been revealed
by Lord Siva to His consort, Goddess Parvati. ISvara
is all-knowledge, satyam jianamanantar brahma
(Taittiriyopanisat, 2.1).

Hindu dharma does not sanction the division of knowl-
edge into the secular and the spiritual. All the sciences,
such as psychology, physics, chemistry, etc., are un-
derstood to originate from ISvara. Knowledge Abso-
lute alone manifests in the form of this universe. For
example, a tree is a manifestation of knowledge. Each
part of the tree, its bark, branches, flowers and, indeed,
every cell, exhibits knowledge. Science is nothing but
this knowledge. There is no tree other than the knowl-
edge of the tree. We cannot disconnect knowledge from
the ‘being.’

The Vedic name for Isvara is Hiranyagarbha, the com-
bination of both the power of life and knowledge. As
individuals, we also combine both these powers in our-
selves. The five sense organs correspond to the power
of knowledge, and the five organs of action to that of
life. Hiranyagarbha is also called Agni, agre nayati,
the foremost cause of the universe, and is worshipped
at the altars of agni, fire, and the Sun. Anyone who is
not satisfied with offering worship at these altars is
welcome to have a murti, idol, but in the Vedic vision,
fire is the primary altar of worship. Therefore, Agni is
the altar and symbol of Isvara and the soma juice is
offered to Agni.

I$vara destroys one’s enemies. These are the ‘inner’
enemies. If we do not keep the body disciplined and
in check, it becomes an enemy. Similarly, if we do not
know how to control the mind, it becomes a tormentor
sitting within. There are the other internal enemies also,

like desire, fear, jealousy, anger, greed, arrogance, etc.
One may get rid of these enemies by earning the grace
of the Lord in abundance through prayer.

A durga is an insurmountable difficulty. Whenever we
are faced with such a difficulty, we remember Goddess
Durga. The difficulties we face in life are the result of
our own past actions. If a person in distress is able to
pray, he will gain strength of mind. If we create some
space between ourselves and our troubles and attempt
to pray, particularly in times of distress, the battle will
certainly be won. I§vara’s grace materializes in some
form or the other, and a new avenue will present itself
to the person. Hence, I$vara’s grace is likened to the
saving sight of a ship to the person drowning in the
ocean.
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tamagnivarnam tapasa jvalantinm vairocanim
karmaphalesu justam

durgam devim Saranamaham prapadye sutarasi tarase
namah (2)

agnivarnam — shining like fire; tapasa — with penance;
Jvalantim — brilliant; vairocanim — the consort of the
Lord, who manifests as a variety of forms; karmapha-
lesu — in actions and in their results; justam — propi-
tiated and loved; tam — that; durgam devim — the God-
dess Durga; aham — 1; $aranam prapadye — surrender
myself to; tarase — O Goddess that helps to cross; su
— well; tarasi — make me cross; namah — prostration.

I surrender myself to (take refuge in) the Goddess
Durgd, who is shining brilliantly like the fire. The
Lord, with Her as His consort, could manifest as a
variety of forms (the universe). The devotees propi-
tiate Her through prayer and enjoy the results of their
actions, granted by Her. O Durga, may You help me
cross (the ocean of sarisara). My prostration unto you.
Kindly take me across (the ocean of samsara). (2)

At this point of the sitkta, the Lord is praised in the form
of the female aspect called Durga, the personification
of His creative power. Thus, the Lord is worshipped
both as knowledge and as power. In addition to having
the knowledge of what is required to be done, we need
the energy, resilience, and the sheer physical ability to
perform our duties and prevail over difficult situations.

Agnivarnam. If we enquire into the nature of fire, we
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see that it is truly a glory of I$vara. When the all-per-
vading heat energy condenses in a small volume of
space, the air molecules in that space become incan-
descent upon reaching a particular high temperature
and then begin to emit radiation, which appears as fire.
The energy of the universe has its origin in the creative
power of I§vara and, as such, fire is the altar at which
Is$vara is worshipped. Here the Goddess Durga is de-
scribed as being as effulgent as fire. The Goddess is
the incarnation of the power of the universe, and She is
depicted as seated on a lion or a tiger.

According to Hindu cosmogony, the Lord Himself
manifested as the universe through His power of cre-
ation. Hence, the entire plurality and diversity of the
universe has its material cause in the Lord. For this rea-
son, the Lord is called Virocana, meaning vividham ro-
cate, shining in countless forms. For the same reason,
the Lord is also called Virat, vividham rajate.

Karmaphalesu justam. When conditioned by the maya
Sakti, Brahman is the doer-enjoyer with reference to
the creation, sustenance, and annihilation of the uni-
verse. Maya sakti, the power of creation, is none other
than Goddess Durga. In the individual, She appears as
avidya, nescience, because of which arma is mistaken
to be the doer of various actions and the enjoyer of
their results. This nescience itself can be overcome by
the grace of Durga, the Mother of the universe, which
helps the seeker cross the ocean of samsara.
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agne tvam parayd navyo asman svastibhirati durgani
visva

pisca prthvi bahuld na urvi bhava tokaya tanayaya
Sarityoh (3)

agne — O Lord; navyah — ever young; svastibhih —
with benedictions (to confer); tvam — Y ou; asman

— us; visva — all; durgani — obstacles; ati —having
crossed; paraya — take to the other side; nah — for us;
pith — the city of residence; ca — and; prthvi — land,
urvi — agricultural fields; bahula — may be spacious;
tokaya — for one’s offspring; tanaydaya — for their
progeny; $arityoh — the one who brings prosperity and
drives away adversity;

bhava — kindly be.

O ageless Lord, kindly confer benedictions upon us

and help us cross all the obstacles and reach the goal
(of life). Kindly grant us spacious residence, lands,
and agricultural holdings. Kindly grant prosperity to
our children and to their children as well, and drive
away all adversity. (3)

Prayer is the foundation of spirituality. There are many
reasons for praying. An arta, a person in distress,
prays. An artharthi, a person who wants to accomplish
something and wants the blessings of ISvara to secure
yearns for self-knowledge, prays that he may overcome
the difficulties in the way of gaining the wisdom, for
acquiring the knowledge does not equal assimilating
the knowledge. He needs all the grace of I$vara to
overcome the difficulties posed by the mind. Then there
is the prayer of a jiiani. A jiani also prays, but for the
sheer joy of it and also to set an example for the people.
There is no difference between the jidant and ISvara.
This is the reason for using the epithet Bhagavan while
refering to a jiani.

Here the verse reflects the prayer of a person in bond-
age seeking help in crossing the river of samsara. The
glory of I$vara is described as navya, meaning nitya-
niitana, ever fresh in the mind of the devotee. We are
attached to our possessions for as long as they hold our
interest. With time, their appeal wears thin and our at-
tachment to them diminishes. On the other hand, one
can never be fed up with happiness. The experience
of ananda is nitya-niitana, ever new or fresh. Isvara is
present in the experience as its substratum.

The prefix ati is read together with the verb paraya to
arrive at the meaning, ‘help us cross’ or surmount the
innumerable travails of life. There is always repetition
in prayer because the mind is always anxious to over-
come obstacles and gain a few auspicious and essential
things, such as place for a dwelling or some fertile land
to raise crops for food, etc. The word pukh, meaning
pura, city, can also mean the physical body, which is
described in Vedanta as a city of nine (Bhagavad Gita,
5.13) or eleven gates (Katha Upanisad, 2.2.1). The
prayer is for a healthy body.

Sarityoh is purely a Vedic term; it does not occur in
conventional Sanskrit. It means $am ca yo$ca. Sam,
sukha, is happiness; yoh, duhkha-viyoga, is dissocia-
tion from pain and suffering. ‘Let there not be inauspi-
cious things in our lives. May there not be occasions
when we suffer from pain.’
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visvani no durgaha jatavedassindhum na nava
durita 'tiparsi

agne atrivanmanasa grnano smakam bodhyavita
taniinam (4)

Jjatavedah — O Lord; durgaha — one who drives away
obstacles; nah — our; visvani — all; durita — blemishes;
sindhum — the ocean; nava na — like the ship; ati —
having taken out of; parsi — protect; agne — O Lord;
atrivat — like the sage Atri; manasa — with the mind,
grnanah — chanting; asmakam — our; taniinam — of
bodies; avita — protector; bodhi — be alert.

O Lord, kindly drive away the obstacles in our path
and eliminate all of our blemishes. You are like the
ship that can take us across the ocean of sarisara.
Like the noble sage A#ri, | would constantly chant Thy
hymns in my mind. Kindly be alert in protecting our
bodies (health). Jataveda means jatani vetti, the Lord
who is omniscient, knowing all that is created out of
Himself. (4)

The Sanskrit word na has many meanings. The sim-
ple meaning of na is, of course, ‘no.” It can also mean
‘other than,” as in the word anasva, meaning a vehicle
other than the horse. Another meaning is iva, similar to.
This is the meaning that applies here: na nava, similar
to a ship.

Agne atrivat. It is said that the great sage Atri incessant-
ly praised the glory of the Lord mentally. ‘May I do the
same’ is the aspiration of the devotee. The word atrivat
may also be understood as an epithet of the Lord. The
tri in atrivat refers to the three gunas of prakrti, the pri-
mordial cause of the universe: sattva (intelligence), ra-
Jjas (activity/energy), and famas (inertia/matter). These
three factors can be appreciated by us in ourselves, as
being the body, life, and the intelligence of life pervad-
ing the entire body.

The three-fold prakrti is the Maya-sakti of ISvara.
This is the Vedantic view of creation. There can be no
Sakti, power, without the saktiman, the one wielding
the power. Svabhava, one’s characteristic trait, can-
not be independent of the individual who has it. Simi-
larly, Maya-sakti, the creative power, is the svabhava
of I$vara. He is the Saktiman; $akti cannot stand apart
from I$vara as a distinct entity. Even while manifesting

through His $akti, however, I$vara transcends it and is
therefore atrivat.

In prayer, it is better to seek the health of the body,
peace of mind, and wisdom of the intellect rather than
material possessions, which are at best transient and su-
perficial. ‘O Lord, kindly protect us by bestowing upon
us good health, peace of mind, and the knowledge of
the Self.’
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prtandjitagam sahamanamugramagnim huvema
paramatsadhasthat

sa nah parsadatidurgani visva ksamaddevo ati
durita'tyagnih (5)

paramat — supreme; sadhasthat - from the abode;
prtandjitam — one who conquers armies; sahamanam
— destroyer of enemies; ugram — ferocious; agnim —
Isvara; huvema — invoke; sah — that; devah — brilliant;
agnih — I$vara; nah — our; visva — all; durgani — ob-
stacles; ati — having taken out of; ksamat — the transient
(the one who forgives); ati — having taken out of; durita
- deficiencies; ati — having taken out of; parsat — may
protect.

We invoke I$§vara, the forerunner of the universe (wor-
shipped at the altar of fire), who conquers and destroys
the armies of the enemies from His supreme abode.
May He, the brilliant One, help us overcome all the
obstacles (in the path of righteousness), and rise above
the transient (world of objects). May He forgive our
misdeeds and protect us by helping us rise above com-
mitting misdeeds. (5)

There are two sides to ISvara: one is aghora, benevo-
lent, and the other ghora, malevolent. The latter is fero-
cious and frightening and reserved for wrong-doers. As
the karmaphaladata, the dispenser of the results of ac-
tions, I§vara is not only the benefactor of the righteous,
but also the opposite to others. Fire also has both a good
aspect and a bad aspect to it. In one form, it helps us
cook food, as in the form of the kitchen fire, and also
obtains within our bodies in the form of the digestive
fire. In its other form, the destructive power of fire is
unimaginable. In his prayer, the devotee invokes both
aspects of I$vara.

As  Sanmukha, ISvara assumed the role of the
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senandayaka, the chief of the army of the gods, to con-
quer and vanquish the armies of the demons in the nev-
er-ending battle between good and evil. In doing so, he
did not become bound by His actions, as He abides as
the Supreme Reality. This battle is also symbolic of the
two opposing proclivities in the heart of the devotee,
and the devotee aspires to win the battle by the grace
of ISvara.

The sixteenth chapter of the Bhagavad Gita describes
the two types of qualities present in us, known as the
divine and the demonic. There could be a conflict be-
tween them at any time. We need the strength of mind
derived from prayer to overcome our demonic tenden-
cies.

Paramat sadhasthat, the supreme abode. ISvara’s
supreme abode is described in the Katha Upanisad
(1.3.10-11):
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indriyebhyah para hyartha arthebhyasca param
manah, manasastu para buddhirbuddheratma mahan
parah

mahatah paramavyaktamavyaktatpurusah parah,
pursanna param kiicit sa kastha sa para gatih

The sense objects are superior to the sense organs, as is
the mind, in turn, to the sense objects. The intellect is
superior to the mind, whereas, the cosmic intelligence
is superior to the individual intellect. The unmanifest
power of creation of Brahman is superior to the mani-
fest cosmic intelligence. Ultimately, the Infinite Brah-
man is superior to the unmanifest power of creation.
There is none else superior to the Brahman; It is the
ultimate, and It is the highest goal (of the seekers).

I$vara is the destroyer of the demons, but we are not
sure that we do not have any demonic qualities in us.
Therefore, we pray that we may be forgiven for our
omissions and commissions. I$vara is benevolent to-
wards his devotees. Even demons like Ravana per-
formed great penance and achieved unparalleled pow-
ers though, ultimately, they became victims of their
own misdeeds. Then there is Hanuman, the foremost of
all devotees. He used his prowess in the service of Lord
Rama. Whatever we may gain in life is entirely due to

the grace of Isvara. The prayer here is, ‘Oh forgiving
Lord, overlook my misdeeds and protect me.’
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pratnosi kamidyo adhvaresu sannacca hota navyasca satsi
svam ca’gne tanuvam piprayasvasmabhyam ca
saubhagamayajasva (6)

adhvaresu — in the Vedic rituals; sanat ca — from times
immemorial; idyah — extolled; navyah ca — one who
showers blessings constantly; kam — happiness; prat-
nosi — spread; sanat — ancient; ca — as well as; navyah
ca — recent too; hota — priest; satsi — abide; agne — O
I$vara; svam — your own; tanuvam — body; piprayasva
— satiate; ca — and; asmabhyari ca — for us also; saub-
hagam — welfare; ayajasva — give totally.

O I$vara, You bestow happiness all around. You are
extolled in the Vedic rituals (by the priest, called the
hota); and you alone are present in the form of that
priest in the most ancient rituals of the gods, as well
as in the present rituals of the humans. (Or you are
extolled from time immemorial, and you continually
shower blessings on the devotees). Please cherish your
form (as fire with the oblations, as the universe, with
grace) and satiate that form. At the same time, also be-
stow welfare on us. (6)

Pratnosi kam. Y ou bestow happiness (on the devotees).
How? We offer oblations, which the god of fire carries
to the different gods, like Indra, Candra, etc., and they
are pleased. In the process, we gain the grace of the
gods in the form of various auspicious things that make
us happy. Isvara is the embodiment of happiness, and
therefore it is not surprising that He showers happiness
upon us. He is idya, worthy of praise.

This hymn is also found in the Rgveda, which begins
with the following hymn on a similar note:
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agnimide purohitam yajiiasya devamytvijam hotaram
ratnadhatamam

I extol the glory of I$vara, who is present before me in
the altar of fire to the east of the ritual-place. He was
in the form of the invoker-priest in the Vedic ritual
performed by the gods, and He bestows the most
valuable gifts on the devotees.



He is not only the priest of the gods; the priest who con-
ducts the ritual performed by us is also a form of Isvara
alone. Therefore, it is customary for us to touch the feet
of the priest at the conclusion of any ritual or worship.

Svam tanuvam piprayasva. ‘O Lord, cherish your
form.” What is the body of the Lord and where is it?
This is a glorious vision with no parallel in any other
culture or religion of the world. To begin with, the indi-
vidual is a ‘person,’ identified with a body constituted
of the five gross elements and a mind constituted of
their subtle counterparts. The power of life, the power
of intelligence, expresses through this body-mind. This
vyasti at the micro-level is a replica of the samasti at
the macro-level. Therefore, the brahmanda, the entire
physical universe, is the form of the Lord. In fact, the
samasti is the Reality and the individual is an appear-
ance in that reality. There is a need for prayer until this
truth is recognized.

There are infinite living beings within the Lord, the
Cosmic Person. The Lord’s body, the universe, in-
cludes the bodies of all the living beings. The Lord’s
mind, the universal intelligence, includes the minds of
all the living beings. Therefore, we all happen to be part
of this Cosmic Person. The following hymn (7aittiriya
samhita, 4.6.2.9) reflects this vision:

foaqaeed faeadngal fHsdadietd Id [aaedTd,

visvatascaksuruta visvatomukho visvatohasta uta
visvataspat

All eyes are the Lord’s, all mouths are the Lord’s, all
hands are the Lord’s, and all feet are the Lord’s.

Thus, the Lord cherishes all of us in cherishing His own
form.
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gobhirjustamayujo nisiktam tavendra
visnoranusaricarema

nakasya prsthamabhisamvasano vaisnavim loka iha
madayantam (7)

indra — O Lord; ayujah — untainted (by blemish and
sorrow); visnoh — pervading all; tava — your; anusaii-
carema — we follow and serve; gobhih — by the cows;
Justam — served; nisiktam — flooded; nakasya — of the
heavens; prstham — top; abhisarmvasanah — dwelling

with enthusiasm; iha — in this; loke — world; vaisnavim
— serving the all-pervasive Lord; madayantam — may
bestow happiness.

O Lord, You pervade all and yet You are untainted
by any (blemish or sorrow). We will worship You
and follow in your footsteps (so that we too will not
be tainted). You abide happily above the heavens. We
are your people, living and serving You in this world.
Kindly bestow upon us cattle wealth, so that there will
be plenty of milk (in our homes) and happiness (in our
hearts). (7)

Isvara, who is addressed as Agni in the earlier hymn, is
now addressed as Indra. We generally tend to be misled
by the variety of names of gods and goddesses because
it is the nature of the mind to divide and oppose. For ex-
ample, there are people who believe that there are two
different gods called Siva and Visnu, and one of them
is superior to the other. However, we find a mention
of Visnu in the one thousand names of Siva, and vice
versa. Division is untrue and serves only to bind. Unity
is the only truth and it alone liberates. Gravitational at-
traction is a reflection of this unity in the diversity that
obtains in the world of the lifeless. This unity reflects as
love in the world of living beings. We have the famous
Vedic statement:

T Tl FEH A
ekam sadviprda bahudhd vadanti (Rgveda, 1.164.46).

The wise describe the One Existence in many ways.

Indra here means Isvara. The Aitareya Upanisad
(1.3.13,14) explains the word beautifully as follows:
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idamadarsamiti tasmadidandro namedandro ha vai
nama
tamidandram santamindra ityacaksate paroksena

He realized this (Brahman) and hence idandra (one
who has realized this) is indeed his name. Yet He is
called /ndra and the real name is thus hidden.

Ayujah. The Lord is unattached to and untainted by the
universe that He sustains and pervades; He is asariga.
He creates the universe without the sense of doership
and bestows the results of actions on the individuals,

49



50

without any likes and dislikes of His own. This descrip-
tion becomes necessary or meaningful in association
with the epithet visnoh. Isvara is like space, which con-
tains everything and yet is not tainted or conditioned
by anything. The entire teaching of Vedanta revolves
around this vision of non-attachment.

Gobhih justam. Go means ‘cow’ as well as ‘speech.’
Speech is the expression of knowledge. ‘O Lord, kindly
accept our prayers and worship, and bless us with cat-
tle-wealth and knowledge.’

Nakasya prstham abhi samvasanah. ‘The Lord abides
in the high heavens, whereas I am of this world. May
the all-pervading Lord grant me, His devotee, lasting
happiness.” The word naka has an interesting etymo-
logy:
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kam sukham na kam akarm duhkham na vidyate akam
yasmin sah nakah

The place (or state) in which there is no pain or
suffering is called naka.

It could as well be the sat-cit-ananda atma or ‘the
heaven within,” in which case it can be attained now
and here instead of waiting until one’s death. Normally,
we connect ananda, happiness, with an external cause.
Viewed from that conditioning, heaven is somewhere
high above. However, when a person discovers the
‘heaven within,” he slowly finds heaven all around him;
heaven on earth.

There is also nothing illogical about a heaven above.
Today, scientists are searching for extra-terrestrial in-
telligence using very sophisticated radio telescopes,
with a budget running into billions of dollars. When
this level of existence on earth can be there, why not
another level of existence called heaven? The universe
is full of possibilities and potentialities. Therefore,
when the sastra talks about heaven, we do not have
a problem accepting it. We have to understand, ulti-
mately, that this apparent universe is unreal.
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katyayanaya vidmahe kanyakumari dhimahi tanno
durgih pracodayat (8)

katyayanaya - the offspring of Katya, vidmahe - we

know; kanyakumari - O Uma, young daughter of
Himavan; dhimahi — contemplate; tat - in that; dur-
gih - the Goddess Durga; nah — us, pracodaydt - may
inspire.

We know and meditate upon the Goddess Durga, the
offspring of Katya. May the Goddess, in the form of
Uma, the young daughter of Himavan, inspire us in that
(meditation).

This is the Durga-gayatri, a hymn dedicated to the
Goddess Durga, the Maya-sakti, the creative faculty
of I$vara, in the famous gayatri meter. This meter has
three lines of eight syllables each and a total of twenty-
four syllables. It is an all-important meter, in which
many of the Vedic hymns are set. The Rgveda begins
with this meter and the well-known Gayatri mantra
is in this meter. Indeed, there is at least one hymn in
praise of the glory of every devata that is set in this
meter.

The Goddess Durga is the offspring of the sage Katya,
in one of Her incarnations. She is also Kanyakumari,
the young Uma, daughter of Himavan, in another in-
carnation. As Uma, she performed a long and arduous
penance to gain the hand of Lord Siva, the all-auspi-
cious Lord, in marriage. She is within us in the form
of life and consciousness. Hence, She alone inspires
our thoughts. This is the truth contemplated upon while
chanting this hymn.

Nah pracodayat. ‘May She inspire us.” ISvara alone
can grant us the wisdom required to understand diffi-
cult situations, so that we may take appropriate remedi-
al steps to overcome them. The Lord alone can bestow
self-confidence upon us, so that we may prevail over all
the issues of life. May the Lord inspire our thoughts in
the proper direction.
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Om santih santih santih

(Abridged from the book Vaidika Stuikta MajarT by Swami Tattvavidananda)



Bhiksa for Moksa — Mastering Food for Assimilating Vedanta

Swamini Svatmavidyananda

Anna, food, is central to the survival of all beings. Un-
like the longing for cable television or the wish to go on
vacation, the desire for food is an uncultivated desire.
Along with air and water, the desire for food is isvara-
srsti; it comprises the vast and infallible order, which is
the manifestation of /$vara, the Lord. In this order, we
find that every uncultivated desire is fulfilled here and
now. Food, a primal need, is available for all beings
upon birth.

Animals do not have uninhibited free will. Therefore,
unlike human beings, animals are largely incapable of
violating I$vara 5 laws. They eat only when hungry and
instinctively fast when their stomachs are upset. We do
not hear of tigers in the jungle suffering from eating
disorders or a hippo in the wild craving “comfort food”
because it feels lonely. For human beings, on the other
hand, the search for food — a basic necessity for sustain-
ing the body-mind complex — is quickly conflated with
the frantic pursuit of love, culture, community, connec-
tion, and comfort. How does something that is objec-
tively meant to sustain the body and mind get turned
into a subjective yearning for a sense of belonging?
This is because, due to self-ignorance, the wholeness
one yearns for is not understood as already gained, as
the truth of one’s nature.

The relationship between self-ignorance and food

When one does not know oneself, and when one is
endowed with free will, it is easy to take oneself for
all that one is not. This is why one takes oneself to be
the body, the states of the mind, or the senses. With-
out knowing the glorious and limitless self as pirna,
wholeness, and as the adhisthana, basis, of everything,
one mistakes oneself to be the insecure wanting person,
fearful and tearful, alienated from oneself and others,
and from ISvara, the source of the universe. Therefore,
the desire to belong, the yearning for oneness morphs
into seeking to “fill” oneself up with anything imagin-
able. In this regard, food becomes an easy target. It is
both a necessity and a potential source of dependency.
Due to the prevalent mix-up between food as a source
of sustenance and using food as a way of suppressing
or “filling up” the emptiness that one feels, it is very
difficult to be objective about food. Addictions to culti-
vated desires such as drugs or alcohol can be overcome
by totally giving up the substances in question, but one
cannot give up eating altogether to overcome food is-
sues. This point is well-illustrated in the Chandogya
Upanisad, where Svetaketu was asked to keep a fast for

fifteen days, and then was asked to chant the Samaveda.
Until he had a meal, Svetaketu was unable to recall any
of the chants he had studied. There is an imminent need
to forge a right relationship with food, especially if one
is serious about being a student of Vedanta.

The Vision of Vedanta

The wholeness one seeks is the wholeness that one
is. In revealing the nature of the self as pirna, limit-
less, which is exactly what one wants to be, the study
of Vedanta corrects erroneous conclusions of oneself
as finite, as subject to samsara, a life of endless “be-
coming” — becoming acceptable, becoming immortal,
becoming limitless. When one does not understand
that one is seeking the truth of oneself, the yearning
for wholeness gets morphed into eternally seeking
time-bound objects. There is the urgent need to latch
on to things for comfort and well-being, and the desire
to avoid a sense of emptiness at all costs. Instead of
knowing that one is wholeness incarnate, one seeks to
“become” whole by getting addicted to things such as
food. Therefore, instead of being the seeker of the in-
finite, one becomes an infinite seeker. When one seeks
the infinite, the quest is finite and one gains the self;
however, when one seeks the finite infinitely, one loses
oneself in the maze of finite objects. The loss of the self
is indeed an infinite loss.

The inner child as a “hungry ghost”

In Eastern Asia, there is a term for people with vora-
cious desires. They are called “hungry ghosts.” While
alive, such people are solely preoccupied trying to ful-
fill their longings, even at the cost of inflicting great
suffering on others. After death, it is believed that
these individuals take on a ghostly form that has an
enormous belly but a thin, pencil-like throat and neck.
No matter how much they try to eat, they are always
hungry. In Vedic astrology also, we have the persona
of Rahu, who is depicted as having only a head. He
is always ahead in thinking about all his wants, but
although he is desire incarnate, he can neither ingest
anything nor experience fullness through his endless
desires. Rahu symbolizes the unconscious mind. The
unconscious mind is the nursery of subjectivity. It is
here that inner children in the form of intractable de-
sires, anger, hurt, guilt, and deprivation are reared and
then set free to project their subjective perceptions on
the jagat, leading to a distorted perception of oneself,
others, and Isvara.
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When a child is born, it is totally helpless. It needs to
be fully looked after, as it is unable to speak or move
independently. The complete helplessness of the child
is compensated by total trust in the primary caregiv-
ers. The child projects on to the caregivers a subjec-
tive awe. This kind of a positive projection of seeing
the parents as superman or superwoman is known as
Sobhana-adhydsa. As the child grows up, it senses cer-
tain discrepancies and inconsistencies in the parents’
caregiving. The father, for instance, is unavailable,
while the mother is inconsistent. Being subject to these
kinds of omissions and commissions in its care, the
child experiences a loss of trust in those whom it totally
trusted. This kind of a negative projection, by which the
primary caregivers are converted into “primary scare-
givers” in the eyes of the child is known as asobhana-
adhyasa. This is how the unconscious mind develops.
The presence of the unconscious mind is behind many
distorted perceptions, including those related to food.
Food often becomes a way to overcome a sense of de-
privation. From childhood itself, the tendency to use
food to fill up whatever is perceived as lacking devel-
ops, and manifests as unhealthy eating practices, ad-
dictive behaviors, and the inability to know when the
stomach is full. As the child grows into an adult, memo-
ries of early neglect and/or abuse are hidden from the
conscious mind, only to resurface in adulthood, when
these issues can be safely and objectively dealt with.
Until such issues are resolved, the inner child holds the
adult hostage — manifesting in the form of distrust, de-
privation and disconnection.

Vedanta and vairagya

The study of Vedanta effectively helps one re-parent
the inner child and integrate it into the adult. Through
Vedanta one gains objectivity and develops a sound
relationship with food. What does it mean to be in
right relationship with food? In the sixth chapter of the
Chandogya Upanisad (6.8.3), the word for hunger ac-
tually means the water that helps to digests the food.
Asandya means hunger. This word is ingeniously de-
fined as asitam nayati, that which leads what is eaten
through the process of digestion. Here the immediate
meaning of the word asandya is water, which liqui-
fies all that has been eaten and conveys the essence of
the food to various body parts to form bones, muscles,
blood, etc. When this happens, one is hungry again
and therefore has the desire to eat. The Chandogya
Upanisad gives an objective definition of hunger as
the state where all that was previously eaten has been
fully assimilated. Only then is one ready to eat again.
The Brhadaranyaka Upanisad (4.4.22) says brahmanah
vividisanti yajiiena danena tapasa 'nasakena, the com-
mitted ones desire to know (the self) through (purifi-
catory means such as) the performance of rituals, and

the practice of austerities, including the selective absti-
nence from food. The Bhagavad Gita also speaks about
the importance of practicing moderation with regard-
ing to one’s diet, movement, sleeping, and waking.
This yoga of moderation leads to a life free of conflict
and sorrow: yuktaharaviharasya, yuktacestasya kar-
masu, yuktasvapnavabodhasya yogo bhavati duhkhaha
(6.17).

The journey from asraddha to sraddha

Although the study of Vedanta effectively helps one to
reformulate one’s relationship with food, there is a bit
of a catch-22. Until one resolves the unconscious, one
cannot relate objectively to food; and until one gains
some knowledge of Vedanta, one is often unaware that
one has a dysfunctional relationship to food.

The most effective way to get out of this conundrum
is to retrace one’s journey from a place of distrust
back to sraddha, trust. One regains the trust that was
initially betrayed by the care-givers by discovering
the infallible as the mother and father of the universe,
and redirecting the trust towards them. Only then will
healing take place. A hymn of the Samaveda affirms
this fact: seturistara dustaran setumstara Sraddhaya
asraddhamstara. “Cross the bridge that is difficult to
cross,” the chant urges, “cross distrust by building a
bridge of trust.” Why is sraddha essential? Sraddha is
one’s nature. Nursing distrust is burdensome because it
is contrary to oneself. By holding one hostage, distrust
demands an enormous ransom in the form of alienation
from oneself, from others, from the world, and from
I$vara. 1t is an insufferable way to live. In everyday
life, the distrust is lived through frantic attempts to con-
trol one’s surroundings and others. In letting go of dis-
trust, one naturally discovers sraddha. The willingness
to trust again comes as a great relief. One can relax in
the order that is Isvara.

As a practical way to cultivate sraddha, the Sastra
recommends learning to have the attitude of bhiksa
with regard to food. The word bhiksa means alms, the
food that is gathered through begging. This is an inte-
gral part of a sannyasin s lifestyle. Although one may
not be a sannyasin, it is nonetheless healthy to learn
to look upon food as bhiksa, alms from the Goddess
Annapiirna, the presiding deity of food. When one begs
for food, one cannot afford to be choosy. One learns
to accept whatever is given. Furthermore, bhiksa is an
effective way of overcoming one’s raga-dvesa in rela-
tion to food. This is an important step in gaining dispas-
sion and objectivity with regard to one’s priorities. One
learns to eat to live, and not live in order to eat. Finally,
seeing food as bhiksa makes one humble. Pride and ar-



rogance are never Vedanta-friendly. The knowledge of
Vedanta will not sit in the hearts of those who wish to
be constantly validated for their accomplishments, real
or perceived. One learns to look upon food as a gift of
Goddess Annapiirna, the presiding deity of food. Adi
Saikara’s Annapiirna-stotram depicts the Goddess as
a resplendent incarnation of abundance, carrying a big
vessel of food and serving it with a ladle.

The cultivation of dispassion towards food has the ef-
fect of being objective with regards to other things in
life. The final verse of the Annaptirna-stotram affirms
the need for gaining objectivity with regard to food:
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annapiirne sadapirne sankarapranavallabhe,

Jjhanavairagyasiddhyartham bhiksam dehi ca parvati

mata ca parvatidevi pitadevo mahesvarah, bandhavah

Sivabhaktasca svadeso bhuvanatrayam

O Goddess Annapiirna, who is always limitless,
the delight of Lord Sankara, give me bhiksa for
cultivating dispassion (which is necessary) for the sake
of knowledge. (May I look upon) the mother as an
incarnation of you, the father as an incarnation of Lord
Siva, the relatives as his devotees, and my abode as the
three worlds.

It is often said that the way to a loved one’s heart is
through the stomach. Who could ever imagine that self-
knowledge also travels through the stomach, before
finding its resting place in the heart?

Om tat sat
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Meaning:

Goddess Minaksi, sweet Mother
Mother of the universe
You adorn the city of Madhura

Goddess of eloquence sweet

You are sage Matanga’s daughter
Bedecked with emeralds

You abide in my heart

Mother, remover of pain

Bless me

Goddess, Lord Sundare$vara’s beloved half
From heaven to the earth

You are the ruler of all

From samsara’s depths, you liberate us
Abiding, hidden in our hearts

Of limitless Brahman

You are the creative power, O Maye

Composed by Swami Dayananda Saraswati
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An Overview of Mahisasura-mardini Stotram

Samata Chaitanya

atri (festival of nine nights, celebrating the feats of Devi Sakti), sadhakas culminate
g vijaya, the victory of light over darkness, of knowledge over ignorance, of

f Devi Mahisasura-mardini over Mahisasura. This victory embodies the emergence of
f nature, in which the universe and the creatures in it start becoming more graceful,
The feminine aspects of existence start becoming more prominent. The best way to

f nature is to invoke the attributes of Devi Mahisasura-mardini as described in 21
verful, yet subtle and musical stotram,a hymn, called Mahisasura- mardini Stotram.

e Devi- mahatmyam in which Devi takes the forms of Durga and Candika to slay the
“anda, and Munda.

a poetic meter called “Sravanabharanam”, whi
es with a repeating pattern of 23 syllables in eac
dd da, da da da, da da”. There are three short sy
g syllable sandwiched between those two short s
anabharanam” meter, is so
crafted jewelry, a feast for the
is a mix of smoothly flowing,
s of Devi's moves and her
amoring sounds of swords and
ough the use of sequential,

on.

simply means earring. Each sloka
ine, eg. “da da da, da da da, da da
bles in the beginning followed by a
les, to create a magical sound.

posed in the most captivating,
al format. Chanting this
vibrant and energetic

tually witnessing the war. The
netics, grammar, and the
displayed to such perfection

e attributed to St Adi

has a deep meaning and
beauty, power, emotions, skill,
attributes. The verses

d her warrior skills in the
dhu, Kaitabha, Dhumra-
abija, Sumbha, Nisumbha,

a concludes every verse in
ssing her with different names
ahisasura”, “the one with
Parvati - daughter of Parvata
Mountains; victory be to




The first five slokas are in praise of various forms and gunas of Devi, her divine acts,
residence. There is an elaborate description of the warrior skills she displays in asura-
demons, and the events that happened before slaying the demons Sumbha, and Nisumk
to 10, sing of her merciful nature and her warrior acts while slaying the demons Dhum
Sumbha and Nisumbha. There is also praise of Devi’s appearance, war skills, and the
various Saktis in war. The dcarya describes the state of joy of all the devatas after the ¢
how they are all singing the praises of the Goddess over and over again. The next five
elaborately praise the divine appearance of the Goddess and her vaibhava, splendor an
appearance in the forms of Matangi, Laksm, and Lalita is praised. There is a vivid de
lordship over nada, sound, and her euphonious, pleasant, and mellifluous voice. The a
of the appearance of the Mother Goddess, her sobha, enchanting beauty and luster, her
pomp. In the next five verses, from16 to 20, he sings about the greatness of the Godde
of her son Kartikeya. The acarya expresses his desire to achieve that fulfilling peace b
feet of the Mother, and he reconﬁrmithat meditating on Dev1’s beautiful face alone w:
heavenly and worldly, lustful desires. The acarya addresses Devi as janant, Mother, an
him from fallen virtues and bless him with all that she thinks is suitable for him.

g

Finally, the acarya ends t
final verse in Saranagati,
the feet of the Divine Mot
trust in her unbounded gra
Mother singing thus, “jaya
mardini ramya kapardini s
Mahisasura, O Divine Mo
hair, the daughter of the m
Parvati, victory be to thee,

The stotram is said to brin
and removes all fears and
negative emotions such as
inertia, and stresses that i
pursuit. Anusthanam, (spi
discipline in accordance
followed with utmost dete
of this stotram removes al
path of our sa@dhana, and i
discriminative power, and
within each one of us to va
shortcomings, and our men
deformities. One can listen
Mahisasura-mardini Stotr
chants is considered to be
of a very deep Devi sadha
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