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Retrofitting a Vedic Origin for a Classical Hindu Goddess

TiMOoTHY LUBIN
WASHINGTON AND LEE UNIVERSITY

Many Hindu deities as known from classical sources (i.e, from the epics, Puranas,
and later religious literature and iconography) have a very slender profile in the
Vedic texts, appearing in only a few passages and often represented in ways that
seem peripheral to their full, classical personae. Ritualists and devotees steeped
in that older literature took pains to connect those deities to Vedic mantras and
rites, in order to validate them with the prestige of venerable orthodoxy as well
as to provide a basis for Brahmin priestly roles in their worship. The case of the
goddess Durga is particularly striking in this respect, since her Vedic “footprint”
is so small. This study carefully examines the Durga Stkta and related materials
to show how Taittiriya and Rgveda Brahmins went about supplying a Vedic liturgy
for Durga worship. This account complements the one recently proposed to show
how Atharvan priests in the service of rulers drew on Atharvavedic traditions to
present Durga as a patron goddess of arms and military strength.

INTRODUCTION

Binhani Sarkar has observed that the early history of Durga worship has largely remained
“terra incognita,” and although progress has been made in the last two decades, only some
of the tenuous threads connecting the goddess to the Vedic tradition have only partially
been teased out.! Alexis Sanderson (2004: 255-62, esp. nn. 70-71), for example, has called
attention to the appearance of the Navaratri festival as a ritual of worshipping Durga or
Bhadrakali, on the sword and along with the weapons and insignia of the king, performed by
the royal chaplain (purohita) to give the king victory, as prescribed in the Visnudharmottara
(2.158.1-8), the Nilamatapurana (780-82), and the Angirasakalpa. This coincides with a
lustration of the elephants and horses attested in Atharvavedaparisista 17.1.1-8 and 18.1-3.
The office of purohita, as we know both from Brahmanical normative sources? and from
inscriptions,? was one that was supposed to be occupied by a Brahmin expert in the Athar-
vaveda, in order that he might draw on Atharvan ritual means to empower and protect the
king; hence the emphasis on Durga’s role in military matters.

Author’s note: A version of this material was presented as a paper for the Navaratri Seminar during the Annual
Meeting of the American Academy of Religion, Denver, November 18, 2018. I have benefited from comments by
Ute Hiisken, Michael Brattus Jones, Caleb Simmons, and Saran Suebsantiwongse.

1. Sarkar 2012: 325; post-Vedic early sources have been discussed by Sarkar 2017, Yokochi 2004, and Couture
and Schmid 2001: Harivamsa (57.35-36), Mahabharata (4.5.291f. and 6.22.6ff.), the old Skandapurana (60.46),
Kadambari (pp. 30-31), and Harsacarita (p. 126).

2. Beginning with Kautiliya Arthasastra 1.9.9, Yajiiavalkya Dharmasastra 1.309 (313 in older editions), and
Atharvaveda Parisistas 8.1.3 and 21.6.1. For further textual citations, see also Sanderson 2007: 204-5, and nn. 28
and 29.

3. For examples, see the Neulpur copper-plate grant of Subhakaradeva, eighth or ninth century (Banerji 1919—
20; Tripathy 2000; Furui 2009: 327, 11. 25-26; 328, 11. 39—41), the Suvarnakarikadanda copper-plate II of ca. 876/877
(Mukherji 1997-99, 2000; Furui 2009), the Chandravati charter of 1093 (Sahni 1917-18), and the Goa copper-plate
grant of Tribhuvanamalla of 1107 (Khare 1951; Desai 1953-54 [1958]). These are discussed by Schmiedchen 2007:
361-69 (see nos. 12, 15b, 19, and 21 in her appendices I and III).
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This Atharvan role for Durga is extended by identifying her with the figure Asuri, who
shares the name of (and thus personifies) the black mustard seed. The asurikalpa offerings
make her the divine recipient in the “six hostile rites,” important ritual services that the
Atharvans provided to rulers (Atharvavedaparisista 35, Paippaladavasasatkarmapaddhati;,
Magoun 1889). Sanderson (2007: 211 n. 45) explains:

Asuri is already present in Atharvavedic tradition in the Asurikalpa of Atharvavedaparisista
35. Indeed the latter, or a version of it, is probably what is mentioned in Mahabhasya on 4.1.19
under the name asuriyah kalpah. The PariSista gives the Mantra used here in the Angirasa col-
lection but without a goddess of this name and no liturgical elements borrowed from or prefigur-
ing the Tantric. There and in the Angirasa text asuri is the name of the Indian Black Mustard
plant Sinapis ramosa Roxb. (MAGOUN 1889, pp. 171-172), which is ground into a meal out
of which an effigy of the enemy is fashioned as the focus of hostile sorcery, being smeared
with ghee, chopped up, and offered in the sacrificial fire (35.1.6—7: hantukamo hi satrims ca
vasikurvams ca bhupatin | asurislaksnapistajyam juhuyad akrtim budhah | arkendhanagnim
prajvalya chittvastrenakrtim tu tam | padagrato ’stasahasram juhuyad yasya vasy asau). In the
Angirasa text all this is retained but the character of the ritual is transformed by superimposing
a Tantric cult of a goddess who bears the plant’s name and is equated with Durga.

Along similar lines, the Sivadharmasastra, one of the earliest works (late sixth century)
composed to teach lay Saivism and especially to inculcate royal patronage of Saivism,
includes a long chapter detailing many varieties of pacification rites (santi) designed to
appease hostile forces of all sorts and secure the kingdom. This chapter assigns Durga wor-
ship to the ninth day of the lunar cycle (6.129cd): “the very terrifying Ninth Tithi, which is
proclaimed to belong to Durga!” (navami tithir atyugra durgayah parikirtita).* The ninth
continues to be associated with Durga, in particular the bright ninth of Asvina, the last day
of the fall Navaratri festival.

LOOKING FOR DURGA IN OUT-OF-THE-WAY PLACES IN THE YAJURVEDA AND RGVEDA

In the Yajurvedic ritual sphere, by contrast, Durga appears in quite a different context,
which has not attracted as much attention. Durga is invoked there alongside other female
divine powers (notably Manasvati) in expiations for ritual defects in domestic rites, accord-
ing to two codes that appear to reflect “late” redaction (Baudhayanagrhyasiitra 4.8.2,
Agnivesyagrhyasiitra 9.2).

A likely first-millennium CE supplement to the Baudhayana school’s code, the
Baudhayanagrhyasesasiitra (BGSS 3.3), prescribes monthly votive worship of Durga
(durgakalpa) as a means of obtaining blessings. Durga, described as “Lady” (bhagavati),
is invoked into her image as “Arya Raudri” (om aryam raudrim avahayamiti avaha). The
image is presented a grass seat and a sacred thread, and then bathed and honored with scents,
flowers, incense, and lamps, and praised with the eleven names Arya, Raudri, Mahakali,
Mahayogini, Suvarnapuspi, Vedasamkirti, Mahayajiii, Mahavaisnavi, Mahabhagavati,
Manogami, Saikhadharini. These names invoke an ecumenical theology encompassing both
Saiva and Vaisnava conceptions of divinity. As with other image-worship liturgies in this
text, the mantras are “old standards” drawn from the Taittiriya Yajurveda canon (Taittiriya
Samhita, Brahmana, and Aranyaka), interspersed with post-Vedic ritual elements.?

Then fire-offering material (havis) is first presented “to Bhagavati Durga Devi” with the
Savitri stanza—the emblem of Vedic piety—and then the remainder is offered in the fire,

4. Bisschop 2018: 44, 106, 170.
5. Lubin 2016 analyzes the similarly hybrid character of the pija rites prescribed for Siva and Visnu in this text.
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using the same eleven names. Further mantras are recited, beginning with a grouping there
called the “Five Durgas” (paiica durgah, so named in BGSS 1.15.1 as well as in 3.3; the
“durgas” shown here in bold):

Jjatavedase sunavama somam aratiyato ni dahati vedah |

sa nah parsad ati durgani visva naveva sindhum duritaty agnih 11 1

tam agnivarnam tapasa jvalantim vairocanim karmaphalesu justam |
durgam devim Saranam aham pra padye sutarasi tarase namah 11 2
agne tvam paraya navyo asmanth svastibhir ati durgani visva |

pis ca prthvi bahula na urvi bhava tokaya tanayaya samyoh 1| 3

visvani no durgaha jatavedah sindhum na nava duritati parsi |

agne atrivan manasa grnano ‘smakam bodhy avita taninam 1 4
prtandjitarm sahamanam ugram agnim huvema paramat sadhasthat |

sa nah parsad ati durgani visva ksamad devo ati duritaty agnih 11 5
pratno si kam idyo adhvaresu sandc ca hota navyas ca satsi |

svam cagne tanuvam piprayasvasmabhyam ca saubhagam a yajasva |l 6
gobhir justam ayujo nisiktam tavendra visnor anu samcarema |

nakasya prstham abhi samvasano vaisnavim® loka iha madayantam 11 7 11 10.1.167

1. For Jatavedas we will press soma. He will burn down the property of the hostile. He will carry
us across all difficult passages, across difficult transits, as if with a boat across a river—Agni.
(tr. Jamison and Brereton 2014)

2. Her who has the color of fire (Agni), blazing with ardor, radiant, pleased with the fruits of rites,
the goddess Durga (Difficult-to-Reach), do I approach for protection. Reverence to the swift-
crossing one, O very swift savior (sutarasi)!

3. O Agni, deliver us anew to the far shore, beyond all hardships, with your blessings. And
become a wide fortress, thick and broad, for us, and luck and lifetime for our progeny and
posterity. (tr. Jamison and Brereton 2014)

4. Carry us across all difficult depths and difficult ways, o Jatavedas, as if across a river by a boat.
O Agni, being sung with reverence as if by Atri, become the helper of our bodies. (tr. Jamison
and Brereton 2014)

5. The fight-conquering, overpowering Agni do we call with songs from the highest station; may
he pass us across all difficult things; may divine Agni stride (?) across arduous things. (tr.
Whitney 1905)

6.  For as the ancient one to be invoked at the ceremonies, the Hotar both from of old and also
anew, take your seat. Give pleasure to your own body, o Agni, and win good fortune for us
through sacrifice. (tr. Jamison and Brereton 2014; here: “For you are the ancient one...”)

7. O Indra, may we pass over to you the Pervading (visnu)—[you] satisfied with cattle, peerless,
anointed, dwelling upon the back of the sky! Here in the world, may they gladden Vaisnavi.

These stanzas, more commonly known as the Durga Sukta, appear together in the very
last section of the late-Vedic Tuittiriya Aranyaka, the final (tenth) book of which is transmit-
ted independently among Atharvans as the Mahanarayana Upanisad (MNU 6 [ 164-77).%
Sayana’s comment on the beginning of TA 10 notes: “Just as the seventh and eighth chapters
in the Brhadaranyaka are referred to as appendix chapters (khilakandas) by teachers, like-
wise this Yajiiiki Upanisad too, also called Narayaniya, has the form of an appendix, since
it bears the marks of one. Whatever in the three divisions [of the Veda] remains to be said

6. The Mahanarayana Upanisad (MNU), in Varenne’s edition (1960), reads saritvasanar vaispavani.
7. Per the Bibliotheca Indica edition = 10.64-70 in the Bibliotheca Sanscritica edition.
8. Numbering as per the editions by Jacob 1888 and Varenne 1960, respectively.
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relating to ritual, devotion, and brahman, all that is labeled as an appendix because of its
miscellaneous character.”

By “miscellaneous character” Sayana means the diversity of topics and deities addressed,
but the description applies just as well to the content of this particular so-called hymn. Works
such as the Yajiiki/Mahanarayana, the Svetasvatara, and the Nilarudra date from a period
when litanies were assembled, largely out of older Vedic parts, to honor minor Vedic deities
who were gaining prominence, probably due to their having been identified with folk deities
whose piija-style worship needed to be provided with authentic Vedic mantras. The Durga
Sukta consists of seven stanzas drawn mainly from the Rgveda:

RV 1.99(.1)10

RVkh 10.127.12 (interpolated)

RV 1.189.2 (=TS 1.1.14.4)
RV549(=TB24.15)

AVS 7.63.1 (duritany: v.l. duritaty TB)

RV 8.11.10 = AVS 6.110.11 (both: pratno hi)
no parallel

Nk wb =

Each of the first five stanzas includes some form of the word durga,!! which seems to
have been sufficient to justify its inclusion—precisely the principle on which the Nilarudra
Upanisad (a.k.a. Sitkta) was constructed (Lubin 2007), as well as many other late-Vedic lita-
nies, including the Sri Sukta (Scheftelowitz 1921). Similarly, Geslani (2018: 35-39) argues
that the Kausikasiitra included several hymns in its groups of santi mantras on the basis of
their containing the likely unrelated term sam. The fifth stanza is itself named the “Durga
Siikta” in some Atharvan manuscripts. !2 All of these occurrences of durga- are in the neuter
plural, with durgaha in v. 4 representing the short Vedic neuter plural: vv. 1, 3, 4, and 5.
The term thus does not denote a deity, but is a common noun meaning ‘difficulty, distress’.
These stanzas, along with the sixth, are likely the oldest ones, and are all addressed to Agni
Jatavedas, the ritual fire.

The second stanza, which is the only one to mention a goddess Durga (durgam devim),
is known to us also from a supplemental verse (khila) appended to RV 10.127, the famous
Ratri Stikta (hymn to the Night).!3 Like Agni in the other verses, Durga is besought for aid
against troubles:

tam agnivarnam tapasa jvalantim vairocanim karmaphalesu justam |
durgam devim Saranam aham pra padye sutarasi tarase namah 1| 2

9. Pp. 752-53 in the BI edition: yatha brhadaranyake saptamastamadhyayau khilakandatvendacaryair udahrtau
tatha narayaniya vyakhya yajiiky upanisad api khilakandariipa tallaksanopetatvat | karmopasanabrahmakandesu
trisv api yad yad vaktavyam avasistam tasya sarvasyabhidhanena prakirnakariapam khilatvam; cf. the naming
of the section at the end of the Durga Sukta: iti sayandacaryaviracite madhaviye vedarthaprakase yajuraranyake
dasSamaprapathake narayaniyaparanamadheyayuktayam yajiikyam upanisadi prathamo 'nuvakah |

10. See Vaikhanasasmartasitram (VaikhSmS; Caland 1927) 1.4 and 6.17.

11. Although durgaha in v. 4 is etymologically distinct from durga, belonging to an independent stem durgaha,
it has clearly been analyzed as a compound of durga-. I thank Stephanie Jamison for drawing my attention to this
form.

12. E.g., National Archives, Kathmandu, no. 4.2226 = NGMPP A 588/17; see Lubin 2007: 93-94 (re ms. E).

13. Although Scheftelowitz’s edition of the Rgveda Khilas (1906: 110-12) has fourteen stanzas in this khila
hymn, the twelfth ends with a doubling of the last words, which marks a break. The second line of this “verse”
appears to be prose.
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For protection I approach the goddess Durga (Difficult-to-Reach), who has the color of fire
(Agni), blazing with ardor, radiant, pleased with the fruits of rites—reverence to the swift-cross-
ing one, O very swift savior (sutarasi)!

The commentary on the Tuittiriya Aranyaka that is attributed to Sayana explains the
sequence by noting its purpose: “Now are stated mantras to be recited for the removal of
what is undesirable ...” (athanistaparihararthena japya mantra ucyante, Bl edition, pp.
787-88). As Sayana recognizes, most of these rc-verses concern Agni, the ritual fire, as
remover of bad things. Only the second addresses a female divinity called Durga. Sayana
explains it thus: 4

dvitiyam rcam aha | tam agnivarpam tapasa... sutarasi tarame namah iti | yeyam navadurga
kalpadisu mantrasastresu prasiddha, tam durgam devim, aham sarapam prapadye | kidrsim,
agnisamanavarnam, tapasa svakiyena santapena, jvalantim asmacchatrin dahantim,
visesena rocate svayam eva prakasata iti virocana(h) paramatma, tena drstatvat vairocanim,
karmaphalesu svargapasuputradisu nimittabhiitesu, justam upasakasevitam | he sutarasi sustu
samsaratarane heto devi, tarase tarayatryai tubhyam, namah astu ||

It states a second rc-verse: tam agnivarnam ... This ninefold Durga [viz., Kumarika, Trimiirti,
Kayani, Rohini, Kali, Candika, Sambhavi, Durga, Bhadra] is celebrated in mantra-works deal-
ing with ritual and so forth. “I approach that goddess Durga (Difficult-to-Reach) for protection.”
What is she like? Having the same color as the fire (Agni), “blazing” (jvalantim) = burning up
our enemies, “with ardor” = with her very own ascetic fervor (santapena). Virocana (the radiant,
the sun) means the one who shines by himself, being especially radiant, i.e., the Supreme Self;
[she is] vairocani because she is perceived by him. “Pleased” = attended by worshippers, “with
the fruits of rites” = with those [acts] that aim at gaining heaven, cattle, sons, etc. O “very swift
savior” = O well-praised goddess, means of crossing over the stream of rebirths! To you, “swift-
crossing one” = savioress, may there be “reverence’!

Sayana omits to comment at all on the final, seventh stanza, which suggests that it was
absent from the Taittiriya Aranyaka as it was known to him. Moreover, it has no known par-
allels in the Vedic literature. Whatever its authenticity, its presence in the hymn may be due
to a mention of Vaisnavi, taken it seems as a feminine divine epithet. !5 (Jacob’s 1888 edition
of the MNU has a different verse in its place: parastad yaso guhasu mama suparnapaksaya
dhimahi | Satabahuna punar ajayata suvo raja sadhastha trini ca |l MNU 6.8, found only in
Jacob’s mss. DEF [F: sadhasthat].)

The only parallel for the Durga Sukta’s second stanza—which is the only one to mention
durga devi—is a stanza found in a few manuscripts of Rgveda Khilas (RVKh) 4.2, which
supplements the famous Ratri Suikta of the Rgveda (10.127). Many of the Rgveda Khilas are
old enough to be known to Yaska, who in fact cites RVKh 4.2.1 at Nirukta 9.29. However,
the stanza appearing also in the Durga Suikta occurs in a series interpolated into the khila—a
sort of khila to the khila. These stanzas (4.2.5—14) constitute a miniature liturgy to Durga and
end with a phalasruti (announcement of the fruits of reciting them) that names the liturgy the
“Durga Stava,” and implicitly justifies its connection with the Ratr1 Sukta:

stosyami prayato devim Saranyam bahvrcapriyam |

sahasrasammitam durgam jatavedase sunavama somam || 5

14. Lemmas from the mantras are shown in boldface in the Sanskrit and in quotation marks in the translation.
15. Varenne’s edition of the MNU includes this stanza, occurring only in ms. an, with the reading: samvasanari
vaisnavan.
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Santyartham taddvijatinam rsibhih samupasritah ' |

rgvede tvam samutpanndrativato ni dahati vedah 11 6

ye tvam devi prapadyanti brahmana havyavahanim |

avidya bahuvidya va sa nah parsad ati durgani visva |l 7

ye agnivarnam subham saumyam kirtayisyanti ye dvijah |

tan tarayati durgani naveva sindhum duritaty agnih 11 8

durgesu visame ghore samgrame ripusamkate |

agnicoranipatesu dustagrahanivarane dustagrahanivarany om namah 11 9

durgesu visamesu tvam samgramesu vanesu ca |

mohayitva prapadyante tesam me abhayam kuru tesam me abhayam kurv om namah 11 10
kesinim7 sarvabhiitanam paficamiti ca nama ca |

sa mam samam disam devi sarvatah pariraksatu sarvatah pariraksatu om namah | 11
tam agnivarnam tapasa jvalantim vairocanim karmaphalesu justam |

durgam devim Saranam aham pra padye sutarasi tarase namah sutarasi tarase namah 11 12

[phalasruti and ritual instructions:]

durga durgesu sthanesu sam no devir abhistaye |

ya imam durgastavam punyam ratrau ratrau sada pathet 11 13
ratrih kusikah saubharo ratrir va bharadvaji ratristavam gayatram |
ratrisitktam japen nityam tatkala upapadyate 11 14

5.

10.

11.

12.

I will praise with devotion the protective Goddess beloved to Rgvedins, Durga the thousand-
fold. We will press Soma for Jatavedas! (?)

In order to pacify [dangerous forces] for those “twice-born,” you, relied upon by sages, arose
in the Rgveda. He will burn down the property of the hostile.

Those Brahmins who approach you, O Goddess who conveys offerings, whether they are
unlearned or well learned. He (!) will carry us across all difficult passages.

Those “twice-born” who will praise the fire-colored, bright, kindly one, Agni helps them get
past difficulties, across difficult transits, as if with a boat across a river.

She (?) hinders the reach of bad things,!8 in case of difficulties, rough ground, fright, battle,
encounter with enemies, being beset by fire or thieves. (pada d bis) Om namah!

In case of difficulties, adversity, battles, and forests, [people] approach [you] when they are in
confusion. Protect me from those! (pada d bis) Om namah!

May she—called Long-Haired [like Rudra] and of all beings the Fifth—may that Goddess
protect me on all sides! (pada d bis) Om namah!

For protection I approach the goddess Durga (Difficult-to-Reach), who has the color of fire
(Agni), blazing with ardor, radiant, pleased with the fruits of rites—reverence to the swift-
crossing one, O very swift savior (sutarasi)! (pada d bis)

13-14. Durga (will aid one?) in all difficult places—O divine [waters], bless us for assistance!—

who would always recite this auspicious Durga Stava night after night.
[anukramani-type classification of deity = Night, sage = Kusika, meter = Gayatri, etc.] One
should continually repeat the Ratr1 Stikta whenever it is suitable.

This Durga Stava was certainly added after the composition of the Khilanukramani, which
specifies that RVKh 4.2 contains only four stanzas (i.e., vv. 1-4). Another clue to its late date
is the use of the terms dvijati and dvija (vv. 6 and 8). I pointed out in 2005, and Patrick Oliv-
elle subsequently showed in more detail, ' that these technical terms were introduced only

117

in the Dharmasiitras in connection with the newly devised “asrama system.” Hence these

16. Read: samupasrita?

17. Read: kesini.

18. Read: dustagrahanivarani.

19. Lubin 2005: 87-88 and n. 23; Olivelle 2012.
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stanzas cannot be older than the mid-third century BCE, and in fact are more likely at least a
century or two younger.

The use of these ideologically marked terms is especially notable given the emphasis in
vv. 5-8 on Durga’s protection of fire-offering Rgvedic Brahmins whether they are learned or
not (v. 7). This too is a clue that the goddess is being invoked here not to protect king and
kingdom but the interests of the ritualists themselves. Patronage of Brahmins through gifts
of food and land was often justified on the grounds of their learning and other professional
virtues; here their ritually marked social status is asserted to be a sufficient basis for Durga’s
divine assistance.

Another connection between the two Durga litanies is more cryptic. The final pada of
each of the first four stanzas of the interpolated Durga Stava repeats one of the four padas
of the first stanza of the Durga Siikta (padas a, b, ¢, and d, respectively, in order; underlined
in the text above). This poetic jugglery—somewhat in the manner of an inept villanelle—
explains the impression of non sequitur in these verses.

The two litanies also illustrate two steps in the process of constructing a Vedic mantra
foundation for the Durga cult—much as the Svetasvatara did for Rudra. Durga emerges as
a fiery female divine power associated with Agni in his protective role—fierce and austere,
but tender toward her devotees. Little wonder that these mercurial and implicitly dangerous
figures should be linked in later mythology.

CONCLUSION

In these Yajurvedic and apocryphal Rgvedic sources, we find Durga in a context quite dif-
ferent from the military and royal milieu of the Atharvaveda. At first, she is almost conflated
with Agni, or depicted as one of his forms, especially in his protective role, but she is also
addressed under the names of a number of auspicious goddesses and as the consort of Rudra.
The titles bhagavati and arya resonate with queenly dignity and Vedic orthodoxy, as do her
association with the sacrificial fire and her special relationship with the “twice-born.” By the
time we come, in perhaps the first centuries CE, to the Baudhdayana Grhyasesasiitra’s Vedi-
cized image ritual, she has become a wholly mild-mannered, blessing-bestowing, orthodox
Lady, at home with Si and the consort-goddesses of polite society.

In sum, we can distinguish two late-Vedic treatments of the goddess. There is an Atharvan
one, which aligns her with the repertoire of the royal chaplain (purohita) and rites to aug-
ment the military strength of a king, as Sanderson has shown. Here we have noted a different,
Taittiriya and secondarily late-Rgvedic, development that invokes her in Smarta expiations
and, later, image cult—the latter largely an outgrowth of the former, as Marko Geslani has
argued (2011, 2018). These Brahmin priestly authors fashioned a sort of Vedic “backstory”
for what was likely a folk goddess, by associating her with Vedic mantras and epithets, some
authentically old, plus others in a similar style but of more recent vintage. In the examples
reviewed here, the old mantras were retroactively interpreted as (or mistaken for) allusions
to the goddess, based on a hunch that a key word in the mantras was the basis of her name
and that the entreaties directed to Agni must apply likewise to Durga.

APPENDIX: HARTING’S TRANSLATION OF BGSS 3.3

Now we shall explain the rite (of the worship) of Durga.

Every month, in the forenoon of the day on which the moon stands in conjunction with the
Kirttikas, placing ready the requisites (for the worship, viz.) the sacred thread and red lotus
flowers, preparing with cowdung a quadrangular sthandila, ‘a bull’s hide’ in size, sprinkling
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it, being cloaked with purity, he should invoke Bhagavati, (reciting the verse), ‘jatavedase’,
etc. (TA, X, 1, 16), (and with the formula) ‘Om, I invoke the noble consort of Rudra’.

Having thus invoked her, he offers (her) a bunch of Kusa grass (as a seat, reciting the
verse), ‘tam agnivarnam’, etc. (TA, X, 2, 1).

He offers (her) the sacred thread (with the verse), ‘agne tvam paraya’, etc. (TS, I, 1,
14, m), (and then) bathes her, (reciting the) three (verses), ‘apo hi stha mayobhuvah’, etc.
(TS, IV, 1, 5, b), the four (verses), ‘hiranyavarnah’, etc. (TS, V, 6, 1, a), (and) the chapter,
‘pavamanah’, etc. (TB, I, 4, 8).

Having bathed (her), he worships her with the eleven names, ‘to Arya, to Raudri, to
Mahakali, to Mahayogini, to Suvarnapuspi, to Vedasamkirti, to Mahayajiii, to Mahavaisnavi,
to Mahabhagavati, to Manogami, to gaﬁkhadhﬁrini’, (and) with perfume, flowers, incense,
and a lamp.

Having worshipped (her) with these names (in the formula), ‘Adoration to goddess so-
and-so; adoration to goddess so-and-so’, he offers an oblation, (reciting) the Savitri, (and
with the formula), ‘To the adorable goddess Durga I offer this oblation’.

Offering the remainder as a burnt-oblation, he should mutter the five Durga (verses; i.e.,
jatavedase’, etc.; TA, X, 64—68), and ten times (the formula), ‘svasti’. He should mutter
(also the verses beginning with) ‘jato yad agne’ (TS, I, 5, 11, e), ‘vasat te visno’ (TS, II, 2,
12, 1), ‘vastos pate’ (TS, III, 4, 10, a or b), ‘eva vandasva’ (TB, II, 5, 8, 4), ‘a no niyudbhih’
(TB, 11, 8, 1, 2), ‘hiranyavarno abhayam krnotu’ (TB, II, 8, 4, 1), ‘asvavatim’ (TS, 1V, 2, 6,
0), ‘tvam varuna uta’ (TB, III, 5, 2, 3), ‘brhaspate yuvam indras ca vasvah’ (TB, IL, 5, 6, 3),
‘svasti na indro vrddhasravah’ (TA, 1, 1, 1), with (?) the eleven chapters (beginning), ‘Sam
ca me mayas ca me’ (TS, IV, 7, 3).

Having removed the oblation (while reciting) the Savitri, (and with the formula), ‘I remove
the oblation for the adorable goddess Durga’, he should give the remainder to Brahmanas.

During a year he should worship (her in this way).

‘All desires will be fulfilled (of one who acts thus).’

Thus speaks the venerable Baudhayana.
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