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Invocation

Homage to Goddess Chinnamasta

Yajaarapam vajnadatrim yajnagrahanakarirnim/
moksadam sarvasattvebhyaschinnamastam namamyaham '/

| pay homage to Chinnamasta who is the sacrifice; the sacrificer, and
the recipient of the sacrifice. May she liberate all beings.

Homage to Chinnamunda

rDo rje phag mo dbu bchad mai’ /
sgrub thabs ‘bri klog byed pai’ dges/
ma gyur sems can thams cad kyis /
‘khor gsum mi dmigs rtogs par shog //

Homage to Chinnamunda Vajravarahi . May she help all sentient beings
to realize that the offerer, the offering, and the recipient of the offering do
not ultimately exist.



Chapter 3

The Divine Play of Chinnamasta

NAMASTOTRA

The namastotra, the praise of names of a deity is well known in many
religious traditions; such as the Sufi practice of dhikr(remembrance of the
names of Allah) and the Buddhist Pure Land practice of reciting Buddha
Amitibha’s name.! Though not unique to Hinduism, the praise of names
is a special and widespread feature of liturgical literature in the main
devotional sects of Sakti, Siva, and Visnu. In the Bhakti Cult in Ancient
India B. K. Goswami states, “The worship, the concentration on and
recitation of the mantra, and the repetition of the holy names, constitute
the main part of the religious life of a Satwata worshipper.”? Most praises
with the recitation of names consist of one hundred and eight, three
hundred, a thousand, or a thousand and eight names. These names may
be recited aloud, repeated inaudibly, mentally repeated, or sung in groups
(namakirtana). The recitation of the praise of names became popular
because it was deemed a facile yet efficacious way of propitiating a deity
who will help or protect a devotee especially in these troubled times. In
the Visnupurina(6.2.27) it says: “That which one obtains in the Krtyayuga
by meditation, by performing sacrifice in the Treta, by worship in the
Dvipara, one receives in the Kaliyuga, by reciting (the names) of Kesava.™

According to Indian cosmology we are in the age of decline, the
Kaliyuga, wherein a person’s life-span is limited to a hundred years or so.
Therefore many spiritual practices which require a long-term commit-
ment and perhaps costly rituals are no longer suited to this age of decline.
The recitation of the namastotra is a simple ritual which can be performed
by anyone who wants to be closer to the deity. Ideally, as one chants the
names of the deity, one contemplates the deity and identifies with all the
aspects of the deity. This is a personal and intimate ritual which requires
no ritual person, costly rituals, or time commitment. In our ‘time-con-
scious’ society, -t is an excellent and expedient ritual. This type of
reasoning was also propounded by the various Buddhist Pure Land sects
in East Asia. Since one needed an expedient yet effective method in order
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to achieve happiness, spiritual attainments, and eventually liberation from
cyclic existence, one method offered in Hinduism was the recitation of
namastotra. In the Chinnamastisahasranama a practitioner is assured
happiness, knowledge, and the attainment of great siddhis through recit-
ing Chinnamasta’s names.

The efficacy of the recitation of a deity’s name in a ritual context has
its historical antecedent in the Vedas. Renou in his “Etudes sur le Vocabulaire
du Rgveda” states that “the name above all is that one of a deity” and
that the beginning of language occurred when the ancient seers (rsis)
gave names to all objects (X.71.1).% The first chapter in the Rgveda(1.1.1-
ff) mentions Agni’s name eight times in the first nine stanzas. In the
Satapatha Brihmana 6.1.3.9, receiving a name frees one from evil, and in
11.2.3.4-6, “. . . he who knows these two great forces (name and form)
of the Brahman becomes himself a great force . . .". Furthermore, the
Bhagavadgita, instead of repeating Krsna's or Arjuna’s name, is replete
with epithets for them, thereby emphasizing their diverse and accom-
plished abilities. In the ninth chapter stressing devotion, Krsna is described
as many things, including the father of this world, the mother, the estab-
lisher (9.17), and one must worship Krsna as encompassing all these
varicgated forms. The power of evoking a deity’s name and his/her
various epithets is emphasized in India’s early sacred texts: one of the first
specific one thousand names is that of Visnu in dialogue between Bhisma
and Yudbhisthira in the Mahabharata, chapter 149 of the ‘Anusasanika
Parvan’. From this prototype, the popularity of praising the names grew,
as it is evident from the numerous praises found in the Purinas and
Tantras. Some of the more famous ones are the Lalitisahasranamain the
Brahmanda Purdna,® the Sri Gdyatri Sahasrandma in the Srimad Devi
Bhagavatam® the ‘Kadistotra’ in the Mahanirvinatantra,” the Sivasahasra-
namastotra in the Vayupurina 1.30.79ff and in the Brahmapurana 38, 40ff.

The evocation of a name is efficacious only because the name itsclf is
powerful. Well-attested in archaic societies, it was believed thata name
of the person or an object was directly related to the essence of the person
or object. Renou states that in many respects the name is considered the
essential property of a person.® This is one of the reasons why the Vedas
are highly revered and consequently the power of words has always
played an important role in Indian thought. The power of words is cer-
tainly evident in Tantric practice by the frequent use of mantras as a potent
protection or gaining access to a deity. In the praise of names (namastotra),
the names are either in the nominative or the dative. Frequently they are
considered as mantras when they are in the dative because the name is
preceded by Aum and followed by Namah.
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In Gonda’s monograph, Notes on Names and the Name of God in
Ancient India, he enumerates several ways that knowledge of a name
makes one powerful. The name helps one understand facts and events.
He cites the Atharvaveda (11,8,7): “As long as the former earth remains
nameless it cannot be identified so as to become an object of knowl-
edge.” All empirical knowledge is based on knowing words and their
meaning because without this, one could never relate to what was learned
nor could one ever convey this knowledge to another person. In regard
to soteriological knowledge according to the Tantric method, when the
guru initiates a disciple by conferring a mantra (mantradiksa)'° and im-
parting its meaning to the disciple, it is emphasized that this method is
only possible because of the long tradition of transmitted knowledge from
guru to disciple. For example, a major Sakti seed syllable mantrais Klim.
The Mantrarthabhidhanam of the Varaddtantra explicates klim as follows:
ka stands for Kamadeva or Krsna, /a for Indra, i for Tusti and m for
sukha.’ Thus, one seed syllable symbolizes four important deities with
whom one may mentally associate with oneself. Another explanation
presented in the Sivasitra divides the syllable into five parts which are
related to the creation of the world since the klim syllable is the seed
syllable of the god of desire, Kimadeva. The Sivastitra states: “from the
letter ka water arises, from the letter /athe world is born, from 7 fire comes,
from the nida the wind and from the bindu comes the sky.”? By knowing
the various meanings of a mantra, one begins o acquire power because
of mental identification with the referents.

If we consider the recitation of praise of names as mantras, by perform-
ing the repetition of a mantra, one strengthens one’s association with a
deity or deities and gradually becomes more intimate with them.* These
deities are believed to aid a practitioner; by reciting their name or names,
they become a source of help, strength, and encouragement. Already in
the Atharvaveda we find the belief that uttering a deity’s name will bring
the deity’s protection. Atharvaveda (6,76,4) states, “They who are aiming
at him, do not kill the ksatriya who, knowing, pronounces the name of
Agni in order to (secure) length of life.” Moreover the recitation of the
name has a consecratory power and imparts a blessing conferred by the
deity. In later devotional literature Dimock, describing the Sahajiyis’
relationship with Krsna, quotes from the Anandabhairava “having said
and understood Hari . . . the uttering of the name in the mouth brings the
experience of him within.”* Tulasidisa, the great bhakti poet, states that
“.. . the name acts as an interpreter between the material and the imma-
terial forces of the deity, and is a guide and interpreter to both.””® In other
words, the name is a linking reference point between the deity in her/his
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saguna (form aspect) and nirguna (formless aspect). But note that the one
thousand names of a deity are not all common names nor are they an
exhaustive listing. S.K. De states:

The deity is often called Nameless or Anaman in the scriptures, but this
usage is on par with the employment of terms such as ‘birthless’ (zjanman),
‘formless’ (arupa) or ‘actionless’ (akartr). It does not mean that he has no
name but that his name . . .is not like the common names we have in the
phenomenal world; it possesses a spiritual significance and efficacy.'®

The names given in the praises are the important ones but a deity cannot
be fully described by any number of names, for a deity is nameless and
limitless. Thus, by reciting the names of a deity one can: (1) become more
familiar with the deity; (2) be protected by the deity, (3) receive blessings
and experience the deity in her/his saguna form; and (4) be directed to
the transcendent deity without form. Ramprasad Sen, a Bengali devotional
poet, has a poem which exemplifies many of the reasons to recite the
names of deities.

Kali's name is the wishing-giving tree.

My heart is seeded with it.

I've peddled my bones in the marketplace

Of this world and brought up Durgd’s name ...
Tara's name is the best remedy.

I've tied it to my topknot

Ramprasad says:

1 have begun my journcy
calling on the name of Durgi.'’

In the Bhakti Cult of Ancient India, B. K. Goswami states, “To chant
therefore the holy names with the help of the sacred rosary of beads is
better in one sense than every other formal act of religious life. It may be
then viewed as the essence of worship and the culmination of worship.”*
In many of the praises of names, such as the Lalitisahasranama and the
Visnusahasranama, it is said in the phalasruti (results) section that a reciter
of the thousand names will be free from evil, all accumulated sins will be
destroyed, one will achieve prosperity, eloquence, and whatever one
desires.' Furthermore, the Lalitisahasranama states that if one ‘mesmer-
izes’ ashes with the thousand names and applies these ashes over a sick
person, the person will be healed. Or if water ‘mesmerized’ with the
thousand names is poured over a possessed person, the graha (the pos-
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sessor) will flee at once.® Most importantly, in both the Lalitisahasranima
and Visnpusahasranama, the reciter of the praises will be free of all suffering
and achieve liberation. In the ‘Chinnamastitantra’ of the Sikta Pramoda,
in the introduction of the thousand names, Mahiadeva (Siva) tells Devi (his
wife), “even without worship (pj2), without meditation, without repeti-
tion, . . . only by reciting (the thousand names), one will obtain siddhis.”
In the phalasruti (results) section, it stresses the attainment of siddhis, as
well as the elimination of all sins, control over others, strength, beauty,
wealth, respect from others, etc.

The attainment of moksa, however, is only indirectly mentioned in
connection with the attainment of knowledge. In the Visnusahasranama,
it comments that “one should not think that by merely reciting (this
hymn) salvation is insured; because it is by knowledge alone that one
attains moksa."# Consistent with the Tantric viewpoint that the individual’s
power and understanding are needed to attain liberation, one cannot rely
solely on the grace of the deity. Therefore the recitation of the praise of
names is an expedient and efficacious means in reaching the threshold of
liberation, i.e., having the knowledge of Brahman (Brahmajriana).

C1LASSIFICATION OF THE THOUSAND NAMEs
Indians are fond of the practice of systematization and classification of
names, terms, concepts, etc., and the ndmastotra genre was not exempt
from classification. In the aforementioned Kadistotra, the hundred names
all begin with ka, the first consonant in Sanskrit. In the
Chinnamastasahasranama a loose alphabetical order, occasionally inter-
spersed with names beginning with other letters, begins with name #95
Karili and continues to the name #807 Hurikdrabijaripam.?® The
Lalitasahasranama does not have names in alphabetical order but accord-
ing to Bhaskararaya’s commentary, an order according to subject-matter
does prevail. The first hundred and twelve names comprise an exemplary
group. The first five names reveal her real (prakasa) form;* names 6 to 52
enumerate her manifested (vimarsa) form from her head to feet;* names
53 to 63 describe the seat of the Devi;® names 64-85 exalt her actions
which have both an explicit meaning and implicit meaning;? and names
86-112 describe her subtle forms.? Thus in the Lalitisahasranama the
classification is primarily according to subject-matter. In the article
“Sriradhikinimasahasram” Chemburkar classifies Ridha’s names also
according to subjects, namely, the twofold main classification of Radha
as Gopi and of Radha as a female deity worshipped by the Vaisnavas.?
This is subdivided into different classifications, e.g., Ridhi as a Gopi who
is beloved of Krsna, or Ridha as a Gopi associated with the Risa-dance;
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and the deity Ridhi as Sakti or the deity Radhi identical with the deity of
the Siktas.® Hence there are numerous ways to classify the praise of a
thousand names.*

Another approach in systematizing the thousand names of a goddess
is to view these epithets which are descriptions of her form according to
iconography, mythological allusions, exaltation of her prowess, talents,
extraordinary protection, etc., as a great /i3 (divine play) of the goddess,
i.e., the Goddess’ manifesting herself in a myriad forms in order to instruct,
help or protect her devotees. As Ramprasad says:

O Mother, who really knows Your magic? You're a crazy girl driving us
all crazy with these tricks. No one knows anyone else in a world of your
illusions. . . . If she decides to be kind, this misery will pass.3

Chinnamasta is a wonderful example of a goddess who understands the
illusions (/maya) of the phenomenal world and can assume various forms,
such as a warrior, magician, beauty, protectoress, etc. Chinnamasta is
limitless as are the manifestations of the phenomenal world; this is simply
a marvellous performance—/i/2. By thinking of the thousand names of
Chinnamasta as divine play, one can classify her thousand names accord-
ing to the nine rasa (sentiments) of the Indian aesthetical theory.3* The
nine rasasare the: (1) erotic, (2) comic, (3) pathetic, (4) furious, (5) heroic,
(6) terrible, (7) odious, (8) marvellous, and (9) peaceful.

In the preface to the Theory of Rasa in Sanskrit Drama, Gopinath
Kaviraj states:

The Siva Sutras appear to suggest that the ancient Indian conception of
Drama consists in the realization that Atma (self) endowed with its inher-
ent Power and playing all possible parts is the Nata (actor), the senses
are the spectators (Preksakini) and the Anataritma (innermost self) is the
Preksagrha or stage. The object of Abhinaya (dramatic representation) is
evidently taken to be the manifestation of Rasa3

Gopinath Kavirj is referring to the aesthetical theory propounded in
Kashmir Saivism, initially presented by Abhinavagupta. Abhinavagupta
was a major proponent of a profound philosophical way of linking religion
and drama. Influenced by the Tantric ritual of Kashmir Saivism, he deve-
loped an aesthetic theory which incorporated the spiritual aspects of
drama, and all later aesthetic theorists followed his lead.?® Abhinavagupta
was interested in how the actor, the spectator and the sentiment evoked
in the play interacted. If one applies this theory to the thousand names,
the goddess depicts the actress, the practitioner is the spectator, and the
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feeling of transcendence or holiness is the sentiment evoked.
Abhinavagupta considered the actor to represent the paramitnanwho is
never affected by the rasa portrayed, but evokes the rasain the spectator,
who represents the senses according to Kaviraj's interpretation.® Atman
always remains unaffected but the senses do react to emotion. The God-
dess represents the atman who can assume a myriad of forms and evoke
emotions in her practitioners while she essentially remains unaffected. In
contrast, her practitioners become very involved in her various forms and
do react to them. However, Abhinavagupta states that a spectator be-
comes mentally attuned to the drama and the actor’s depiction of a
particular rasa, and by contemplating it, becomes absorbed by it and
identifies with the actor. Furthermore, in the Dhvanydlokalocana he com-
ments that some people are capable of identifying with the subject-matter
because the mirror of their heart has been polished through constant
recitation. If one applies this to the recitation of the thousand names of
Chinnamasta, a sensitive reader can be affected by the repetitions of the
names by sympathetically responding to her myriad manifestations, her
paradoxes, her exploits, her limitless energy to protect, to help, to be kind,
etc. One can become overwhelmed, forget oneself and experience the
bliss of Chinnamasta. By reciting Chinnamasta’s names one can experi-
ence the bliss of Chinnamasta and unconsciously identifies with
Chinnamasta or experiences her essence. To the reciter of her names
Chinnamasta is the sacrificer and the sacrifice which feeds her essence,
reminiscent of feeding her two attendants.?” Though this poem is not
addressed to Chinnamasta, it evokes the same sentiment:

She's playing in my heart.
Whatever [ think, I think ter name.
1 close my eyes and She’s in there
Garlanded with human heads.?®

For anyone who recites the 108 or 1000 names, certain emotions will be
evoked. Though the nine rasas might all be present in the 108 or 1000
names; certainly some rasas will be dominant. Since Chinnamasta is such
a paradoxical deity, I assume that her 108 or 1000 names will also entail
an inherent paradox. Though classifying the deity’s names according to
rasasis not an Indian tradition, it is a provocative means to assess whether
one rasa does dominate in the 108 or 1000 names of Chinnamasta.*
These nine rasas, (1) the erotic ($rrgara), (2) comic (hasya), (3) pa-
thetic (karuna), (4) furious (raudra), (5) heroic (vira), (6) terrible
(bhayanaka), (7) odious (bibhatsa), (8) marvellous (adbhuta), and (9)



58 Chinnamasta

peaceful (s2nta), are the basis of classifying the 108 and 1000 names of
Chinnamasti from the Szkta Pramoda.®®

One Hundred and Eight Names
The following is a translation of Chinnamasta’s one hundred and eight
names.

$ri Parvali spoke:*!

“The one who is named ‘overcoming the enemies’, please now tell me
the best hundred and eight names which are dear to Chinnamasta. (1)%
For those who ¢annot recite the thousand names, O Lord that I honour,
O giver of mercy , 1 ask you again. (2) O merciful one, tell me, O esteemed
one, who should recite these names.”

Sri Sadisiva spoke:

“One should always recite the hundred and eight names. (3) Without
doubt one will attain the same results by reciting the hundred and eight
names as by reciting the thousand names. Aum to the praises of the
hundred and eight names of Chinnamasta, the rsiis Sadisiva, the metre
is Anustubh, the goddess is Chinnamasti, and the results obtained by this
recitation will be all accomplishments.

“Aum 1. Chinnamasta 2. Mahavidya (great knowledge goddess), 3.
Mahabhima (great fierce one), 4. Mahodari (great bellied one)* / 5.
Candesvari (fierce goddess), 6. Candamata (mother of fierce beings or the
fierce mother), 7. Candamundaprabhaijini (killer of demons Canda and
Munda) // (4) .

“8. Mahicanda (great fierce one), 9. Candarupa (fierce form), 10.
Candiki (fierce one), 11. Candakhandini (destroyer of Canda)/ 12. Krodhini
(wrathful one), 13. Krodhajanani (creator of wrathful beings), 14.
Krodharipa (wrathful form), 15. Kuhth (new moon day i.e., darkness), 16.
Kala (skillful one) // (5)

“17. Kopaturi (afflicted with rage), 18. Kopayuta (filled with rage),
19. Kopasamharakarini (destroyer of rage) / 20. Vajravairocani, 21. Vajra
(adamantine one), 22. Vajrakalpa (competent with a vajra), and 23. Dak-
ini // (6)

“24. Dikinikarmanirata (involved with the work of dikinis), 25.
Dikinikarmapdjita (worshipped as the work of dikinis, / 26.
Dikinisanganiratad (delighted in the company of dakinis), 27.
Dakinipremapurita (filled with love of dikinis)// (7)

“28. Khatavangadharini (holder of a khatvariga), 29. Kharva (muti-
lated one),* 30. Khadgakharparadharini (holder of a scimitar and a
skulicup) / 31. Pretasani (feeder of pretas[hungry ghosts)), 32. Pretayuta
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(united with pretas), 33. Pretasangaviharini (plays or dwells in the com-
pany of pretas) // (8)

“34, Chinnamundadhari (holds a severed head), 35. Chinnacandavidya
(fierce mantraTholder)) of the one with the severed body), and 36. Citrini
i(having variegated forms) / 37. Ghoraripa (terrific form), 38. Ghoradrsta
(terrific to behold), 39. Ghorariva (having a terrific roar), 40. Ghanodari
(firm abdomen, i.e., beautiful) // (9)

“41. Yogini, 42. Yoganirata (practitioner of yoga), 43. Japayajfiaparayana
(absorbed in sacrifice and recitation) / 44. Yonicakramayi (possessing
yonicakra), 45. Yonih (embodying the yoni), 46. Yonicakrapravarttini
(arising from the yonicakra) // (10)

“47. Yonimudra (has the yonimudra), 48. Yonigamya (accessible to
the yoni, lknowing the yoni)), 49. Yoniyantranivasini (abides in the
yoniyantra)/ 50. Yantrarupa (has the yantra form), 51. Yantramayi (pos-
sesses the yantra), 52. Yantre$i (goddess of the yantra), 53. Yantrapujita
(worshipped with a yantra) // (11)

“54. Kirtya (renowned one), 55. Kapardini (has matted hair, [i.e., Siva's
wife in yogi form)), 56. Kali, 57. Kankali (emaciated, [i.e., one who prac-
tises austerities]), 58. Kalavikarini (constantly transforming)/ 59. Arakta
(being slightly red), 60. Raktanayani (having red eyes), 61.
Raktapanaparayana (quaffing blood continuously) // (12)

“62. Bhavini (Pirvati), 63. Bhitida (gives prosperity), 64. Bhutih (pros-
perity), 65. Bhutidatri (bestows prosperity), and 66. Bhairavi (formid-
able one) / 67. Bhairavacaranirata (engaged in the practice of bhairavas,
li.e., practices in cemeteries]), 68. Bhitabhairavasevita (served by fierce
beings) // (13)

“69. Bhima (formidable one), 70. Bhimesvaridevi (goddess who is lord
of the formidable ones), 71. Bhimanadaparayana (having continuous
formidable sounds) / 72. Bhavaradhya (praised by Sankara, [i.e., SivaD, 73.
Bhavanita (worshipped by all), 74. Bhavasagaratarini (crosses over the
ocean of existence, [i.e. liberation]) // (14)

“75. Bhadrakali (a form of Kili), 76. Bhadratanuh (having a beautiful
body), 77. Bhadrarapa (beautiful form), and 78. Bhadrika (goodness) / 79.
Bhadraripa (embodies goodness), 80. Mahibhadra (magnanimous), 81.
Subhadri (wonderful goodness), 82. Bhadrapalini (protectoress of good-
ness) // (15)

“83. Subhavyi (exceedingly beautiful [a name of PirvatiD), 84.
Bhavyavadana (having a beautiful face), 85. Sumukhi (good face or
mouth), 86. Siddhasevita (served by siddhas) / 87. Siddhida (gives siddhis),
88. Siddhanivaha (has the collection of siddhis), 89. Siddha (accomplished
one), 90. Siddhanisevita (honoured by siddhas) // (16)
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“91. Subhada (gives auspiciousness), 92. Subhagi (elegant), 93. Suddha
(pure), 94. Suddhasattva (has pure sattva), 95. Subhivahi (bearer of
auspiciousness), 96. Srestha (excellent), 97. Drstamayi (embodies [the
right] view), 98. Devi, 99. Drstisamharakarini (capable of destroying by
[her] gaze) // (17)

“100. Sarvini (Siva’s wife), 101. Sarvagi (omnipresent), 102. Sarva
(complete), 103. Sarvamangalakarini (creator of all auspiciousness, [a
name of Parvati]) / 104. Siva (pacifier), 105. Santi (peaceful), 106. Santinipa
(embodiment of peacefulness), 107. Mrdani (gladdened, [a name of
Parvati]), 108. Madanaturi (indomitable by Kimadeva) // (18)

“These are rare praises which | have told you, O Devi. With great effort
you must not reveal this secret section. (19) It is necessary to have said
so much to you, O Beloved. You will obtain the ability to kill, delude,
eradicate others, (20) perturb, along with the rddhisand siddhis. Recite
these names three times a day and undoubtedly you will obtain all the
siddhis. (21) This is the highest praise, O beautiful one; recite it with faith.
Being the most supreme person, you are invincible to enemies. (22) This
completes the praises of the hundred and eight names of Chinnamasta.”

The following is my classification according to the nine rasas.

(1) Erotic: 16, 40, 62, 76, 77, 83, 84, 85, and 92;

(2) Comic: none;

(3) Pathetic: none;

(4) Furious: 3, 5,8-12, 14, 17, 18, 23, 37, 39, 56, 60, 61, 66, 71, 75, and
9,

(5) Heroic: 7, 19, 22, 28, and 69,

(6) Terrible: none;

(7 Odious: 21, 41, 42,55, 57, 67, and 88*;

(8) Marvellous: 1-3, 6, 13, 15, 20, 24-27, 29-36, 44-53, 58-59, 63-65, 70,
72-74, 78-82, 86-87, 89-91, 95, 97-98, 100-104, 107, and 108; and

(9) Peaceful: 43, 54, 79-81, 93, 94, 96, 105 and 106.

In the one hundred and eight names there are nine in the erotic rasa,
twenty-one in the furious rasa, five in the heroic rasa, seven in the odious
rasa, fifty-six in the marvellous rasa, and ten in the peaceful rasa.

Thus in this classification of names according to the nine rasas, more
than half are subsumed under the eighth rasa, the marvellous. For a deity,
the dominant rasa must be the marvellous one because a deity can
perform extraordinary acts, has amazing abilities, and is superior to other
beings, especially humans. Certainly many goddesses would also have
names included in the erotic rasa but one would not expect this from
Chinnamasta. Indeed, the erotic rasa is less prominent than the furious and



The Divine Play of Chinnamasta 61

peaceful rasas. There are no names of Chinnamasta in the categories of
comic, pathetic, and terrible.% Rather there is a predominance of the
awesome, combining of the marvellous and furious.
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