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CHAPTER .1 * <
INTRODUCTION
One of the more popular of Hindu deities is a goddess who

figures b}ominantly as a demon-slayer in Indian mythologicai texts.
At Durgapuja, her great festival held in the fall, the images of
this goddess depict her in the act of slaying the buffalo-demon
Mahisa. In front of these images three myths telling of her demon-
slaving exploits--the slayings of Madhu and Kaitabha, Mahi;a and

Sumbha and Nidumbha, as told in the Devimahatmya, are recited.

This goddess is a complex being who is known by many names:
Durga, Mahisasuramardini, Kau$iki, Ambika and Candika are among
the #ost common. Some of these names are used only in éarticular
instances or only in one of her myths, others are used more generally,.
|} . .
However, the demon-slayiggxﬁyfhs make it clear that it is one goddess
that they are describing no matter how many names they give he;.
Most frgquently.the texts refer to her simply as Devi (Gpddess).r

The myths of the Devl are for the most part found in the

purinds, large mythological compéndiums which first appeaf on the—-.

1Thcrefore in this thesis I shall refer to this goddess as
the demon-slaying Devi or Devi. According'to Agrawala's appendix
listing the names of the goddess in the Devimahatmya Devi is the
name she is called most frequently in this text. -In cases where
calling the goddess Devi would be confusing, such as where other
goddesses are referred to. I shall refer to the goddess by the
name payticular to the myth I am discussing (for eXample: KauSiki
in the Sumbha and NiSumbha myth).




Eindu scene approximately 400 or 500 A.D. In the puranas several
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versions of the demon-slaying Devi myths are to be found and it will
be the task of this thesis to focus on several of these versions
of the myths and to seek to set them within their larger Eur5n1c

context. ) .
, I

Many scholars, for valid reasons, have focuged upon the
demmn-slaying myths as being central to the goddess' mythology and

cult, but they have failed to look upon these myths within the Eurﬁnlc

~ g\
context. They have instead, for reasons which are not entirely

.

clear, focused upon the detail that the goddess is female and have

interpreted her mythology from that fact. Her femaleness, -they
seem to assume, is what is distinctive about t Devi and femaleness,
from thgir point of view, carriig’ETong with it a whole host ofi
'female characteristics'--motherliness, fertility, gentleness,
'

etc. But the goddess of the demon-slaying Devi texts exhibits very
few of these characteristics to any marked degree: she is, aftér
all, a demon-slayer.' Thus these schola;s have come to believe
that the blood-thirstiness which the.DevI exhibits in the demon-
slaying myths is somehow particularly significant and that it has
to be explained in light of her being female.

During the course of my research I attempted to follow the
lead of several of these scholars and found that sﬁch leads led to

; .
dead-ends, could not be prven or were just wrong. One such scholar

2 - K
is Lawrence Babb“ who stresses the dangerous aspect of the Devi

'zLawrence A. Babb, The Divine Hierarchy: Popular Hinduism
in Central India (New York: Columbia University Press, 1975).

»




and what he believes to be the 'taﬁing' effect of marriage upoﬁ her,
Babb thinks that women represent a danger to the proper running
of society but that this danger 1s somehow brought under control and
tamed by marriage. This state of affairs, he believes, is reflected in
mythology: "in myth as in society, marriagg or non-marriage determines
‘sthe benign or malevolent character of goddesses or women. Furthermore,
just as goddesses tend to be malevolent gods tend to be benevolent.

Of all the different kinds of differentiation
found within the pantheon, one seems to be
particularly stable, that of sex. One is
essentially protective and benevolent, the
other 1s the very embodiment of malevolence
when unrestrained or urappeased....In myth and
ritual these emerge in the form of sex-linked
opposition, a distinction between devata and
devi, between god and goddess.3

Marriage to or control by a 'benevolent' male deity transforms the
goddess' malevolent tendencies.

It is as if the imposition of a basic vehicle
of social order--marriage--on the relationship
between god and goddess creates the possibility
for the elaboration of divine attributes in

accordance with basic order-producing values.4

Thus a goddess .formerly destructive to society will now uphold it.

To illustrate his point Babb refers us to the Devimahatmya,

. . . v . 2 S
one of our major texts, in which the Devi appears to be unmarried.
9

Babb, pp. 216-217.
Babb, p. 224.

“The Devimahitmya gives us no clues in either direction. In it
we are not told anything about the Devi's marital status. According
to Babb this is irrelevant for '"We shall see...all of the sinister
goddesses are represented in contexts that tend to deny, mask or
minimize their marital connections.” But this is not the same as
saying that she 1s not married at all.
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In it, Babb claims, "the only discernible emotion of the goddess
is anger--black, implacable and blood-thirsty.”b This anger, while

directed against the demons and for the aid of the gods, has the

potentiality for getting out of control and continuing 1ts act of
destruction umtil the whole qniversf is destroyed-unlfss something
happens to stop it. '

To drive home his point Babb,relates a story, unfortunately
without giving a textual reference, which Supposedly takes place
after the events of the Devimahatmya.

It is said that after her defeat of the asuras

Kali went on a bloody rampage, a mindless spree

of killing that threatened both gods and men

alike. She could not be stopped until Shiva

lay in her path. She was eon, the point of kill- J
ing him when she recoiled in horror, suddenly,

realizing that she had-almost killed her husband.7_

The lesson of this story is clear: when the goddess is presented

with her husband the carnage stops. R
The feminine principle, then, according to Babb is essentially

and fundamentally dangerous agd only under male control can it be

contained. Once under that conir;I it is transmuted from wild malevolence

to gentle benevolence--the feminine ideal. This is, at first sight,.

LY .
an attractive theory and prima facie evidence seems to support it,

but with some thought,'research and a careful re-reading of the texts it
became untenable.

.

Hindu society indeed thought woren to be dangerous. A glance

O8abb, p. 221. / |
“\)

TBabb, pp. 221-222. 4
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at the law-books will convince one that the gengrally held opinion

of women was 10h8 and that for the protection of society 1t was held
that women must always be under the control of their male relatives

or husbands.9 Babb is correct in his assumption that women were
considered dangerous but he fails to tell us the real reason why this
was so. The law-books are quite clear on this point as well. Since
women are naturally lustful their inclination is to be indiscriminately
promiscuous. Thus, if they are not carefully prevented from such
behaviour they may pollute the cagtes by bearing half-caste offspring
into their husbands' families. To Hindu society this was abhorent,

and was to be avoided at all costs;iﬁmgga is the true danger that womeﬂ
present. Fu}thermoré, since the danger involves passing off an illegi-

timate child as the child of ones marriage it is married women who are

o

-

8Women do not care for beauty, nor is.their attention fixed on
age, (thinking), '(It is enough that) he is a man, 'they give them-
selves to the handsome and to the ugly. '

Through their passion for men, through their natural heart-
lessness, they become disloyal towards their husbands however carefully
they may be guarded in this (world). . .

Knowing their disposition, which the lord of creatures laid in
them at the creation to be such, (every) man should most strenuously

., exert himself to guard them.

(When creating them) Manu alotted to women (a love of their)
bed, (of their) seat and (of) ornament, impure desires, wrath, dishonesty,
malice, and bad conduct. (The Laws of Manu, trans. Georg Buhler

 [Oxford: Clarendon Press, 1886: reprint ed., New York: Dover, 1969],
IX. 14-17) -

9 . . ..
By a girl, by a young woman, or even by an aged one, nothing
must be done independently, even in her own house.
In childhood a female must be subject to her father, a woman

must never be independent.
She must not scek to separate herself from her father, husband
or sons. (Manu, V. 147-149) . R /

0 .
! Manu, X. 5-4], ; i L



most dangerous.

The demon-slaying Devi does not fit this pattern. If we admit Fhat
she is potentially dan@;rous, the danger she presents is not of the order
that mortal women present. éhe is not lustful, in fact she is quite
the opposite. “Although she displays herself as a beautiful seductress in
order to entice the demons into battle, her intentions are not sed;ction
but slaughter. If her nature is lustful then'the opportunities for satis-
fying it are many.  She is propositioned an&%&roposed to many times, but
she refuses, telling the demons that she has{come to do battle. There
is no danger that the Devi, like mortal women, will demean or disgrace
herself by undesirable sexual behaviour. She is not dangerous to the
dharmic-moral order of the world, for she-has come to save it by slaying
the demons.

‘Nor is Babb's statement that the Devi's only emotion in the

Devimahatmya is anger correct, The text, as we sha]l see, gives her a

wide range of emoéﬁst and moods. It is only appropriate that she is angry
%nd blood-thirsty in €he battle scenes: it is her funcEion in these myths
to slay: But the anger is directed only towards the demons and the text
gives no hint that it will be turned against the gods or men. In fact,

e
at the end of each'béttle the world returns to smiling good order: the
sky becomes clear, the sun shines, the sacrifice is'restored. The gods

praise the Devi, mentioning her many moods, and she, promising the gods

boons, simply disappears, her anger obviously dissipated once the demons

N ‘

“

are slain.
. T o, . o I
In other versions of the myths the Devi is ‘generally assumed by
- . /c
the authors of the puranas to be married, usually to'Siva, yet her

behaviour does not radically change.11 She is still angry, blood-

-

N /s
11This is the case in the yP, DBP and/SP versions of the myths in
which the Devi is assumed to be married to "' -
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thirsty agd implacable towards her enemies and gracious towards the gods,
Whether married or unmarried it is her function in these myths to slay
demons. If her character were to be gentle and benevolent she would
be incapable of slaying demons. She is indeed angry and uar-like,.
however, she 1s not destruction to the welfare of the world but is
rather the protector of the world order.

Babb, then,seems to have misread both the text and the tradition.

The actions of the Devi do not correspond to the actions and behaviour

w_ of mortal wamen and, furthermore, in sociéty it is the actions of

married women that present the real danger not those of unmarried women.
Finding that Babb's thegry about the Devi did not work I turned

to another scholar, David Shulman, who also writes upon éhe general

topic of the Devi and her marriage.12 A sentence suffices to explain

Shulman's basic thesis: the Devi is quite likely either to murder

her potential consort-or to be tamed by (and married to) him. According

to Shulman, then, the Devi is dangerous, but the danger she presents
is to her suitors/victims not to the dharmic order.

Shulman's argument, however, depends upon the identification of
the Devl's consort and her demon-victim. Such an identification can
be found, Shulman claims, between the Devi's most famous victim, the
buffalo-demon Mahisa, and éiva, the god who is éenerally agréed to be
her consort. This is aréued from i1conographic evidence.

One recalls the graceful figures from Maha-
balipuran of the goddess standing on the buffalo's

2

David Shulman, "The Murderous Bride: Tamil Versions of the
Myth of Devi and the Buffalo-Demon,' H of R, Vol. 15, No. 2 (1976),
pp. 120-140.



head. The closest iconographic analogues

to these and similar images are the well-

known Tantric icons of Devi dancing on the
corpse of her husband, éiva.13

Then, usihg South Indian folk materials Shulman shows that in manv
instances the local goddess' consort and victim is a buffalo—god.14
He also points out that nun many South Indian texts Mahisa and élva
are closely identified: Mahisa i$ a devotee of Siva and wears the
god's emblem, a linga (phallus), around his neck,ls g; is a reincarnation
of the god.16

Shulman thinks that this identification of god and demon is most
clearly hinted at in the Sanskritic texts by the Devi's Bride-voy
stipulation: the demon proposes to the Devi but she teils him that to
marry her he must first defeat her in battle. In our texts this is

used as a ploy, a part of the Devi's battle plan, but as Shulman tells

/
us "...trial by battle does indeed precede the marriage of Siva and

17

-

Devi in the myths of several Tamil shrines." The most famous instance
" i T / . .

of this is that of Minaksl who meets Siva on the battlefield and

immediately becomes the epitome of-blushing maidenhood.ls Thus in one

case we find the goddess killing her.suitor; in the other she is

Bshulman, pp..120-121.

-

14Shulman, p. 129,

15Shulman, pp. 123; 125,

16Shulman, p. 127.

17Shulman, p. 1

to
to

1§Shulman, p. 140.
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"tamed' by him, but the trial by battle remains constant.
Keeping the éiva/Mahi§a identification and the bride-vow of the
Devi in mind Shulman believes that the consort of the Devl and the
victim of the Devi were once one and the s;me.
Truly ancient material has been preserved in
a more modern guise: .the buffalo-god has

become a demon, while his essential identity

with the male consort.of the goddess is affirmed.19

This seemed to suggest a fruitful line of research. Unfortunately
a careful rereadTNg—e£~tQF texts available to me showed that the
evidence they contained for such an interpretation was woefully thin.
Very few of these texts connected Mahisa and éiva and none of them even
hinted at a goddess whose husband won her by defe;ting her in battle.
Furthermore, Shulman seems to overlook the fact that representations
of a god standing on an animal or other being are common to Hindu
iconographic images: each god is connected to a particular animal
which serves as his vahana (vehicle). Therefore, the god standing on
his vahana would be an even more striking analogue to the Devi standing
on the buffalo~demon.20 Also, there is evidence to show that Siva is

not the only god upon whom the Devi stands; Visnpu too is used by her,

. - 2
on occasion, as a vahana. 1 These facts further obscure the supposed

19Shulman, p. 125.

20, ’ ' : ‘.
F. D. K. Bosch, "Remarques sur les influences reciproques de

1'iconographie 1t de la mythologie indiennes," Arts Asiatiques, III )
(1956), pp. 22-47; cited in P. Granoff, "The Udaygiri Mahis3suramardini:
An Analysis of the Myth," (forth¢oming, East and West).

21 , Ci e . .
_ K. R. Van Kooij, Worship of the Goddess According to the
halikapurana, part [ (Leiden: E. J. Brill, 1972), p. 32.
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relationship between éiYa and Mahiga. The nagging conviction that
somehow the bride-vow stipulation is significant remains, but there '
is no evidence in my texts with which to interpret 1t except as it stands,
a ploy of the Devi and as a part of the formal structure of the my%p.

The myths themselves, and their context--the Eu;ﬁnas--then

became the major focus of this study. Seen within this context the

% myths of the demon-slaying Devi give us a great deal of information
about her character and function. Her behaviour in these myths is

clearly for the purpose of preserving the cosmic order and as such does

'

not significantly differ from the actions of the other two great
purapic deities, Siva and Visnu.

It is also clear that the myths have a formal structure. A
reading of other myths which featured other deities as demon-slayers
illustrate;, ;oreover, the demon-slaying myths as a whole possess
a common structure. This thesis will analyse this structure and show

p .
thét‘the myths of the demon-slaying Devi do not present us with a
bizarre, anomolous figure gut with a goddess whose mythology fits
well into the larger Eurﬁnic context in which it is found. Thus the .
' presupposition that because the goddess is feminine she must be different

from other deities should be disregarded if we are ultimately-to

understand her mythology and worship.

.
P
1
AN
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The myth cycle of Ehe demoL-slaying Z vi which we shall be

referring to is generally comprised of threg separate myths; the slaying .
\// N
of Madhu and Kaitabha (this myth is igmetlmes omitted), the slaying -

-~
» 7

of Mahisasura and the slaying oﬁ/éﬁmbha and

bha. Several versigns,
varying in length and detail,(gf this myth ‘cycle are
in Eurénic literature. We shall look at four of these versions which
are told in detail in»four.gurinas;'as well as reférences to these
stories which are included in the ritual sections on the Durgapuja

in a fifth Quréna. The narratives we shall be concerned with are found

. - - - - s, - .y -
in the Devimahatmya, the Vamanapurana, the Sivapurana and the Devibhagavata-

purana. The fifth text is the Kalikapurapa. There are also versions

of the demon-slaying Devi myths found in several uﬁtranslated Euréyas’
to which we will not refer.

If we take an overall view éf the texts we find that while '
they all tell éhe same cycle of myths some include events that the
others exclude. To handle the description of the contents of the
myths I have devised a'group of four major headings with sub-headings
so’ that one can easily sce.which elements are included in each particular
cycle of the myths. Although some events are repeated in more than one
myth in the cycle 1 have decided to treat each myth sepa?ately. The
ﬁcadings are as follows:

A.  Frame Stories.

™
B. "Madhu and Kaitabha.



6.

13 7.

8.

” 9.

1.

2.

The creation of Madhu and Kaitabha.
The attack on Brahfa.

Brahma's prayer to the Devi.

The appearance of the Devi.

The battle.

The boon.

The slaying of Madhu and Kaitabha,

a C. Mahisasura.

The birth of Mahisasura.

Mahisa defeats the godsi”

The appearance/creation of the Devi.

The arming of the Devi.
Mahisa's proposal.

The battle.

The slaying of Mahisa.
The praising of the Devi,

Her promise to return.

/
D. Sumbha and Niumbha.

fhe defeat of the gods.

The appeargnce.%f the Devi.

Her beiﬁg seen by Canda and Munda.
Sumbha and NiSumbha's prépo al./
The slaying of the messenger.

The appearance of Kali.

The slaying of Caé&a and Munda.
The appearance of the Matrkas.

The appearance of Sivaduti.

12,



13.

10. The slaying of Raktabija.
11. The slaying of Sumbha and Nijumbha.

¢

12. The praising of the Devi.

A, Frame Story

Two of tﬁe versions of éhe Devi myths frame the. cycle with the
story of Suratha and Samadhi. These are the DM (1.1-48; 13.1-17)
and the §P (Umasaphita, 46.13-46; 51.75-77). The DBP gives us the
same story (5.32.5-33.9; 35.1-52); but not as a frame to the demon-
slaying myths. The DBP versign of the myths is instead framed by
verses extolling the superiority of the Devi to other deities. The
Devi myths in the VP can be considered anomalous in that they lack
such a framestory. The events told in the other narrativeqtexts as
one blochk are hefe separated by a number of myths, mcst of which do
not pertain to the Devi, However, before each of the Devi myths we
do find related an event relative to the myths. One of these events
I shall deal with under heading D2; the otﬂer I shall treat later in

this section.

The story of Surétha and Samadhi is as follows:

Suratha, a great and noble king, is defeated by his enemies
“and returns to his city only to be deprived of his wealth and army
by.his powerful and’ corrupt ministers. He then leaves for thé forest
and wanders about until he reaches the adrama (hermitage) of'the great
sage Medhas. The sage invites Suratha to stay at the hermitage.

One day, as Suratha 1s wandering about the hermitage and wondering
about the welfare of his kingdom, he me@%s a‘vaisva (merchant), Samadhi,

who 1s in much the same plight as the king. Samadhi's greedy wife and
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sons have taken- his wealth and expelled him to the forest where he,
too, has found refuge in Medhas' asrama. Samadhi, like the king, is
worried about the fate of thosé who have disposséssed him. The king
and the vaiéya go éo ask the sape why they continually worry about
the very people who have rejected them, even though 2pey see_that such,
worry is wrong and futile.

The sage replies that they have been deluded by Mahamava, the
Great Goddess, theocreator of illusion and the bestower of liberation.

The king and the vaiéga immediately ask Medhas to tell them who this
goddess_is, how she was bé;n and what activities she performs. In

all three versions this is where the story breaks; in the DM and the

éP this is the occasion for the telling Bf the demon-slaying Devi

myths; in the DBP we are given a myth which tells of the Devi's superiority
to the gods and a ritual section. The story of Suratha and Samadhi is

then continued.

Desiring to 'gain a vision of the Devl Suratha and Samadhi
perform severe tapas (penance, austerities), and offer sacrifices
sprinkled with their own blood. The Devi.pleased by their devotion,
appears before them and grants them boons. Suratha asks for the return
of his kingdom; the vaiSya asks for moksa (liberation). The Devi
grants them these boons and disappears. This coﬁstitutes the frame
story of the cycle of the myths.

In contrast, in the VP before the Mahigasura episode the text

tells of the Visnupafjara mantra (18.25-28) which is recited by Siva

for the protection of the Devi while she battles Mahiga. We are told
about this mantra again just before the fight begins. This is the only

preface to the myths.
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B. Madhu and Kaitabha
—

This myth is told in two of our texts as part of the myth

cycle: the DM (1.48-78) and the SP (Umdsamhita, 45.52-75).*
The events are identical in both accounts.
- /7 /
The yth opens with Visnu asleep o;/ﬁhe’cosmic ocean: the
re-creation of the world is about to begin. Two hideous asuras
(demons), Madhu and Kaitabha, are created from Visnu's ear-wax.

They see Brahma, seated on the lotus which rises from Vispu's

navel and begin to attack the creator. Brahma realizing that

Visnu is still asleep invokes the Devi, here called Yoganidra (Yogic

Sleep), who is dwelling within Vispu, so that she will wake him.

The Devi appears, coming out of the eyes, mouth, nostrils, arms,

heart and breast of Visnu. Visnu awakens and begins a five thousand

year battle with Madhu and Kaitabha. The asuras, deluded by the

+

Devi, offer a boon to Visnu. Vispu requests that he be allowed to
slay them. Seeing that the world is still complétely covered with

water Madhu and Kaitabha agree, but only if Visnu-can kill them on

a spot uncovered by water. Visnu cleverly lifts the asuras onto
his lap and beheads them with his cakra (discus). Thus, by

deluding the demons the Devi has enabled Visnu to slay them.

/

C. Mahisasura

Tpis myth i1s one of the most.p0pular and widely known of
the Devi's adventures and it is dealt with in all of our texts:
the DBP (5.2.3;19.43); the DM (2.1-4.3%); the VP (is.sglzl.sz);'
and the SP (Umasamhit3.46.1-62). In addition, the KP refers to

this myth.

[



c.1
DBP
VP
Sp
KP

C.2
DBP
§p
DM
VP

C.3
DBP
§p
DM
VP

16.

The DBP .begins this myth by telling us that a demon Mahiga
has gained a boon of being inviolable to all m?le creatures. The
KP tells us that this Mahisa was cursed to be killed by a woman.
The VP, éP, DBP and KP tell us that Mahisa's father was a certain
great asura by the name of Rambha. The DBP, VP and KP give
us more detail about Rambha and the conceéption and birth of
Mahisa. We are told in the DBP and VP that Rambha, after doing
severe tapas for many years, 15 granted the boon of concelviﬁg
an invincible son upon any female being he so desires. Rambha\
sees a beautiful female buffalo and begef% on her a power ful
son, Mahisa, who is capable of assuming any form at will, but
whose favourite form is thaé of a buffalo,

In the KP (61.138ff.) we are told that Rambha was a devotee
of §iva. The god granted Rambha a boon that he (giva) would
be reborn as Rambha's son. éiéa is then born from the female
buffalo as Mahisa.

The DM, VP and Sp simply relate that Mahisa has overthrown
the gods and usurﬁéd their places. The DBP goes into much
detail: it tells of messengers being scnt back and forth between
the gods and the asuras, of war councals and spies, and describes
the battle at great length.

In all versions the distressed gods go to consult Siva
aﬁd Visnu. On being told of the gods' plight and Mahisa's
victory giva and Visnu become angry and from them blazes forth
a fiery splendour (tejas). This sets off a chain reaction and
the othe}'gods begin to emit their tejas. In the VP we are

told that this event takes place at the asrama of Katyayana,
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C.4
QB!‘
SP
|
\P

and the sage's tejas is added to that of the gods. In all versions

this tejas gathers into one large fiery ball of light and from
(

~

1t 1s formed the bdd} of a woman--the Devi, Lach of the parts
of her body 1s made from the tejas of a particular go&.

The ods present her with weapons and gifts. The weapon
cach god gives 1s peculiar to himself: Siva gives a trident;
Visnu gives a cakra; Indra gives a vajra (thunderbolt)‘and SO
on. Among the gifts are a lion for her to ride frém Himavat
(the Himalayan Mountains) and a cup of wine from Kuvera. The
gods then prarse the D?i;, and, pleased by their homage,'she

, >
laughs and recars so that the three w;;Ids are set trembling,
The asuras Hear the ﬁoise and they are frightened.

At thTs-point our versions of the myth diverge. The
é? and the D!f have the-battle start almost immediately. The
DBP and the \P have some intermediary scenes before the start
of the battle. ’

In the DBP Mahisa sends messengers to the place from
which the sounds of Iaugﬁter originated. There the messengers
sce the Dev1 casually drinking wine. They marvel at her beauty
and return to Mahisa to tell him of this gogdess and her wonderful
beauty. They add to their description that she is drunk and
certainly has no husband. Mahisa sends another messenger to
the Devi bidding him to deliver a proposal of marriage. The
messenger does as he is told. The Devl refuses the proposal
and sends a challenge to Mahisa:m he should go to Patala (hell)

or fight. The messenger then tells the Devi that since she

is a woran she 1s too delicate to fight. The Devi replies.that
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she is no Ordinaqxlﬁpman, but the Highest Purusa (man), and
the only reason that she appears as a woman is to fulfill the
conditions of Mahisa's boon that only a woman shall kill him.
She repeats the challenge and the messenger returns to Mahisa.
Mahisa, hearing of the Devi's challenge, sends vet another
N -
messenger bearing the same proposal to her. To this the Devi,
apparently becoming impatient with all this talk, replies that
che already has a husbgnd and again howls her challengéfﬂ‘ \\\
Mahisa sends more messengers, Vaskola and Durmukha, who again
deliver Mahisa's proposal. This time the Devi's only answer
is to kill theemessengers. This scene’is repeated several times
before Mahisa comes to face théhbsxi_pcrsonally.

In the VP after her creation the Devi goes to the Vindhya

o

mountains where she is seen by Canda and Munda. They go to

Mahisa and tell him of her beauty. Mahisa gathers his army
together and sends Dundubhi bearing a marriage proposal to

the Devi. She greets Dundubhi courteously telling him that

she would like to marry Mahisa but that a bridal price has

.been set on. her by her family. She may only marry him who

can defeat her in_gattle. Dundught"?g;;}ns to Mahisa with
the Devi's reply and Mahisa promptly sends his army to’attack
her,

The bat}le scenes vividly describe the Devi's fighting.

She fights playfully and easily and heaves hot breaths which

turn into her ganas (horde, gang). She drinks wine and, in the

VP, in the midst of battle she takes time to play the drum and

flute while her ganas dance. Without any strain the Devi and
“~
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her lion slay Mahisa's generals and a large p;;t of his army.

Mahisa finally enters the fray. However, each of our
texts describes the fight and the ac;ual slaying of Mahisa in
a slightly different manner.

In the SP during the course of the battle Mahisa changes
his form from a buffalo, into a lion, an elephant and then
back to a buffalo again. Finally the Devi takes a drink of
wine and tells Mahisa that no asura can stand before her.

She then stamps on his neck with her feet, pierces him with her
spear and, as he weakens cuts off his head.

In the Dﬁ the events leading to-the death of Mahisa
are the same as those in tﬁe‘gp'until the Devi steps on Mahisa
and pierces him with her spear. At this point a man comes out
of the buffalo's mouth: she then beheads the man-form of
Mahisa. The version found in the VP does not have Mahisa
change his shape, nor does the Devi drink wine before killing
the asura. The aétual slaying is as found in the DM.

The battle with Mahisa as depicted in the DBP is preceded
with a variation of heading C.5. Mahisa assumes a handsome
human form befor€ approaching the Devi and then he attempts
to woo her by spéaking on the proper relationships between
men and women. The Devi will not have any of this and she
tells the asura either to heep quiet and go to Patala or %ight.
Mahisa tries to convince ber to marry him yet another éime.
lle tells her the sad story of Mandodari wh; refused a noble

suitor only to marry an unworthy one and thereby ended her

life in misery. Then the Devi becomes angry and again tells

.
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Mahisa to fight or leave. Her only purposg, she says, ip to

rid the gods of him. They begin to fight{and Mahisa becomes

in quick succession a lion, an elephant, 4 Sarabha (a mythical
beast) and then a buffalo. The Devi driyks her wine and then
pilerces him with her spear. Mahisd rises to his feet and the
Devi hurls her cakra at him slicling off his head.

Thus, the DM, P and VP show the Devi trampling on Mahisa
before she slays him. The KP has an explanation for this:
the Devi has promised Mahisa, who apparently is a devotee of
hers, that he will always be under her feet and therefore he
will be worshipped whenever she receives worship.

At Mahisa's death the world returns to itshproper order

and the gods praise the Devi. The DM and DBP give us the stofra

that they chant. The VP and Sp only mention that she is praised

(

by the gods. The DM and VP tell us that the Devi promises

to return to aid the gods whenever her help is needed. In
. / .

the VP her vow is given as she sits at Siva's feet. In the

DM the gods request her future aid as a boon.

D. Sumbha and Ni$umbha

This myth is found in the DM (5-11); the DBP (21-31); <
the SP (Umisamhita, (47-48); and the VP (29-30.73); it is also
¥eferred to in the KP.

The asura brothers Sumbha and Nisumbha defeat the gods
and usurp their roles. The DBP tells us that before the battle
with the gods Sumbha and Nigumbha, having practiced tapas,

have received a boon of being invincible to all male beings.



D.2 The gods recall the defeat of Mahisa by the Devi and go
oBP
Sp to the Himalayas to ask her for aid. They invoke her with a
DM

.
kP stotra and a goddess appears before them. The DBP and SP

do not name this goddess; the DM tells us it is Parvati who
appears; in the KP it is Matangl, the wife of the sage Matanga,
wvho has come. In all versions this goddess asks the gods whom
they are praising. -
In the DM and SP another goddess i@gediately appears
out of the Egég (bodily sheath) of the first goddess and announces
that it is she whom the gods are addressing. She then promises
to kill Sumbha and Niumbha for the gods. In the DBP, in
response to the goddéss' question the gods say.that it is'she
whom they are praising. Then the second goddess appears out
of the first goddess' body. In all versions this second goddess
is called Kau$iki and is sometimes said to be whi£e in colour.
The first goddess then turns black and is called Kalika.
Kausiki is the major goddess, the Devi, in this myth. In the
éP and DM Kalika disappears at this point and ﬂas no further
important function. In the DBP Kalika stays as the Devi's
attendant and general.
D.2 The VE gives us another version of the appearance of
'
" Kausiki. It is not found as part of the éumbha and Niéumbha
myvth, but the text clearly relates the two.
We arc told that one day éiva teasi?gly calls Parvati
'bélif (black) because of her dagh comple;ion. Parvati in§ult?d

4
by Siva's taunt requests his permission to perform tapas so

that she will be granted a boon that will rid her of her dark
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colour. After many years Brahma, pleased by her austerities,
appears before Parvati and grants her a boon. Parvati ashks
that she be given a beautiful golden skin. Immediately she
sheds her dark skin (Egégj which then becomes a dark-coloured
goddess-—Kauéiki. Inéra appears on the scene and asks for
KauSiki as a daksina fee (a fee or present given to the offici-
ating priest of a sacrifice). Parvati bestows KauSiki upon

him andizndra installs the dark-hued goddess on the Vindhyva
mountains- as the slayer of the gods' enemies.

In the SP and DM the Devi, sitting on her mountain peak,
is seen by Canda and Munda who “re servants of Sumbha and
NiSumbha. They marvel at her beauty.and rush off té tell their
masters of this beautiful woman. In the DBP the Devi and
Kalika go to a garden near Sumbha and Ni$imbha's city. The
Devi begins to sing thereby attracting thé attention of Canda
and Munda, who then rush to éumbha with the news. In the VP
Sumbha and Nisumbha find Canda, Munda and Raktabija, who from
fear of thé Devi are hiding under water. They decide that they
must humble the Devi--the wicked sldyer of Mahisa--and then
marry her off to éumbha or NiSumbha.

éumbha then sends Sugriva with a‘propdsal of marriage
to the Devi. She replies that'becausg of a vow she has made
she cannot marry anyone unléss he first defeats her in battlé.
Sugriva returns to §umbha‘who, upon hearing the Devi's reply,
sends Dhimralocana (in SP Dhumraksa) with 60,000 soldiers to

bring the Devi back to him--by force, if necessary.
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Dhumralocana attempts to convince the Devi to marry
Sumbha or Nifumbha. In the DBP he delivers a long speech
telling the Devi that when she speaks of battle she really is
talling about sexual-intercourse (this is a complex allusion
in the tradition of Indian courtly love poetry): this doe
not impress her at all. In all versions Dhﬁmra{oQana then
becomes angry and rushes at the Devi. She burns him to ashes
with her hunkara sound.

éumbha then sendé Canda and Munda along with a large
army into battle. Seeing the approaching army the Devi becomes
angry, her face becomes black and Kall of terrible appearance
springs from her forehead. Kall immediately enters the battle
and begins to fling elephants, horses, chariots and warriors
into her gaping mouth. Next she enteﬂi>into a furious batyle
with Canda and Munda: she slays them, beheads them and brings
their heads to the Devi as a sacrificial gift. The Devi,
pleased by Kali's actions, bestows upan her the name of Camunda,
because she has slain Canda and Munda.

In the VP another goddess appears in the Canda aﬁd Munda
episode. Kali springs from Kau$iki's forehead as in the DBP
and DM and rushes into battle. There she is attacked by a
demon called Ruru. After killing this demon Kali rips out
Ruru's entrails and binds them into her hair. One %ock remains
unbound and she tears it out and flings it to the ground.

This lock becomes a terrifying‘female called Capdamari whose
body is half white and half black. It is after this that Kali

slavs Capda and Munda and offers them to the Devi.
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Just before (DM) or just after (DBP, VP) the appearance

of the asura named Raktabija, who can reproduce himself from

drops of his blood, on the battlefield the Devi receives rein- ¢

forcements in the fo}m of the Matykas (mothers) or éaktis.
These goddesses are the same in each of the three texts: Brahmari
Vaisnavi, Kaumari, Varahi, Nirasimhi: Mahesvari (Sankari) and
Indrani (Aindri, Mahendri). In the DM and DBP these éﬁkﬁiﬁ
emanate from the gods: in ghe VP they come from KauSiki herself,
each emanating from a different part of her body. Then éiva
appears and another sakti leaps forth from the Devi. This
ééggi_sends éiva to éumbha and Nisumbha with a challenge of
battle, and thus she becomes known as gividﬁti (she who has
giva as a messenger). o
The host of goddesses creates havoc among the asura
army until Rakfabija enters the battle. TQ; battlefield is
soon crowded with blood-born Raktabijas aﬁd matters become
very serious for the goddesses aﬁd the watching gods become
terrified. The Devi sends Kali to rectify the situation.
~She does so by roaming the battlefield and_devouring all the
blood-born asuras and sucking Raktabija dry of his remaining
blood. He is then easily slain.
fie gP does not include thé events from D.6 through

D.10. Kaugiki in this text fights alone -on the battlefield.
The slaying of Capda, Mup@a and Raktabija is merely reported
with no details given. .

/
At this point the VP, SP and DBP repeat the marriage

4 V4
proposal theme. Then, in all versions, Sumbha and Nisumbha

e ey ————
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fight the Devi and they are quickly slain. In the DBP éumbha
asks the Devi to become ugly before she fights with him for he
cannot bring himself to battle with a beautiful woman. The
Devi answers Sumbha's request by sending Kalika to fight and *
slay him.

.The DM adds other details to the slaying of gumbha and
§i§umbha. As the Devi fights NiSumbha she pierces his heart
with an arrow. Another asura, begging for mercy, springs from
his heart. The Devi laughs and cugs off his head. When gumbha
approaches the Devl he challenges her to single combat, claiming
that she fights only with ‘the strength of others. The Devi
points out that all these other beings are merely manifestations
of herself. She re-absorbs them, including fhe seven Métykés,
and stands alone before Sumbha. The Devi and gumbha,begin
a terrible battle: they hurl weapons at each other -and they

wrestle. Finally she kills him with an arrow in his heart.

© SP

D.12 With order restqred once the demons have been slain the
DBP , ]

DM skies clear, the waters run freely and the winds blow softly.
VP The gods restore the sacrifice. .They chant a stotra to the °

Devi and the account of her exploits is declared to be auspicious.
These, then, are the myth; of the‘demon-éiaying Devi.

Her major function in them is obvious: she rids the world

of troublesome demons and thereby restoreg the proper‘brder

and running of the world. But it is,al;; clear that she has

other functions and performs other roles. . In the next chapter

we shall seek to answer the questions, whdk\gre these roles

and how do we interpret them, and what do they have to do with
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the position of the Devi as a demon-slayer? We shall also attempt
to discover if the Devi is isolated:in her varying roles or if there

are other deities in the Hindu pantheon that perform like functions.

3
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CHAPTER III

As can be seen from the above summary of our texts the Devi
is the supreme queep of battle. But it is also clear that she is
many things other than a warrior. fhe texts present us with a great
deal of information about the Devi: we are given accounts of her
various appearances, many of her names and epithets, descriptions
of her incarnations and lists of beings who are produced from her and
so on. What are we to make of this mass of information? By sifting
through the data and discerning conflicting characteristics in ‘these
and other texts several scholars have reached the conclusion that
the Devi is a being whése essential nature is ambiguous and two-
faced. |

Heinrich Zimmer's comments on the Devi's ambiguity, while not
in reference to the demon-slaying myths, could easily be applied

to our texts.

It might be said that the Goddess represents
clearly enough by her feminine nature the life-
bé¢aring, life-nourishing, maternal principal;
this her positive aspect hardly needs to be
further emphasized. But the counter-balancing,
negative aspect, her ever destructive function -
which takes back and swallows again the creatures
brought forth requires a shock of vivid horror
if it is to be duly exprcssed..l

For Zimmer the Devi represents in one figure the polarities of

v

’1Heinrich Zimmer, Myths and Symbols in Indian Art and Civil-

ization (Princeton, N.J.: Harper Torckbooks, 1962), p. 211.



28.

life and is '"the archetypal object of all longings and all thought."2
If one understands the lesson she teaches one will 'discover...some-
thing that will speak to us of a wonder4beyon@ beauty-and-ugliness,

a peace balancing the terms of life and death.”3

In introducing a myth from the Skandapurapa Wendy Q'fFlaherty

comments upon the ambivalence she finds in the Devi in terms of
love/death,
These ambivalences of love and death are evident
within the Goddess herself, who here divides
herself into her two contrasting aspects--the

golden erotic Gauri and the black goddess of AN
death, Kali.4

This motif of the 'split' goddess will be seen to have great importance
in our texts and we shall return to it.

Lawrence Babb tries to make a clear distinction between 'benign’
goddesses and 'fierce' goddesses, claiming that this depends on whether
they are married or not: yet he too sces the Devi as ultimately
two-faced. 'This is perhaps the central mystery of Devi--that the
goddess is .at once Kali (the destroyer) and Lakshmi (the bestower
.of wealth and happiness), and even Mata (the mother),”5 ﬁhilc there

are problems with Babb's interpretation of the Devimahatmya it is

clear that he sees the Devi's underlying essence as ambiguous, as
g g

2Zimmer, p. 215.
3.
Zimmer, p. 216+

-,4Wendy Doniger O'Flaherty, Hindu Myths (Penguin Books, 1975},
p. 252.

SBabb, p. 221.
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both fierce and benign.6

In a paper on the Devimahatmya David Kinsley is clear as to

what he sces as the Devi's ambiguous nature, claiming that it is
based on the very ambiguity of life itself: 1ife must be taken so
that life can be created.

The ambiguity of the terrible mother is the
ambiguity inherent in the view of the world

as a biocosm, of any organism that sustains
itself on the lives of other organisms, that
must nourish itself on death., The wild, fierce,
blood thirsty forms of the Mahadevi are a dra-
matic and consistent reminder of this funda-

mental truth.7

These scholars, thén, have sought to make sense of the Devi
by interpreting her underlying and essential nature as ambiguous
and two-faced. They may use different terminology or have differing
conceptions of wﬁﬁch dualities the Devi represents, but they are
all agreed that this ambiguity cannot be resolved. Our texts present
us with ample evidence for this kind of an interpretat%gn.

Even a cursory reading of the texts presents us with the most

£
obvious of the contrasting characteristics in the figure of the’

Devi. She ié beautiful, yet she is a deadly killer and the beings
who spring from her are dark and ugly. Two of her most common names,
out of a plethora of names and epithets are Candika (the fierce one)

and Ambika (mother, good woman).

The stotyas (prayers) in our texts which arc addressed to the

e

)

6 : . T -, - . .
Babb sees the Devi in the Devimahatmya as being only fierce,
blood-thirsty and angry.

-

-

. 4
"David Kinsley, "Our Mother Who Art 4n Heaven: The Portrait of
the Divine in the Devi-mahatmya" (unpublished paper), p. 68.
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Devi, much more than the narrative portions (which are concerned
primarily with the Devi as demon-slayer) refer explicitly to her
various, often conflicting characteristics. Brahma refers to her
forms as being both terrible and benign,8 the god§ say that she 1s
ill-fortune and good fortune9 and that she takes the form of a milking
maid as well as having a terrible f9rm.10 The last stotra in the
DM lists every contrasting characteristic imaginable: motherly,
auspicious, abode of good qualities; of terrible form, kindly, formi-
dable, besmirched with blood and so on.ll Thus the Devi encompasses
within hetrself all that is benign and all that is fierce.

The lists of the Devi's incarnations also provide us with some
of her conflicting roles and functions. The greater part of tﬂese
incarnations, described in the VP, DM and éP,lz are demon-slayers

and fierce. One such incarnation is thus described by the Devi

herself:
. And again becoming incarnate in a very terrible
- form on this earth, I will slay the Asuras
who are the descendants of Vipra-chitta,
When I shall devour those fierce and great
Asuras called Vaipra-chitta, my teeth shall
become red like the flowers of the pomegranate.
Thenceforth the gods in heaven and mortal men
on this earth pralslng me shall always refer.
8 -
DM 1.61-62, ®
oM 4.4. ;
10
Sp Umasamhlta, 47. 8
Moy 11.2-35.

- 125p Umasamhitd, 50.46-49, DM 11.38-50, VP. 30,67-71.

N
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to me as the Red-toothed One.13

In the following verses the Devi describes one of her benign in-

carnations:

And again when rain and water shall fail for

a hundred yvears, propitiated by the Munis I
shall be born-on the earth but not from a womb.
At that time, O gods, I shall support the
whole world with life sustaining vegetables,
born out of my own body, until the rains set
jn again. Then [ shall be famed on earth as

Sakambharl.14 \

here she is a goddess of vegetation and a nurturer of men. The
7 -

. SP mentions yet another compassionate incarnation of the Devi--
/ - L .
Sataksi--"who cried for nine days on seeing her people scorched

and distressed.”l: The éP also makes it quite clear that these
goddesses are one: ''the goddess éaték§i, Sakambhari and Durga
are identical.”16 Thus we must consider the fierce goddésses and
the motherly goddesses to be aspects of one goddess--the Mahadevi.
o As well as these explicit references to the Devi's variqus
moods we also find them mytho-poetically expressed in our texts.
This is found in the multiplicity of goddesse;, primarily in the
gumbha and NiSumbha myth, who are 'splits' or 'splinterings' of

an original goddess. Most of these 'splits'-are, to be sure, fierce,

but their basis, Parvati, is unwarlike and generally benign.

DM 11.40-42.

Moy 11,43, 45.

15¢ - fo=
SP Umasamhita, 50.52.

16/, 2 _— .
Si Umasamhita, 50.51. '
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The appearance of the demon-slaying Devi before the battle
with gumbha and Niumbha is particularly dramatic in illustrating
the benign and fierce sides o% the Devi's nature. As we have seen
above, in four of our textsl7 as the gods, invoking the Devi, chant
their stotra a beautiful goddess, who most of our texts name Parvati,
18

appears and asks, 'Who is being praised by you here?" Obviously

she has no idea why the gods have gathered together. At his point

. - T . ’ -
_another goddess springs from Parvati and she is known as Kausiki

-

for she has come from Parvati's koSa. Kau$iki knows quite well why
the gods have assembled and she is prepared to do battle.
This hymn is being addressed to me by the

assembled gods vanquished by the Asura

umbha and routed in battle by Ni’sumbha.19

Then something interesting happens. The DM tells us:
After she (Kausiki) had come out, Parvati
herself became of dark form, and therefore

was known as Kalika with her seat on Mount
Himalaya.20

This is rather confusing for two verses later we are told that it
is Kausiki who sits on Mount Himélaya:21 the goddess Kalika dis-

appears from the text. .

. ] .
7Sp Unasamhita, 47.3-10, DBP 5.22.25-42, DM 5.7-36, KP 63.55-
605 71-72. .

185 5.38.

lgDM 5.39.

20 5.4%. ' y

21DM 5.43.
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The version of this split of goddesses given in the DBP sheds
light on this event. In the DBP Kalika is taken along to battle
by Kausiki as a sort of aide-de-camp.22 Thus the mention of Kalika
in the D! can be seen as an incomplete reference to the events as
given in the DBP.ZS The question we must ash is why otherwise would
the author of the DM make reference to Kalika? His telling of the
story makes perfect, even better, sense without it. For as we have
the myth, in all of our versions, it makes no difference whether it
is lnit;ally one or two goddesses who go off to fight.

The SkP and the VP also have a split of goddesses which involves
a change of colour before the battle with éumbha and Niéumbha.24
Parvati was insuléed when Siva called'hgr kali (Black One). So,
determined to lose her dark skin she practiced tapas until Brahma
granted her a boon of a golden skin. Parvati then shed her dark
Egég and out of it was formed Kausiki "whose skin was the colour of '
a dark-blue lotus.“25 "This Kau$iki is then sent to kill the asura
brothers éﬁmbha and NiSumbha. |

Thus we have two version of Parvati's fate after the appearance

. . T . . - d
of the demon-slaying Kausiki: in version one Parvati becomes dark-

ko

““DBP 5.23.8-30

23This would be an even more definite assumption if Phyllis
Granoff is correct in her theory of the different stages of the
myvth in which the DM is later than the DBP. This is not, however,
meant to suggest the dates of the purinas; ref. Phyllis Granoff,
pp. 16-17. )

’74

VP 28.8-28; Whendy O'flaherty, Hindu Myths, pp. ZSS-Zé:.

T

“JO‘Ylaherty, p. 259,



skinned and is known thereafter as Kalika, in version two Parvati
loses her dark colour and then returns to her husband. Perhaps,
then, version one is a way of referring to Parvati's original dark
colour. But this does not explain why the motif of a split goddess
and its attendant colour change is important to the myth-makers.

[t can be argued, as it is by Wendy O'Flaherty, that the goddess
has divided into her two aspects, into her light and dark roles.zp
This is a reasonable answer for it is to be noted that Parvati,

thé mountain-born wife of giva, who is generally considered to be a
benign, motherly goddess is being disasscciated from the subsequent
battle either by becoming the dark ugly Xalika or by returning to
her husband. Thus we are left with a dark kin function if not skin
colour, for we .are not told in version one what colour Kaugiki

is) warrior goddess, or two warrior goddesses who_will fight the
asura.

_This original division is only the first of such splits. In
the éumbha and Nisumbha myth a number of other goddesses appear
from, or are closely identified with, the Devi._ These goddesses,
all fierce, warlike and bloody emerge ;n the heat of battle. The
first of these, Kali--black and hideous--seems almost to be a per-
sonification 6f the Devi's wrath: Canda and Munda have prepared
to attack the Devi.

Thereupon the Goddess was thrown into great

rage against those foes and in anger her counte-
nance became as dark as ink.

26O'Flaherty, p. 252.
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From her broad forehead of curved eye-brows
suddenly sprang forth Kali of terrible counte-
nance. .,

Kali immediately pounced upon the battle-field and began to fling
asuras into her all-devouring mouth. She then slew Canga.and Munda
and offered their heads to the Devi as a sacrifice. The Devi then
bestowed upon Kali the name Camunda in honour of the event.28 Thus
Kauéiki who is beaitiful produces from herself a hideous goddess.

As we have already noted, the VP has yet another goddess "appear-
ing in this scene. In this text Kali after she had killed most of
the asura army, was attacked by a demon called Ruru. After she slew
him she ripped out his entrails and bound them in her hair. One lock
remained unbound and she tore it out and flung it on the ground.

This lock became a terrifying female called Cap@améri whose_boay
was half white and half black.29 Kali then killed Canda and Munda.

In this episode, which is not found in our other versions of
the Devi myths, we have.a string of goddesses emerging: Kausiki =
Kali = Capdamari. If we begin the list with Parvati we find that .
each goddess .appears in more gory circumstances than the last,
Kau$iki appears before the battle begins and off the battle-field,
Kali appears on the battle-ficld, but before Kaugiki.is attacked,

Capdaméri, whose physical description is the most 'startling, appears

~ [

"

“TDM 7.4-5, also see DBP 5. 26.31-61, VP. 29.49-51.

“8vp 20.85: DM 7.25: DBP 5. 26.62-65.

29, T - . . .
VP. 29.63-67. 1 am indebted to Phyllis Granoff for this render-
ing of the Candamari episode. ref. Granoff, p. 8. The translation I
am otherwise using is in this instance hopelessly garbled.
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right in the midst of battle. Candamari's half white and half black
colouring is striking in pointing out the light and dark aspects of
the Devi's character. For if Qe assume that she does contain both
light (benign) and dark (fierce) characteristics then the final goddess
-(Candamari) in this list indicates the two-sidedness of the Devi.

Although Candaméri appears in a particularly terrifying manner her

J\\}

partial whiteness dramatically illustrates both aspects of the great
goddess from whom she ultimately originated.
Yet another group of goddesses comes forth to aid the Devi -

in battle. These are the $aktis of the gods, the Matrkas or mothers,

Ve .
and the Devi's own §éktiso who is called Sivaduti because the first

. o 31
act she performs is to send Siva to the asura camp as a messenger.

The afrival on the scene of these goddesses is variously described.32
In the bM the éﬁhﬁii’ we are told, come Airectly from the bodies of |
the gods Brahma, éiva, Kartikeya, Vispu (who, with his avataras, claims
three gaktis) and Indra.33 The DBP merely tells us that the gods

'sent their wives to aid the Devi.34 The VP has these éﬁ&ﬁiﬁ come
directly from various parts of the Devi's bady. In any case they

possess the characteristics of the gods whose names théy bear.35

30DM 9.12-22, vP. 30.3-9, DBP 5. 28.13—33:

31Dy 8.23, VP 30.3-9, DBP 5. 28.45-63.

320M 8.14-20, VP 30.3-9, DBP 5.28.13-33.

33DM 8.11-12.

3408P 5. 28.13-33.

3BSyp 30.3-9.
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The VP alone stresses that these $aktis are parts of the Devi.
/z

This idea is further strengthened in the DM. When Sumbha, his brother,
generals and army slain finally faces the Devi on the battle-field
he accuses her of fighting with the strength of others. To this the
Devi replies:
1 am all alone in the world here, what other
is there besides me, O you wild one, see that
these goddesses are my own powers entering into
myself! B _
Then all those Matrikas, Brahmani and others
became absorbed in the body of the Goddess.

“~Fhercupon Ambika alone remained. 5

t

Alone, then, the Devi fights and slays gumbha. The absorbing of
the Saktis into the Devi happens in none of our other texts and this’
incident is interesting for in the DM the saktis were originally
produced from the gods.

The VarP gi?es us an interesting twist to the production of
the Devi's helpmates. liere the Devi is called Vaispavi, the Sakti
of Visnu. For some reason she was performing tapas on Mount Mandara
and at one point she lost concentration and from her mind were bron
several beautiful female deities who beca;e her attendants. When’
later she was scen and lusted after by Mahisa these mind-born attendants
assisted her in the battle against the asuras.37 When the myth-
maker of the VarP provided the Devi with these helpers he undoubtedly

% %

. O . . ’ .
had the warlike saktis in mind for they, liKe the saktis, became the

360.\( 10.3-4.

3YCopinatha Rao, Elements of Hindu Iconography, V. 1, pt. 2,
2nd ed. (New York: Paragon Reprint Corp.), 1968, pp.348-349.°

-
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Devi's battlemates. It is also significant that these attendants
are produced out of a loss of mental control, for this suggests that
theyv are themselves essentially uncontrolled beings; as uncontrolled
and blood-thirsty on the Eattle—field as the Saktis in our other
texts.

These gaktis, or hﬁtykés, wild and bloody without exception,
appearing like the Dévi for the specific purpose of doing battle,

have a long history of bloodshed and terror and are connected with

battle, ill-fortune and the destruction of childre_n.38 They seem to

represent a truly malevolent strand in the Devi's nature, but one that

is barely touched upon in our texts. In our myths they have become

almost respectable: by the time of the Eurinas, they have been connected

‘

to well-known Brahmanic gods and pressed into the function of helping

X - . s L] -
preserve the dharmic order by slaying asuras. But their curious

name'lfor such warlike and.blood-thirsty beings) suggeéts a startling

two-faced, light/dark nature, and since the Métykés;are parts of the
.Devi that two-sidedness is part of hér as well.
Thus it is eask to find. evidence, in our texts, that the Devi

[
has conflicting characteristics and that the various roles she plays

are approp;iate to those characteristics. Sometimes we are_ given
lists of these and sométime§ they are mytho-poetically expressed

by fhe many goddesseswhoemerge from an original goddess. Underlying
the 'split' goddess theme also seems! to be thg gathering of many
goddesées into the figurg of the Devi. As S. B. DasGupta states

in his discussion of the Devimahatmyar

38Kinsley, pp. 41-46.
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This Durga or rather the Devi of the Puranic
period has assimilated within her all the
then prevalent mother goddesses of India, most
of whom...were indigenous local goddesses....
In some texts there is an attempt at enumerating
the thousand names of the goddess. Even a cursory
glance at these lists will convince one that
some of these names represent the different
attributes of the goddess, while others point
to the fact that they are local goddesses later
on generalized and merged in one great mother

¥ goddess.sg P

Our texts, then may be telling us that the one goddess subsumes in
her nature a number of other goddesses who come to be considered as
parts of the same figure.

We "have ascertained'that the Devi is indeed a two-sided figure,
but we must now answer whether this ambiguity can be resolved. We.
believe that it can be if we look at the primary function of the
Devi. Along with this we shall also refer to other deities who perform
the same function.

_In the stotras addressed to the Devi by the gods her primary.
function is clear: they are addressﬁng her as the supreme ru{gr
oé the universe, the only being powerful enough to defeat the asuras.
In thc'§P she 1s called ''the cause of the creation, sustenance and
anniliation of the world.”40 In the DM the gods call the Devi she
"who is essential" and "who works all thin};s,“41 "the support of the

")

39Shashi Bhushan DasBupta, Aspects of Indian Religious Thought
(Calcutta: A Mukherjee and Co. Private.Ltd.), 1957, pp. 86-87.

ld
4050 Umasamhita 47.4.

“Lou s.10.
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World,”42 "mother of the whole world"43 and other such epithets.

In the DBP the gods state: '"This universe has been created by Thee;

Thou art, therefore, its Mother.”m1 Tgese are only a few instances

in which references are made to the Devl as supreme ruler of the cosmos.
As the ruler of-the universe it is the Devi's function to ;ee

to its propoer running and to make sure that the dharmic order is

maintained. All the roles and functions assigned to the Devi in

our texts have been pressed into serving this major functiﬁn. Her

motherly benign characteristics are appropriate to hér creative and

sustaining functions. Her fierce characteristics are appropriate ’

to her function as demon-slayer. It is as the demon-slayer that she

restores the world to its proper.order: "When that evil natured

Asura was slain, the world became happy and regained perfeéct well-

being, and the sky became cleér;g45 n

Furthermore, the hints we are given of the Devi's destructive

all-devouring nature, represented by Kali and the Métrkés, are also

appropriate to the ruler of the world. For in the Hindu world

view 'the destruction of the worlds is a complimentary act to those
of creation’ and pregervation. Creation, preservation and destruction

are all parts of the never-ending process of samsara, the countless

‘rounds of existence. It is, then, the function of the cosmic overlord

13
S

420M 4.27.

430M 11.2.

44p8p 5.19.2-35.
A50M 10,24
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to see to the carrying out of all three and it can clearly be seen
that the Devi is considered to perform these very duties. The gods

address her as: 'O eternal Goddess who constitutest the energy/Of

. 46
c¢reation, permancnce and destruction.'

. e
Thus the seemingly ambiguous character of the Devi is resolved

v

if we regard her as the supreme ruler of the cosmos. This does not
deny her conflicting characteristics but unifies them by seeing
them as” all serving one end.

The Devi, in her role as ruier of the universe, has two male

- s’
counterparts in purapic literature--the great gods Siva and Visnu.

We find that the terms used to praise these gods are almost the same
e

as those used in the stotras to the Devi. In the Vispupurapa Visnu

is addressed in these words:,

Glory to the supyeme Vishnu, the cause of the
creation, existence and end of this world; who
is the root of the world, and who consists of

the world,47

!/ ’
And in the SP this is said of Siva:

The universe is created by him indulging in
wonderful activities. At the time of dis-
solution this gets dissolved in him. The
living beings are under his control.48

/
Thus, just as Siva and Visnu are to their respective devoteés so

is the Devi to hers; the supreme cause, the underlying essence, the

%op 11.10.

47Vi§puP. 2., (p. 7).

48, . . .-
SP Vavaviyasamhita,
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destroyer--the Cosmic Overlord.
7
The final question remains whether as cosmic overlords/giva
and Visnu, like the Devi, also possess benign and malevolent character-
istics whigh can be considered essential to their nature and function
as supreme deities. The answer is definitely in the affirmative.
In Eurﬁnic loreVisnu is usually thought of as the preserver
/ - (
{(Siva is the destroyer, Brahma is the creator): he is generally
; : .
gracious and benign. Yet he possesses a fierce and blood-thirsty
side. It is in his avataras (incarnations) that these two aspects
are most clearly displayed. Narasimha, the man-lion, for example
"is extremely fierce an;;blood~thirsty: he slays Hiranyakagipu by
ripping out the demon's entrails with his lion's claws. In describing
one of the icons of Narasimha T. A. Gopinatha Rao tells us:
On-the left thigh thereof Hirapyakagipu should
be stretched out with the belly being ripped
open by two of the hands of Narasimha. One
of the right hands...has to carry a sword.
One of the left hands...should be shown as
lifted up for administering a blow to the demon.
The legs of the asura are to be taken hold of
by a right hand, and two other hands...should
be lifted up to the ears of the image and be-

holding the drawn out entrails of Hirapyakagipu

.< in the form of a garland;49

Thexre is a story told of Narasimha which reminds us of the oﬂe
told by Babb abouf Kali (see Introduction p. 4) that emphasizes the
man-lion's fierce nature. |

Even after the destruction of :the asura Vishnu

did not abate his terrific attitude, which was
causing damage to the inhabitants of the world.

.
«

49Rao, V. 1,.pt. 1, pp. 152-153.

-
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4 7’
They approached Siva for succour and Siva
promised them his help. He-at once assumed
the form of a §arabhw3...making dreadful noise
the Sarabha approached Vishnu and tore him
up....Vishnu came to his proper senses and

retlred...so

Thus Visnu too needs to be 'tamed' and brought under control.

Another of Visnu's avataras, Parasurama (Rama with an axe)
was born to rid the earth of excess ksat;iyas (the warrior caste),
sométhing he_did uith:a vengeance.Sl A story in the Mahabharata
also credits him with the slaying of his mother. ParaSurama's father
discovered his wife to have lustful thoughts and ordered successivély
eachyone of his sons to kill her. The'first four refused and were
cursed. Paragurima on being ordered ‘to slay his mother immediately
beheaded her with his axe. >

Other incarnations of Visnu are benign‘and/or pacific. Rama,
the hero of the Ramayana, is considered to be the ideal king, and the
model of righteousness. Nara and Narayana, minor incarmations of
Visnu, and two great sages, were'renowned for their greatness and
piety and dwelt in spiritual peace. When challengedby a haughty king
they rendered him powerless not by weapons but by a handful of grass.SS
These are only some examples of the two-sidedness of Visnu's nature.

rd
Siva too possesses fierce and benign aspects and is '"represented

<

5
0Rao, V. 2, pt. 1, p. 172,

>lpao, v. 1, pt. 1, pp. 181-182.

>%Rao, V. 1, pt. 1, p. 185.

SJRao, V. 1, pt. 1, pp. 273-274,
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in sculpture either as a terrific, destructive deity or a pacific,

54 . . - .
boon-conferrer." The fierce aspects are called samharamurti (destructive)

and the benign anugrahamurti (boon-giving) and daksinamurti (yogic,

musical and philosophic). Another classification, nrttamurti (dancing)

contains both benign and fierce aspects.

The fierce aspects include such figures as Kamantakamurti, the
destroyer of Kama, the god of love. In %hé myth that goes with this
aspect Kama is sent by the gods to rouse Siva from his yoéié?%rance
in order that he will notice Parvati whom the’goa; wish him to marry.
Distrubed by Kama éiva sent forth fire from his third eye and reduced
the love god to ashes.

Other fierce aspects of $iva include: Triﬁuréntakamﬁrti, é&va
as the Aestroygr of the triple city 6f the demons; éarabhegamﬁrti,
the subduer of Narasimha; Bn;hmisirascchedakaﬁﬁrti, the one who cut
of f Brahma's fifth head; and Gagisurasamharamﬁrti, the slayer of the
elephant-demon,

An interesting fierce form'oftéiVa is Bhairava.

BhairaQa is so called because he protects the
universe (bharana) and because he is terrific
= (bhishana). He is also known as Kalabhairava
for even Kala (the gog of death) trembles
before him; Amarddaka because he kills bad

persons (marddana) "and Papabhakshana because

he swallow the sins of his bhaktas or devotees.55

4
Thus Bhairava, who is a terrible aspect of Siva secems to be

fierce towards evil persons and things and benign towards his wor-

54R‘:io, Vy 2, pt. 1, p. 14S.

55Rao, V. 2, pt. 1, pp. 176-177.

. . [}
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shippers as is fitting of a deity who is the protector of the universe.

A 4

The description Rao gives of Bhairava is certainly terrifying.

Bhairava should have a, flabby belly, round

vellow eyes, side-tusks and wide nostrils,

and should be wearing a garland of skulls,

He should be also adorned with snakes as orna-
-Jperits, . he should have several arms carrying

several weapons. He should be represented as

frighten%ﬁg Parvatl with a snake. .

/
Even Siva's boon-conferring forms, while benign towards the

devotee who is receiving the boon, seem to sometimes include violent
- . ’ - .
acts. The anugrahamurtis include «Candesanugrahamurti. In the story

?

. . Z, e X
that goes with this form a young devotee of Siva, Vicarasarman, while

/ .
engaged in worshipping Siva cuts off his father's leg because the
N

father bicked the mound of sand in the form of a linga to which the
boy was addressing his devotion. Pleased giva appears and makes the
boy the chief of his ganas and the steward of his household. giva
also bestows the name Cap@eéa'upon the boy.57 |
Other boon-conferring forms includeVisnvanugrahamurti, the giving
of the cakra to Visnu in return for Vigpu's devotion to éiva;
Nandisanugrahamurti, Siva's adoption of Nandi (his vahana); Vighne-

/7 - . z e == . - .
Svaranugrahamurti, the blessing of Ganesa; and Kiratarjunamurti,

e . -/ - .
the giving of the paSupatastra weapon to Arjuna, one of the heros

¢

of the Mahibharata.
s - - .
Another benign form Siva Dakginamurti, is thus described by Rao:

e
This aspect of Siva is always invoked by

S
Rao, V. 2, pt. 1, p. 177,

L

>"Rao, V. 2, pt. 1, pp. 205-207.
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students of science and arts....this aspect
of Siva...is...remarkable for its peaceful-
ness..

58
' / . - -

It includes four aspects; Siva as teacher of yoga, of fthe vina (a
stringed instrument), of iﬁéﬂg‘(knowledge), and of the $astras.>”

Thus giVa and Visnu have many forms which encompass many moods
and characteristics. As we haVe stated above it is fitting that a
supreme deity possess many forms and natures for each of these is
proper for the various roles that a ruler of the universe must play:
creatioﬁ, sustenance and'destruction, moreover these three roles are
unified under the over-arching role of Cosmic Overlord.

As well, like the Devi, giva and Vié@u are notable demon-slayers.
For example éiva slays Jalandhara and Andhaka and Visnu as Narasimha
slays Hiranyakagipu (mentioned abbve);‘ As Krsna he slays Kamsa, to
name but a few. It is in the nature of demons, as first cousins to
the gods, perilodically to attempt to usu;b the roles of the gods and "
thereby upéet the dﬁarmic order. It is then thg duty of the supreme
deity to rid the world of these usurpers and restore order.

. In concrusion,jit can be seen that although.the Devi clearly

has a 'split personaiity' in that she is both benign and malignant,
this division of her nature is not somgthing peculiar to her alone,

/
Siva and Visnu likewise have. dual tendencies, pacific and fierce.

S

! 4
Moreoger, all three, Siva, Visnu and the Devi are equally depicted
as demon-slayers in the Eurﬁnic myths. We have sought to understand

\
}

A .

' 58Rao, V. 2, pt. 1, p. 273,

>JRao, V. 2, pt. 1, p. 273.
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this complex essence of the Hindu deity in relation to the three functions
of major gods, mai; or female, in India--creation, sustenance and
destruction.

It remains now to be seen whether the Devi as the ruler of the
cosmos and demon-slayer is in any fundamental way different from
Visnu or giva in the same roles. To do this we shall examine various
demon-slaying myths in which giva and Visnu are the main actors.
We shall attempt to conclude whether or not demon-slayfrs and their
myths in the Eurﬁnas share any common fe;tures. Is there an over-
all pattern of the demon-slaying.myth which myths of all three major

gods exemplify and does the Devi in her demon-slaying role thus belong

within a larger pattern in Hindu lore?

X



CHAPTER 1V

As we have s%ated above the demon-slaying Devi is only one of
a number of notable demon-slayers to be found in Hindu mythology.
This chapter will set out to discover if these demon-slaying myths
have a common structure and, if there is,’whether the myths of the
Devi fit into this structure. We have chosen four other myths in
which the central theme is the slaying of a being destructive to
the order of the universe: the slaying of Taraka by Skanda, Hiran-
yakaéiﬁu by Narasipha and Anéhaka and Jalandhara by éiva. Again,
as in the Devi myths, we shall use the sources which aée easily avail-

T

able and in"translation. Furthermore, we shall use only those versions
which afe'told in detail: these myths are mentioned only,in passing
in the other-purinas which were consulted.

" The first myth we shall consider is the slaying of Taraka

- / -
by Skdnda as found in the Matsyagg:ggaland the Sivagurana.2

In both these versions the demon Taraka performs severe tapas
until the heat produced by his penance upsets the universe. Brahma
appears béforé Taraka in order to grant him a boon. At this point
Fhe accounts diverge. In the MP Taraka asks to be made immortal.

3
On being told that this is impossible he then requests that he be

Ivp 148-160"

/ -
2SP'Rudrasarphita.S.lS-d.lO.

48
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killed only by a seven-day-old baby. Brahma grants this request.
In the gP Taraka requests two boons--that no man in the universe
be equal to him in strength and that only if a son of éiva becomes
the commander of an arﬁy will he be slain., These boons are granted.
Taraka then becomes the chief of the asuras and decides to
wage war upon the gods. Taraka defeats the gods: the MP describes
the battle at length. The distressed gods then go to Brahma who
tells them to be patient for the demon Taraka will be slain by a
son of Siva who is not yet born.
At this point the events leading up to the birth of Skanda
are related. These events constitute another entirelcycle of myths
which deals with problems not directly involved with the demon-slaying
myth. However, for our purposes the major importance of this myth
cycle is that it leads to the birth of Skanda. It includes the birth
of Parvati, the attempts of the gods and Parvati to arouse éiva-out
of his yogic érance (ne easy task) and the eventual marriage ceremony.
After their marriage éiva and Parvati engaée in a long session
of sexual dalliance and the gods, concerned agout the birth, or rat%er,
the non-birth of their champion again take a hand in the matter.
They go to visit the divine couple and disturb them at their love-
play. While answering the door §iva spills 'his- semen and it begins
a bizarre journey, first being §wallowed by Agni who, because of his .
function as the bearer of sacrifices.to the gods, then impregnates
the gods. The gods, unable to bear the fiery semen of éibacvomit |-
it and the semen goes through séveral more transformations aﬁq beings

until it finally produces Skanda.

Skanda at last, in the MP at seven davs old, is made general’



of the gods' army and is presented with gifts and weapons. Then the
war between the”gods and the asuras begins. The gods, with Skanda
at their head, march on Taraka who witnesses a great number of in-
auspicious omens. In the MP, then, Skanda confronts Taraka who scoffs
at the ch}la leading the gods. Skanda tells Taraka that he is a
fool and quickly slays him. In the Sp the battle between various
gods and demons is described at length. After defeating many of
the gods Taraka finally fights Skanda: Skanda slays the demon-king
with his spear,

After Taraka is slain the world returns to happiness, the gods
praise Skanda, flowers fall from heaven, the Gandharvas sing and
the Apsaras dance.

The second myth we shall consider is the slaying of Hirapyakaéipu

by Narasimha as found in the Matsyapbrir}a3 and the Bhigavatapugépa.4

Hirapyakaéipu performs tapas, upsetting the gods with its sever-
ity. Pleased.by the asura's austerities Brahma offers hiﬁ“a boon.
Hiraqyakagipu requests that he not be killed by any creatures created
by Brahma, by men or by animals, by day or by night, by Qet things
or by dry things, on the earth or in the sky. He is granted this boon
an@ then grpceeds to harass the gods. He conquers the universe and
usurps the places of the gods. |

The distressed gods petition Vispu who promises to rid-them

of the demon-chief. 1In the BP we are given the information that

MP 161-163. .

4gp 7.2-10.



Visnu will slay Hirapyakaéipu when the demon istreats his son Prahlada.
Then the BP tells of Prahlada's devotion to Visnu and of Hiranyakagipu's
attempts to dissuade Prahlada from this devotion. When this fails
“he attempts to kill the boy.

Visnpu, in both versions, takes the form of Narasimha (the man-
lion) and aﬁpears at Hirapyakaéipu's court. In the BP we are told
that Narasimpha appears out of a pillar after Hirapyakaéipu, scoffing
at his son's insistence that Visnu is everywhere, asks why Visnu ‘

does not appear out of the pillar.

.
\ hig) - /- ' ~.
In eitqew version Hiranyakasipu thenattacks Narasimha and a ter-

rible battle %ésues. Finally the demon chieftain is killed by Narasimha
who uses his claws to rip Hirapyakaéipu to pieces. The BP adds the
detail that Narasimha tears out Hirapyakaéipu's entrails and drapes
them around himself as a garland.

The gbds then praise Narasimha, showering him with flowers,
the Gandharvas sing, the Apsaras dance and order is restored.

The third myth is that of the transformation of Andhaka by

- - / -
Siva as found in the Vamanapurapas and the SivaEurana.6 In this

£

myth the demen is not slain, but is purified of his demonic nature
and made the leader of Siva's ganas.

Andhaka-was accidently cqeated when P5r§ati playfully covered
Siva's eyes with her hands. The VP tells us that the demoﬂ was |

: 4
produced out of the ensuing darkness. In the SP the mixture of the

: SVP 9-10; 37.1-17; 42-44,

bon

%8P Rudrasaphiti. §.15-25.



sweat of Parvati's hands and the heat of éiva's third eye engendered
this frightful being. In both cases Andhaka is born blind. éiva
then gives Andhaka to Hirapy5k§a to raise as his adopted son.

In the §P, in order to gain eyesight, Andhaka performs severe
tapas. This tapas frightens the gods who send Brahma to offer Andhaka -
~a boon. Andhaka asks for eyesight and for freedom from death by gods,
daityas, gandharvas, yak§55, serpents, humans, Visnu or éiva. Brahma
replies that Andhaka must request some forfn or cause of death.

Andhaka then replies thatlwhen he desires the best woman in the world
then let him be killed. By virtue of these booqs Andhaka becomes
the chief of the asuras. S8

In the VP we are told that Andhaka gains eyesight bef;re he
becomes the chief of the asuras, but we are not told how this was
effected. After his installmentas king of the demons Andhaka performs
tapas to propitiate éiva and gains the boon of being invulnerable
to all manner of beings, fire and water. in both versions Andhaka
then defeats the gods and brings the entire univérse under his control.

In the VP Andhaka then sees Parvati and he att;cks Nandi who
is protecting her. Nandi is defea%ed by Andhaka and out of féar
‘Piréati multiplies herself into a hundred fprms who then manage to
beat off the demon. Andhaka fetreats only to brood over Parvati.

In the éP Andhaka's ministgrs see Parvati and.giva. They rush back.
to Andhaka to tell him of this beautiful woman who is obviously the
wife of an ascetic. '

At this pdint the two versions come together again. Andhaka

sends a’messenger to tell Siva that he should give up his wife, for

why does an ascetic néed a young and beautiful woman. In the VP
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~

’ - x
Siva says that his wife can choose whom she pleases; Parvati offers
.

’
herself to the victor of a fight. In the SP $iva offers Parvati to

Andhaka if he has the power to take her in battle,

-
L]

In the §P Andhaka then grabs his sword and rushes off to take r
Parvati, but he is stopped by Viraka (Nandi) who is Siva's doorkeeper..
giva retires to a forest to perform tapas in order to gain the strength
to kill his enemy ;nd leaves Parvati in a cave, protected by Viraka.
Andhaka attacks Viraka there and the gods take female forms so that
they can enter Parvati's cave and defend her from the demon. At this
point éiva reappears.

In both versions a fierce battle takes place. In the éP, during
the course of the battle Andhaka's blood reproduces into other Andhakas.
Visnu takes the form of a hideous female who devours the army of
the gggzgé_and drinks their blood. In the VP éukra, the'priest of
the demons, revives the slain demons.‘ giva, then, swalloys gukra
and Andhaka's army is re-slain. Andhaka, alone, faces §iva and tells
giva that éiva fights only with £he help of others. giva absorbs.
the gods and pramathas and the battle between the god and the demo£
begins. Andhaka wounds §iva and from the god's blood are born Bhairavas
(fierce forms of Siva). éiva‘wouﬁds Andhaka aAd the demon's blood
" submerges éiva up to his neck. From the sweat on giva's forghead

"a girl, dripping with bload, is formed; from the god's sweat which
falis on the ground a boy i;\éreated. .These beings drink-Andhaka's
blood. Andhaka is then purificd by the fire érom éiva’s third eye
and he recognizes giva as his-lérd. He chant; a stotra to the god and

’ - _ .
pleased by this Siva offers any boon to Andhaka except Parvatl. The

. .
asura asks to be freed from his demonical nature. Siva agrees,
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renanfes him Bhrngin and appoints him the Ehief of his ganas.

In the §P Andhaka is pierced-by éiva's trident and staked on
it; he is tortured by the sun and the rain. Andhaka does not die,
Eut eulogises'éivq. éiva is pleased and offers Andhaka the position
of the leader of the ganas.

Then, in both versions, the world,is restored to order and the
gods praise giva.

The fourth demon-slaying myth we shall look at is the slaying
of Jalandhara by Siva as found in the éivaguréna.7

Indra and Brhaspati meet éiva, who is in disguise, and Indra )

(}gnores é;va thinking him beneath.his notice. On being insulted by(
Indra giva sends forth a blaze of fire from his third eye. Brhaspati
intervenes and instead of killing Indra éiva discharges the fire into
the ocean where it\fqrms itself into a boy. The god of the ocean
adopts the child, The crying of the boy upsets the gods @ho send
Brahma to read the child's horoscope. Brahma names the child Jalandhara
and predicts that he will become-the lord of the asuras and only
. Siva will be able ta’slay him., The Ocean raises the child and when

he is grown marries him to the asura-maiden Vrnda.

One day Jalandhara hears of the churning of the ocean for amrta
(nectar). He becomes angry at the robbing of his adoptive father
and decides té fight the gods whom he defeats.- Jalandhara then usurps
Qhe places of the_gods, confiscates all their treasures and makes
himself king of the three worlds.

’
The distressed gods pray to Siva who then sends the rsi (sage)

, ,
7Sp Rudrasaphita, 5.15-25.



Narada to them. Hearing of the gods' problems Narada promises to
see what he can do for them. After leaving the gods Narada goes v
to Jalandhara's assembly chamber. He then convinces Jalandhara
that since the demon now possesses all the treasure of the gods it
is only fitting that he should have Parvati as well. Iﬂstantly
Jalandhara is consumed by lust for Parvati and he sends Rahu, one
of his generals, to giva demanding that the god surrender his wife,

In anger'giva produces a terrible being from his forehead
which immediately pounces upon Rahu. The demon begs for his life,,
crying out that he is a brahmana. éivg orders his gana to reiease
Rahu. The gana then complains that he 1is hungry and éiva tells
him to eat his own arms and legs. The being eats his body, leaving
only his head, and §iva makes him his door-keeper.

ééhu returns to Jalandhara with the story of his visit to éiva.
Jalandhara becomes angry and summons his army which marches off to
do battle. The war between Siva's ganas and the asuras begins.
The ganas slay many demons, but they are revived by their priest,
Bharéava, and the gapas become terrified. éiva then creates a terrible
female who comes out of his mouth.. She roams the battlefield, devours
demons, thrusts Bhargava up her Qagina and then disappea;s.

Finalf? giva enters ‘the battle and Jalandhara decides upon
a Tuse to distract the god. He creates CGandharvas and Apsaras who
dance and sing. Siva is transfixed By the sight of the beautiful

-~

Apsaras and Jalandhara is then able ﬁg,slip off the battle-field
unnoticed by‘the‘god.'_ﬂe disguises himself as Siva and goes to Parvati.
She sees through the disguise and immediately disappears. She then

summons Visnu and sends him to seduce Jalandhara's wife. This he



does successfully by taking the form of Jalandhara. When V;ndi
discovers that she has been betrayed anj’disgraced she curses Viépu
and burns herself up. Her tejas then enters Parvati.

- Finding Parvati gone, Jalandhara returns to the battlefield.
giva's enchantment is then broken and the god and the asura begin
to fight. Finally S$iva creates an enormous cakra in the ocean and

challenges Jalandhara to lift it. The demon angrily boasts of his

/
achievements. Siva then hurls the cakra at Jalandhara and kills him:

The demon's tejas merges with the god. .

The gods praise §iva, flowers fall from heaven, Gandharvas
sing, Apsaras dance and the world returns to order.

1f we analyse these demon-slaying myths we shall see that they
posSsess a COmmon structure,8 which can be broken down into a list
of seven pdiﬂts or elements.

1. A demon does tapas and gain§ a boon; the bgb which is
granted seems to guarantee vir;ual immortality.

2. The demon defeats the gods aﬁd sets himself up as king
of the universe, "

| 3. The gods plan their revenge; to do this they either create

a special being who will conform to the conditions of the boon so

i

8The stories of Rama's slaying of Ravana and Krsna's slaying
of .Kamsa, although lost in a welter of detail and sub-plots, are
also demon-slaying myths, transposed from the realm of heaven to the 4
realm of men, which conform to the general structure of this kind
of myth. Both Kamsa and Ravana are considered evil usurpers and
transgressors of the dharmic order. Heroes (Rama and Krgpa) are
created specially to slay them. Both heroes are born under peculiar
circumstdlices indicating their special status and powers. Both
villains offer provocation: the attempts to murder Krspa and the
kidnapping of Sita, Rama's wife 'and when they are slain the world
is relieved of a burden. ) '



that the demon can be slain and/or the gods petition the supreme

deity who promises to destroy the demon.

4. Just before the battle the demon gives further provocation,

often seen as the direct excuse for the battle.'

5. The battle.

This often includes the creation-of beings,

»
generally from the major demon-slayer, to overcome special problems

that arise during the course of the battle,

6. The demon is slain or rendered harmless and his army is

scattered.

-

ful places.

7. The demon-slayer is praised and the gods regain their right-

A chart demonstrates this striking similarity of structure.

(See Figure 1)

FIGURE 1
TARAKA HIRANYAKASIPU ANDHAKA JALANDHARA
1. Boon/Tapas yes yes yes yes
2. Qefeat of Gods yes yes yes yes
3. Gods Plan Revenge yes yes yes yes
4. Provocation yes yes . yes yes
5. Battle yes: yes: yes: yes:
no problems no problems problems problems

6. The Demon's Death yes yes yes yes
7. Restoration of yes yes yes

Order

yes

J

€



As one analy;es these demon-slaying myths it becomes clear that
this structure is formal and possesses an internal logic of its own.
It is as if both sides, the gods and the demons, are playing an
eternal game in which the names and the faces may change but the

action remains the same and in which each move is plotted even before

the game begins. Therm{th is there, all one has to do is supply the
A\

deity and demon of one's! choice.

-

Let us now look more closely at each of the seven elements
L]

of structure of the demon-slaying myth, painting out the function of
each step in the advancement of the action of the myths.

In the first element the first move is made by the demon-king--

3

he goes to practice tapas. His motivation for this act is sometimes

explicitly expressed as being the desire to defeat the gods and to
. 4 :
set himself up as ruler of the universe. This is given its simplest

. y .
expres}don in the SP version of the Taraka myth.

...That demon possessing great power of illusion
and capable of deluding even experts in the
magical art, thought of performing penance

in order to conquer all the gods.9

The version of éhe Taraka myth in the MP adds more detail
to Taraka's decision and, incidently, isgthe only oné of our
myths which gives us a general reason for this eternal battle
between the gods and the asguras.

Tarakasura said: - 'llearken, O valient Asuras!
Everyone should direct his intelligence to ~

his well being. Danavas! all the Devas are

the annihilators of our race. They are our ancient
enemies. Our family religion is, therefore,

’

7

’ -
95P Rudrasamhita 3.15.21.
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to establish firmly our eternal enmity with

- them. Today we shall certainly make a move to
check the advance of the Devas and conquer
them by the strength of our arms. But I do
not consider it proper to fight with the Devas
without practising austerities, 1 shall, there-
fore, first practice severe austerities; then
we will conquer the Devas and enjoy the three

worlds.10

In the BP Hiranyakaéipu's reason for wishing to defeat the
gods 1is persohalr-his brother Hiranyaksa was slain by Visnu and
he wishes revenge.11 But before he goes off to do hi; EEREE
Hiranyaka$ipu directs his people to harass and annoy.all brahmanas
and ksatriyas and to destroy all religious rituals and obje;ts.
Andhaka, in the éP, performs his tapas in order to gain eye-
sight so that he will be capable ofxruling the asurss, and while.,
boens are being offered he asks for fmmbrtality.13 We are given
no reason for the tapas of H@ranyakagipu in the MP and Andhaka .in
the VP. However, we can assume, because of the nature of their boons,
that they too wish to defeat the gods. ‘
Jalandhara in the éP does not undertake any austerities.
However, the events that take place shortly after his creation gerform

the same function as the tapas/boon events in the other demon-slaying

myths. The crying of the child on the ocean upsets the earth and

10p 148.1-7.

Ugp 7.2.6-15.

.

>

12
BP 7.2.6-13,

134 .~
* SP Rudrasamhita 5.44.4-12,

\



the gods send Brahma to discover the source of this disturbance;14
L)

in the other myths the severe tusterities of the demon-king upset the
world and the gods send soﬁeone, dsually Brahma, to stop the austerities
and thereby put an end to the disturbance.15

This srings us to the boons themselves and the_function they
play in the furthering of the events of the,myths. Thefgran{ing of
the boon is clearly a stop-gap attempt at alleviating the problems
that the tapas of the'demon has created. The gods have been disturbed
and therefore the cause of the disturbance must be removed., The boon
amelfzrates the immediate problem--the heat generated by the tapas--

o

but ultimately it creates more upheavgas for taf gods. By virtue
of the boon the demons are able to defeat the gods and again, and more
seriously, upset the proper running of the universe.

Tﬁe conditions of the boons are of great importance. The boon
functions in setting the stage for the succeeding steps, introducing

the agent of destruction. Except for the Andhaka myth. in the VP16

A\
the boon corresponds to the agent by which the demon is slain or trans- |

- ' ’
formed. Taraka asks to be slain only by a son of Siva,17 or by a

El

seven-%ayLold child:l,8 he is slain by Skagda who in each case fills

these conditions. Hirapyakasipu's boon seems to cover all possibilities,19

19€p Rudrasamhitd 4.14.4-13.

R 15It should be noted that tapas is morally neutral.
yp 9.5,
174

SP Rudrasamhita 3.15.41.

18p 148.17-24. .

9p 161.11-15; BP 7.3.32-38.
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yet he is slain by Narasimha whose appearance is not specified in the
boon. Andhaka asks that he only be slain when he desires Pérvati,zo
when he does so he is vulnerable to giva. Jalandhara's horoscope, which
takes the place of the boon, indicates that only éiva will be able

>
to kill him.21- ‘

Implicit in eaé;bof these boons is the demon's belief that the .
conditions which could bring about his defeat will never occur--that
he has, in effect, gained immortality (in'some cases the original
request) along with the power to defeat the gods. The situation is
fraught with irony. The demon has gained from his enemies the power
to defeat them, but he does not realize that he has, by the very
conditions of his boon, which he has himself chosen, given the gods
a weége inté what he assumes is his impregnable door. The stage has
been irrevokably set qﬁd the sides have béen drawn:

In the second element of ;the myth the demons pfgbeed to defeat
the gods. The battle is described at’length in some of the mythé,
in others it is merely mentioned in passiﬁg. The importance of this
battle lies not in its éZtails, but in the fact that it does happen

and that the demgns win. { ‘ ' : ,Qk.

| The third element is a crucial one. In it the gods plan révenge-—
they must create a being ‘which Qill enable them ‘to wégé war success-
fully on the demons or they must enlist the'aid of thé deity who 1is f
able to slay the demgn-kiﬁg. It }s to be noted that in ever} case

v

in which a being is created the conditions of the boon are met.

7 -
20¢ s ‘
~"SP Rudrasamhita 5.44.15-16. .

Ty

21/ e
SP Rudrasamphita 5.14,28.



In the Taraka and Hiranyakaéipu myths a fpecial being is created
to slay the demon-chief; Skanda in the case of Taraka, Narasimha
in the case of Hirapyakaéipu.. The details and complexity of their
creations, however, differ.

To slay Hirapyakagipu Visnu simply takes the form of Narasimha.
The creation of Skanda is a lengthier process. It involves the marriage
of Siva and Parvati, the obtaining of giva's semen by the gods and
the travels of the semen through a number of beings before the child
is7born. Although Skanda is technically giva's child, he is in actu-
alf%y the product of more than the usual number of parents, thus
suggesting that he is more powerful than a child produced in the
ordinary manner and stronger than any of the beings who play a part
in his creation,

In “the Andhaka and Jalandhara myths no special being is created,

.however the conditions of the boon/horoscope are met by alerting

I'd

Siva, yho is destined to kili thsse demons, ﬁnd thé army of the gods
fs prepared for battle. Thus, in step three, preparations for ,the
defeat of the demons are made; the being whg will kill the:demon— .
chief ‘is called to battle.

The faurth element 6f the structure of the demon-slaying myth,
thé provocation of the demoﬁ-slayer,_is essential for either of two
reasons, When the creation of a special being is lacklng, it is
necessar) to complete the fulfillment of the Condltlons of the boon
by provoking the predestined slayer into action. In these cases
where both the special being and the provocation occur the fourth

element serves the purpose of the immediate cause of battle. In cases

in which direct provocation is lacking the previously established

v - ..
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enmity between the gods and the demons can be considered sufficient
cause for battle.

Examples of.the fourth elements in myths where there are no
specially created beings are in the Jalandhara and Andhaka myths.

giva in the Jalandhara and Andhaka myths is the predestined
slayer of these demons. The gods may call upon him to aid them
in destroving their enemies but first S$iva must be made angry enough
to attack the demons. In bothfmyths it is the demon-king's desire
to possess Parvati which rouses giva. In this way the conditions of
the boon/horosco?e are mgt.

In the case of HiranyakaSipu in the BP there is present.both
the special being and the‘provocation elements, both of these are
necessary for Visnu to slay the demon. The man-lion fulfils the
conditions of the boon, but the harrassment of Prahlada enrages
Visnu and provi@es the chink in Hirapyakagipu's moral armour. Once
thé demon has transgressed the dictates of dharma then he will be

“vulnerable to Visnu.

I have come to know all about the oppression

of this vilest of ‘Daityas...Though the Daitya &

King Hiranyakasipu has been made powerful by
boons, yet I will slay him when he will persecute
his own son, the high-souled peace 10V1ng and

foeless” Prahlada 29

In the MP this provocation does not take place. Visnu has been
made sufficiently angry by Hiranyakaéipu's usurpation of the gods'

places.

Similarly in the MP both the special being and provocation are

)

2280 7.4.26-38.



present. Taraka taunts Skanda by telling the child to go play with
his toys.23 This gives Skanda the opportunity to tell the asura
that he has mistaken his foe and then Skanda rapidly slays Taraka.
In the gP version of this myth no such taunting takes place. In
summary step four, then, brings the opposing armies face to face
with each other aﬁd the battle commences.

The fifth element is the éescription of the battle. There
seems to be two possibld kinds of battle--one without préblems,
the other with problems. The.first kind, without compiications,

. is represented by the Taraka and Hiranyaka$ipu myths. The second
kind, with complications, is represented by the Andhaka and Jala-
ndhara myths in which the demons possess magical resurrective powers.
This qaﬁsés grave problems for the gods and requires the crea%ion of
a being other than the major d?mon-slayer for its resolution.

’ In the éP Andhaka, when ;ounded, reproduces himself with drops

of his blood: Visnu takes the form of a hideous woman in order to

drink the demon's blood24 and thus solves the problem.’ In the VP

‘version of the Andhaka myth the priest of the gggzég has the power

to revive the slain demons: §iva solves the problem by swallawing-

. /
the priest.25 Later in the same battle Siva creates a boy and a

girl to drink Andhaka's blood which is engulfing the god.26 In the

=

2up 160. 4-5.

24! C =
SP Rudrasamhita 5.46.33-36. °
25yp 43.1-27.

26VP 44,41-42,
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Jalandhara myth, as in the Andhaka story, the priest of the asuras
restores the slain demons to life. From giva's mouth comes a terrible
female called a Krtz527 who thrusts the priest up her vagina.28

In these strange events we find that the situation seems to

be the reverse of what happens in the normal everyday world. Male

beings give birth and usually it is female beings who swallow the living--

the opposite of birth. This is most dramatically illustrated in the
b

Jalandhara myth's version of these events (see abovej. But thp'
swallowing motif is not the exclusive property of female beings;
it is éiva himself who swallow gukra, the demons' priest. It is
interesting to note that only if this case is the swallowed one reborn--
from Siva's phallus.29

In ahy case,” all the gods' problems are eventually overcome
and the sixth element invariably occurs. the demon-king is slain
or as in the case of Andhaka, transformed so that he no longer presents
any pﬂoblem to the gods. Once this happens the sevenfh element
immediately follows--the world is restored to order.

Now that we have analysed éhe structure of these demon-slaying
myths it is our task.to return- to the myghs of the demon-slaying

Devi. _A chart using each version of the Devi myths we.described

in chapter two will show that her myths do follow the same structure.
. (Vg

27According to Monier-Williams this is a kind of female evil
spirit or sorceress.

28¢ - °
SP Rudrasamhita 5.20.49-55.

29vp 43.27-42.
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We shall not include the events in the KP as, this Eurﬁna does not
contain a continuous narrative.30 (See figure two)

The first element .,of the structure is found onI;)in the DBP
version of the myths. 1In this text Mahisa and éumbha and Nifumbha

-

. . 31
perform severe tapas in order to receive boons. In each case

Brahma appears and the demons ask for immortality. On being told

that this is impossible the demons then ask to be invincible to all

’
male beings.32 Mahisa and Sumbha and Nisumbha believe that no femalff

being would be powerful enough to kill them. Thus like the demons
in the other demon-slaying myths they feel that they have acquired
immortalit}; And 1iKe the other demén-kings they have given the gods
the means to defeat them.

The other ve;sioqs of the myths do not include this element

of the structure, but it is to be noted that this omission in no

_way alters the following elements of the myths.- It seems probable,

therefore, that the first element was not'originally an essential

part of the structure of the demon-slaying myth:  if one removed
| .

the first element from any of the myths previously discussed the

b
myth would still maintain its coherence. It seems, then, that the

only purpose of the first element is to explain why the demons are

. N R ’
- slain by a being who seems bizarre or incongruous (a son of Siva,

LY

3O shall not include the Madhu and Kaitabha myth for while

it is a demon-slaying myth it more properly features Visnu- as the
major demon-slayex.

Spep 5.2,3-7; 21.9-20.

3208p 5.2.8-13; 21.9-27.
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68..
a woman, a man-lion) or under such dfamatic circumstances (an attempt
to seduce Parvati).

In the second element of the Devi myth;, as in the other demon-
slaying myths, the gods are defeated by the demons. The demons
set themselves up as the rulers of the universe forcing the gods
out of their heavens and places.

In the third elément of the Devi myths the gods plan their
revenge just as in the other demon-slaying myths. gor the slaying
of Mahisa a special being is created, the goddess, who in the DBP -
answers the conditions of the boon. In all wversions of the myth
the gods create the Devi by pooling their tejas and from this mass
of light the slayer of Mahi§a is formed.3§ This suggests that the
combined power (Egig&) of the gods, in the form of the Devi, is
infinitely’sironger than each individual god and more p;werful than
all the gods fighting together: the whéle is greater than the sum
total of the partg. “ ' -

For the battle against Sumbha and Nifumbha the third element
seems to coﬁgine both aspects of this step: the épecial Eeing and
the complaint to the major déity aspects of this step. In each of
the versions of the myth, except the VP, ghe gods chaﬁéia stotra

to the Devi. First Parvati appears and upon her asking why the

* gods. have gathered Kau$iki leaps from Parvati's kosa and tells the gods

34

that she is ready to fight. In the VP version of this myth Parvati -

33 “\—I oo ' :
DBP 5.8.33-46; DM 2.8+17; SP-Umasaphita 46.10-18; VP 19.6-13,

34

. : 7 - -
DBP 5,22,43-23,7; DM 5,37-40, SP Umasamhita 47,11-16,

e
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perfo;ms tapas in order to rid herself of her dark skin. When she is
granted her boon the dark skin that she sheds becomes Kausiki who is
told to be the slayer of the gods' enemies.35 Thgs, in the demon-
slaying Devi myths the gods have assured their rernge by producing
and/or producing and petitioning the Devi, the only being capable
of slaying the demons.

The fourth element of the myth, the provocation of the demon-
slayer is, in the Devi myths, represented by the marriage proposals
of the demon-kings which are made to the Devi just before the battles.

< / a
This is found in each version of the Sumbha and Nifumbha myth,36

37 In these

and in the DBP and VP versions of the Mahisa myth.
instances the going back and forth of mesgengers between the Devi
" and the demon camp bearing the demons' proposals and the Devi's

refusals or bride-vow stipulations (she will marry only if she is -

"defeated in battle) and her evenﬁual slayings of the hessengers

/

' . . ' - . |
serve to heighten the anger of both sides. The Devi becomes angrier

at each renewed proposal and the demon-king becomes mdre incensed

at each refusal, evasion or slayiﬁg of his generals. In cases where N

no marriage proposal occurs the alréady-éxisting enmity between

the gods and the demons sérves as sufficient provocation for battle.
‘In the fifth element the demon-slayiﬁg Devi myths contain

both the battle without problems and the battle with problems motifs.

-

35yp 28.6-28.
A
36 - ;oL
DBP 5.23.38-66; DM 5.54-76: SP Umasamhita 49.32-41; VP 29,
29-36. . : : . -
37

DBP 5.9.56-10.27; VP 20.21-34.
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The{gumbha and Nisumbha myth in the DBP, DM and VP represent the
second tybe of battle. The complication the demons present 1s exactly
the same as that given in the other demon-slaying myths which contain
this motif; the solution to the problem is also the same. The demon
Raktabija when wounded is able to reproduce himself with drops of
his own blood. This causes a serious set back to the Devi's arﬁy:
Kali who was originally produced from the Devi is sent in to drink
the demon's blood and théreby solves the probl'em.:”8 Thus as in the
other demon-slaying myths which contain the battle with problems
motif the demons possess magical powers of resurrection and this compli-
cation is alieviated by a being who swallows the cause of the problem.
We should also note that in the Devi myths the~strange reversal we
commented on above also occurs: a male being gives,birih and a female
being swallows the iiVihg.

As in the other demon-slaying myths, .the sixth element, the
slaying of the demon-king by the Qevi eventually and invariably
occurs. Upon this event the restoration of'the world's order, the
sever'th element, follows immediately.

Thus we can sum up by saying that all the demon-slaying myths
which we have ‘examined possess the same struc;ure. This.st?ucture
" gives ﬁs a ﬁ;mber of moves with each set of ﬁﬁeSe moves presenting
a problem and’ an ;nswér to that problZm: the dém&ns upset the gods

and the gods respond by removing.the cause of the disturbance. It

should be noted that the demons always make the first move in each

38M 8.42-61; DBP 5.29.1-47; VP 30.26-30.
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of the myths.‘>9 The gods are always placed in the role of the defenders

*

of the dharmic order.

/

The myths of the demon-sliying Devi fit squarely into this

general structure. Like the other demon-slayers she is called upon

to defend the piaces of the gods and the running of the universe.

Just as we have seen in the previous chapter that all the facets

of the DeQi:é personality have been pressed into serving the functioning
of the cosmos, as is the case with éiva and Vignu as well, so in her
role as demon-slayer she does not functionally differ from other
demon-slayers. .

The myths of the deman-slaying Devi do not highlight her dis-
tinctiveness but rather fit her in with and make her conform to the
broader mythological context of.£he Bur%nas. To discover, then,
the distinctiveness of the bevi one would have to sift through the
entire corpus of her mythology to see what does not fit into the
broad structure of Hindu myths. But no study of the demon-slaying
Devi can afford to ignore the structuring of her mythology aﬁd its

relationship to the mythology of the other great Hindu gods.
AN

1

]

In some ver51ons of our myths, however, the demons place
the blame on the gods; they claim that their attacks are revenge
for some wrong that the gods have done to them. leanyak351pu
in the BP wishes vengeance on Vispu who has killed the demon's
brother Hiranyaksa. Jalandhara wishes to revenge the robbing of
his adoptive father's treasures which were taken by the gods at the
chruning of the ocean. Kausiki in the VP is attacked by the demons
who wish to revenge the death of Mahisa.



CHAPTER V

CONCLUSION

To conclude it would be useful to comment upon both what this
study has not done as wel} as what it has attempted to do. It is,
out of choice and necessity, a limitéd study of several versions
6f one myth cycle within tﬁe context of Eurénic literature. It
has not gone out of this cycle and context to addréss itself to
broader and more speculétive questions,

The first point to which we gave our attention was the question
of %hg Devi's ambiguity which many scholars have seen as her essential
characteristic. As we-have seen the texts present us 'with a great
number of the Devi's moods and characteristics and mary of these
do seem to confligt with one another. However when we looked at the
Devi's role as mistress of the universe we found that the seeming
conflicts in her nature were resolved: all these different aspects
are pressed into serving her function as creator, preserver and
destroyer of the cosmos. We also discovered that in this' role the
Devi performs much the same functions as Siva and Visnu when they
are portrayed: as supreme deity.; Like the Devi giva and Vi§pu display
both'fierce and benign characte;istﬁcs and thus the Devi as mistress
* of the universe is no more Or less ‘ambiguous than they.

Secondly[we looked at the Dévi as demon-slayer--her primary ’

function in our myths. To do this we also examined a number of -

other demon-slayers well-known in Egrﬁnic literature. In doing

72



73,
\
so we disgovered tgat demon-slaying myths pos?ess a comﬁon and
formal structure consisting of seven steps. Thus demon-slayers
¢
do the same things in much the same way and the Devl is no exception
to this general pattern.

Therefore this thesis has shown that the myths of the demon-
slaying Devi portray a goddess who fits squarely into the tradition
from which she comes. Taken out of that context the demon-slaying
Devi is a bizarre, exotic and bewildering figure. Seen within it
her myths are coherent and a part of a larger scheme; and the Devi
herself is found to exhibit behaviour similar to that of the other
greatlpurénic gods, éiva and Visnu. Although each surely possesses
his own spécific personality, the\bevi, éiva and Visnu clearly belong
to the same class of beings--puranic deities.

We have now come to the questions which this thesis did not

E

attempt to answer. These are concerned with the problem of the
Devi's distinctiveness., In light of the‘discoveries mentioned above
what, if anything, is unique about the devi? Along with this is
the question of the type of vision of divinity‘that the Devi offé;s
her worshippers. Why do .they worship her at all if she is virtualiy
indistinguishable in her actions and functions from the other great
Indian deities? i
1

These wquestions, I discover;é, are difficult to answer from
the myths used in this study. I suspect that the brahmanic editors
of the texts 'have all too well done their task of bringing into
the fold of the greater tradition originally non—sanskritic deifies

such as the Devi, They have left few hints which would allow us

"to answer my questions.
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For further research into the character and make-up of the
Devi several avenues of approach suggest themselves. One might
do research into the various goddesses who are said to be parts
of or identical to the Devi. These goddesses include Kali and
Parvati. Especially important in this respect would be the 'splits'
that the goddess undergoes in the éumbha and Nisumbha myth. Equally
inﬁeresting are the important goddesses such as Lak§mi and Saraswati
who are c:nspicuously mispjng from the lists of goddesses identified
with the.goddess. Their é§n}psion,-l feel, must h%éf been deliberate.
If it could be discovered why ;ertain goddesses are included and -
others excluded one may come close to knowing the kind of character
the authors of the myths wished to give the Devi.

One might also 'do further research into the syitor's test
which the Devl sets for the demons. As Davié Shulman has demonstrated

this po;es intriguing questions. Why is the Devi such a desirable
marriage paftner? Is her proposed suitor's test‘%erely a ploy used
to weakqp the demons? If she simply refuses the demons' proposals,

as she does in some versidns of the myths, the results are the same--
the demons attack her. Suitor's tests are a common motif in _folk-
literature, Although the test is usually some difficult task such
as obtaini;g a far-off magical object stories in which the suitor
must defeat in some S§ttle or contest his desired bride are not
unknown. Perhaps a study of thcsé folk materials wod}d elucidate
the question ¢of the Devi's suitor's test. ~

Finally; there is a'great deal of matérial concerning the

Devi which I.have not.Q§ed. This includes ritual texts, various

puranas and upapuranas which are addressed mainly to the Devi,
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2
untranslated demon-slaying Devi myths and mon-puranic materials.

A study of these texts would surely be helpful in furthering our

understanding of the Devi's nature and significance.

75.



BIBLIOGRAPHY

Babb, Lawrence A. The Divine Hierarchy: Popular Hinduism in Central
India. New York: Columbia University Press, 1975.

v

Banerjea, Jitendra Nath. The Development of Hindu Iconography
2nd ed, Calcutta: University of Calcutta, 1956.

Bhagavatapurana. J. M. Sanyal, trans. The Srimad-Bhagavatam.
Vol. 1, 2nd ed. New Dehli: Munshiram Manoharlal Publishers
Put. Ltd., 1973, -
»,

Coomaraswamy, Ananda K. 'On the Loathly Bride", Speculum, XX no.4
(1945), 391-404.

Das Gupta, Shashi Bhushan, Aspects of Indian Religious Thought.
Calcutta: A. Mukherjee and Co., Put. Ltd., 1957.

bevibhﬁgavatapurﬁpa. Swami Vijnanananda, trans, The Sri Mad Devi
Bhagavatam. Sacred Books of the Hindus 26. Allahabad, 1921-
23: reprinted. New York: AMS Corp., 1974,

Devimahatmya. Vasudeva S. Agrawala, trans. The Glorification of
the Great Goddess. Ramnagar Varanasi: All-India Kashiraj -
Trust, 1963.

Eliade, Mircea. Yoga: TImmortality and Freedom. Princeton, N.J.:
_Princeton University Press, 1969.

Granoff, Phyllis, "The Udayagiri Mohisasuramardini and an Analysis
of the Myth". forthcoming, East and West,.

-Kinsley, David. Z"Goddessg;-of the Breast and Goddesses of the
Tooth in the Hindu Sanskrit Tradition'. presented at. the
Panel on Love and War Goddesses, American Orlental Society.
Columbus, Ohio (1975).

'"Our'gotheg Who Art.in Heaven: The Portrait of the Divine
in the Devi-Mahatmya'. unpublished paper.

‘Lalye, P. G. Studies iﬁ‘Devi Bhagavata. Bombay: Popular Prakashan,

1973, ~ _ : : .

- The Laws of Manu: George Buhler, trans. SBE XXV. ‘Oxford: Clarendon
i Press, 1886: reprinted. New York: Dover, 1969.

76



Long, J. Bruce. "Life Out of.Death: A Structural Analysis of the
Myth of the Churning of the Ocean of Milk", in Bardwell Smith,
ed., New Essays in the History of Religion. Leiden: Brill,
1976. ‘

Matsyapurana, Satya Vrat Shastri, gen. ed. The Matsya Purananm,
The Sacred Books of the Aryans. Delhi: Oriental Publishers,
1972. ‘

O'Flahertx, Wendy Doniger. Asceticism and Eroticism in the Mythology
of Siva. Oxford: Oxford University Press, 1973.

Hindu Myths. Middlesex, England: Penguin Books, 1975.

The Origins of Evil in Hindu Mythology. Berkeley: University
of California Press, 1976.

Shulman, David. '"The Murderous Bride: Tamil Versions, of the Myth
of the Devi and the Buffalo-Demon'. H of R, 16, no. 2 (1976),
120-146, .

Propp, Vladimir. Morphology of the Folktale. Lawrence Scott, trans.,
2nd rev. ed. Austin: University of Texas Press, 1968.

2 T '

Rao, T. A. Gopinatha. Elements of Hindu Iconography. 2 vols.,

2nd ed. New York: Paragon Reprint Corp., 1968.

.

r L . ’ -

Sivapurana. J. L. Shastri, gen. ed. Siva-Purapa. Ancient Indian
Tradition and Mythology. 4 vols. Delhi: Motilal Benarsidas,
1970. ‘

lV5maquur5na. Anand Swarup Gupta, ed. The Vamana Purana: with'
English Translation. Varanasi: All-India Kashiroj Trust,
1968.

Van Kooij, K. R. Worship of the Goddess-aecording to the Kalikapurapa.
pt. 1. A translation with an introduction and notes of chapters
54-69. Leiden: Brill, 1972,

Visnupurana. Horace Hayman Wilson, trans. The Vishnu Purana: A .
System of Hindu Mythology and Tradition. 3rd ed. London,
I1840: reprinted. Calcutta: Puqthi-?ustak, 1961.

Zimmer, Heinrich. The King and the Corpse.. Joseph Campgell, ed. ¢
New York: Meridian Books, 1960. . |
[ . i
‘Myths and Symbols in Indian Art and Civilization. Joseph
Campbell, ed. Princeton, N.J.: Princeton University Press,
1972. ’






