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Abstract

fﬂis thesis is the translation, annotation, and commentary of that
section of the Vémana Puréoé in whiéh the stofy of Kétyéyaﬁi is-hérrated
(l8;39-21;52);4 i have translated the story literally, reéounted it in a
simpler manner, analyzed it and tried to include as chh information as
possible about the characters, customs, religious belisfs, etb; fhe
aim is to understand the story accurately, fully, and critically and tﬁ
‘enable a critical reader to do the same, fhus, the majof pQrpose QF
the thesis is philological} it-is an exercise in acquiring a more precise
knowledge of puranic Sanskrit, myths, characters, beliefs; Tﬁe
secondary pufpose is to study the mytholbgical motifs appearing in
the stofy, as well as the gods and demons who piay a role in the story.

driefly, this passage of the Vamana Purdna is thé storvof the
defeat of the gods by the damohs, and how the gods in turn defeated
the demons by joining their powers together, fhe goddess Katyayanl, who
is the central figure of the story, is an integration of all the god&s
strength,

The structure of the thesis is as Folloms} a) an Introduction that

concentrates on analysis and interpretation of the story and on the
/‘» :

language used in ths story; b) the Sanskrit text of the story, literal
translation and critical as well as explanatory annotations; c) a
Clossary of proper names of individuals and classes of beings mentioned

in the selected segment,
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I. INTRODUCTION



The pfincipal aim of this thesis is philologicalg a translation,
annotation and critical study of a Sanskrit text that has not so far
been translated or studied in English, The particular passags of the
Vamama Purana was chosen because it afforded.me a good chance to look at
a specific Brahmanical myth - the myth of the creation of the goddess
Katyayani. Besides giving a rigorous exercise in philological trans-
lation, the subject matter of this thesis provided me an opportunity
to get acquainted with many Brahmanical religious heliefs and mythical
beings, i have presented a study of these and allied branches of

thought in the following pages of the Introduction,
Puranic literature

The purana-s are a class of religious literature of Brahmanism,
along with the Vedic literaturs, the smrti-s, the itih@sa-s (histories)
like the Mahabharata, as well as the &astra~s and philosophical siUtra
literature, It is vast,ias it comprises. . ome hundred and eight major
and minor works and contains at least four hundred thousand verses,
Besides being extensive in volume, the purapa-s are also unique by dint
of their richness and variety of content, Their aim did not seem to be
brevity, but rather preservation, perpetuetion, and expansion, They
contain countless digressions, and digressions within digressions, As
seems to have qrown over centuries through additions, . In this aépect they
can be compared to Homer's epics, which were also sung by ancient bards
long before they were written down, Thevdigressions served to enterteain

people and provide popular appeal.



The subject matter of the pura@na~s is as extensive as their volume,
Tﬁe purana~s cover the religious, culturel, and social-political history
of India through a vast time span (ancient to medieval India); They docue
ment religious and social practices, philosophical speculations, dynastic
successions and even the geography of the land. Their form is predomi-
nantly mythological, and has a cast oF‘gods, demons, mythic sages and
seers§ the setting is sometimes earth, sometimes one of the heaveas or
hells; The authors wove Brahmanic metaphysical (especially devotional)
doctrines into the fabric of myths and legends.

Cne of the properties of mythology is that it is exglanétorz. Many
mythclogems seek to explain.why something in the world is a certain
way, or how an object or a being got its or his name. For instance,
in the mythologem of the section translated below, we see the origin
.of the goddess Katydyani. The origin of her name is also given (in 19,13),
The very format of puranic literature suggests this quality of explaining
things; One sage asks another about the origin of some being, and that
leads to further questions and digressions,

Pura@nic literature also contains thebelief in the purifying influence
of the EEEEEE! In almost every EE£§EE’ one comes across this idea, that
reading (or esven listening to) the'ggg§gg will remove the stains of
sin of fetters of transmigration, Usually, such a statement is found
in the beginning chapters oF.the purana, Such is the case in the BhZga-
vata Purana, where we read on the first page:

While it is doubtful that God caen be speedily captured in one's
heart by other means, He can be instantly seized through this
work [i.e, the Bhagavata Purana] by those blessed persons who

have a keen desire to hear it recited,
" =«Bh@gavata Puradna 1.1.3



There are constant reminders of this purifying quality throughout the
purana as well, Ffor instance, in verse 21,3 of our story we find:

"Listen to this ancient, auspicious story that removes sin and fear."
Introduction to the Vamana Purana

There are one hundred and eight purana-s, divided into (major) Mah&-

purana-s (of which there are eighteen) and (minor) Upapur@na~-s. The
Vamana Pur@na (called VP from now on) is fourteenth in the list of Mah&~
purana-s, It is named after Vamana (the Dwarf), the first human incer~
nation of Visnu, Tﬁe eighteen Mah8purana-s are evenly divided into Vais~
navite and éaivite aroups, the former being devoted to the deity Visnu
and the latter to the deity §iva. Whereas many of the purana~s are
strongly sectarian on one side or the other, the VP seems to incorporate
‘elements of both sects, though it still is' regarded as a Vaisnavite
purana, >It gives almost as much recognition to §iva as to ﬁigqu, while
holding Ui§9u supreme,

Rs for age, the VP is probably one of the earlier pur3pa-s (at least,
the editor of the critical edition of the VP makes this argument), pro-
bably dating back to the seventh century in its present form., The setting
for the VP is north India, though there are many references to south
indian geography and religion,

In addition to the Dwarf incarnation of Visnu, the VP deals with
the marriage of Siva and Parvati, the birth qF Skanda, and the wars
between the asura~s (demons) and deva~s (gods). It narrates mpre exploits
of the demons than almost any otherrpurd@pa, This could be because its

narrator is Pulastya, who is said to be an ancestor of the demons,



fhe story chosen for translation is orme of this category, ~It tells
how the gods were defeated and came back to power again,

The form of this pur@na is a dialogue between the sages Pulastya
and Narada., Just before Pulastya narrated our story, he told Narada
about certain religious observances and the production of various fruits
and flower trees, and a hymn of braise to Vispu, When Pulastye mentions
that Siva had once used this hymn for Katyayani, Narada asks for further

explanation, Hereis where our story begins,

The literal translation of the story given in the next section of the
thesis is not easy to follow, Therefore, a brief summary of the story

would be useful for a clearer understandingf
The story in brief

Two demon brothers, Rambha and Karambha, went to the Pahca-~-nada
country to perform penance for obtaining sons, While they were psrform-
ing their penance, the god Indra killed Karambha, When Rambha came
to know this, he wanted to kill himself, but waes prevented by the god
Agni, who gave him a boon.l He desired a victorious son, and Agni granted
the boon, Soon he found a she-buffaloc he liked and had é son by her.
This son was named Mahisa, In the meanwhile, a male buffalo wes attracted
to Rambha's wife, and fought Rambha to bbtain her, He killed Rambha, but
later himself died as a result of drowning., After dying, he‘reincarnated
as the demon Namara, Rambha also reincarnated as a demon called Rakta- °
bija. These three demons -~ Mahisa, Namara, and RaktabIja - conquered

the gods, Mahisa, being the most powerful according to the boon, was



crowned.as king,

After their defeat, the gods sought refuge in Visnu and Siva.
They told these Supreme Gods about the victorious demons, Visnu
swelled with wrath, When he became angry, the other gods alsoc became
angry, and out of their mouths they all emitted intense tejas 'splendor'.
This splendor was combined with the splendor of the seer Katyd@yana and
resulted in a young woman of miraculous features. The prominent gods
imparted several useful weapons and things tc her, Then she started
to liQe on the Vindhya mountain,

Mahisa soon heard about the beautiful woman livingion the Vindhya
mountain. and resolved to acquire her as wife, The demon army moved
to the foot of the Vindhya mountain, and Dundubhi, as Mahisa's repre-
sentative, went to ask Katydyani for her hand in marriage. When the
proposal was put to her, K&tyayani replied that according to the tradition
in her family she must marry a powerful male -~ that if he wanted her,
Mahisa must first defeat her in battle., Dundubhi reported this to Mahisa.,

The demon army attacked, led first by Namara. Katyayanl easily
killed many of the demons and Namara as well, She let out a loud laugh,
from which came many sorts of fierce beings to harass the demon army,
Ciksura attacked next, but the attack was quickly put down by Katyayani,
Many demons came in next to attack KatyayanI, but were easily defeated.
Then Mahisa attacked Katy3@yanI and her host of beings, When she bound
him with a rope, he transformed himsslf into an elephant, When she
cut off his trunk, he went back to the form of a buffalo., Katydyan
tried all the weapons provided her by the gods when she was created, but

they all failed, Ffinally, she jumped on Mahisa's back and pounded him



heavily, But when shelcut his throat, a man with a sword emerged to
fight her, At long last, she made an end of this demon by cutting his
head., The othér demons being scared left earth for the nether world,
fhe gods praised Katydyani for her victory. Ka&tyayani sat at the»Foot
of Lord Siva and announced, "I shall again be born for the sake of the

gods:"
The Structure of the Story

What has been narrated above can be better understood as a myth
if we analyze it into units and substitute impersonal terminology for
proper names;

fmo demons perform penance for a purpose, A god kills one of them,
Another god comes to give the other demon a boon. The demon asks for a
victorious son, The son is born and becomes head of the demon Force;
fhe demons defeat the gods,

After the gods are defeéted, they go'twithechief gods for help,
Together, the gods form a beautiful woman for the purpose of defeating
the demons,

The head demon hears about this beautiful woman and wants to be
her husband, GShe stipulated that before he does so he must first defeat
her in battle,

The beautiful woman kills many of the demons easily, but has consid-
erable teouble defeating the chief demon, Many of her weapons fail her,
Finally, she opts for an uncenventional and unexpected methad and Qills

the enemy, The gods aré returned to supremacy,

The above, then, is the skeleton of what we are dealing with in the



present thesis,

Motifs figuring in the story,

Iggéé: iggg§ (usually translated aé 'austerity' or 'penance') is an
inteprnal energy built up imside a yogin by his ascetic actions, (The
primary meaning for the word is‘'heat!, but tapas has come to mean 'internal
energy'.) The longer he performs tapas, the greater will be his eventual
power, it is recorded that some yoains practiced so much tapas that even
the gods (particularly Indra, chief of gods) became afraid of them. i
such cases, usually a beautiful girl is sent down tﬁ distract the yogin
or lure him away, it is also possible for demons and spirits of lower
nature to perform tapas, as happens in the present story (Rambha and
-Karambha) .

Examples of tapas are, besides the two varieties mentioned in 18,44,
long fasting, celibacy, . " . asceticism, and other acts or vows of
abstention that were usually painful, The Chandogya Upanisad V,10,1-2
and the Mundeka Upanisad 1.2,10-11 place tapas even over yajffa (sacrifice),

when it comes to winning the favor of the gods and burning 6ff the dross

of one's karman, In the present case of Rambha and Karambha, the ascetic

acts were performed in order to acquire a son, This is "spiritual bar-
gaining", if you will, Such practices are common throughout Indianm liter~

ature,

Indra_kills a demon: Perhaps one might wonder why Indra became a cro~

codile to kill Karambha in the river (18.45). Indra is a deity associated
with the storm clouds and with rain, and thus associeted with water.

So it would be natural to see him as a creature in the river. Presumably,



he killed Karambha because of the traditional enmity between gods and

demons,

Sacrificing oneself in fhe fire: Uhen Rambha sees his brother killed,

he begins to sacrifice himself in tha fire (18.47); Greater power
results from merit, and merit can be had throughﬂdénying onesslf some-
thing (that is why religicus vows contain the elémbnt of restraint).
Saéri?icing oneself is the ultimate in denying things to oneself, fhus,
it is a means 0F~ﬁambha becoming powerful (here, capable of revenge)
in the next 1ife, Also, it is believed that the last desire befcre
deéth inFluenées ong's future incarnation, Thus, when Rambha uants
to kill himself, he wants to die with a desire for revenge in his heart.
fﬁis would facilitate the regénge of his brother's murder.

%Hé?béiief that sacrificing oneself in the fire was meritorious
seams preQalent in ancient times. It also accounts for the rite of

satf, according to which the wife of a dead man being immolatsd also

throws herself on the fire and thus ascends to heaven along with the

spirit of her late husband., We find the rite of sati in this very\

story: when Rambha dies, his faithful wife, the she=buffalo, offers

herself on the funeral pyre (18.67). According to Kane, this rite pro-
bably arose as a custom a few centuries before Christ (Kane: 1930, II, 625),
If we accept this view, the earliest possible date for the Vamana Puré@ns

would have to be later than the third or fourth century 8.C.

Granting a boon: Agni, the god of Fire, granted Rambha a boan, which

later led to the downfall of the gods, It is nearly as if Agni and

Indra were working together to stir up mischief. Perhaps Indra kills
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one brother so that Agni could grant the other brother a boon. OUr possi-~
bly Agni prevented Rambha from gaining absolute invincibility through
self-sacrifice. At any rate, there appears to be no externsl motive

for Agni to grant the boon, although usually a person does something

gbod for the god or seer and is granted a boon in resturn,

Rambha asked for a victorious son., Previously, the purpose of his
austerities had been to gain a son, but now he wants a victorious one,
presumably for the purpose of creating havoc among the gods, since Indra
took away his brother. Furthermore, Agni gives Rambha the ability to
bring about wha£ he wishes from any source (18.52), by telling him that
any femals he puts his mind to will bear him a san, This kind of boon
leaves the exact outcome up to the person receiving it, and thus almost
anything can .happen, depending on chance, This could be part of

the mischief, But it certainly accounts for the birth of Mahisa.

The usual hero ineffective: It occasionally happens in mythologems

that a situation develops where so many unexpected problems arise that
not even the most powerful god (or hero) can do anything about it, 1In
such cases, it is interesting to see how he gets out or is helped to

get out of the situation, .In this story, Visnu is esked by the gods

to remove the Buffalo~demon Mahisa, who has overrun the gods, The gods
themselves have been thrown out of Svarga (heaven). This time, Visnu
himself could rot avail; and so the gods pour all their energies together

fromwhich comes the Great goddess Katyadyani,

The gods need the assistance of someone mature in penance: When the

gods are ready to form KatydyanI, their splendor is combined with that
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of the seer Katyayana, who is rich in penance (Lagag); In other words,
they cannot form the Goddess alone, but nesd the help of someone who
has acquired consideraﬁle merit and power through performing penance,
This reminds one of the story of Dadhica, the Vedic seer, Dadhica is
said to have devoted himself to death so“that Indra and the other gods
could arm themselves with his bones in their battle with Vrtra and the
demons, 1In that case, the seer had undergons much sacrifice and con-
sequently had built up 2 store of great power. Thus, he was able to

help the gods,

The triad of eyes: Katydyani possesses a triad of eyes (19.9), like

several other creatures in mythology. The third eye is situated in

the forehead between the other two eyes.

which are found in other mythologems, For example, Vivasvat (Sun) gives
her 'two quivers which had inexhaustible érroms' (19.14); Here:is the
theme of something that does not go empty. (It is found in other mytho-
logems familiar to us: the urn of water that is never dpy, the bag of
food which is never empty, and even the Christ story of the feeding of
tHe five thousand with a mere few loaves of bread and fishes,) In
Indian mythology, R&ma and Ar juna also have quivers thaf naver go empty.
A similar motif is found in 19.17, where the Seasons give Katyayani
'a garland of never~fading flowers', This is the motif of forsver-fresh

flowers, or something that needs no replenishing.

Praise by gods: After she had been created and the gifts bestowed on her,
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Katyayani is praised by all the gods (15,18)., We find this motif fre-~
quently in mythology (another example would be the first chapter of Gene~
sis). The traditional Indian explanation for this is that the god

or goddess who is expéeted to accomplish a particular thing incrases his

or her strength because of the praise, stutya hi vardhante devdh.

Loka~s and Tala~s., In one tradition of Indian mythology, there are

seven loka~s 'worlds' and seven tela~s 'planes', They are traditionally
i0ka tala y

as follows:

satya loka (Sr Brahma loka) atala
tapoloka vitala
jana loka sutala
mahdloka rassdtals
svar loka (or Indra loka) taldtala
bhuvar loka mah&tala
bhd loka (the Earth) patala

The lokaQS are generally considered the "heavens" of Indian mythology,

and - the tala~s as the "nmether worlds". The terms triloki, trailokya, or

loka~traya 'thres worlds' are extremely frequent in Indian mythology.
They refer to svarga 'heaven', prthvi 'earth!', and naraka 'hell!'. Toge-~
ther-they comprise the mythological universe. In this present story,

the:deémons take over svarga and the gods are forced down to the E£arth,

Dharma and Karman, These tmo'concepts form the warp and woof of pre-
classical to medieval Indian literature. Briefly, dharma is conduct
conduciVe to maintaining the divime (moral) ordering of the world, and
karman is the idea of action~and-reaction as it pertains to moral life,
According to the doctrine of karman, onme's actions in this lifetime deter-

mine the kind of Fﬁture lifetime one will have.
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Dharma is the power that upholds good existence, forms the basis
of enjoyable life, and maintains the growth and development of thes uni-
verse, When the balance of the cosmos is upset (for instance, when the
aemons win over the gods), dharma acts as a balancing force, and even~
tually returns the situation to normal by restoring the gods to power

again,
Interpretation of the story

it is poss;ble to interpret the story from several different points
of view} the metaphysical point of view (which includes a macrocosmic
and microcosmic interpretation) and a historicel point of view, From
the metaphysical point of view, the goddess Katyayani seems to be the
personification (or, intterms of the science of mytholoqy, a projection
or externalization) of the supreme emergy of the universe. 1In this story,
the gods amalgamate their separate energies toc the fountainhead from
which all their enefgies stem, The result: a rerewal of the original
state of cosmic potency,

To put it amother way. The cosmos first begen to be differentiated
when the primeval Sakti divided itself into individual manifestations,
i.,e. into the various gods and demons and their energies, But now the
gods had lost their force and did not prove strong enocugh to avert the
conquest by the opponents of cosmic order, Thus, the energies uwere
reabsorbed back into the primeval mother-principle, into the universal
womb,

The Great Mother is an important figure in mythology, as She embodies

the eternal feminine elements of the creation, The Great Mother has even
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reached a higher rank than the highest male gods in some cultures. (In
our own culture, devotion to Mary, Jesus'! mother, has been increasing

for some centuries, and culminated in the Coronation of flary as Queen

of Heaven, an official doctrine accepted by the Catholic Church in 1950.)
One of Katyayani's names used in the text indicates her aspect of the
Creat Mother: Ambika, from amba 'mother?!,

“The fact that the Goddess is riding on a lion is quite significant,
Tﬁe lion represents energy and will: both masculine qualities., The
Goddess, as a personification of the primevel Universal 5953;, or Eneragy,
is upheld by an animal, by an instinctual creature having strong will
aﬁd driving Forcé. Thus the femininity of the Goddess is balanced by
the masculine qualities of the lion, and together they ferm a whole-
ness, which is the primeval energy of the cosmos, This resembles the
Tantric doctrine of éiva and égggi, or pure consciousness (the change-
less, static aspect of consciousness) and active, kinetic consciousness,
According to this doctrine, there should be a marriege of the Siva
and égggi elements of consciousness in man,

As for the microcosmic interpretation, this is merely the spplica-~
tion of the above to Man., In other words, the primal energy in man was
divided into meny separate energies (mental and spiritual ones), which
sometimes work against one another., Uhen it seems as though the lower
forces are conquering man's higher forces, it is necessary for him to
draw together and integrate all the various energies that are diffused
throughout his mind and spirit. This mean (in Tantric terminology), the
union of §iva and §akti, of higher consciousness (which is Energy, pure

potential) and its external form (which is Power). (See the Serpent
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Power, chapter one, by Arther Avalon,) 1In this interpretation, Katyayari
could be taken as a symbol of the ég&ii in the human body. 1In this way
can*the "demons" in man (the forces threatening to make his liFenénergies
run mmuck) be subdued.

Along a historical line, this story might represent the subjugation
of a totemistic tribal god under the gods of.the established culture,
The totemistic tribal qod would be represented by the main demon~buffalo

in this story, and the established gods by Katyayani and others of the

divine pantheon, Similar instances ofthe struggle of gods and emons are to i«

be found in the story of Krsna. There are many stories of Krsna killing .=
demons having animal forms.in the Pur3na~s and the Harivaméa section of the
Mahabharata. These stories may be interpreted in the same way as the
Katyayanil story, representing the triumph of the established religicn and

gods over pagan and tribal elements,
A critique of how the story is narrated

There are ssveral sections in the story that are not structurally
necessary for the action.‘ The description of K&tydyani after she if formed
is quite poetic in parts, but adds nothing to the action., Also, there is
a long reference to the lowering of the Vindhya mountain, which forms
a short parenthetical story of its.own. Verse 18,33 gives strictly
superfluous details about Agastya's hermitage, Much of the main napration
is concerned with the prepartidn for battle and the actual battlé of

Mahisa and Katydyani, Many details of this battle seem to be somewhat
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superfluous,

Besides these over-~developed parts of the story just mentioned,
there are, on the other hand, several details that are not given any
explanation at all, For instance, it is not told how, exectly, Mahisa
congquered the gods, Ffurthermoré, there are two instances of a man
arising from a dead body: dnce, when Raktablja arises from the funeral
pyre of Rambha, and second, when a sword-bearing man comes from Mahiga's
body after Ka@ty&yani has pounded him like a wet hide (21.48); Why
should two such unusual occurpaneas occur, especially within such a
short space? Also, it seems as if the supreme gods (Brahma, Vigqu,
and §iva) were also subjugated by the demons under Mahiga (cf, 18,7 =
Rudra, 21,43ab, 21.44ab); Does this imply that they are not, indeed,
all-powerful? They seem to be oblivious to what was happéning to the
-lesser gods (for instance, oblivious of Agni going to Rambha and granting
him the boon of a victorious son{) This is contradictory to their sup-
posed omnipotence and omniscience, Furthermore, why was Mahisa born a
Qﬁi&g buffalc (18,60) ? ~- to make him unigque among all the demons?
Also, there are details given in 18,54 and 18,69 which have absolutely
no bearing on the story at all, These are some of the questions arising

from the story which have no ansuwers,
The Visnu element in the story

The VP is a Vaisnavite pur@na, and yet the story before us concerns
Katyayani (or Durgd), who is associated with éﬁva. She finishes a mission

that even Visnu could not finish, Be this as it may, there are still a

few references to Visnu as supreme lord in the story. The Vispu~paf jara
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mantra that is recited to protect Katy3yani contains a strongly devo~

tional attitude toward Visnu, As a comment to the Visnu~panjara mantra-

episode, verse 20,36 even suggests that the warrior who is a devotee

of Visnu never fear defeat in battle, Katy&yani is associated with Visnu
again in 21,51, where she is called N&rayeni (NErEyaqa being anather

name for Vignu). Perhaps she is associated with Visnu here because,

even though the author knew her to be a Sajvite deity, he still felt
devotion to Visnu and wanted her to appeer with his lord's name. Or
perhaps this represents a skilful attempt to reduce the tension between
Visnu's followers and §iva's followers, Be this as it may, Katyayani
still finishes her task and sits at the fest of Lord §iva before dis=

appearing -~ certainly this shows her connection with éiva.

Vispu-PaR jara Mantra, When Katyayani prepared to battle Mahisa, the

gods tried to protect her by asking her to put armor on her body, How~
ever, she would have none of that, and so éiva recited a mantra (spell)

called the Visnu-paf jara mentra (Visnu~-cage incantation), which would

protect her (20.41), This mantra is given in an earlier section of the

VP (17.36), and is also found in other Vaisnava purana-s: Agni Purana
270,1-15, Garuda Purdna 1,13,1-13, and Bhagavata Pur@na 6.8,4-40).

(In the Bhagavata Pura@na, the ascetic Viévarlpa uses the mantra to steal

the fortune of the demons, When Viévaripa teéches it to Indra, Indra is
able to conquer the demon.) 1Its purpose is succintly stated in the
following words: "By reciting it with reverentiasl faith a man destroys

his enemiesl" (Garuqa Purana 1.13) It is a hymn to Visnu, who holds

the eight weapons in his eight hands (in the eight directions) and envelopes

the devotee with protection,
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east~~cakra 'discus'

south~~gad3a 'club?

west ~~kamala 'lotus!’

north-~~-musala 'a pestle-shaped club!

northeast ~~ghanus Ybow'

southeast ~~§arikha 'conch!

southwest~~asi/khadga 'sword, shield and coat of arms'

northwest ~~yai jayanti 'garland' and Sr1~vatea (a particu~
lar mark, said to be a lock of hair on Vignu's
chest)

With these objects in his hands, Visnu should be imagined seated on the
back of Garuda, his bird., Then the devotee should direct a prayer to him,
Here is an excerpt from the Agni Pur@na's version of the prayer:

...May the mace of the god, resplendent as the sun of the
millenium, or burming with the glow of living fire, kill
the demons, monsters, piéfca-s and ddkini-s that are
concocting evils for my ruin, May the bow of the god Vasu-
deva cast ruin and confusion broadcast among the ranks of my
enemies, and men, and kugmanda~s and preta-s and fiendish
creatures that are brewing mischief for my fall, May the
sworn brotherhood of demons be defeated, frustrated and
dispersed by the moan~shine~lustre of the irresistible
sword of Visnu, as serpents are routed by the mighty pre-~
sence of the invincible Garutman:... (from chapter 270 of
Sastri's translation of the Agni Purdna)

The Bhagavata Pur@na claims that "anyone wearing this armor (i.e.

protected by this mantra)... is immediately and completely rid of (all)

fear." (Bhagavata Purdna 6.8.36) Besides doing this, the mantra is
supposed to provide protection from warriors, robbers, dangerous animals,
etc. So in reciting this mantra for Katyayani, éiva gives heras much

proteéction as he can in the absence of armor,
Comparison with the same story in the Markandeya Puri@na

Another account of the story under study is found in chapters 82 and
83 of the Markandeya Pur@na, (There are other pur@nic accounts of the

story, but they are not accessible to me.) The story there follows much
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the same lines it does in the VP, with minor changes., Here is a

comparison of the structural units found in both puranic accounts.

Markandeya Purana VP

Mahisa vanquishes the gods "
the gods take refuge in Visnu and Siva .o
Devi formed from their combined wrath "
Devi is praised by the gods = == <;ceees -

gifts are given to her "

she laughs, and takes off she laughs, is praised
by the gods, and takes
of f
(the reason for her fighting the Namara asks for her
demons is simply to defeat them) hand on the part of

Mahisa (this gives
her a reason to
Fight the demons)

battle between her and the demons "
(descriptions)

the weapons hurled at her are treated "
as playthings; the lion becomes angry

from her breaths issue forth beings (the beings issue

to help her from her laughs)

she defeats the demons; praised by "

the gods

Cikgura and Camara battle with her; Ciksura battles with her;

both are defeated he is defeated
Katyayani drinks a
drink

Mahiga turns the tide of battle; harder Katyayani's weapons fail;

to overcome than the other demons she faces Mahisa
squarely

Mahisa transformed intoc different shapes " (he became an

(he became a lion, @ man, an elephaht elsphant and then a
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and a buffalo again) buffalo again., A man
emerges from his throat)

Devi drinks a drink, and conguers Katyayani conquers
Mah?sa ffahisa
While the Markandeya Pur@na version is much the same as in the VP,
there are several esvents in different order. The gkeatest differencs
between the two is the motive for Mahisa fighting Katyayani., In the
Markandaya Purana, he merely wents to defeat her; in the VP version, he

wants to win her as a wife, for which he must first defeat her,
The author as a poet

fFe author of this section of the VP is a narrator, by and large.
However, occasionally he writes several verses together that cen claim
to be poetry; Tﬁe section where KatyayanI is described by Canqa and |
Muqqa to Mahisa is probably the most poetic portion of our story (20.4-14).
The images figurimg in the description and the flights of poetic fancy
are analyzed in the commentary to the translation, Many of the images
are a little obscure to a Western reader since they are often based on
references to hallmarks of beauty as cﬁnceived in ancient India, For
examp;e, tepering arms, breasts with sunken nipples, three folds in the
belly, a navel with a fold in it —~ are the hallmarks on which the images
(bar, elephant's temple, staircase, seal, etc,) of the poet are based.
Consequently, these are images that do rot communicate extreme beauty to
the Western mind, However, the author's keen observation is manifest in
this passage, Indeed, he has a fertile imagination, as well as the

skill to express the products of his poetic fancy. Failure to express
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an idea clearly is noticed only in rare cases such as in 19,32, 20,12-13,
Tﬁe only other section of poetic description in this story is the

. final battle scene.(21.4-50); Though this section is certainly not as

poetic as the above description of Katygyani, it still contains a

wealth of descriptive material, (Many verses are used in describing

the battle; which maekes it seem like the action is going slower than

the rest of the narrative,) This further shows the author's developed

faculty of observation,
Language

fhe language of the selected section of the VP is to a large extent
the same as standard Sahskrit. By the term 'standard Sanskrit' (Sanskrit
is abbreviated Skt. in the annotation following the trénslation), I mean
that Sanskrit which agrees with Panini's grammar and the practice of
classical authors such as K&lidasa. However, occasionally the language
of the VP departs from what would be expected in standard Skt., giving
such irregularities as the following (see the anpnotations for specific
accounts of the irregularities):

Samdhi :

~-dolible samdhi (19,35, 20.11, 20.30, 21.32)

~~unusual samdhi (20.15)

an indeclinable treated as a declined word (18.45)
unusual use of cases:

~~two objects, one in locative and one in accusative (18,47)
~~locative used in place of genitive (19,3, 19.5)
~~genitive used in place of dative (19,22)

~~acccusative used in place of nominative (21.44)
~-accusative used in place of ablative (21.47)

unusual use of the genitive absolute construction (18,60)
unusual use of a root (18,71)

transferred adjective (20,17) .

reuter and masculine interchanged (20.4, 20.26, 21.2)
plural used in place of dual (20.15)
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gerunds taking ~tvE as a suffix instead of -ya, and visa versa
(20,33, 21.16)

the a in the augment of the aorist and imperfect tenses dropped
(20,17,18)

voices interchanged: ,

~~active and middle voices interchanged (21.3, 21,21, 21,31, 21.41)

~~passive used instead of active (21.16)

words inserted within a locative absolute clause (21.47)

different agents for a gerund and the related finite verb (21.44-~45)

Almost‘every one of these cases can be explained by the author's desire
tb stick to the metre chaosen for the verse., The language is not, on
the whole, obseure. However, there are a few cases of unintelligible
lines (1.32 and 20,12-13), |
it is surprising to see several Vaisnava names given to KatyayanI,
for instance, she isscalled Laksmi (19,20), SarasvatI (20,36 and 21.36)
and Nard@yani (21.51): This could be an indication of the author's desire ¢
to synthesize the Vaispava and §%iva cults,’
T~~There are several names of demons in the story that appear to be
deliberately coined: |

*Canda 'violent, impetuous'
*Munda 'bald, shaven!'
Bidala~netra 'having cat's eyes"
*Baskala
PiSanga 'moving brilliantly, glittering'
Ugrayudha 'having fierce weapons!
ambara 'having a dreadful face!
T3raka 'protecting’
Ugrasya 'dreadful’
Kargl&dsya 'formidable!’
Uddhata 'excited, loud'
Udagra 'exalted!'
Durddhara 'irresistible, hard to bear!
Durmukha 'hideous'

Considering the etymological meanings of. the names of these demans, it
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is poséible that the author used these adjectives in terms of their copno=-
tation when hé wanted to name individual demong, Some of the names do-not
seem Skt,, and are marked with an asterisk. These names may refer to
tribal deities that were being replaced by established deities of Brah-

manism;
fMetre

Tﬁere are ppincipally fmo different types of metre used in this
section of VP; All of the verses printed in twe lines arelin the anu-
stubh metre, The anustubh metre has sight syllables in each quarter,
with the fifth syllable light (laghu), the sixth syllable heavy (quru),
and the seventh heavy in the first and third and light in the second and
fourth quarters, Occasionally the esnustubh lines have six quarters
instead of four (e.g. 18.40); Approximately 46% of the verses examined
are in anustubh, Almo;t all of the other verses are in upajati metre,
which has four elsven-syllabled quarters: FASVERVIVERYIS 2 (the sign Y means

that syllable can be either heavy or light). The only other metre used

is a twelve-syllabled one called vVamSasthavila, and corresponds exactly
to the upajati metre in the first ten syllables: ¥~v~-vv-Q-v~. This
metre is used sporadically, sometimes found throughout the four quarters
of a verse, sometimes only in one quarter., The percentege of the verses

which include the iiahéasthavila metre is about 10%, (They are in vahéa~

sthavila in the sense that they are closest to quarters in that metre
than any other metre.) There are a few exceptions to the comments made

above on the vamfasthavila metre, In several quarters of verses, such as

19,10abc, 20,19b, and 21,48d, the first two syllables might be either
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heavy or light, but do not conform to any pattern listed in Apte's Sanskrit

Dictionary, Appendix on Metre,
Method of translation

For convenience, I have translated the following frequently-used

words ih .this way:

ARs can be seen, there are several words for 'demon' in this story. i
have translated all of them by 'demon', since there is practically no
difference in meaning among them, See Asura in the Clossary.
fﬁe translation is as literal as English grammar will permit, fhis
accounts for any lack of clarify in the English translation passages.
Throughout non-~classical epic poetry, such fillers as tatas, tu, hi,

I3

vai, ca, etc, are used as verse-fillers, i.e. to complete the metres
oftthe verses, In the commentary, such verse-~fillers are mentioned merely

as, for examples "tu: a filler."

_Various words are used for Mahisa throughoutthe selected VP passage:

Mahis@sura and Mahis@surendra ('the demon Mahisa' and *Mahisa the king of
demons'), as well as other epithet~names. To preserve consistency through~
aut, I use simply Mahisa, and translate any other words that ere compounded
with that name,

There are many cases of the author using epithets or other names

for the characters. In such cases, I have translated the original word



25

in the text and identified the character in parentheses immediately
following it. The name found in parentheses is the most common name

of the character and can be found in the Glossary under thet particulér
name, Ffor instance, KatyayanI is called Ambika@ and Durg& many times

in the text. When that happéns, she is identified thus: "Ambika (Katya-
yanI),,."

A note on the use of parentheses and brackets in the English trans-
lation; ﬁarentheses are used when some explanation for the previcus
word is needed in the translation, Brackets are used to supply words
not in the original, but which are necessary for understanding the
verse; |

All Sanskrit words in this thesis have been underlined, e#cept the ones in
tﬁe fepfoduction of the original V&mana ﬁuréqa text at the beginning

W

of each verse,



26

IT., TEXT, TRANSLATION AND COMMENTARY
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18,39
Narada uvaca,
ka 'sau katyayani nama ya jaghne mahisasuram

namaram raktabl jah ca tatha 'nyan surakantakan

Narada said:
Who is that one mamed Katyayani, who killed the demon Mahisa,

Namara, Raktabfja, and also other enemies of the qods?

~~39d, ‘'enemies of the gods': surakantakan. Literally, kantaka

means 'thorn', The meaning here e'enemy' is a derived meaning,

18.40
kefreasau mahise nama kule fotad.ca kasya sah

kaé ¢ @ sau raktabT jakhyo namarah kasya _c@tmajah

And who is that demon Mahisa, and in whose family was he born?
And who is that one named RaktabTja? and whose son:is Namara?

You should tell this at length, Dear (Pulastya), as it actually was.

-~40c., 'Dear';=:tata, which is usually a term of address to one's

father or son, or anyone being in such a role.

18,41
Pulastya uv@ca,

§riiyatsh sampravaksyami kath@m pEpaprapﬁéinTm
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sarvada varada durga yeyam katyayani mune

Pulastya said;
0 sage (Narada), listen, 1 will tell the sin-destroying story of

this Katydyani, who is the all-bestowing boon-granting Durga.

18,42
pura Ssuravarau raudrau jagatkgobhakérév ubau

/ — T - -
rambha$ caiva karambhas ca dvavi&stam sumahabalau

In the past, there were two terrible, powerful great demons, Rambhe

and %anambha, both of whom caused the agitation of the‘morld;

18.43
tai aputrau ca devarse putrartham tepatus tapah

bahun varsaganan daityau sthitau pancanade jale

0 divine seer (N&rade), and these two, being without asson, practiced
penance for the purpose of sons, For many scores of years the fuwo

demons remained in the Pafica=snada,

~~'penance’': see tapas in the discussion of motifs in the Intro-
duction,
~=Although this verse states that both Rambha and Karambha stood

in the water, the next verse clarrifies it by saying that only

Karambha practised the water~austerity.
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-~Pafca~nada: the meaning coﬁld bet a) 'in the water having five
nada-s (wide rivers)', or b) 'in the water of the Pafca-nada
(Punjab) region (near the Arabian ocean)®. In the second case,

the original reading could have been a secondary adjectival derivation,

namely p&fcanade,

18.44
tatraiko jalamadhyasthc dvitiyo 'py agnipaficami

L. sy ;
karambhas caiva rambhad ca yaksam malavataf prati

There, one was in the middle of the water, and the second was the
one with five fires, Karambha and Rambha [mere thus devoted] around

(in the vicinity of) Malaveta yaksa.

~~Karambha was standing in the river, and his brother Rambha

was in the middle of five fires, i.e. he stood under the blazing

sun with four fires around him, There is perhaps some symbolism

to the five fires: five usually refers to the senses of man (being
five in number), and with five fires surround him.me have an image of
Rambha subduing his senses, This particular form of austerity is

called pafcdgni-vrata 'the vow of five fires', It is mentioned in

Kalidssa's Raghu«vaﬁéa 13.41: "... SutTksna...is practicing asceti-
cism standing in be miast of four fires fed with fuel, and having
the sever~horsed sun scorching his forehead.™

~~44d, The use of the word prati is interesting., As a preposition
(distinet from the prefix or preverb prati) it is usually used in

the sense of 'concerning, with respect to, in the direction of% °
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Here it has the rere but not unsubstantiated sense 'by the side of,
in the vicinity of', Cf, the exmple given by the grammarians vrksam

prati vidyotate vidyut 'the lightning is shining near the tree!',

~~Malavata: see Glossary under Yaksa,

18.45
ekam nimagnam salile gr3haripena vasavah

caraQEbhyéﬁ samad@ya ni jaghBna yathecchaya

Vdsava (Indra) killed the one (Karambha), sunk in the river, as
he‘(Indra) wished, having seized [Karambha's] fest, in the form of

a crocodile,

~~The word for Indra is V3@sava, a derivative from Vasu. See
Glossary;
~#45d, The standard Skt. form for yathecchayd 'as he wished'

would be yatheccham, The compound of yathd and icchd is treated as

an indeclinmable in the standard Skt.

18.46
tato bhratari naste ca rambhah kopapariplutab

/. L - . .
vahnau svasirsam saimksipya hotum aicchan mehabalah

Then when [his] brother had disappeared, the very powsrful Rambha,
overwhelmed with anger, desired to sacrifice his own head in the

fire, after having cut [it}.



31 -

~-=In the corrigenda, the editor recommends the change of the pro-
blematic reading samksipya 'having thrown together, having compressed'

to samchidye 'having cut!,

18,47
tatah pragrhya keéegu khadgah ce ravisaprabham

chettukamo nijam éirgah vahnina pratisedhitah

Then, having taken hold of the hair, and having takem a sword as
bright as the sumn, he wanted to cut off his own head, [but masl

prevented by Vahni (Agni),

~~47a, Pragrhya 'having taken' is used for two quects; the
haif and tHe swofd; Hbﬁe&ér, 6ne objeet is in tﬁevlocéti;e éésa
and the other is in the accusative case,

~-~Here we see Agni as a beneficent god, trying to save Rambha,
However, out of this action, Mahiga, who will conquer the gqods,
is born., Here is the motif of one qod's boon (or action) being

detrimental to all the gods, except the prominent, savior god.

18,48
uktaé ce ma daityavara nﬁéayétmﬁnam atmana

dustara paravadhya 'pi svavadhya 'py‘atidustari

And he was told[by Agni], "0 prominent demon, don't destroy your-

self by your own hands (i.e. don't commit suicidg); killing of some-~
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one else is [a sinl difficult to cross over; to kill oneself is

[2 sin that is] extremely difficult to eross over,

~-~In the last half of the verse, Agni indirectly refers to

the law of karman, according to which one is responsible for

one's actions and must make up for them,
~=48c, The imege implied by dustard 'difficult to cross over'
is that of an ocean of sin,

~-48c, api 'also, even' used as a substitute of ca 'and'.

18,49
yac ca prarthayase vira tad dadami yathepsitam

ma mriyasva mrtasyeha nast3 bhavati vei katha

"And, 0 hero, I give you that which you ask for, as you wish; don't

die; the talk of one who is dead perishes in this world,"

~~Implication: the story of Rambha's 1life will die if he dies,

Rambha will be quickly forgotton,

18,50-51,

tato 'bravid vaco rambho varam cen me dadasi hi -
trailokyavi jayl putrah syan me tvattejasa 'dhikah
ajeyo daivataih sarvaih pumbhir daityaié ca pavaka

mahabalo vayur iva kamarupi krtastravit
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Then Rambha said, "If you indeed give ﬁe a boon, let there be for
me a son, victorious in thé three worlds, of a splendor greater than
yours,/0 Pavaka (Agni), unconquerable by all the deities, by all men
and by all the demons; he [Should bel one of great strength, like
the wind, and should be able to take the form he desires and [should

be] learned in weapons,"

~~'the three worlds': see "Lokas and Talas" in the Introduction,

~=50d. 'of a splendor greater than yours': another way of taking

tvatte jasa 'dhikah ‘richer because of your splendor’®.

éﬁSld. 'learned in meaponé' = krtastravid, which alsc means
'learned in archery', Astra is partly a spiritual missile, usually
given to the hero by the boon of a patron god., For instance,

Ar juna is provided with several different kinds of astras in the
Mahabh@rata, As he shoots them one by one,‘each has a different
aeffect on the target., There is some redundancy in krtéstravid}
krtastrah 'one who has done his weapons, one who is acccmplisﬁed
in méapons', or astravid 'one who knows weapons' would have been
sufficient, Perhaps kgtastravid means: i) 'knower of those accome
plished in weapons'; ii) 'knower of all made (invented, artificial)
weapons', or iii) 'an accomplished knower of weapons'.

~~'should be able to take the form he desires': the idea of being
able to take on any kind of body according to one's wishes is
common in Indian mythology. It is especially assoéiated uith the

demons, Cf, 21,42,
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18,5254,

tah provaca kavir brahman badhemevam bhvisyati
yasyam cittem samalambi karisyasi tatah sutah
ity evam ukto devena vahnina@ damavo yayau
drastum malavatam yaksam yakgaié ca parivaritam
tesam padmanidhis tatra vasate nanyacetanah

gajaé ca mehisad caéva gavo ' jEvipariplutah

0 Brahmin (N&rada), the miée one (Agni) spoke to hims "Certainly,

it will be like thisé in whomever you fix your mind, from her:there

[will be] a son [for youl." /Thus spoken to by the god Vahni (Agni),

£he demon (Rambha) went to‘see-malavaﬁa-xgkgg, surrounded by yakga~s

(i.e., on whom other yaksa-s were attending). /Among them, Padmanidhi

dwells there, having a mind devoted to none other-[than the object of

meditation]. And elephants, buFFaloes; horées, and cows, surrounded

-by shesp and goats [also dwelt there].

| -=54a, 'The purpose of mentioning Padmanidhi specifically is rot
clear. He is one of the twenty-four sons of Punyajani and
Manibhadrs, ‘'mentioned in Brahm@nda Purana 3,7,124 and Vayu Purana

69,155,
18,55
tan drstvaiva tada cekre bhavam danavaparthivah

mahisydh rupayuktayam trihd@yanyam tapodhana

0 Penance-rich (N3rada), having juét seen them (i.e. as soon as he
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saw them) at that time, the king of demons (Rambha) developed a

passion for a three~ysar old she-buffalo who had an attrattive form,

--55b, 'developed a passion' = cekre bhavam. Literally, it

could be translated 'he made up his mind on...'

18.56.
sa samégac ca deityendraim kamayantI tarasvini

sa capi gamanam cakre bhavitavyapracoditah

She,being impetuous and lustful, came together (got united) with
the chief of demons (Rambha), and he elso made a move [tomards her],

urged by fate [as he was].

~~'she,,.,came together with (Rambha)': this is meant in a sexual

way; she came to have intercourse with Rambha,

18,57-8.

tasy@am samabhavad garbhas tam pragrhyatha danavah
patalam pravivegﬁtha tatah svabhavanam gatah

drsta§ ca danavaih sarvaih parityaktad ca bandhubhih

aka@ryakarekety evam bhiyo malavatah gateh

An embryo came about in her., Then the demon (Rambha), having taken
her, entered the nether-world, Then he went to his own abode, /

He was seen by all the demons and was abandoned by the relatives,
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with the thought, "he did something thet should not bave been done."

[ThereFore] he went to M8lavata again,

~-~57c. 'the nether world' = patdla., See "Loka-s and Tala~s" in
Introduction,

~--58c. “karskah ity would be changed in standard Skt. to only
karaka ity, The purana goes for double samdhi to accomodate

the expression in the metre,

18,5960,
sa 'pi tenaiva patina mahisl c§rudaréan§
samam jagama tat pupyah yaksamandalam uttamam
tatas tu vasatas tasya §yama sa susuve mune
aj¥janat sutam subhram mahisam kamartpinam
\
The attractive she-buffalo also went with that very husband to
that auspicious highest assembly of yaksa<é, / Then, 0 sage (Narada),
the black one (the she~buffalo) gave birth, while [Rambha] was living
[there]; she begat a white son = Mahisa, who could take whatever

form he desired,

~~60a, 'with him living [there]' = vasatas tasya, a genetive

absolute construction., Usually genetive absolute has a conno-
tation of disrespect in later classical Skt,, but it does not
have such a connotation here,

~=It is unusual to see a black buffalo (6y3m3) giving birth to a
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white one (8ubhra). The fact that Mahisa is a white buffalo

distinguishes him from other buffaloes,

18.61-~62,

etam ptumatim jatam mahiso 'nyo dadarda ha

sa ca@bhyagad ditivaram raksanti §Tlem atmanah
tam unnamitan@sam ca mahisam viksya danavah

khaggaﬁ niskrgya tarasa mahi§aﬁ samupadravat

Another buffalo saw this one when she had become menstruous, and

she went to the prominent [son of] Diti (Rembha), protecting (i.e.
in order to protect) her good character, ,/ And.the‘demon (Rambha),
having. seen that fother] buffalo who had raised:his nostrils [and]

having drauwn a sword quickly, ran toward the buffalo,

~~6lc. The text has ditiveram ('best of the Diti~s', here refer~

ring to Rambha), instead of ditijavaram or daityavaram (prominent

son of Diti).

~=62a. 'who had raised his nostrils' = unnamita-nasam. Raised

nostrils seem to have been mentioned to indicate the passion and

vehemence:of the buffalo.

18.63~64,
tenapi daityas tIksnabhyam é;égébhyéh hrdi taditah
nirbhinnahrdayo bhumau nipspata mamara ca

v e /o — = . —
mrte bhartari sa syam3 yak§a9amr§éraqam gata
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raksitd guhyakaih s@dhvI nivarya mahisam tatah

By him (i.e.Aby the bufFalo) too the demon (Rembha) was struck in
thé Heart with two sharp horns, With his heart pierced, he (Rambha)
fell to the ground and died., / With her husband dead, the black one
(the she~buffalo) sought refuge with the yaksa=s., The virtuous

one was protected by the yaksa-~s, after they war ded foﬂﬁhe buffalo.

~-64c. 'the yakga=-s': the word in the text is quhyaka, 'beings

to”be hidden', that is, 'secret beings, invisible beings',

18.65~66,

tato nivarito ysksair,hayadrir madanaturah
nipapéta saro divyam tato daityo 'bhavan mrtah
namaro n@ma vikhy&to mahabalaparakramah

yaksan aéritya tasthau sa kalayan Svapaddn mune

Then the buffalo, repulsed by the yaksa-s, filled with lust, fell
into a divine lake. Thed [having become] dead he became [raincar-
nated as] a demon named Nemara, famous and one having great strength
and valour. Having depended on the yakga~s, he remained there,

herding the beasts of prey, 0 sage (N&rada).

~=65b, 'the buffalo' = hayari 'enemy of horses' comes to mean
'buffalo’, Compare verse 18,71 where haysri = Mahisa. According

to Monier-Williams, haya~dvigat.'horse~hater' (a synonym of hayari)



39

is assigned the meaning 'buffalo' in Skt, lexicons, The Amarkoéa

has vaha~dvigat 'horse-hater' as a word for 'buffalo’,

~=66c, 'having depended on the yskga~s' = yakgan Eéritya. What
is probably meant is that Nemara stayed near the yaksa-s.
~=66d, 'herding' = k&layan, This word‘could also mean 'pounding!,

or even 'killing', Cf, 19.4d.

18,67-69,

sa ca daityedvaro ysksair mdlavatapurassaraih
cita@m @ropiteh s& ca §yama tam caruhat patim
tato 'gnim adhyad uttasthau puruso raudradarsSanah
vyadrévayat sa tan yaksa@n khadgap@nir bhayamkarah
tato hatas tu mahisah sarve eva mah@tman3

rte samrekgitaram hi mahigam rambhanandanam

And the lord}f?the demons (Rambha) was placed on the funeral pyre
by the ysksa-s, who had Malavata moving in the front [as leader].
And the black one (the she-buffalo) climbed on top of that husband
[of hérs],(i.e. stood in the fire protecting her husband's body

and performed sati). / Then a man having a terrifying appearance
arose from the middle of the fire., Causing fear and having a sword
in the hand, he chased the yaskga-s away. / Then all the buffaloes
were killed by that great one, except Mahisa the son of Rambha, who

was a protector.

~~In verseuv67 we have an instance of the rite of sati, where the
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wife throws herself on the funeral pyre of her husband aftemrhe
dies, See Introduction, under "Motifs",
~-69c, ‘'except Mahisa' = rte mahisam, The word rte governs the

ablative case in standard Skt., so the proper form would be rte

mahisdt.
~~'who wes a protector': a protector of the yazksa~s, because they

were good to his mother,

18,70

sa namatah smrto daityo raktabijo mehamune

yo 'jayat sarvato devén senararudrérkamérutﬁn
0 sage (N3rada), that demon (the one who arcse from the fire) was
;emembgredybvjnameias RaktabIjé, who completely congquered the gods,

iﬁcluéin& Inéra, Rudra, Arka (Sirya), and Maruta-s,

~=It is not kmown whether the author identified Rudra and Siva.
He uses both names in thim story, but does not evervmake them

equivalent names, See Glossary.

18,71

evam prabhiva danupumgavis te

tejo 'dhikas tatra babhau hayZrih
rajye 'bhisiktaé ca maha'surendrair

vinirjitaih éambaratérakédyaib
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The superior ones among the demons were of such power. Mazhisa -
greater in brilliance -~ shone forth among them, He was coronated
in the kingdom by the great chiefs of the demons, who were totally

congqguered [by him], and among whom §émbara and Taraka were forsmost,

~-~7la, 'of such powers': the edition prints evah prabhdvd as

two separate words. Howsver, for proper syntax, it should be a

bahuvrihi compound, evamprabhavah,

-=7lb, The word gggggg,‘in view of its usage in 19,12-13, etc.,
could be an equivalent of babhiva (see 19.12, commentary).

The meaning would then be 'Mahisa was greater in brilliance there
among them,?!

~~71b, Mahiga = hayari. See commentary to verse 18,65,
--gambara; in the Vedas, a demon and personification oF‘drought.
He is similar to Vrtra, or perhaps identicasl to him,

~~Taraka: the son of Vajranaka, Tareka was a Daitya whose
austerities rendered him as powerful as the gods,. In order to

defeat him, Skanda, the god of war, was miraculously born,

18,72

aaknuvadbhih sahitaié ce devaih
salokapalaih sahut@abhaskaraih
sthanani tyaktani $adindrabh@skarair

dharma$ ca dire pratiyojitaé ce

And [their omn] places were abandoned by the gods, including the
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world-protectors, Agni and the lumiparies, who had come together and
who were unable [to alter the situation], and by Moon, Indra and Sirya.

And Dharma was fixed at a distance (removed from life),.

~=72a. ‘'who could mot do' = aéaknuvat, ‘who cannot do, who are
ureble to do', The object for this expression is left out, but

we may assume that it means 'who are unable to do what the Gods
should do', i.e;athey cannot congquer Mehisa or resist him,

-n72b; 'world-protectors! = lokapzla., These are the guardians
of the world, eight in number, one for each cardinmal direction
and intermediate point, They include} indra, Agni (Fire), Yama,
Sirya (Sun), Varuna, Vayu (Wind), Kubera, and Soma (Méoa);. Each
one has an elephant that helps them protect the world,

7-72b; 'luminaries'. = bh@skara, the same word used in the next
line for 'Sun', which is its usual meaning, Literally, it means
'light-maker', so it can be applied to either the stars or the sun.
~~720.. 'Moon' = $abin 'one having a hare'. The Moon is so named
because the spot on it is supposed to resemble a hare (ééég).
~~Dharma: & difficult and complex word to tramslate into English,
therefore it is left in the originmal Skt, It means 'moral or
religious duty, righteous behavior, conduct conforming to or
helpful in:.maintaining the Cosmic Law', In this verse, "Qﬂg;ﬁgA
was ﬁixedﬁ[agaid]at a distance" means tﬁat the positive forces
were dethroned by the negative, unrighteous forces when the demans
won over thé gods,

~=Jt is possible that 7lcd is to be read with 72ab., Then the mean=-
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ing would ba; "Mahisa was coronated by the great chiefs of demcns
such as é%mbara and Taraka, who were conguered and by the gods
including Moon, Indra and Surya, who had come together and could

not do [anything agéinst Mahisa]."
CHAPTER XIX

19,1-2,

bulastya uvaca,

tates tu devd mahisena nirjitah
sthanani samtyajya savahanayudhah
jagmﬁb buraskgtya pitémaﬁah te

drastui tad@ cakradharam ériyah patim
gatva tv apaSyem§ ca mithah surottamau
sthitau khagendr@sanedainkarau hi
drstva pranamyaiva ca siddhisadhakau

nyavedayams tam. mahisadicestitam

Pulastya said:

But then the gods, conguered by Mahisa, having abandonedl}heir]

places and having put Brahma in the front, went, along with their
vehicles and weapons, to see at that time the wielder of the discus,
the husband of &r1 (Vignu). And having gone, they sew the two supreme
gods - éiva and Vispu -~ seated in each other's presence; having

seen and having bowed down before the two who bring about accomplish-

ment [of what is sought], they narrated that deed of Mahisa and others.
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~~lad, tatas 'then' and tadsd 'at that time' are almost repetitious,
~~2a, 'in each other's presence' = mithah, which usually means

'in between, to each other!?,

~~2b, Visnu = khagendr3dsana 'he whose seat (vehicle) is the

chief of birds (Garuda).' See Glossary.

~e2b,. éiva = éamkara.'ona who does (or makes) the Auspicious'.

prabho 'ébisﬁryendvanilégnivedhaséh

. /s 2 ~ s w L S e e
Jjalesasakr@disu cadhik&ran

dkramya n@kat tu nirakrta vayam

kgtavanisthﬁ mahi§Esurepa

"0 Lord, having invaded the authorities of the Aévins, Sdrya, Moon,

Wind, Agni and the creator, and [having invaded] also in the case

of Varune, Indra, etc., we are removed from heaven and made to remain

on the earth by the demon Mahisa,

~~3b, \fand also in the case of Varuna, Indra, etc,' = jglgégy
§akradisu = a locative plural, where one expects a genitive plural,
as in the first line. The author ssems to have switiched to the
locative for the sake of the metre.

~~3d. 'made to remain on the earth' = krtdvenisthah, This is a

joining (samdhi) of two words, krtzh and evanist3h that trans-
e Ty YUY o E
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éresees the rules of standard Skt., in which the change of kgtah
to 5325 would alone be sanctioned, The overdone samdhi that re-
sults in absorbing the a of the following word is prompted by a
consideration of metre., Ancther possibility is that the author

has truncated avanisth@ to vanisthd, as apidhdya is truncated

to pidh3ya (cf. vagti Bhadgurir al-lopam svapyor upasargayash!).

'according to Bhdguri, a of the prefixes ava and api can be dropped.

16.4

etad bhavantau éarapagaténém
§rutva vaco bridta hitam suranam
na ced vrajamo 'dya ras#@talam hi

samk@lyamana yhdhi danavena

"Having heard this speech of those (i.s. of us, the gods) who have
gone to you two for shelter, tell what is good for the gods; other-
wise, we will go to the nether-world now, being pounded in battle

by the demon (Mahiga)."

~~'those who have gone to you two for shelter': the speakers mean
that very assembly of gods which they constitute, So the intended
sense is: 'we have comé to you two for shelter; having heard our
words, ...'

~=fc, 'nether-world! < résatalam, Se Introduction under "Loka~s

and Talaw~s", Ras8talam vraj could also be an idiom meaning 'to

suffer a complete downfall, to reach the lowest possible stage'.
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Compare Marathi idiom rpasata}als jane.

~-=4c, hi a filler,
19.5

ittham murarih saha $arikarena
$rutva vaco viplutacetasas tan
drstva@ 'tha cakre sahasaiva kopam

kalagnikalpo harir avyayatma

' /
Visnu, having thus heard the speech together with Siva, and having
seen them [tha gods] of smitten mind, then suddenly became angry =
V.isnu,,  whose Self is mmmutable,Ebas] like the fire at the

time of deluge,

~-=5a, Vispu = Mur3ri 'enemy of Nura [a demon]’.

-=5d., 'the fire at the time of deluge =wk515gn'; lit,, the fire
of Time. According to the Indian conception, at the end of every
cycle of creation, the universe burns up in a universallcataclysm
(notice that the theme of universal cataclysm is found in many
different traditions throughout the world). The fire which burns
up the universe when this takes place is called dlagni; this

happens in each pralaya, or process of dissolution.

19,6
tato 'nukopan madhuslGdanasye

sabahkarasyapi- pitamshasya
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. 4 . :
tathaiva Sakradisu daivatesu

maharddhi tejo vadanad vinihsrtam

Then, because of that anger, a splendor of great growth issued out
: /
of the mouth of Visnu [énd]oF-BrahmE, along with [fhat oﬁ] Siva,

and likewise in the case of divinities such as Indrm.

~~6a, ‘'because of that anger' = tato 'nukopdt. If one accepts
this reading, then anukopa 'after~anger' and kopa ‘anger' would be
synonyms, it is possible to read tato 'nu 'after that'! and kopat
‘from the anger!'.

~=6C. 'in the case of divinities such as Indra' = $akradisu’

daivate§q; As in verse 19,3, this is the locative substituting

s . .
for the genitive., Sakridinam daivat@nam is expected,

19,7

© tac caikatd@m parvatakTtasannibham
Jjagama te jah pravaréérame mune
kétyayanasyapratimasya tena

maharsing teja updkrtam ca
. Py .

And, 0 sage (Ndrada), that splendor, resembling a mountain peak,
went to oneness (became unified) in the great hermitage of the incom-
parable Katyayana, and the splendor was favored (enhanced) by that

great seer,
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~~'Katyayana®' means 'bofn in the family of Katya',

~-The imstitution of 'hermitage', or §§;gmg, was quite common 1in
ancient times, An Eéggmg_mas a place of rest and instruction,
where seers, sages, teachers and their disciplés lived. It was
usually located in a peaceful forest, or, occasicnally, as in
stories of miracles, in the sky, The word in the text is prava=~
réérama; which could mean 'the hermitage on the Pravara River'

as well as 'the prominent hermitage',

19,8-9.

teﬁai%isqqteqa ca tejasd vrtah
jvlatprakasirkasahasratulyam
tasmac ca jata tarélﬁyat5k§f
katyayani yogaviduddhadehs
m&hedvarad vaktram atho babhiva
netratrayam pavakate jasd ca
yamyena keéz harite jas@ ca

bhujas tathastddada samprajajfire

And [the first splendor] enveloped by that splendor whichswas released
‘ by the seef, [became] similar to a thousand suns of dazzling light.
And from it KatyayanI, having long, swift-moving eyes, and having a
body pure on account of yoga, was born, / Then, [heﬁ]Face came about
from [the'splendor] of éiva, and [her] triad of eyes by the splendor
of Agni, [heé]hair came about by [the splendor] of Yama, and likewise

her eighteen arms by the splendor of Visnu,
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~~B8d, 'a body pure from the practice of yoga': the practice of
yoga results in the purification of one's body and mind, It was
the seer Katydyana who practiced yoga. Katyayani inherited purity
and strength from him,

~~The goddess Katyayani is here described (verses 9~11) from

head to Fpot, which is not in keeping with the way gods are usually
described iniclassical Skt, poetry. According to Mallinstha's

commentary to K&liddsa's Kumarasambhava (1.32), "devatanam ripam

padafigugthaprabhrti varnyate manugdpam kesad Brabhyeti dharmikah",

"According to those who follow qﬁggmg, the form of deities is de=~
scribed from toenails; of men, beginmning with hair."I\Each of the
prominent gods will make a part of Katy3yani's body (verses 9-12),
and each will provide her eighteen arms with something (verses

14-17),

19.10-11,

saumyena yugmam stanayoh susamhatam
madhyam tathaindrena ca tejasé 'bhavat
Urt ca jafighe ca nitambasamyute

jate jaledasya tu tajésé hi

padau ca lokaprapita@mahasya
padmabhikodapratimau babhiivatuh
divékaranam api tejasa 'figullth

karafgulis ca vasute jasaiva

Her compact pair of breasts came about by the splendor of the
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Moon, and her middle (stomach”and waist) likewise by the splendor

of Indra. The thighs and calves together mith.the buttocks, were

born of the splendor of Varuna, / Her two feet, which were like the
interior 6F the lotus, came about by the splendor of the CGreat Grand-
father of the world (Brahma); the toes came about by the splendof of

the suns, and the fingers of the hands by the splendor of the Vasus.

~~Verses 9-11 have essentially one construction, the form being
“;.. came about through the splendor of ..." In the original
Skt,., some words espet¢ially meaning 'splendor' and 'came about!
are left out occasionally because of the metre, but the meaning
is clear just the same.

~~10d, tu, hi are fillers.

~='like the interior of the lotus'; lotuses are reputed to have
e#tremely soft interiors, Many times a poetic image comes from

this, when the poet is describing how soft something is. The

text reads padmabhikodapratimau: koSa would have sufficed, but

here we find abhikoéa (perhaps far the sake of the metre).
~~lle, 'suns' = divakarapam. The word is in the plural, curiously
enough, Perbaps this plural form had to be used instead of the

singular because of the metre.

19.12

- e s . =
prajdpatinam dadanas ca tajasa
= - - L - -
yaksena n&@s3 sravanau ca marutat

s3dhyana ca bhruyugalam sukantimat
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kandarpabanasanasannibham babhau

And [heq] teeth [came about] by the splendor of the Prajapati-~s, the
nose by [the splendor] of the Yaksa~s and be two ears from [the splen-~
dor] of the Maruts; the very beautiful pair of eyebrows, resembling

the bow of Kama, came about by [the splendor] of gédhyas.

-~12cd. Arother translatiﬁn of 'cd' would be: "[her] very beau-~
tiful pair of eyebrows [came abouf] by [the splendorl of Sadhyas,
.it appeared like Kama's bow." However, it is clear from 19.13c
that the author of the Vﬁ is in the habit of using babhau as an
equivalent of babhliva, although for standard Skt,, babhau is derived
from bhd 'to shine, to appear, to seem' and babhiva from bhi %o

become,"' .

19,13-14

tatharsite jottamam uttamam mahan
nampd prthivyam abhavat prasiddham
katyayanity eva tadé.babhau sa
namng ca tenaiva jagatprasiddha
dadau tribdlah varadas trisuli
cakram murdrir varunaé ca $ankham
Eaktim hutdéah duasanas ca capam

tinau tath§k§ayya§arau vivasvan
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In that manner (or because it had all these ingredients) the great
supfeme, excellent splendor of the seer (Katyayana) became known on

the earth by the name KatyayanI., Then she became (or shone forth),
well-known in the world by that same name, / The boon-granting Possesse
or of the trident (§iva) gave a trident [to her], v i snu . a

discus, Varuna a conch, Agni a missile (égggi};VEyu.a bow, and Vivae

- svat two quivers which had inexhaustible arrows,

~=13a, 'the..,supreme,,,.splendor of Kétyéyana'§ the text reads
Otejottamam, This is the changed form (through samdhi) of the
words tejah and uttams., Within a compound, the visarga (Q) should
be dropped and we should be left with taja-uttama; but the author
has seen fit to further join the a and the u into tejottama,
~~Varuna is the Lordcf the ocean, so it is natural thaf he would
give a conch shell to Katyayani. .Conches were blouwn in battles

to announce and inspire.:

19,15

vajram tathendrah saha ghantay3 ca
yamo 'tha dandam dhanado gadam ca
brahma 'ksamalam sakamandalufm ca

kamo 'sim ugraf saha carmana ca

Indra [gave her] the thunderbolt, together with a bell, Yama a stick,
Kubera a mace, Brahmad a garland of beads along with an ascetic's

water~pot, Kéle a terrible sword along with a 2Fin [to serve as shield].
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h3ram

malam
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~='thunderbolt': Indra's traditibnal weapon. is the vajra or
'thunderbolt?, This would be the natural weapon for the lord of
the storm~clouds to carry.

~~15c, Brahmz is often depicted as old - and as a ritualist,

Thus hers he appears with a rosary and water-pot,

ca somah saha camarena

samudro himavan mrgendram

cudamanim kundalam arddhacandram

prédét kutharam vasuéilpakattt3

And .the Moon. gave a necklace along with a chowrie, Ocean (Samudra)

a garland, HimZlaya a lion, the meker of riches and art objects (or

the maker of art-objetts who was one of the Vasuss) a crest-jewel,

an earring, a half-moon (crescent), and an axe,

~~16a, 'chowrie': the tail of a yak used for fanning during the
summer months, The word is an:anglicized form of c@mara.

-~16b, 'lion' = mrgendra. This word can mean either liqn ar
tigef: literally, 'king of beasts', But from verses 21,9, 14,
and 46, it is clear that a lion is meant here.

~=16d, 'the maker of riches and art objects': this is the divine
artisan, Vidvakarman, a beautiful, skilful worker, who forges

the thunderbolts for Indra,
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19,17..0. .

gandharvarajo rajatanuliptam

- - - /. . :
panasya purnam sadrsam ca bhajanam”

bhu jamgaharain bhugageévaro 'pi

amlénapugpam“@tavab srajam ca

The king of the Gandharvas [gave] a vessel for drinking coated with

silver ~- silver and proper (or suitable) [to her]; the Lord of

snakes also [gave her] a serpent-necklace (or: a particular type of

nedklace), and the Seasoms a garland of never-~fading flowers.

19,18

~~'Candharvas': see Clossary.

~~17b, 'vessel for drinking' = p@nasya bh@janam., This use &f

the genitive would be unusuel, though such usage is customary in
English; 'a vessel of drinking'. Another possible translation
would be:s ",,, gave a vessel, coated with silver, filled with a
drink, and worthy [of her]." This translation uses panasys with
EEEEET) with the genitive substituting for the instrumental case.
~~9-17, Personifications of different objects of nature (e.g.

Samudra 'ocean') are ranked along with the prominent deities.

tada 'titu§p5 surasattamanam

ap@é@@ahﬁsah mumuce trinetrs

tam tu

stuvur devavarah sahendrah-

savisnurudrendvanilagnibhaskarah
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Then the three~eyed goddess, greatly pleased with the prominent

gods, gave a very loud laugh, The great gods, including Indra,

Visnu, Rudra, Soma, the Wind, Agni and Siirya -~ praised her [as FollowsJ:
~~180; 'a loud laugh' = attattahdsha., It is dnusual to have

atta repeated, attahdsa is the common word.

19;19

namo 'stu devyai surapljitayai

ya samsthitd yogavisuddhadeha

nidrasvardpena mahim vitatya

trsna trapa ksud bhayada 'tha kantih
hSalutation be to the honored goddess, worshipped by the gods, who
stands (remains in existence) with a body purified through yoga,
having filled the earth in the form of nidra (sleep); [she is} thirst,
shame, hunger, and terrifying resplendence (or the terrifying one

and resplendence).

‘—-19b. 'with a body purified through yoga': see commentary to 19,8,
~~19¢c, ‘'having filled'-= vitatya. The literel meaning of vitatya
is 'having extended, having-spread;!:

~--KatyayanT is described with both good and evil qualities, Many

of the great gods of the Indian pantheon aré described in anti-
thetical terms (e.qg. Krsna in the Bhagavad-Gitad, chapter 12),

There seems to be no particular inconsistency in having both sets
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of qualities to describe the same god., Rather, these two aspects
of the divinity are merely two different sides, or faces, of him,
When a deity is described in this way, as both good end evil, the

idea is that he or she is all. and comprises all existence,

19;20

§raddha smrtih pustir atho ksama ca
chdya ca Saktih kamalalayd ca
vrttir daya bhrantir atheha maya

namo 'stu devyai bhavarUpikdyai

"She is faith, remembrance (or watchfulness), nourishment, forbear=~
ance, shadow, power, one having the lotus as her abode, existence
(or tendency or livelihood), compassion, confusion, and illusion,

Salutation be to the goddess, who has the form of [él;] existence,”

~-~20a, 'one haQing the lotus as her abode' = kamildlays. This is
the goddess LaksmI, It is unusual to see Katyayani mamed Laksmi,
since Laksmi (8ri) is Vignu's consort,

~=20a., There are two ca-s 'and'. One can be left out in the
translation, atha, which has the sense of 'and', can also be

left out in the. first quarter, where it appears combined with

19,21

tatah stuta devavaraih mrgendram
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aruhya devi pragata ‘varidhram
vindhyam mah@parvatam uccaérfigam

cekdra yam nimnataram tv agastyah

Then the Goddess, praised by the superior gods, having mounted
the lion, proceded to the great mountain Vindhya, the tall~peaked

supporter of the earbh, whom Agastya made lower.

19.22.

narada uvaca

kim~artham adrim bhagavan agastyas
tah nimnadrfigad krtavan maharsih
kasmai krte kena ca karanena

etad vadasvamalasattvavrtte

Narada said:
Why did the venerable great sesr Agastya make the mountain one of
low peaks? For whose sake, and for what reason? Speak of this, you

who remain in spotless sattva,

~~22c. ‘'for whose sake' = kasmai krte. In standard Skt.,, krte
'for the sake of,..' calls for a genitive. However, we find a
dative hers, |

--22d, 'sgggygf; according to Indian philosophy (especially its
Sarfkhya school), there are three strands, tendencies} aspects; or

qualities, called gupa-s: sattva, rajas, and tamas, Together they
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compose prakrti 'primordial matter or substance'. Sattva is the
quality of purity, enlightenment, and the force behind mental acts.
Rajas is the strand responsible for physical action, ambition and

desire., Tamas is the factor causing inertia, sleepiness, passivity.

~~22d, 'you who remain in spotless sattva'~amalasattvavgtte.

The idea is that a saqe, or any liberated man, has accumulated
the sattva in himself, and is free from any forms of the-lower

qualities, of rajas and tamas. Compare the notion in the Bhagavad-

Gita 2.45; Ygyer firm in sattva,.."

pulastya uvaca

purd@ hi vindhyena divakarasya

gatir

ravis

niruddha gaganecarasya

tatah kumbhabhavam sametya

homavasane vacanam babhase

Pulastya said:

In

the past, the passage of the Sun, who moves in the sky, was ob~

structed by Vindhya, Then the Sun, having come to the bowl-born one

(Agastya) at the conclusion of a ceremony, said the words:

~=23b, 'the sun' = gaganecara 'mover in the sky', This is an
aluk~-compound, where the case snding aof the compound's first

member is not elided, as in most cases.

~~The reason for Vindhya blocking the sun is not given in this ren-
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dition of the story. According to a story aiven by Dowson

(1953 ; 357), Vindhya became jealous of @Eé Him laya becauss he
was the shorter of the two, So he tried to make the Sun revolve
around him, as the Sun then revolved around Himﬁlaya; When the
Sun refused, Vindhya blocked its passaaqe, fhis story recounted

here probably takes up at this point,

samagato 'ham dvija diratas tvam

kurugsva mam uddharanah munindra

dadasva danahm mamayan manisitam

carami yena tridivesu nirvrtah

." 1

have come to you from far off, 0 Brahmin, Make an upliftment for

me, O Chief of sages; give me the gift that is desired by me, on

account of which (i.e. so that) I'11 move in the heavens relaxed,"

~~24a, 'Brahmin' = dvija, 'twice-borm one', The Brahmins were
called twice-born because they had two births ~ one from their
parents, the second a symbolic one from the thread-bearing cere-~
mony called upanayana, just before they began their schooling,

~~24b, 'make an upliftment for me' = kurusva mdm uddharanam,

Usually we would expect the genitive mama instead of the accusa~
tive m3m, The root kp does not usually take two accusatives for

objects to convey 'to do something for someone'.
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19,25

itthah divakaravaco gunasamprayogi
rutva tads kalaSajo vacanam babhise
danam dadami tava yanmanasas tv abhIstam

— g mp s s £
narthl prayati vimukho mama ka$cid eva

Having thus heard the Sun's speech, endowed with good qualities,
the bowl~born one (Agastya) then said the words: "I'11 give you the
- gift that is desired by your mind; not one of my supplicants departs

as one whose face is in the other direction (i.e. unfulfilled)."

~~25c, tu a filler,
~«25d, 'one whose face is in fhe other direction' = vimukha. When
one does not get what onme wants, one turns onme's face. Hance this

expression,

19,26

érutva vaco 'mrtamayam kalaéodbhavasya
praha prabhub karatale vinicdh@iya mirdhni
eso 'dya me girivarah prarunaddhi mar gam

vindhyasya nimnakarane bhagavan yatasva

Having heard the nectar~filled words of the bowl~born one (Agastya),
the Lord (the Sun), placing his hands on his head, said "At present,
this prominent mountain obstructs my path, 0 venerable one. Strive

at a lowering of the Vindhya,"
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19,27

iti ravivacanad athaha kumbhajanma
k;tam iti viddhi maya hi nicaériigam
taQa kirapajito bhavisyate mahIdhro

mama caranasam3sritasya k3 vyatha te

fﬁen, after the speech of the Sun, the bowl~born one (Agastya) seid,
LKnow [Vindhya] as made of low peaks by me [already] (i.e. you can
assume that what you ask for is already done); The mountain will

be conquered by your rays. lUhat affliction is there for you who

have sought my feet (i.e. sought refuge in me)?"

~~27a, 'then, after the speech of the Sun' = ravi-vacanad atha.

This phrase seems to have been used in the sense of ravi-vacanad

urdhvam/anantaram/uttaram/padcat.

~=27b, 'know[&indhya] to be made of low peaks by me [already]':
lit., 'know: "it is made (kgtam)" by me one of low peaks (nIca&riigam).’

The standard Skt. would have been nicaégﬁgah krtah instead of nica-~

§riigah krtam, as iti flanks the clause.

~=27b, hi a filler, or to be taken as 'indeed',

19,28

ity evam uktv@ kalaodbhavas tu.
suryam hi samstiya vinamya bhaktya
jagama samtyajya hi dandakam hi

vindhyacalam vrddhavaepur maharsih
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Having spoken thus, the bowl~-born one (Agastya), the great seer who
had an old body, having praised Strya and bowed down to [him] with
devotion [and] having left the Daggaka-Forest, went to the Vindhya

mountain,

;~28a. tu a filler,
-~28b., hi a filler.

~-=28c,

o

hi a filler,

~-28c, 'Dandaka-forest': a forest lying between the Godaverl

and Narmada., It is the setting for many episodes of the Ramayana,

19,29

gatvd vacah prdha munir mahidhram
yaslye mahatirthavaram supunyam
vrddho 'smy afaktas ca tavadhirodhur

tasmd@d bhavan nicataro 'stiu:sadyah

Having gone, the sage spoke-[these] words tc the mountain: "I'1ll go
to the superior of the great places of pilgrimage, a most holy one,
I am old and unable to climb on you; therefore, may you (or - you please)

become lower immediately.,"

~~29b, ‘'the superior of the great places of pilgrimage' = maha~

tirthavaram, A tirtha (etymologically 'fordable, the point at

which one can cross the stream') is a place of pilgramage, where

people go to bathe in the river-waters, in order to gain merit.



63

There were (and are) certain speciallspcts where one could bathe
(e.g. in the Ganges) which are supposed to. have extremely good
results for the bather,

Note: Agastya does not specify which place of pilgrimage he is
going to, 1Is this deliberately vague? |

~-=29c. ‘'unable to climb on you' = adaktaé ca tavadhiroghum.

Normally we would expect the accusative tv@m of the second person

pronoun, not the genitive tava, as we have here.

19,30

ity evam ukto munisattamena

sa nicaérigas tv abhavan mahidhrah
samgkramac capi maharsimukhyah

prollanghya vindhyam tv idam 3ha Sailam

Thus addressed by the best sage (Agastya), the mountain became one of
low peaks, and the chief of great seers (Agastya) too traversed lit}; 8

after going beyond the Vindhya, he said to the mountain:

19,31

yavan na bhiyo nijam avrajami
mah@$raman dhautavapuh sutirthat
tvayd na tavat tv iha vardhitavyam

4 .N -
no ced visapsye 'ham avajnay3 te

"As long as I don't come back again as onme of cleanssd body to my

~P
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great hermitage from the good place of pilgrimage, you shall not grow
here [in height]. Gtherwise (i.e, if you grow before I return) I'll

curse you because of disrespecting (or non~abiding) on your part."

~~3lc, tu a filler.
-;3ld. Alternative translation§ 'otherwise, I shall curse you

with contempt (contemptuously).!

19,32

ity evam uktvd bhagavan jagama
diéah sa yamyam sahasd 'ntariksam
skramya tasthau sshit&m tadasam

kdle vrajamy atra yada munindrah

Having spoken thus, the venerable one (Agastya) suddenly went in the
southerly direction in the sky. Heirremained [ﬁhere] at that time,
having occupied that quarter, when the chief of sages (Agastya) [thought]

"I shall go here [to Vindhya or to my old hermitagé] at a [proper] time,"

~-~32a, I assume here that the root gam can take two accusatives,
giéam and antariksgam,

~=32b, ‘'southerly direction' = didam,,.y3myam, The word yamya

means 'of Yama', Yama was the lokapala 'protector' for the southern
direction (see 18,72).
~=32cd. The meaning of the last two guarters is doubtful, even

though all the words are intelligible individually. The syntax
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is problematic, to say the least. The word sahitam in the criti=-
cal edition should be read sa hi tam, as in the recast of the

critical text in the Hindi edition.

18.33

tatraframah ramyataram hi krtva
safm$uddha jamblnadatoranantam
tatratha niksipya vidarbhaputrim

ey - - -
svam asramam saumyam upajagama

Having built there a more beautiful hermitage right up to an arched
portal of pure gold and then having placed Vidarbha's daughter
(Agastya's wife, Lopamudrd) there, he went to his own pleasant hermi-

tage,

~=33c, Lopémudré is the girl whom Agastya formed out of the most
graceful parts of different animals and had brought up in the
palace of the king of Vidarbha, When she was old enough, Agastya
asked the king for her hand in marriage and became her husband

(from p, 181, Dewson: 1953),

18,34

rté@v rtdu parvakdlesu nityam

tam ambare hy @éramam Zvasat sah
Sesah ca kdlam sa hi dandakasthas

tapaé cacdramitakantiman munih



In each season, at the periods of juncture, he always cccupied that
hermitage in the sky. And for the remaining time, the sage (Agastya),
having immeasurable resplendence, practiced penance, remaining in the

Daqqakauforest.

~~34a, ‘'periods of juncture'; the Skt. word for juncture is parvan,
meaning a time of change, the period that joins two recognizable
segments of time, They are usually occasions far religious
actiQity; for instance. at the full or nmew moon, or at the equinoxes,-
~~34b, hi a filler, |
~-34c, hi a filler.

~=34d, ‘'practiced penance': see section on motifs in the Intro-

duction; tapas.

18,35

vindhyo 'pi drstva gagane mah&éramam
veddhim na yaty eva bhayan maharssh
nasau nivrtteti matim vidhaya

sa safisthito nicatardgraériigah
Having seen the great hermitage in the sky, Vindhya too did not at
all grow, out of fear for the great seer (Agastya)., Thinking 'that

one has not returned', he remained one with extremely low top peaks,

~~35¢c, 'that one has not returned'-= nasau nivrtteti., There

is a case of double-samdhi here: originally, the words were
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nivgttah iti, then they became nivgptta iti, and finally nivrtteti:

The final change is not allowed in standard Skt., but it enables

the author to follow the metre.

18,36

evam tv agastyena mah&calendrah
sa nicadrAgo hi krto maharse
tasyor dhvasrnge munisamstutd s3

durod sthita démanéaééanﬁbtham

Thus, O great seer (Narada), the chief of the great mountains was
made ofie of low peaks by Agastya, On its top peak, that Durga (K3tya-
yani) who was praised by the sages, remained in order to destroy the

demons,

~-~36a, tu a filler.

~=36b, hi a filler,

18,37

devég ca siddhaé ca mahoraga$ ca
vidyadhard bhitagan3dé ca sarve
sarvapsarobhih pratiramayantah

katyayanim tasthur apetadokah

All the gods, Siddhass, Great Snakes, Fairies, and hosts of spirits,

along with the celestial nymphs, stayed there with [their] grief sub-
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sided, ceusing Katyayani to be happy.

~~for the different beings in this verse, see Glossary under each
individual name,

~~37cd, pratiré@mayantah Katyayanim, The word pratirémayantab

is quite rare, Another way of taking quarters c and d is{ "en joying

with the celestial nymphs, their grief subsided, they attended upon

KatydyanI." Here one assumes that pratir@mayanteh does not have

a causal meaning, but is equal to ramantah or ramamindh and that

tasthuh 'remained, stood' has the sense of upatasthuh 'attended upon'
CHAPTER XX

20.1

pulastya uvace

tatas tu tam tatra tadd vasantim
katyayanif $ailavarasya érhge
apaéyatém danavasattamau dvau

7 s o -
candas ca mup@aé ca tapsvinim tam

But then, Canda and Munda, two great demons, saw the ascetic Katyayani

who was dwelling there at that time aon the peak of the great mountain,

-~-l1d, tam is repeated unnecessarily,
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20.2

drstvaiva Sailad avatirya &ighram
ajagmatuh svabhavanam surarl
drstvocatus tau mahis@surasya

ditdv idam candamundau ditisam

Rs scon as they saw her, the two enemies of the gods, having descen-
ded:-from the mountain quickly, came home., Having seen [him, Mahi§a],
Canda and Munda, messengers of the demon Mahisa, said this to the

lord of [the sons of] Diti (Mahisa):

~~2d. ditidam; lit,, 'lord of Diti'. What we expect contex-

tually is 'lord of the sons of Diti',

20.3

svastho bhavan kim tv asurendra sampratam
dgaccha paSyama ca tatra vindhyam
tatrasti devI sumeh&nubhiava

kanya surupa surasundarinam

"[May]“you {bé] happy, G Mahisa, But come now and we'll see Vindhya
Everj there., There is this divine virgin of extreme majesty, who is

Emrérbeauﬁiful than the beautiful women of gqods.

~=3a, '[may] you [be] happy' = svastho bhavian. Litarally, 1@62}

you[pd self-resting’.
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20.4

jitas taya toyadhara 'lakair hi
jitah $a€3nko vadanena tanvya
netrais tribhis trini hutdsanani

jita@ni kanthena jitas tu $ankhah

“"Clouds are indeed conguered by her through [hep] locks; the IMoon
is conquered by the slender cone through [he:] face; the three fires
are conquered by her *three eyes, while (tu) a conch is conquered
by [her] neck,

~~4b, 'Moon' = §afarikah, Literally, 'having the mark of a hare',

The Moon is also called mgg3fika: 'having the mark of & deer'.
Cf. 18.72, commentary,
~~4c, 'fires' = hut@fandni. This is a neuter plural, Standard

Skt, would employ masculine plural hutzéanzh.

20.5

stanau suvrtt3dv atha magnacﬁchkau
.sthitau vijity eva gajasya kumbhau
tvam sarvajetaram iti pratarkya

kucau smarenaiva krtau sudurgau

"Her well-rounded breasts have sunken nipples; they stand as if they
have conquered the temples of an elephant; the breasts were made all

the more difficult for access by Kama himself, [mith him] having
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inferred 'you are the conqueror of all! [and hence must have a real

challenge].

~=5b, 'having congquered the~temples‘of an elephant', The idea is
this} her breasts have the'qualities of expanse, roundness and
firmness that are of such a high qualify that they rival even the
temples of elephahts,

~~5cd, K3ma (the god of Love) wented either to pose a real chal~

lenge to Mahisa or to do his best to pretect Kdtydyadl from Mahisa.

20,6

pIndh saéastréb parighopama$ ca
bhujas tathd 'stddaba bHanti tasydh
parakramam vai bhavatc viditva

kémena yantr3d iva te krtds tu

"Her eighteen arms, rounded, bearing weapons, and similar to a bar,
appear like machines fashioned by Kama, [properly challenging]

for you [O Mahisa], after learning of your valor.

-~The bar in mind (probably) is the type of bar used for lucking
doors from the insdde: a sort of latch. Such a bar wes large &%
one end and tapeped down to a lesserithickness at the other end.
~~bcd. Kama placed protections around Katyayani the way one
protects a palace or a fort, by erecting mechanical devices

around it,
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20.7

madhyam ca tasyas trivalitarangam
vibhati daityendra suromardji
bhayatur arohanak&tarasya

kamasya sop@nam iva prayuktam

"And, G King of the demons (Mahi§a), her belly, which has a ripple
of three folds and which has a nice streak of hair, appears like a
staircase put to use by Kama, who is afflicted by fear [oF you and

hence is] scared to mount,

~~7ab, ‘'her belly, which has a ripple of three folds and which
has a nice streak of hair,...,': this was considered to be a mark

of extreme feminine attractiveness,

~~7cd, '...like a staircase put to use by Kama, who is afflicted
by fear of you and hence is scared to mount': an example of
utpreksa (poetic fancy)., The image is this: the three folds in
Katydyani's belly are comparable to a staircase which was built

to enable the god of Love to climb, He is so frightened by Mahisa
as a potential rival that he cannot easily climb in the usual way.
'Climb* (arohana) suggests desire to enjoy her beautiful body.,

This poetic image leads us into the one in the next verse,

20,8
sa romarajl sutaram hi tasyd

virgjate pInakucavalgna
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arohane tvadbhayakatarasya

svedapravaho 'sura manmathasya

"That streak of hair of hers, touching from below her round breasts,
appears extremely beautiful, O demon; [it is] the stream of sweat of

Kama, who, in climbing, is cowerdly (shaken) through fear of you.

~~The utprekssd 'poetic flight' here is a little obscure, and needs
explanation; The romar@jI (the streak of hair on Katydyani's beily)
is now declared hot to be a streak of hair at all, but rather the
sweat from Kama (the god of Love), who is climbing up the staircase
of Katyayani's trivall (three folds of her bally); Thus KatyayanT
is so beautiful that sven the god of Love, Kama himself, cannot .
resist her; but he is at the same time extremely afraid of Mehisa

who, Kama thinks, must want Katyayani,

20.9

nabhir gabhira sutaram vibhati
pradaksina 'syah parivattamana
tasyaiva lavanyagrhasya mudra

kandarpard jna svayam eva datta

"The deep navel of this one (i,e,.ofrhers), which turns around (i.e,
it has a fold turning) from the right, appears very beautiful; [it is]
[}ndeed} the seal, placed by king~-K&@ma:-himself, of that very [treasure]

house of beauty,
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«-gab; 'the deep navel of this one, which turns around from

the right'; this is a mark of beauty and an indicatioﬁ of the
aﬁthor's good observation;

n-gcd; '[it is indaed] the seal,,i of that very [treasure] house
of beauty'; the imagery is quite interesting here, Katyayani's
navel is compared to a ssal, A seal is used in completing a mork;
such as a letter or a king's edict, or something else very pre-
cious., Thus, in putting a seal on her, Kéma is marking her as a

very special beauty to be carefully looked after,

20,10
vibhati ramyam jaghanam mrgakisysh
samantato mekhalayd 'vajustam

many3ma tam kamanaradhipasya

prakdraguptam nagaram sudurgamam

"The hip<region of that éazelleueyed one, which is enjoyed on all
sides by a girdle, appears beautiful. We would consider it the city

of king~Kama, protected by ramparts, one of extremely difficult access.

~~10a, ‘'gazelle-eyed cne': having eyes like the eyes of a gazells
is a sign of beauty in women for Skt, poets, GCazelles have wide,
black eyes,

-«lUc; ‘we would consider it' =.many@ma tam, Standard Skt. would
employ many3mahe (middle voice) in the place of many8ma, Also, the

word for 'it' is tam (masculine), but should be tat (neuter), since
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it stands for jaghanam {hip',

~~10cd; 'we would consider it the city of king-Kéma, protected

by ramparts, one of extremely difficult access'; again a lerly
imagé; tﬁ#is time an image of Katy8yani's waist. Her weaist is
like a city built by the king of Love (i.e. it contains loveliness
personified), and the city is imagined to have a fortress wall
about it, protecting it from outside invasions, Similarly, kétyén
yani's waist has a girdle about it, protecting her from the sup=-

posed assaults of those who canmot help but be attracted by her.

20,11

vrttavaromau ca mrdi kumaryah
gobheta Uru samanuttamau hi
évésanéfthah makaradhva jena

. L - . Py 3
janasya de&adv iva sannivistau

"The girl's most excellent thighs, which are round, without hair
and soft, look beuatiful, [They are], as if, two regions placed

together by K&ma for the purpose of settling people,

-~11lb, - 'most excellent' = samanuttamau, a rare compound, rare
because of the superfluous sam=~, Literally, it means, 'compared
to which there iS¢tmhing better!,.

~=11b, '[her] thighs,...look beautiful' = Sobheta Ori. The words
that underwent the process of samdghi to obtain these two words eare

Sobhete Uri. Apparently, the steps through which these words
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passed to gain the presént samdhi form are - éobhetax drd, and
‘(then with the dropping of y) $obhets urti, But this isn't allowed,
in standard Skt., to happen to a dual ending in i, u, or e. fhe
author must be effecting this type of samdhi for the sake of the
metre;

««llcd; Here it is said that Katyayani's thighs have all the
hallmarks of land desirable for settling. They are round, without
hair, and soft, in the comparison, a good. land for settling would
be rounded with hills; it would not have many trees, since a settle~
ment cannot be made in a jungle, but only in an open region; and
the ground itself should be soft and malleable, for growing vege-
tables; fhus, the qualities of a region that is desirable for
settling are also the qualities of Katyayani's thighs, and for

that reason the author elaims that Kama created her thighs to

settle people (a suggestion of physical attraction).

20,12

taj’ januyugmafm mahis@surendra
arddhonnatam bhati tathaiva tasyah
srstva vidhata hi nirdpanayea

srantas tatha hastatale dadau hi

"Likewise, 0O Mahisa, king of the demons, that pair of knees of hers,
raised half-way, appears [as iF] the Creator, after having created
Lthem], being tired, presented [fhem] like that on the palm of a hand

for the observation [QF others].
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~=i/lhat is given here is only a probable translation, The author's
imagination here seems to outreach his words and the metre. Con-

sequently, what exactly he has in mind isnot clear,

jahghe suvrtte 'pi ca romahine

Sobheta daityeéQara te tadiye

gkramya loka&n iva nirmitay3s

rupar jitasyeiva krt@ddharau hi

"These calves of hers, well-round and hairless, appear beautiful,

0 Lord of the demons (Mahiga). [They aré] kgtédharaps of what is

earned through form (beauty) of that one who is created as if by

overcoming (transcending) the worlds,

T~=13b, égghgzg is used where one would expect $obhete, & dual
verb,

~~13d, The author's intention is far from clear. It seems to
have puzzled the writer of every significant manuscript, as a
variety of readings is available, However, none of the readings
available makes satisfactorylsense. Tha ordinary meanings of kgta
'‘done, made' and adhara 'lower, lomef lip' do not seem to fit the
context, Perhaps kgtEdHaraq is the metrically forced form of
krt3dhdrau 'have been made supports/prOps/Foundations'; Even then

the use of a compound to express the idea of krtau Hdharau would

be strange. One expects krptadharau or krtadhdrau to be a bahu~
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vrihi compound, Moreover, such a bahuvrihi must agree with the

feminine janghe. Perhaps 13cd is to be connected to l4ab,

20,14

padau ca tasyah kamalodarabhau
prayatnatas tau hi krtau vidhatra
ajRhapi tabhyam nakharatnamala

naksatramala gagane yathaiva

"And her feet are like the inside of a lotus., They have been made
with great effort by the Creator., A series of jewel-like nails,: just
like the series of constellations in the sky, was ordered [to come

near] by them,

~~l4cd; Another very poetic image, Katyayani's reddish bright
tosnails are compared first to jewels, and then to the stars

in the sky.

20,15

evamsvarUpa danunatha kany3
mahograéastrﬁqi ca dh@rayantl
drstva yakhegyaﬁ na ca vidma ka s3a

suta 'thava kasyacid eva bala

"Now, O Lord of [the sons of] Danu (Mahiga), the girl is of such and

such form, and is bearing extremely scaring weapons., Having ssen {herl
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at will, we don't know who she is, or [mhether that} young girl is

someane's daughter,

~=15c. 'at will': i.e., we saw her as long as we wished, Con, 20,2a
drstvaiva 'as soon as they saw her',

««150; 'we don't know,,,' = na ca vidma..; This is an unusual
form, coming from vidmah, with the final h dropped Before k., More~
err, éontextually, the verb should be in the dual.

«~15d; eva a filler,

20.16

tadbhlitale ratnam anuttamam sthitam
svargaim parityajya mahd 'surendra
gatQé 'Eﬁbu Qindhyaﬁ svayam eva padya

kurusva yat te 'Bhimatam ksamam ca

"That»incomparable jewel, having left heaven, remains on the surface.
of the earth, G Lord of the great demons (Mahisa). Having gone
to Vindhya, see for yourself, bo that which is preferable to you

and feasible,"

~~16b, 1In the light of 20,20b, which gives the impression that the

demons were settled in heaven, one could take svargam parityaijya

'having left heaven' as applying to Mahisa and translate: "That

imcomparable jewel remains on the surface of the earth. 0 Mahisa,

after leaving heaven [and] going to Vindhya, see for yourself."
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~-16d, 'feasible' % ksamam, Ksama usually means 'capable', but

here it means 'feasible’,

20,17

éerQaiva tabhyam mahisasuras tu
devyah praﬁgttim kamanilyarOpam
cakre matim ndtra vicaram asti

ity evam uktva mahiso 'pi nasti

As soon as he heard that attractive coming-about (or news) of the
goddess from those two (Canda and Munda), the demon Mthga thought,
"there does not exist anything worth considering in this matter (i;e.
1 reed not wait)" [and said so]. Having‘said that, Mahisa too does

not exist (i.e. he paves the path to his own destruction)!

~~17b, ‘'attractive! = kamaniyaripdm - lit,, 'having a desirable

form!, This is a transferred adjective, hers applied to pravriti
fcoming about, news', but it actually goes with Katyayani, in terms

of meaning, If, however, one assumes that kamaniya-rupam is a

metrically truncated version of the locative form kamaniya-rupayam,

a better translation is possible: "As soon as he heard the neus

of the Goddess from those two, Mahisa fixed his mind on that one of
desirable form, Having said, 'there does not exist anything mdrth
considering in this matter,' Mahisa too does not exist (i,e. invites

his own destruction)!"
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20,16

prag eva pumsas tu $ubhadubhani
sthane vidhatra pratipaditani
yasmin yath@ yani yato 'tha vipra

sa niyate va vrajati svayam va

0 Brahmin (Narada), good and evil fates of a person are already imparted
properly by the Creator [even to the extent as to} in which, in what

manner, to which, and from which he is either led or goes himself,

~-~This verse trings out the idea of everything being foreordained,
Man is either led by fate to what must happen, or performs actions

that amount to moving towards that fate.

20,19

tato nu mundam namaram secandam
vidalanetrah sapiéafigavdskalam
ugréyudhah ciksuraraktabTjau

samadideéatha mahasurendrah

The great king of the demons (Mahi§a) then issued orders to fMunda
and Namara, along with Canda, Bidala.netra, along with Pié%ﬁga,

Baskala and Ugrayudha, Ciksura and Raktabl ja.

~~19b, ’Bigéla-netra'; the word in the text is Viddlanetra., The

usual form of the word is Bigélao. Many times the v and b are
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interchanged in manuscripts,
~~S0me of the names in this verse have interesting etymologicel

meanings, See Introduction under "Language".

20.20

ahatya bheri ranakarkadas te
svargam parityajya mahidharam tu
- B S~
agamya mile &iviram nivedya

tasthué ca sajj@ danunandanas te

Those sons of Danu, who were roughened by battle, having beateh the
drums, having left heaven, having come to the [Vindhya] mountain,

and having established an encampment at [;ts]”Fobt, stood ready.

%=20b, tu a filler,

~~20c, The same interchange of v and b that we saw in the last
¢

verse occurs here too, In the present verse we find Siviram,

/
instead of the usual Sibiram,

20,21

tatas tu daityo mahisasurena
safipresito da@navayUthapalah
mayasya putro ripusainyamardl

sa dundubhir dundubhinibsvanas tu

Then a demon, who was the protector of the multitudes &6f demons, was
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sent forth [to KétyEyanii by the demon Mahisa, That [demoq} Dundubhi
[was] the son of Maya, the crusher of enemy's armies, and the one

having the voice of a battle~drum,

~~2la, tu a Filler.

,n21d; tu a filler,

2Di22

abhyetya devim gaganasthito 'pi
sa dundubhir Qékyam uvdca vipra
kuméfi dﬁto 'smi mah@surasya

rambh@tma jasyapratimasya yuddhe

And (api), O Brahmin (Narada), having approached the goddess, that
Dundubhi, stationed in the sky, said the words: "0 young woman, I am
a messenger of the great demon (Mahisa) who is the son of Rambha,

and is incomparable in battle."

~~22a. 0One can also translate gaganesthito 'pi as 'even while he

was stationed in the sky'!', The purpose perhaps is to peint out
that Dundubhi did nat observe the messenger's ettiquete of occupy-

ing a lower or equal position ~ that he was rude.

20,23
k3tyayanl dundubhim abhyivaca

ehy ehi daityendra bhayam vimucya
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vakyam ca yad rambhasuto babhzse

vadasva tat satyam apetamohah
. ) . -
Katyayani said to Dundubhi: "Come, come, O chief of the demons,
having abandoned fear. Say as one whose confusion is removed the

words which the son of Rambha (fMahisa) said, as they were."

20,24

tathoktavakye ditijah Sivayas
tyajy@mbaram bhUimitale nisannah
sukhopaQi§§ab paramdsane ca

rambhatma jenoktam uvaca vakyam

When the words of K3aty3yanI were spoken thus, the son of Diti (Dun-
dubhi), having left the sky, came down to the surface ofthe earth,
énd, seated happily on a valuable seat, said the words uttered by

the san of Rambha (Mahisa),

- ~=24a, éivE: this is the first time in the present version that
the name has been applied to Katy3@yani, It is probable that she
is called éivé, the female counterpart of Lord §iva, who is the
god of destruction,.because this is just about the time when she
will make battle for the gods against the demonl However, one
.cannot rule out the possibility that the author may have used the
word in its usual sense 'the auspicious cne',

~~24b, 'having left! = tyajya. The gerund from simple tyaj



85

should be tyaktva, 1If tyaj had a prefix attached to it, tyajya

would have been proper in standard Skt.

20,25

dundubhir uvaca

evam sama jAdpayate surdris
tvam devi daityo mahisdsuras tu
yath@mara hinabalah prthivyam

bhramanti yuddhe vijita maya te

Dundubhi said:
"The demon Mahisa, enemy of the gods, commands you thus, O Goddess.
'As the gods, shorn of power, wander the earth, they are conquered

in battle by me,

~~'the gods, shorn of power,.': see the last part of chapter 18
for reference to the defeat of the gods.

~«25b, tu a filler,

20,26

svargam mahI vayupathaé ca vadyah
patdlam anye ca maheévar&dyah

indro 'smi rudro''smi divakaro 'smi

sarvesu lokesv adhipo 'smi bale

"'Heaven, earth, the paths of the wind are undsr [my] control, as well
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. , .
as (ca) the nether world and Mahebvara (Siva), etc. [Nom] I am Indra,

I am Rudra, I am the Sun, I am the master in all the worlds, 0 young

girl.

20,27

na so

;-berhaps Mahiga presupposes that §iva is subservient to him,
since §iva has ﬁot yet opposed him, If he had actually vanquisﬁed
giva, the special status given to 5iva in 19.2b does not fit very
mell;

~u26a; 'heaven'-= svargam, The word is used here in the neuter,
instead of the usual masculine; Svarga could have been originally

a neuter (adjectival) noun like durga, but by classical time

it had become a masculine noun.

'sti nake na mahitale va

rasatale devabhto 'suro va

yo mam hi samgramam upeyivams tu

bhito

na yakso na jijivisur yah

"' There is neither in heaven, nor on the surface of the earth, nor

in

or

the nether world, a warrior of the gods or a demon or a spirit

a yaksa, who wished to live and has approached me in battle,

~~27c, ‘'approached' % upeyivan -~ here the word takes two accu~
satives, mam 'me'and sapgramam 'battle'.

~~27¢c, tu a filler,.
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20,28

yany eva ratndni mahitale va
svarge 'pil patalatale 'tha mugdhe
sarvani mam adya samagatani

. 7
viryar jitaniha viéslanetre

"'All precious things, O innccent one (Katyayani), which are on the
surface of the earth or in heaven or on the surface of the nether
region w all of them have come to me now -~ acquired through valor

in this world, O you of big eyes (Katy3yanT).

20,29

striratnam agryam bhavatI ca kanya
prépto 'smi Sailah tava karanena
tasmad bhajasveha jaéatpatiﬁ ma

patis tavarho 'smi vibhuh prabhué ca

"' And yoﬁ are an unmarried girl, the foremost among women~jewels,

i have arrived at the mountain because of you, Therefore, take to me,
the lord of the world, I am a worthy husband for you and a sovereign
master, '™

~~29b, ‘'because of you' = tava kdranena - lit,, 'with you as

purpose’,
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20,30

pﬁlastya uvédca

ity evam uktd ditijena durga
ka@tydyani praha mayasya putram
satyam prabhur danavarat prthivy3m

‘satyam ca yuddhe vijitémarég ca

5u1astya said}

When thus addressed by the son of Diti (Dundubhi), Durqga (Katyayani)
said to the son of Maya (Dundubhi), “It is true that the king of
demons (Mahi§a) is the lord on the earth, and truly the gods have

been conguered in battlas,

~~30d, vijit@marah: a case of double samdhi. The original words

vijitah amardh would be changed only to vijitd amarah in standard Skt,

20,31

kim tv asti daityeda kule 'smadiye
dharmo hi §ulksdkhya iti prasiddhah
tam cet pradady@n mahiso ﬁamédya

bhajami satyena patim hayarim

"But, O chief of the demons (Dundubhi), there is a well<known custom
in our family called bride~price, If Mahisa gave it to me now, I

shall truly take to Hayari (Mahisa) as husband."
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~=3lc, 'if Mahisa gave it to me's the word for 'it'! in the text

is tam, a masculine form of the pronoun tad, But it should be
neuter tad, for the pronoun here stands for éﬁ;ggJ the neuter word
for dowry-price, The masculine form is probably a result of the
ma.sculine word dharma associated with Sulka in 31b,

«u31c; 'mow' ®= adya, quallyvmeans"tcday'. Here, it means 'now',

~=31d. 'l shall truly take to him' = bhajami satyena,,.Haydrim,

The word satyena means 'swearing by truth, in truth', Ffor Hayari,

of . 18.71,

20;32

éfthé 'tha vakyam mayajo 'bravic ca
$ulkam vadasvambu japatranetre

dadyat svamurdhdnam api tvadarthe

ki nama gulkam yad ihaiva labhyam

And then, on hearing this speech, the son on Maya (Dundubhi) said,
"Say what the price is, 0 one whose eyes esre like lotus leaves!
EMahi§a] would give his own head for your sake, What then indeed

is a bride-price, obtainable in this very world!"

~='he would give his own head for your sake': ironic, since Mahisa

will actually give' his own life for Katyayani.



90

20,33

pulastyé uﬁéca

ity evam ukta danunayakena
katyayani sasvanam unnaditva
vihasya caitad vacanam babh3se

hitdya sarvasya caracarasya

Pulastya said:
Thus spoken to by the leader of the [sons oé] Danu (Dundubhi), K&tyde
yani, having roared with [great] sound and having laughed , said

these words for the benefit of everything moving and unmoving:

-«33b; 'having tbarediwith Lgreat] sound' = unnaditva., This would

be unnadya in standard Skt, Here it is probably changed for the

sake of the metre.

20,34

TS .

sridevy uviaca

kule 'smadIyeéfgu daitya dulkafm
krtam hi yat purvataraih presahya

yo jesyate 'smatkulajdm ranzgre

tasyah sa bhartta 'pi bhavisyatiti

The Glorious Goddess-(KBtyéyanT) said:
"Listen to the price, 0 demon, which was made (determined) by the

ancestors in our family, after enduring a lot: 'He who will conquer
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in the battle~front a woman born in our family, will become her hus~

band too, '™

~~=34b, ‘afteriemduring a lot' = prasahya, from the root sah 'to
tolerate, suffer, endure patiently', with pra as prefix indicating
intensity, The implication probably is: 'after having gone through

a lot of experiences',

20,3536

pulastya uvdca

tac éhrﬁt95 vaﬁanam devyd dundubhir danavesvarah
gatvd nivedayamasa mahisaya yafhétatham

sa cabhyagan mahate jah sarvadaityapurahsarah

agatya vVindhyadikharam yoddhukamah sarasvatiIm

On bearing this speech of the Goddess, Dundubhi, chief of the demons,
having gone, reported as it was to Mahiga, / And he (Mahisa) of. great
brilliance came forward followed by all the demons - [he]‘mishing to

fight Sarasvatl (KatyayanI) after coming to the peak of Vindhya.

~~The word for KatyayanI in the text is Sarasvati, This is a rather
unusual usage of 'Sarasvati', as the goddess SarasvatY is the pre~
siding déity of learning, the wife of Brahm#, and Katyayani is

associated with §iva in the tradition,
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20,37-38

tatah senépatif daityo ciksuro nama na@rada
senagrag@minam cakres namaram nama da@navam
sa c8pi tenddhikrtaé caturafgah samir jitah

balaikadﬁ%m}édéya durgam dudrava vegitah

fﬁen, 0 Narada, the demon named Cikgura, the army general, made a
demon named Namara the one going in front of the army (i,e, Ciksura
appointed Namara to head the assaultj. / He (Namara) too, authorized
by him (Cik§ura), rushed swiftly at Durgd (Katyayani), having taken

an energetic, four-~limbed section of the army,

~=38b, caturaﬁéa, lit,, 'one whieh has four limbs', In the
context of the army it means divisions comprising of foot soldiers
horsesriders (cavalry), elephant-riders, and charioteers (or occa=-

sionally camel-riders). Cf, 21.4,

\20.39~4D

tam@patantam viksyatha devd brahmapurogamah
Ucur vakyam mahadevim varma hy abandha c@mbike
athovaca sur@n durga naham badhnami devatah

kavacam ko 'tra samtisthet mamdgre danava@dhamah

On seeing him rushing up, the gods, led by Brahmz, said the words
"Put on your armor, O Ambika (K&ty3yanT)”'to the great goddess. /

Then Durga (Katyayani) seid to the gods, "O Divinities, I will not
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me (ise. would withstand me)?"

55394, 'put on your armor'! = varma hy @bandha, Since the root

bandh is of the ninth conjugation, the standard verb form would
have been abadhana hefe.

-=39d, hi a filler.

~~In verse 40, the verb is badhnami, while in verse 39 it was

@bandha. Both bandh and Bbandh are apparently used in the same

sense, even though they differ in the prefix,

~~KatyayanT is here showing her confidence and prowess,

20.41
yada na devyd kavacam krtam fastranibarhanam

tada raksartham asyas tu visnupafijaram uktavén

ihen the Goddess did not put on (lit., make) the armor which destroys
Ve
weapons, [Siva] recited the Visnu-~cage [mant;g] for the purpose of

protecting her,

~~41d, Visnu-pafijaram, a mantra that has the effect of putting an
invisible protective cage around Katyayani, See Introducticn under
"The Visnu element in the story",

~~The fact that it was é&va who recited this mantra is given in 43ab,



24

20,42
s8 tena raksita brahman durga d@navasattamam

avadhyam daivataih sarvair mahi§aﬁ pratypIdayat

0 Brahmin {Narada), Durga (Kdtyayani), protected by it (the é&vanpro-
nounced Visnu~cage), harrassed Mahisa, the best of demons, who was

inviolable by all the divinities;

20,43

eQah purd devavarena $ambhuna
tad vaignavam paf jaram dyataksysh
préktaﬁ taya capi hi padaghatair

nistdito 'sau mahi§5surendrab

Thus, in the past, that Visnu~cage mantra was proclaimed by the
great god §iva for the one with long eyes (Kétyéyanf). And by her

also, Mahisa, king of demons, was crushed with blows of the feet.

20,44

evamprabhdvo dvija visnupan jarah
sarvdsu raksdsv adhiko hi gItaﬁ
kas tasya kuryad yudhi darpahanim

yasya sthitad cetasi cakrapanih

0 Brahmin (Ndrada), the Visnu-cage [mantra], having such pouwer, is

said to be superior to all the defences. Who would make his pride-
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killing (who would destroy his pride) in battle, in whose mind Visnu

is stationed (i.e. of a devotes of Visnu)?

~~The last half of this verse expresses a feeling of devotion to
Visnu, It says that the person who has his mind steadily on Visnu
cannot have his pride sacrificed in battle; that is, he will remain

uncongquered because of divine help,
CHAPTER XXI

21,12

narada uvaca

katham katydyani devi sanugam mahis@suram
savhanaih hatavatT tatha vistarato vada
etac éa samsayam brahmah hrdi me parivartate

vidyamanesu ééstregu yat padbhyam tam amardayat

Narada said: |

Tell‘in dafail how the goddess Katyayani killed the demon Mahiga,
along with his followsrs and vehicles, / And, O Brahmin (Dulastya);
there is this doubt turning in my heart [as to why is it] that even

when the weapons existed, she crushed him with [her] feet,

~-2a, 'this doubt' = etat samdayam., This would be esah sanéayah

in standard Skt. But instead of using the word sahdaya in the

masculine, the author uses it in the neuter. .
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21.3
pulastya uvaca
5;@u§uJEVahito bhitva katham etam puratanim

vyttéﬁ devayugasyadau punyam pépébhayépahém

Pulastya said;
‘Listen attentively to this ancient, auspicious story which remoVes
sin and fear and which took place in the beginning of the age of the
gods; |
n~3a; *listen' = Spnusva ~- this verb is usually actige, not
middle; the standard form would have been é;gg.
~«3c; 'the age of the gods': the word for 'age' is_xggé; fhe
éoncept of the yuga~s is found in most of classical fndian liter-
ature; it parallels the idea of an age of gold, of éilver, of
bfonza, and of iron in cther fraditions. Here is a list of the

yuga~s and their lengths:

Keta (or Satya) yuga -~ 4 x 432,000 years
Tretd yuoa -~ 3 x 432,000 years

gpara yuga ' ~~ 2 x 432,000 yeers
Kali yuga == 1 x 432,000 years

With every successive age, there is a fall.of rightecusness iﬁ the
world, until, during Kali Yuga (which began about 5,000 years ago),
one would be hard put to find a righteous_person anywhere, After

a cataclysm following Kali Yuga, the series of lgggns begins all
‘over again, Nom, the-'ége.of the gods' is an expression that pre-

sents a little difficulty in interpreting. This might refer to the
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the first yuga, Kgta Yuga, or it might simply be a reference to
a period of time so long a29o that there is no way of measuring it,
a period of time known as mythological time, when the gods are

supposed to have lived and made their history.

2%.4
evam sa namarah kruddhah sam3patata vegavan

sagajadvaratho brahman drsto devy&@ yathecchay&

0 Brahmin (Narada), the angry, swift Namara attacked thus with
elephatns, horses and chariots, The Goddess saw him, according to

[ﬁef]“mish (i,e. without any hurry).

~='glephants, hdrses, and chariots': three limbs of the demon army,
~~4b, samapatata is found, where one would expect samépatat in

standard Skt,

21,5~6

tato bapaganair daityah sam@namyatha karmukam
vavarsa €ailam dhdraughair dyaur ivambudavrstibhih
éaravarsepa tenatha vilokyadrif samdvrtam

kruddh& bhagavatI vegdd: dcakarsa’ dhanur varam

Then the demon (Namara), having stretched the bow, raimed the mountain
[Vindhyé] with hosts of arrows, just as the sky [rains] a mountain

with streams of showers that are the downpour from clouds., / Seeing
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the hill covered with that shower of arrows, the angry Goddess

quickly drew a great bow.

21,78

téd dhanur dénaQe sainye durgaya namitam balat
suQarqapggtham vibabhau vidyud ambudharésv iva
Bégaib suraripﬁnghyén khadgenanyan gubhvrata

gadaya musalenanyams carmand 'nyan apatayat

fﬁat bow was bent with strength by Durga (K3@tyayani) err the demon
army; It, having a golden back, appeared like lightning in the clouds,/
0 one of good vows (Nirada), she struck down some enemies of the gods -
by arfoms; some by sword, some by mace and a pestle, ahd others

by the shield;

21,510

eko 'py asau bahiUn devydh kesarI k&lasamnibhah
vidhunvan kesarasat@m nisldayati da@navan
kuliéabhihat3 daityah Saktyd nirbhinnavaksasah

lafgalair déritagrivd vinikrttah paradvadhaih

fhe Death~like lion of the Goddess, shaking the folds of [his] mane,
killed many demons, although he wes [only] one, / The demons were
struck by thunderbolt, [Their] chests were split open by the missile,
fﬁeir necks were torn by ploughs (a kind of meapon); They were cut

by axes,
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21,11-12
dan@anirbhinnaéirasaénakiééiééﬁ;nnabandhanéh
celﬁh petué éa hamlué’ca tétyajug c@pare ranam
te Qadhyaméné raudraya durgayd daityad@navah

kdlaratrifm manyamand dudruvur bhayapIditah

fﬁeir heads were broken by clubs, Their tissues (arteries or veins)
were cut by the discus; Some shook, [some] fell, [some] became pale
(or Qénished), and [other%]‘left the battle~field, / Those sons of
Diti and sons of Danu (i.e. the demons), being killed by the fierce
Durgd (KatydyanT) and tormented by fear, ran away thinking it was

the night of deluge,

—~llb; 'tissues' = bandhana, Literally, 'bonds or binds (of the
body)?,

~~12c., 'the night of deluge' = k&laratri 'time of deluge, total
destruction!, There is in Indian mythology a cycle of unmanifest
potential existence, after a full cycle of manifest existence.
The beginning of that unmanifest existence is Heralded by kdla~

r3tri, See 19.5, commentary,

21,13.4

sainydgram bhagnam #lokya durgam agre tathd sthitam
drstvd jagama namaro mattakun jarasamsthitah
samagamya ca vegena devydh $aktim mumoca ha

I3 !-' > - — - (] -
trisilam api simhaya prahinod ddnavo rane
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;- Bn seeing the front of the army broken, and on seeing Durga (Katya-
yanij thus standing in tﬁe front, Namara came, seated on a mad
(attacking) elephent; / 0n coming near, the demon gquickly released,
in the battle~field, a missile for (i.e. to get at) the Coddess
and also a trident fep the lion;

nn'mad elephant'; often elephants were used in the army in india;
Before attacking, the scldiers would give them a drink and arouse
theif temper to make them that much more fierce. matta 'mad’®
éoﬁld also meaﬁ 'rutting, irritated by passion.’ |

~~1l4b, ha a filler,

21.,15-16

tav apatantau devyd tu humkarenatha bhasmasat
krtav atha gajendrena grhito madhyato harih
a@botpatya ca Qegena talenahatya danavam

gatasuh kaﬁgaraskandhét ksipya devyai niveditah

Those tuwo [meapons] coming up [to the Goddess] were reduced to ashes
by the Coddess with a 'hum' sound., Then, the lion was grasped around
the middle by the best elephant [QF Namaré]. / And then, having jumped
quickly, having struck down the demon (Namara) with the paw and having
thrown the dead [Namara] from the elephant's shoulders, [the lion]

convéyed [him as dead] to the Goddess,

~~'with a "hum" sound': in destroying the weapons aimed at her in
this manner, KatydyanI displays her contempt for such an inferior

attack, The description indicates her prowess. In Tantra, ‘hum’
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is a frequent sound in salutations to the deities;

n»fhe structure of verse 16 is three éerunds with a past passive
participle; in standard Skt., the participle would have been active,
nivéditavén. Also, the last gerund would have been kgiEtQS, not
-&glglg; Moreover, gat@su as an objeﬁt would héve appeared in the

accusative as gat&sum,

21,17
grhItva danavam madhye brahman katyayanI rusa

savyena panina bhramya vadayat patahaf yatha
0 Brahmin (Nérada), Katydyani grasped the demon (Namara) by the waist
with anger, [and] having moved him around with her left hand, she

beat [him] like a drum,

~~17c, bhramya would have beenbhramitvé or bhrantva in standard Skt.

~=17d., v&dayat: the verb form should have been avadayat, The a=-
augment seems to have been droppsd for the sake of the metre,
~~Playing Namara like a drum is another way of Katyayani to show

contempt for him,
21.18
tato 'ttahdsaim mumuce téd;éé vadytam gate

hasyat samudbhavams tasyd bhita nanavidha 'dbhutah

She let out a loud laughy when that sort of thing bad become an instru-
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ment, Many kinds of strange spirits arose from her laughter.

~='that sort of thing': a sign of the author's awareness that

something strange was taking place.

~~18c, samudbhavan would have been samudabhavan in standard 5kt,.

As in verse 17, the _a~ augment of the imperfect verb was dropped

to preserve the metre,

21,19-20

kecid vyaghramukhd@ raudrd@ vrkakdras tatha@ pare
hayasya mahig%syéé éa varahavadanah pare
akhukukkutavaktrad ce. go ! javikamukhds tatha

nanavaktraksicarana nanayudhadharas tatha

Sbme fierce ones had the face of a tiger, others had the shape of
a wolf, Some were horse~faced, [otheré] were buffalo~faced, and
still others were boar~faced, / [?ome mere] with a mouth like a mouse
or a coek, and others had the faces of cows, sheep or goats; they
had many mouths, eyes and legs, énd they bore different kinds of

weapons,

21,21
gayanty anye hasanty anye'ramanty anye tu saﬁghaéah

vadayanty apere - tatra stuvanty aﬁye tathambikam
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Some sang, some laughed, some rejoiced -~ in groups; others played

instruments there; and others praised Ambika (KatyayanI).

~-~21b, ramanti: in standard Skt., the root ram is usually employed
in the middle voice; here it is found in the active voice.

~~21b. tu a filler.

21,2223

CE] taif bhﬁtagépair deQi sarddham tad danavan balam
ééta?émésa 65kramya Qathé sasyaf méhééanib

seﬁﬁgre niHatevtasmin tatha senagragamini

ciksurah sainyapalas tu yodhayamasa devatah

Along with those groups of spirits, fhe Goddsss, after inQading,
slew that army of demons, as a great meteor destroys the crop; /
When the front of the army and the one moving at the front of the
army (Namara) had been slain, Ciksura, the army general, engaged

the divinities in fight (i.e. started fighting).

~~?23c, tg a filler.

~-=23d., 'he engaged the divinities in fight' = yodhayamasa devatah,

meaning 'he engaged the gods 'in fight',

21,2825
karmukam drgham &karnam &krsya rathinam varah

? e et - -
vavarsa sarajalani yath@ megho vasundhar@m
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tan durgd svasaraid chittvad Sarasainghan suparvabhih

by - = V4
sauyarnapuikhan aparan aradn jagraha sodsfa

On drawing the sturdy bow right up to the ear, the great charioteer
. : &

(Cik§ura) rained down nets of arrows, just as a cloud [rains] the
earth. ,/ Having cut those hosts of arrows by her arrows :
. S
having good joints, Durga (Katy3dyani) grasped sixteen other arrows

having golden feathers,

~-~25b, '""having good joints' = suparvabhih, Literally, 'of good
jointd, Bamboo sticks have many joints and were used to make the

body for arrows,

21;25—27

tatad caturbhif caturas turaﬁéén api bhamini
hatva sarathim ekena dhvajam ekena cicchide
tatas tu sadaram capam cicchedaikesund 'mbika

chinne dhanusi khadgam ca carma cadattavan ball

Then, having slain all (api) four forses with four Iarroms], Katyayani
cut douwin the charioteer with one [arrom]:aﬁd the banner with one
atrow, / Then Ambik3a (Katyayani) cut with onme arrow the bow along
with the arrow; when the bow was cut, the strong one(tikgura) took

a shield and smord;

~~27a, tu a filler,
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21,2829~

tam kha@gaﬁ carmand sardham daityasyadhumvato balat
araié caturbhid ciccheda tatah d5lanm samadade
sadebhfémya mahacchtGlam sampra@dravad athambikam

krostuko mudito 'ranye mrgar@javadhGim yath&

Sﬁe (Katyayani) destroyed with four arrows that sword, along with
the shield of the demon {Cikgura), who was swinging [ﬁhem] around
with strength; then [he' took the trident, / Having swung around
the great trident, he ran up to Ambika (Katyayani), like a happy

jackal [runs up to a] lionness in the forest,

;«290. krogfukah:- the usual word for jackal is krostr or krogtu;

fﬁe diminutive suffix is aaded here to indicate insignificance

of bikﬁura. |

-»29cd¥ 'as a happy jackal in the forest [runs up to a] lionness'ﬁ
the idea probably is this: the jackal in the forest is rumning up

to an animal which he can't see too clearly, all the time thinking
it will make a fine meal, But the animal turns out to be a lionness

capable of tearing him limb from limb,

. 21,30-31

t asy@bhipatatah padau karau s’irs"atﬁ ca paficabhih
8araié ciccheda safkruddha nyapatan nihato ‘surah
tasminseqapatau ksunne tadograsyo mahésurab

- [ P -
samadravata vegena kar@lasyas ca danavah
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The angry one (Katyayani) cut with five arrows the feet, arms and
head of him who was assailing [Hei]; the slain asura fell down, /
When the army general (Ciksura) was crushed, then the great demon

Ugrasya and the demon Karaldsya rushed quickly I?t Kétyéyani].

-~3la, tesmin sen@patau ksunne., This is a locative absolute con~

struction; the next word in the text is tadd, which is not necesséry
after a locative absolute.

~~3lc. ‘'rushed! m» samadravata., The root dru is used here in the
middle voice, It is usually found in the active voicé.

~~Ugrdsya and Karalasya are names dealt' with etymologically in the

Introduction, under "Language".

21,32~33

bégkalaé coddhata$ caiva udagrékhngrakérmukab
durddharo durmukhaé caiva bidalanayano 'parah
ete 'nye ca mahdatmano dinava balingh vardh  /

katyayanim &dravanta nénééastréstrapépayab

And Bégkala, Uddhata, the one named Udagra who had a fierce bow,
Ourddhara, Durmukha, another one called Biddlanayana -~ these and
other great demons, prominent among the strong ones, in whose hands

there were many weapons and things to be hurled, rushed at Katydyani,

~-32a, B3skala: in 20,19, the manuscripts read Vaskala.
Clearly, the mark that distinguishes q' from oT was missing in .

20.19, since the name here is Bagkala.
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-;32b. 'Udagra who had a fierce bow' = udagrakhyograk@rmukah,

This can mean either: a) udagrakhyah ugrakirmukah, as in the pre-

sent translation, in which case there would be a case of double

saddhi,lopé b) udagrakhyah agrakarmukah, meaning 'whose bow was

in front',
~~33c, &dravanta. Cf, 21.3lc, commentary.
~~5ee the section on "Language" in'the Introduction, for infor-

mation on the atymologies of the names occurfing in these verses,

tan drstva 1Tleyd durga vinahm jagraha panina

vadayamasa hasati tatha damarukam varam

On seeing them, Durga (katyayani) sportingly took the vingd with [ﬁer]

hand and, laughing, played the great drum toco,

~~34a, 1lilayd has the force of 'easily, without any strain'.

~-=34c, hasatl would be hasantl in standard Skt.

21,35-36
yatha yatha@ vadayate devi vadyani tani tu
tatha tatha bhiUtagand nrtyanti ca hasanti ca

tato 'surah éastradharih samabhyetya sarasvatim

abhyaghnaris tamé ca jagraha kedesu paramedvarT

The more the Goddess (K&ty3yanI) played those musical instruments, the
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more the hosts of spirits danced and laughed; / Then the weapon-
bearing demons, having approached Sarasvetl (KatyZyanT), attacked

[her]; and the Great Goddess seized them by the hair.

21,37

ﬁfagghya keéé@u mahdsurams tan
utpétya simhat tu nagasya sanum
nanafta vinam périvédayéﬁtf

papau ca panam jagato janitrt

Having seized these great demons by their hair [and] having jumped
from the lian to the [smali] peak of the mountain, she danced, play=~

ing the vina, and the Mother of the world (Katyayani) drank a drink.

~=38b. tu a filler.
~=37d., Katydyanl's taking a drink is an dminous sign indicating
upheaval and death for Mahisa, The drink and the vessel for

drinking were given to KatydyaniI in 19,17ab,

21.38-39

tatas tu devy@itmlino mahBsura
do.r dandanirdhitavisirnadarpah
visrastaivastras vyasavaé ca jatah
tatas ty tan viksya mahésufendrﬁn
devya m;haujé mahisdsuras tu

vyadr8vayad bhitagana@n khur agraih
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tupndena pucchena tathorasa 'nyan

nihévasavatena ca bhUtasamghan

fhen the strong great demons became those whose arrcgance was torn

and shaken [by KétyEyanTJ with a club-like arm, whose clothes had
falleﬁ off énd wbho were without 1ife, Then, on seeing those gréat
éhiéfs of thé demons {fn such a pitiable condition], the very powerful
de&on Mahisa dispersed [soﬁe of ] the Goddess' hosts of spifitsamith
tHé tiﬁs of his hooves and other hosts of spirits with his moﬁth,

tail, chest, and gust of exhaled breath.

~-38a, tu a filler,
~~In verse 39, the author shows his awareness of how a buffalo

attacks,

21.40

nédena caivaganisannibhena
-wis@nakoty@ tv apar@n pramathya
dudrava simham yudhi hantukamah

tata 'mhik® krodhavadah jagama

And having churned the other [hosts of spirité] with a thunderbolt~
like sound and with the points of horns, he, wishing to kill the lion
in combat, ran [to the lion]. Then Ambika (Katy3yanI) was overwhelmed

with anger,
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~-40a; eva a Filler;
-~40a, afani could alsoc be translated 'meteor';

~~40b, tu a filler,

21;41

tétab sa kopdd atha tiksnasrAgah
ksipram girIn bhGmim aéifqayac ca
saﬁkgdbhayams toyanidhin ghanéﬁéioa

vidhvamsayan pradravat@tha durgam

Then he, having sharp horns, quickly tore apart the mountains and
the earth out of anger: Causing agitation in the oceans and destroy~

ing the cloﬁds, he ran up to Durgd (Katyayani).
~~41d, pradravata. See 21.3lc, commentary.

21,42

s3 catha padena babandha dustam

* sa capy abhut klinnakatah karindrah
keram praciccheda ca hastino 'gram

sa cipi bhiyo mahigo 'bhi jatah

She'then bound the villainous onre (Mahi§a) with a tethbry; He became

a great elephant having temples wet [with rut]} And she cdt the trunk

and front part of the elephant, and he bepame a buffalo again,
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~~'he became a great elephant': Mahisa is kamarupa; he has the
ability to change his form at will, Cf, 18,51, where his father
Rambha includes kamarUpa in his boon as a property the son should

haveo

21.43

tato 'sya $0lam vyasr jan mgqéni
- _ _

sa sTrnamilo nyapatat prthivyam

Saktim praciksepa hut@sadattam

88 kunthitd@gra nyapatan maharge

Then Mpdani (Katyayari) cast the trident on this ome (Mahisa). It
fell to the ground with its base cut. [She] threw the missile given

by Agni; it fell down, O great seer (Ndrada), with [its] tip blunted,

~=~ilith this verss begins a list of various weapons which were
given by the gdds to KatyayanI (19.14~17) and how they were of

no avail. Agni gave a Sakti wWeapon to Katyayant in 19,14,

21,44

cakram harer dénavacakrahantub.
ksiptam tv acakratvam up@gatam hi
gadéh saméQidhya dhanedvarasya

ksipt@ tu bhagna nyapatat prthivyam

The discus of Visnu, the slayer of the circles of demons, when thrown
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approached non-discusness (i,e., it didn't work). The mace of
Dhane$vara (Kubera), which was threown, after swinging around (i.e.

with great velocity), was shattered [and] fell to the ground,

~='the discus of Vi§pu;z Vignu gave Katyayani a discus (éakra)
acﬁording to 19;14.

n-'tHe club of Kubefa'} Kubera gave Katyayani a club according
to 19.15,

~-44c; samavidhya 'having thoroughly pierced' must be taken in
the unuéual sense of 'aFtef having been moved around!,

~~44¢; 'mace'? one expects the nominative gadd in the place of
the acéusat&ve gadam, as gadd is the subject of nyapatat and is

qualified by the rnominative form kgipta,

21;45

jalaéapééo 'pi maha@surena
visanatundagrakhurapranunnah
nirasya tatkopitaya ca mukto

dandas tu yamyo bahukhandatam gatah

Even the bond of Jaleda (Varuna) was ripped by the great demon with
his horns, tip of the mouth, and hooves, On the other hand (tu),
Yama's club which was released by throwing out [by Katyayani], who

was angersd by him (Mahiga), went to many pieces.

~~1n.19.14, it is said that Varuna gave Katydyani a shell, Varuna,
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as a Vedic deity, is known to possess bonds;.so perhaps the present
verse refars to that well~known aspect of him;

~~Yama's club was mentioned in 19;15b;

~=44cd, 45cd, TWO times in these versese we haVe the same grammae
tical Fault; a gefund is used even when the action that follows

has a different agent, For instance, in verse 44, gadam sam3vidhya

has KatydyanI as agent, whereas nyapatat has gadd. (it could be
that samd@vidhya is actually é truncated form of gsamdvidhyat, in
which case the trahslation would be: "She tthrew' the club of
Kubers [at him|..." This seems to be the only way around the other
syntactically unsatisfactory possibility.) In 45cd, the gerund
nirasya has Katy3ayanl as the agent, but the participial predicate

gatah has danda as the agent,

21.46«7

vajram surendrasya ca vigrahe 'sya
muktam sustksmatvam:ip8 jégana
samtyajya simhah mahisésurasya
durga 'dhirudha Sahasaivé pgggﬁam
prsthasthit@yam mahisasuro 'pi-
popluyate virya'madfan mrdanyam

sa capi paﬁbhyéh mrdukomalabhy@m

mamarda tam klinnam ivdjinam hi

Indra's fhunderbolt, released on the body of this one (Mahiga), went

to minuteness (i.e. to many small pieces). Having abandoned the lion,
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Durgd (Katyayani) mounted the back of Mahisa all of a sudden. / lWihen
Mrdani (Katyayani) was stationed on [hig] béék; the demon Mahi§a re-
peatedly jumped up; aut of infatuation with [his] strength.‘ And she
crushed him with her soft and tendef feet, as [bne would crush} a wet

hide.

~-As sach of the weapons is destroyed, one gets the feeling that
the powers provided kﬁtyéyan? by the gods are not effective,

fhis adds suspense to the narrative and also provides an explana~
tion of why she trampled Mehisa to deeth.

~~prsthasthit@yamn mehisdsuro 'pi popllUyate viryamadan mrdanyam.

This is a locative absolute construction, in the first and last
words of the phrase, Most locative absolutes occur with all the
words in the phrase together. It is unusual to have so many
intervening words.

~~47d, hi a filler,

21.48

sa mrdyamano dharanidhardbho
devya bali hinabalo babhiva

tato 'sya Sulena bibheda kantham

tasmdt puman khadgadharo vinirgatah

Being pressed by the Goddess, the strong one (Mahisa), having the
appearance of a mountain, became one whose strength was lost, Then

she cut the throat of this one (Mahi§a) with [her] trident, From it
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~-...came out a sword-bearing man,

~~This demon is not easy to kill, Uhere other beings would be
killed by having their throat cut, this one makes still another

transformation,

21.49

niskrantamatram hrdaye padd tam
.Eﬂatya samgrhya kacesu kopat
§irah praciccheda vard@sing 'sya

hahakrtam daityabalam tada 'bhTt

Rs soon as he came out, Katy&dyanI struck him by [her] foot on the
heart, Having angrily grasped [him] by the hair, she cut off the
head of this one (the sword-bearing man) with [her] great sword,

Then the demon army cried with panic.»

~~49d, hahakrtam, lit., 'performance of the wailing sound', This
word seems to have been used in the senss 'one which is performing
the wailing sound ha h@', The other way of meking a satisfactory
sense of the line would be to change the noun daitya~balam to a

locative gaitya-baléf letters likezi>often change to letters like

=e
EB in manuscripts,
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21.50-~51

sacandamundah samayah satarah
sahasilomna bhayakataraksah
saimtddyamanah pramathairbbhévényéh
patalam evadvividur bhayartah

devyd jayam devagana viloﬁza
stuvanti devim stutibhir maharse
néréyapim safvajagatpratigphéh

k@tyayanim ghoramukhim surlpam

tThe demons] including Canda, fMunda, Maya, Tara, [andj together

with Aéiloman, having eyes despondent from fear, being beatenbby
BhavSnI's (Katyayani's) attendants [énd]?aFFlicted with fear, entefed
the netﬁéf morld; / O great seer (Nirada), having seen the victory of
the Goddess, the hosts of gods praised the Goddess with hymns ~«[§he
Goddess uho is] Néréyapf, the foundation of the whole world, Katy3yani,

one havipng a terrible :face [and] one having a beautiful body.

~~50d, eva a filler,
~~Here we have another associatiocn of Katyayan with Visnu, Visnu

is called Narayana, and here Kabyayani is called NErEyaﬁ%.

21,52

samstOyam3nd surasiddhasaighair
nisanna~bhitd harapadamile

bhiyo bhavigyémy.amarﬁrtham evam

uktva surams tan pravivesa durgs
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" Being praised by the hosts of gods and the Siddha~s, the Goddess sat
down at the feet of Hara (§3va). "I will become again (i.e. will
reincarnate) for the sake of the gods." After having spoken thus,

Durga entered thuse gods,

~~52b, 'sat' = nigappabhuta. Strictly speeking, bhuta is not

necessary, nisanpa would have been sufficient,
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GLOSSARY
OF NAMES OF INDIVIDUALS

AND CLASSES OF BEINGS
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AGASTYA. Aéastya is a Vedic seer. His birth is attributed to Mitra,
whose seed fell in a water~jar at the sight of UrvaSl. He was born

from the water~jar, thus his epithets kumbhabhava, kalaéaié, and kala~

éocdbhava in this story, The name Agastya is supposedly derived from

the tale told in 19;23n36, where he commands the Vindhya mountain to

lomef itself before him; Tﬁe etymology presupposed is from aga - 'moun-
tain' t?that which doss not move'), and ~tya, a suffix meaning 'stationed,
placed'é thus Agastya is said to méan originally 'stétioned on top of

a mountain'; Homever, it is also likely that the myth was invented to
e*plain Aéastya's name,

In any case, Agastya is highly respected in South India (and Sbuth«
east Asia) and is attributed achievements that indicate his being fofe~
most in bfiﬁging civilization (or some impoftant aspects of ciQilization)
to South india From‘North India; In this sense, he definitely lowered
the barrier in the form of the Vindhya fange.

Epithets in this section of the VP:
kumbhabhava «~ 'bowl~born one' ~~ 19,23

T TR
Agﬂi. Agni is the traditional god of Fire, from Vedic times on. in the
Veda, he is primarily the mediator betweenzmen and the gods; as the per-
soniFication of the sacrificial fire, he carries men's sacrifices up to
the heavens, Next to Indra, he was the most prominént of Vedic gods,
The Vedic trinity includes Agni, Vayu, and Sirya. Agni is sometimes
even called a seer, as well as a priest,

Epithets}" )
vahni -~ 'one who carries [the sacrifice to the gods]! ~- 18,47

hut@8éa ~~ 'eater of what is offered' -~ 18,72, 19,14 )
pavaka -~ 'purifier' (perhaps from the root pu) - 18 50, -19, 9
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Eé!éﬂ. This word derives from asu-ra, 'asu~possessing', asu meaning
’vitality, life, energy, breath', ‘In the early Vedic times the asura~s
were those possessing power capable of cont;olling the cosmos and evan
included.Indra, Agni and Varupa. Tﬁe Taittiriya Brahmana (and the Vayu
5ur50a) claim that the breath (asu) of PrajSpati became alive, and "with
that bfeath he cfeated the Qgg;g—s"; But later, in late Vedic times and
.duriné the classical age, the asura~s were demons, adverseries of the
gods, and in constant battle with the gods; Tﬁe word 'demon' is only
an approximéte translation in the following sense? the meaning of asura
went from 'power-possessing! to 'mighty', to 'those who haﬁe only power,
not the diséretion necessary for its use', £D 'power-mad', £o 'possessors
of blind might', to 'those who aspire blindly for power', to 'demon®.
fhe asuraw~s bonquer@the gods end ares conguersd by them in turn, As a
general name for the demonic ermemies of the gods, it includes the two
groups mentioned in the present VP passage: Daitxé~s.'progeny of 6iti'
and Danavaws 'progeny of Danu',

The Qgiﬁxgﬂznimtenﬂeredcmith sacrifices, Theseigiants were descend~

ants of Kaéyapa, a Vedic sage. ' The word Daitya derives from Diti, and

means the 'sons of Diti' (who was the daughtér of Daksga, a Prajépati);
Thus the Daitya~s have their ancestory in a sage and a superhuman mother,
yet turn out to be demons; |

%he éégg!g-s are also demonic descendants of Kaedyapa, but their

mother is Danu, In the Vedas, Danava is often associated with Vrtra,

Indra's demonic enemy.’

THE A§VIN«S. The pair of Aévin~s, named Dasra and Nasatya, are the twins
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of the'Vedic paﬁtheon, and the equivalent of Castor and Pollux in the
Creek pantheon; They are always young; swift, handsome, and alwa?s
found moving together, They are prominently saviors, helpers, anduphysie.
cians, The Advims ride in a golden car driven by horses or birds.
fhis golden car is supposed to go before the sun, and thus the Abvines

are connected with dauwn,

§E§i£. Literally,_'ghosts, goblins'; fhase are spirits which haunt
trees, streams, cemeterises, etc.,, occasionally animate dead bodies,
and devour human beings. They are attendants upon §iva, and are said
to be chthornic deities of an earlier tribal period in India, They

were probably Sanskritized by relating them to established gods.

BFAHNE; Brahmd is one of the members of the fndian trinity: Brahma,
Visnu and é&va. Those three repressnt the Cfeator, Maintainer and
Destroyer of the cosmos, Brahmd is the lord and father of all creatures,
and is often called -Pitamaha (as in 19,2) ~~ 'grandfather'. 1In this
respect, he is a recast of the Vedic Prajépati. He has four erms and
faces; in his hands he holds the Vedas and a sceptre, or spoon, a string
of beads, his bow, or a water~jug, His consort is Sarasvati the goddess
of learning, He is often depicted as sitting on the lotus coming/up
from Vi§qu's naval; Brahma rides on a swan, and lives in Brahma~vrnda,
He has seven mind-born sons, among whom is bulastya, the seer in this
passage who tells the story of Mahisa and Kétyéyaﬁi.i:
é Epithets: .
pité@maha -~ 'grandfather' -~ 19,132
vedhas -~ 'the Creator! ~- 19,3

lokapraplt“maha ~~ 'great-grandfather of the world! -~ 19 11
vidh&tr -~ 'the Creator, Ordainer' -~ 20,12, 20,14
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CANQA; One of Mahisa's officers in the army, 20,19

CIKSURA. The ganeral of Mahisa's army =~ 20,37,
Epithets: |
sainyapdla ~~ 'protector of the army, army general! -~ 21,33
sendpati ~~ 'lord of the army' -~ 21,31
66N6ﬁéﬁf; A member of ﬁahi§a's army and‘protectcr of the demons kZD:ZIS.
Re had the voice of a.kettledrum, which description is cleérly prompted
by the etymoclogy of his nahe (dundubhi means 'ketﬁledruﬁ"j;' He was
the son of Maya (20.30).
-tpithetg :
Ditija ~~ 'son of Diti' -~ 20,24, See note on asurs above.
Eﬁiéﬁfé[ Skt,, vidy@~-dhara 'possessors of knowledge [of unseen activi~
ties]'; These were a class of inferior deities dwelliﬁg between the
earth and heaven; fhay are also attendants upon indra; fn Sanskrit
playé and poems, they appear ag reporters of what the spectatofs br

characters cannot physically see.

GANDHARVA, Celestial musicians, Citra-rath is said to be the chief
of the Gandharva-~s, so pérhaps he is meant (in 19.17) by 'king of the

Candharva~s',

GREAT SNAKES, Skt, mahoragéh. Perhaps this is a reference to the

serpent race of N3gas. The king Snake, §e§a, has a thousand heads and

is the resting place of Visnu.

INDRA, Indra is traditionally the chief of the gods and punisher of

demonic enemies of gods, In Vedic times,he stands out as the most pro-
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minent god, as a storm-god, 1In classical times he is like a figurehead,
the king of the gods (like Zeus in Greek mythology)t He rides in a

bright golden chariot, drawn by two ruddy horses with flowing manes

and tails., He uses the vajra 'thunderbolt' for a weapon, as well as
arrows, a large hook and a net; ‘The Veda presents him as receivihg

great strength for battle from his voluminous drgughts>of §gm§; He reigns
over the méather, and particularly the rain and storms; Another office

of his is that of a Lﬁkangﬁla, a world«protector; (fﬁis is the wsaker,
demoted indra, probably ‘of a later period.) fhere are eight loka-pdla-s,
one for each point of the compass and for each point between cardinal

points, Indra is regent of the easterly direction, the direction of

the rising sun, Indra's heaven is called Svarga.

~

KAMA. The Indian equivalent for Cupid, Kama is the god of Love, He
possesses five arrows, each of them a flower -~ whth he shoots at the
hearts of men with a flower bow stretched with a string of black bees,
whose buzzing is the twang of the bow., His origintappears to be unknown =
the TeittIriya Brahmana attributes his birth to Dharma and éfaddhé,
the HarivahSa to Laksgmi, and another account to Brahma, There is pro-
bably.some connection of the mystery of his origin with the puzzling
origin of sexual passion,
Epithets:
kandarpa -~ 'the inflamer of Brahma' or 'whom does he rot
make infatuated' -~ 19,12 :
manmatha ~~ 'intoxicater and agitater' or 'heart~churner'! ~-
20.8

kandarpard jan ~~ 'king infatuator! -~ 20,9
makaradhvaja ~- 'having a crocodile (or a specific shark)

for an emblem' -~ 20,11




124

KATYAYANI. Katydyani is an incarnation of Devi 'the Coddess', or Mah3-
devi 'the Great Coddess', FfFrom other puré@na~s it can be gathered that
she is the &akti or female energy of Lord éiva. Indeed she plays the
role of his wife throughout her various incarmations, She has many
incarnations during giva's long lifetime, and the incarnations are
called Parvati, Durga, Katyayani, Kall, Bhavani, etc. She shufflas back
and Forth between her role as Mother of the cosmos and Siva s consort
Together with §iva, the tuwo Eace regarded as the primeval twofold~
personalization of the Absolute. They are the first and primeval
unfolding of the neuter Brahman into the opposites of the male and
female principles." (p., 197, Zimmer:1962). The story of Parvatl is
given in the VP 25,1-28, among many other texts,
Eplthets~

srldevT ~~ 'the glorious goddess' «- 20 34

devi ~~ 'the goddess' -~ 20,35, 20,41, 21,22

Sarasvatl ~~ 'watery' -~ 20, 36 . 21,36

Ambikd -~ 'the mother' -~ 20, 39 21,21, 21,27, 21, 40

Parameévarf -~ 'the great governing Goddess' -~ 21,36

mpgani -~ 'the compassionate' or 'wife of Mrda (Slva)' -

21, 43 21,47

Bhavani -~ 'wife of Bhava (Siva)' ~-- 21,50

Nd&rayani -~ 'consort of Nardyana (Vispu)' ~~ 21,51
KUBERA. (Also spelled Kuvera) In Classical times, Kubera is the god
of wealth and chief of the yaksa-s or guhyaka~s, According to one
account, he is the son of Viéravapa and Idavida. However another account
makes him a son of Pulastya (the father of Viéravaqa).

Eplthet5°

dhanada «~ 'wealth-giver! «- 19 15
dhanedvara -~ 'lord of wealth'! -~ 21,44

LAK§M?. Laksmi is the goddess of fortune, wife of Visnu, .= "ua-lu-ne
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MAH}§A; .fhe principal demoh against whom Katyayanl fights in this story.
He is the son of ﬁambha (18.50-60), and could teke any form he desifed.
Epithets; | |

giﬁlég ~~ 'lord of the sons of Diti' -~ 20,2

asurendra -~ 'lordofthe demons' -~ 20,3

rambhasuta ~~ 'son of Rambha' -~ 20,24

hayari -~ 'horse~hater, buffalo! -~ 20,31
th Mﬁéﬁ%&; The Maruts are the storm gods in the Vedic éantheon, and
already in Vedic times they were prominment deities, but not, however,
as prominent as Aéni, Indra;vetc. As- associates of &hdra, they are
armed with lightnings and thunderbolts, and number either 180 or 27;
Sevefal ofigins are ascribed to them, the most pfominent baing from the
éoddess aiti (Viggu PurEpa): biti lost her children, aéd begged Kagyapa
the sage for a boon; that she might have a cHild who should destroy Indra,
tHe killer of her bhildren; Kasyapa granted the boon on the condition
that sHe keep her body and mind absolutely pure for a hundred yeafs
Fifst; iﬁdfa found out about this, and waited upon her with much.huﬁi—
lity; in the last year of the century, Diti went to bed without washing
her feet, and indra saw his chance. He divided her embryo intoc seven
porticns when he saw that the child was crying and was unable to pacify
it, From his saying ma~-rodih 'weep not' to the child, the word 'Marut!
.is said to have derived, However, this is clearly a folk~stymology.
Mah3d together with the root rut, 'great shouter or roarer' is more likely

to be the original word,

MAYA. Maya was a demon who was an architect and artificer of the asura-s,

in the same dhiay that Vidvakarman was the artificer of the gods,
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ﬁ#ﬁgéd: .Namara was the reincernation of the buffalo who developed a
lust Fof éambhé's wiFe (18.61~6?)l- Létér in the story, he is éppointed
by Mahisa (who was ﬁambha's son) to start the asséult on Kétyéyaﬁi;
(20;375 Efymologiéally, the name Namara could be taken to mean ‘one

who does not die.'!

‘&f§ﬁdﬁ{ Nérada is a Vediﬁ seer, one of the brajépatias 'lords of crea=~
tures‘; and also, acéording to one list, one of’ the seven great seers
(saptarsi~s). As for his origin, the R§-Veda attributes him to the
Kanva family, while the Visqu Purana says that he is a son of Kaéyapé
and oﬁe of Dak§a's daughters; Still another source says thét he came
out of the forehead of Bfahmé; Many stories relaté how Narada causes
strife among the gods and men; for instance, he warns Kamsa of Krsna's
imminent»bifth, and then goes on tb befriend Krgna aéainst Kaﬁsa; ths

he is often called Kali-k@raka 'strife-maker', and kalaha-priya 'one

to whom quarrel is dear', He creates the necessity for divine incarna-
tion or intervention, N&rada's function in this story is to ask Pulastya

about Katyayani (18.39, etc.).

NYMPHS, Skt. apsara~s, originally 'water-moving (spirits)'. The ap~
sara~s are the nymphs of Indre's heaven, The Visnu Purapa ascribes
their origin to the churning of the ocean. They are wives or mistresses

of the Gandharva<s, and have many lovers.

PULASTYA. Pulastya is one of the Prajapati-~s (a Vedic group of creative
deities), and, according to one account, one of the seven great seers

(saptagsiné). The selected portion of the VP makes him the story-teller;
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he narrates the story, while Narada prods him on with gquestions, He
mas the father of Ravana of the Ramayana, and all the RBksasa~s 'monsters,

demons! are said to have come from him,

RAKTABIJA. Raktabija is the reincarnated Rambha (18,70). He fought
in Mahiga's army against Katyayani., Etymologically, his name means 'one

having empassioned (or red) seed!.

hkhégdj Rambha was a demon who performed austerity to get a son (18;42 FFjl
He wéé killed by a buffalo after ha had the son and reinéarnéted aé
'§aktabfja; 'Fis name derives from the root rambh 'to foaf'.
Epithets: -
danavaparthiva ~~ 'king of demons' ~~ 18,55

daityandra ~~ 'king of demons! ~~ 18,56
ditivara ~- 'prominent [son of] Diti - 18,61

SRDHYA. A vedic group of deities, According to one interpretation,
thexlmere the personified prayers and rituals of the Vedas, and duwelt

mid~way between earth and heaven,

SIDDHA~S; A class of semi-divine beings., They have extraordinary
powers (called siddhi~-s), and dwell in the sky between the earth and.

heaven,

e e ' ) ) .
SIVA. Siva, or Mahefa 'the great Lord', is the Destroyer within the

trimutti ftrinity' of Brahma, Visnu and éiva. He is the great Yogin,

the ﬁaster of all yogins, He is steeped in the highest austerities,
which gives him many speciél powers, In the Veda he is possibly known

by the name Rudra 'the howler'., Rudra was supposed to have a destructive

and beneficent influence, He brings disease upon man and cows, and yet
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he is knoﬁn for his healing pomefé; in the White Yajur-Veda he is éalled
ﬁéhadeQa, whose symbol is the liﬁgg_'phallus'é in thé Vigou ﬁﬁréoa
he spfings from the forehead of Brehma, and is the pareﬁt of the Rudra-s
or Maruts, half of mhom.are gentle and the other bhalf Fercéious. Ha
vieé with Visqu for the honor of the 'highest deity', some sourées éléim;
ing him to be the highest, and other soufces claiming Visnu. é%iQism,
the worship of é&va, has an emphasis on cosmic structure and process,
while‘Vai§oévism emphasizes human events, §}va is called éghkara 'the
auspicious, or beneficent one', even though He represents the terfible;
destructive, and dissolving side of nature. In his terrible aspect, éiva
is lord of ghosts and goblins, and lives in cemeteries; He has serpents
around_his ﬁeck and skulls for a necklaée; éiva is often depicted seated
in samadhi, on a deerskin, mith a third éye in the middle of his forehead
(:o r else . a crescent moon), his hair gathered up in matted locks on
top of his head in a cdiled shape, out of which pours the river Canges;
he has a necklace of skulls and a snake arcund his neck, and his neck
is blue from drinking the podson which would have destroyed the world.
He holds a trident, and is often seen with Nandi, his bull.
Tpithets:
éankara -~ 'the beneficent ocne' ~- 19,2
Mahedvara ~~ 'the great Lord' -~ 19.9

varada~triéilin ~~ 'the boon~granting trident~possessor' -~ 19,14
hara -~ 'one who carries Eﬁtq] away' ~~ 21,52

égﬁﬂ. Originally, Soma is the celestial ambrosia of the gods, having
extramely exhilarating qualities, 'It is praised in the Bg~Veda as giving
‘indra the strength to conquer the demons, and later in the Veda (the gth
Maggalg), is deified into the Healer of &all diseases, bestower of riches,

etc. In later times, the connection was made betueen the soma~juice and
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the NMoon, and many of the qualities of Soma were transferred to the Mdon.
Cbnéequently, the Moon has come to be célled osadhi-pati 'the lord of the
herbs'; In the Eurana«s, Soma (as the Moon) is the son of the seer Atri
and Anasuya. From him the Lunar line of kings arose.

Eplthets-

381n - 'harenpossessing - 18 72 -
indu ~~ 1lit., 'drop LPF Soma~juice[' - 19 3

S RYA Sirya is the Sun, called loka~caksu 'eye of the world' in the

}Vedas. ngetimes He is ?alled Sévit; or Eﬁitya; He is the son of Aﬁiti
.(according to tHe purénané) or of Dyaus (éccording to tHe Vedas) pf_of
érahmg (éccording to the Réméyaqajl Usas 'the dawn' is his éonsort; His
chariot moves through the sky, drawn by éeQen ruddy horsés. His sons
afe the #éQins, by the nymph Aévini; fhe resQIt of this éFFair déserQes
'mention} ﬁhen Surya returned to his wife after being witH Aéviﬁi, she
took him to her father (the seer Vidvakarman), who put Sdrya on é lathe
and cut coff an eighth of his effulgence, The fragments fell to the‘eérth,
_blazing, and from them came several objects mentioned in this portion of
the VP? the discus of Viggu, the trident of‘giva, the club of Kubera,
and weapons of other gods, The Solaf line of kings comes from Surya,
Epithets:

bhaskara ~- 'light-~giver' -~ 18,72

geganecara ~~ 'mover in the sky'! ~~ 19,23

divdkara ~~ 'light~maker, day-maker' -~ 19,23

ravi «- 'the sun' -~ 19,23
thhQA: Varupa was the chief of the seven ﬁditya—s in Vedic times (thus,
he was ﬁﬁg Aditya); His name means 'the universal encompasser, the all-

embracer'; as such he plays much the same role as Uranus in Greek myth-

ology; He is a past.master of bonds, Many Vedic hymns serve no other
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purpose but to liberate man from the 'toils of Varuqa'; (Eliade, Imagéé
;ﬁa-é;ﬁﬁﬁis, p; 955; Varuna knows how to use mgig 'magié' in binding
thé tfanSQressors of SEE_;Lém'. .fn the Vedas, Varupa is occasionally
the pefsoniFication of the sky, the maker and upholder of heaven and
earth; Besides this heavenly aspect, he is also associated with the
wafefs, seas and rivers, as a lunar or acquatic god, His sign is»the
Fish; Mhen associated with the maﬁers, he holds the waters back (e;g;
"bréat Varuna has hidden the sea" = ég«Veda 9.73.3). And finally, és
lord of bondé.and the noose and punisher of the wicked, he enFofces
&hégmoﬁéiﬁiém; Varupa'is more connected with the moral law than any
othef deity,

E,pitheic:/ .

jelesa ~~ 'lord of waters' -~ 19,10, 21.45

‘¥QE’VKéhJ§f Tﬁe Vasu»s were a class of deities, eight in ﬁumber — they
are AQ_'water', Dﬁrﬁva 'pole~star!, Soma 'floon', Dhard 'earth', Anila
Wimﬂﬂhprabhéta 'daun', and pratyisa 'light'. Thus, they are personifi-
cetions of natural phenomena; The éétapatha'Bréhmaqa gives the list
of Prthivi 'earth', Antarikga 'sky', Agni 'fire’', ;Exg 'wind', Dyaus

*heaven', Aditya, Candramas'Moon' and Naeksatra 'star, constellation’.

(SB 11,6.3.6) They are named Vasu becanse their presence is essential

for the manifestation of life in matter (te yad idam sarvar visayante

tasmad vdsava iti, §é. 11,6,3.6).

VINDHYA. The Vindhya mountains are the mountains which stretch across
India, and divide the North from the South. According to the legend of

the Mahabharata (3.104;1«115), the personified Vindhya was jealous of
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the Him3laya because he was shorter than Himalaya, and commanded the Sun
to revolve around him as it did around Meru, UWhen the Sun refused to do
so, Vindhya raised itself to obstruct the passage of the Sun., The rest

of the legend is exactly the same as that given in this portion of the VP,

VISNU, Visnu is the second member of the trimurti 'trinity' composed of

Brahma, Visnu and éiva. He is the Maintainer of the universe. While not
a chief deity in Vedic times, he arose tc a supreme position later in
Classical times, and vies with é&va for adoration as the supreme god.
, S
Whereas Saivism abounds in élements of terror, Vaigpavism shows its deity
with kindly, humen traits, It is Visnu, not §iva, who is worshipped as
a child, youth, and lover., Visnu's name comes either from the root vié
'to pervade', or a lost root vi 'to fly', Another name for him is Nar@-
yana *.born of Nara *'man'', At the creation of the
world, Visnu is pictured on his serpent~couch, lying in the midst of the
sea of milk, with Brahm3 seated on the lotus in his belly, The purana-s
attribute 10 or 24 avataras ‘'incarnations' to him.
Epithets: :
cakradhara ~~ 'the discus~wielder' -~ 19,1
khagendrdsana ~~ 'the one who has the chief of birds (Garuqa)
for his seat' ~~ 19,2
murdri -~ 'eremy of Mura (a demon)' -~ 19,5, 19,14

hari -~ 'carrier' ~~ 19,5 ,
madhusldana ~~ 'slayer of Madhu (a demon)'! ~- 19,6

VIVASUAT.

.
1

L;terally, Vivasvat means 'the bright one'. The term is synon~

O 3 e v ., .
Y T B e A R )

sty

Qmous with the Sun; SUr&é.

YAkSA. The yaksa~s belong to the bhuta 'spirit’ dategory and do not

enjoy the status of worship in the higher religion of India, They are
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usually said to reside in trees; thus the name Malavata 'banyon tree on
a hill'(18;44) is signiFiéant; The yaksa~s serve Kubéra, thé lord of
mealth; }n the present story, they éeem to be associated with both gods
and demons; As for MElava@a.fggggl‘V:5; Agramalau(19§£33gjisays this:

...it is possible that it [the mention of Malavata yaksal] apper-
tains to ons of the four yakga shrimes of Kurukgetra moted in
the Tirtha~ydtrd Parva L[(Ch., 81)fof the Aranyaka~Pervenl. In it
we find a reference to Mufmjavata; Malavata may well be a variant
of the same name, although the Yakga presiding~over that place
is named Ultkhala-mekhald, ’ '
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