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Introduction

“When the beloved came to the couch, the knot of my garment dissolved of its own accord,
and, checked for a while by my loosened girdle, it slipped on to my hips. All this | remember
clearly: but at his intimate touch, dear friend, | swear if |1 have the faintest recollection of
myself, or of him, or what he did to me.” (de, 47) The translated verse from Sanskrit is
attributed to Vikatanitamba, in the love poetry, the female or heroine shares her sexual
experience with the hero to her girlfriend.

Koestler, exploring the culture and tradition of India, claims that Indians are more concern
about the loss of their vital fluid. Hence, they firmly believe in the practice of the celibacy and
avoid sex. According to the writer In India, there appears two different culture. Therefore,
Indian’s attitude towards sex is paradoxical and ambivalence. In support of his argument, the
author cites the examples of, on the one hand, the cult of the lingam and the erotic sculptures

of the temple which display erotic pose of the Kamasiitra.

On the other hand, the emphasis on continence and arrange marriage where the conjugal couple
is, in the presence of elders, prohibited from talking to each other, it is considered disrespect
of the elders. Koestler states that, “the cause of this evidently the traditional beliefs, which |
mentioned before, in the vital fluid as a kind of attar distilled from the blood, every loss of
which, even for the legitimate purpose of procreation, is an impoverishment of body and spirit.
Hence the extreme value set on continence... the axiomatic belief that sex is both physically
and spiritually debilitating must, of course, create open or unconscious resentment against
women, the temptress, who cause the deplorable expenditure of vital forces. It is reflected in
the classic Hindu precept for the four stages, or seasons, of life... three out of four season
stands for in the sign of celibacy, and the second appears as merely a transitory station in the

pilgrim’s progress from one form of brahmacharya to the next”.

Bhattacharya rebuttals Koestler ‘s argument and claims that Koestler’s conclusion is wrong
about the Indian attitude towards sex. The contradiction is due to the crude and the violence
form of the patriarchal system of higher class, which is only twenty percent of the entire
population of India. The patriarchal system which they called “the Indian way of Life”.
Bhattacharya states that, “Koestler and other sophisticated scholars of India and outside have

no idea of the less-patriarchal societies of the simpler peoples. They are eighty percent of the



total population of India, and yet they are excluded from the scene of Indian history. Among
the simpler people of India, there is no ambivalence and paradoxical attitude towards sex,

because women in their societies enjoy considerable freedom”. (1974, pg. 4)

The writer’s argument suggests that the vast population of India has not held the confusing
view about sexual affairs but, he accepts that higher class had some contradictions for which
he condemns the patriarchy system. The work will suggest that even the upper class and cast
had been more liberal than the contemporary Indian society and women had possessed more

freedom in terms of their sexual desires.

Some scholars such as Nath and Chandra, insist on the existence of agricultural sexual ritual
and female dominated society of the ancient era. Chandra statements support his argument. He
claims that natural productivity was the replica of human productivity and the believe prevailed
the sex rite in the entire world. The sex rituals performed to enhance the fertility of the field
and the ritual methods includes female nudity and sexual union. In some parts of India such as,
Orissa, Chotanagpur and Nirgiri, during the spring festival sexual freedom is given to Tribal
girls. “Thus, when natural productivity came to be viewed in terms of human productivity,
earth-mother in terms of human mother, the agricultural ritual rested on the assumption that
the productivity of nature or mother-earth could be enhanced by the imitation of human
reproduction and this gave rise to the sex rites all over the world including the cults of lizga

and yoni (male and female organs), the fruit -bearing earth”.

The anomalous position of the male principal of the Sankhya and the tantra can presumably be
traced to the anomalous position of the male in the primitive female dominated societies, in
which the male had something to do in the matter of procreation but in the family he is

insignificant and a passive spectator, exactly like the purusa of the Sankhya”.(Ibid.7)

Sanskrit literature is tremendous and the most ancient literature in the world and comprises
every aspect of literature. There is no literature in the entire world as rich as the Sanskrit, and
there is no genre has left that could not be found in this literature. It includes Mahakavya,
khandakavya, campitkavya, Qitikavya, vyakarana, kosa, chand sastra, Siksasastra, vidhi
sahitya ayurvéda , ganita, kKhagola sastra , phalita jyotisa , samgita , natya sastra , Vijiiana,
kavya sastra, vastu, mirti sahitya as well as rajasastra , arthasastra ,and kamasastra. . It
could be asserted that it covers all the aspect of literature, and the Sanskrit scholars have made

every genre the theme of their writings.



The tradition of the Sanskrit literature has been continuously developed from the Vedic period
to the twentieth century. (Tripathi, 2001, 1) This is the period in which the seeds of the literature
can be discovered, and the writing has started growing. The Sanskrit literature, based on its
development, has been divided into four stages. The four steps are the period of origin, the
period of establishment, the period of prosperity, and the period of expansion.

(1) The period of origin -The tenure starts from the early time in history to 1st century B.C. In
the early period, the seers have been introduced to the Vedic mantras. Moreover, the Samhita
and brahmana text have been composed. Furthermore, the upanisdic literature also came into
existence and has developed. At the same period, the folk literature has been accumulated in
the form of saga and legends.

(2) The period of the establishment- The period starts from 1st century B.C. and lasts for one
thousand years. At the time the Sanskrit literature has established its highest place in the world
and became the renewed literature. The upanisadas and the two most famous epics, the
Mahabharata, and the Ramayana have strengthened their roots. The Indian six darsanas and
Jain, Buddhist and carvaka philosophy, have reached to its maturity level, and in the period the
ancient Sanskrit tradition received the two priceless gifts in the form of Bhasa and Kalidasa.
(3) The period of prosperity- The period has its inception from 1st century A.D. and lasts for
twelve years. In the time science and arts have acquired considerable attention and reached the
peak of its development. The scholars have started thoughtful discussions in the field of jyotisa,
ayurvéda, Qanita, kKhagola Sastra, and rasayana Sastra. The renewed texts such as
Rajatarangini Kiratarjuniyam Sisupalavadham and Naisadhiyacaritam have been composed in
the same period and mahakavya, ragakavya, and sastrakavya came into existence moreover,
Jayadeva and Kalhana have started a new era of literature. The scholars such as, Dinganaga,
Vasubandhu, Dharmakirti, Jyanta Bhatta, Mandan Misra, Vcaspati Misra, Sankaracarya,
Udyanacarya, also have a considerable influence of the development of the Sanskrit literature.
(4) The period of expansion- The period has its commencement since the twelve century A.D.
until today. During this period, a connection between the Sanskrit literature and folk literature
was been established and newer languages were introduced to the world. In the field of the
Vyakarana and the nyaya philosophy, navya vyakarana and navya nyaya have come into
existence that was the great accomplishment of the Sanskrit literature. Some most distinguished
Acaryas, Mammata, Ruyyaka, Mankha, Visvanatha, Appaya Diksita, Pandita Jagannatha,
Parvatiya Visvesvara Pandey Reva Prasada dwivedi, and Govinda Candra Pandey existed in

the period.



This is the entire journey of the development of the Sanskrit literature which started from the
thousands of years before and continuously has been developed furthermore, the form of the
literature the contemporary tradition has it the full-fledged form of the Sanskrit literature.
Dramas are the tremendous treasure of the ancient Indian tradition. The certain period of the
origin of the genre is difficult to assert, but Sanskrit scholars have tried to speculate the period
in which the tradition of drama existed. The dramas have a close connection with the sacred
védas. The dialogues of the Rgvéda were taken as the theme by the several writers for their
drama and reasoning with the fact it could be speculated that the tradition of the genre came
into inexistence after the Vedic period.

At the time of the Mahabhasya, there was some evidence such as stage and musical instrument
like drub, which shows the existence of drama. “We cannot absolutely prove that in Patafjali’s
time the drama in its full form of action allied to speech was present, but we know that all its
elements exited and we may legitimately and properly accept its existence in a primitive form.”
(Keith, 1998, 37) It could be suggested that the tradition of the drama can we traced from the
period of the Mahabhasya.

Some scholars also claim to the exitance of the ritual dramas. The Vedic rituals include dramas,
as every primitive form of worship. The ritual contains dancing and singing to the gods.
Moreover, it has ceremonies in some of which have the existence of the elements of dramatic
representation.  “Oldenburg admits, in fact, the great significance of the epic on the
development of drama but it may be more accurate to state that without epic recitation there
would and could have been no drama at all” (Ibid, 27).

Drama and theater present eroticism, Srrgara or love as a major theme, and therefore a
theoretician discussing theater, drama or performing arts has to enter the arena of the
Kamasiitra so does Bharata and ancient Sanskrit playwrights.

The Kamasiitra

Kamasiitra is the most sublime and oldest text composed of erotica or erotic love moreover it
is the first available book on kamasastra, which shows the awareness of Indian erotic culture.
Kamasiitra is the book of recognition and is a unique text in the classical Sanskrit literature.
The version is known as a sastra in the Indian tradition and makes the reader attentive to the
practices and cultures prevailing in the ancient era. Vatsyayana in the invocation of the text
pays his tribute to the dharma, artha and kama Purusarthas because these are the subject of
the book. The valid information about the life of Kamasiitra’s author is not available; the only
available information scholars have, the name and the approximate period of the author.

Hémchandra in Abhidhanacintamani has mentioned several names of Vatsyayana, and
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according to him Vatsyayana, Kautilya, and Chanakya are the same person who has composed
Nyayabhasya, Arthasastra, and Kamasitra.

Subandhu in his text Vasavadatta attributed Mallanaga the authorship of the book. The other
author named Yasodhara inscribed the comprehensive commentary, in the thirteenth century,
on the Kamasutra called Jayamangala. Jayamangala is the most authentic and famous
commentary on the Kamasttra, which refers to Vatsyayana Mallanaga as the author of the
Kamasitra. Visnu Sharma at the beginning of Panchatantra, the collection of the famous
Sanskrit stories, mentions Vatsyayana as the author of the text. All the evidence suggested that
Mallanaga Vatsyayana it the complete name of the author who has composed the world’s
famous Kamasiitra.

Vatsyayana discusses the history of Kamasastra and his predecessors, who have composed
other texts on the same topic. The culture of the kamasastra commences with Prajapati who
creates the universe, and after producing the all human being, to achieve the three aims of
human life, Prajapati formed a $astra with one lakh chapters, which is the means of social goals,
dharma, artha, and kama. Manu has carried the dharma segment, and the text he has created
is called Manavadharmasastra. A sage Brhaspati has accepted the artha part and inscribed
Brhaspati Arthasastra. Moreover, Nandi, the attendant of the Lord Mahadeva, has embraced
the third and the last portion of the $astra and composed a Kamasutra. Nandi's Kamasutra has
five thousand chapters hence a sage Svetaketu, the son of the sage Uddalaka, reduced the
volume of the book and composed a new Kamasiitra which has five hundred episodes.
Similarly, after Svetaketu, Babhravya Pancala has created a Kamasastra of one hundred and
fifty chapters. Following the same tradition Dattak, at the request of the courtesans of the town
of Patliputra, has written another book on the same topic.

Vatsyayana carefully observes and analyzes the costumes and shows them in his $astra. It has
seven books, thirty-six chapter, and twelve hundred and fifty topics. It has been composed in
both verse and prose style moreover is prescriptive and descriptive.

Before the Kamasiitra, there have been several kamasastras. Vatsayana in his Kamasitra has
mentioned ten kamacharya and their work, unfortunately, most of them are not available for
the contemporary reader. Every kama acarya has written on a different topic independently;
hence, the Kamasutra has dissipated in many segments. Vatsyayana analyses and consolidate
his processor’s views and composed an aggregate and subordinate Kamasttra, which is

miniature and accessible for all people.



In term of the structure of the text, Vatsyayana follows the contemporary Sastric tradition. The
entire Kamasutra has been divided into seven adhikarazas or books, sixty-four sections, thirty-
six chapters, and 1250 passages.

When Vatsyayana enumerates the name of his predecessors or kamacaryas in the Kamasiitra,
Vatsyayana mentions Shevteku who is the third Acaraya, and he also got mentions in ancient
Upanisada and the Mahabharata epic. The texts depict svetketu as the tremendous Vedic sage.
Brhadaranyakopanisada presents the union of a man and a woman for creation or procreation.
The process of the production is considered as a ceremony which is identical with yajiia or
scarifies. It could be stated that the tradition of the kamasastra is an extremely ancient tradition
and coming to the contemporary trader from the Vedic period.

Kamasttra does not discuss the science of eroticism solely, it has seven books and only the
second book discusses foreplay such as kisses, embracing, and the acts which could be done
before and after the intercourse. The rest of the books is about the four goals of human life,
sixty-four art, the routine of the nagarka, the hero of the Kamasitra, finding a partner, the
duties of a housewife, committing adultery, and the presence of prostitutes, etc.

Doniger agrees with the fact and states that " The real Kamastra is a book about the art of
living...and also about the position in sexual intercourse™(20) similarly, Tripathi states that "
According to Vatsyayana the kama is the lifestyle which makes, by all means, the life elegant.”
(247) It shows that the text not only suggest how human sexual life should be rather, it indicates
the ways to live a perfect life.

The Kamasutra was composed for the seeker of the pleasure who wishes to be a master in the
art of lovemaking. Vatsyayana suggests that “One should know this kama from a text like kama
sutra or the gathering of the connoisseurs.” (KS.1.2.13) The author suggests that a person can
acquire sufficient knowledge from the kamasutra furthermore a man can also discuss the kama
in the gathering of kama chary. It shows that in the ancient period, there used to be the gathering
of the scholars of the topic, and in the group, people openly inquired about their sexual quarries.
kama sutra discusses the pleasure of making love and the ideal couple who enjoys the process
of love making. It enlists twenty-seven kind of intercourse or sambhoga or surat, including
sam and visama (Even and odd), the former type of sex fully satisfied a man and a woman.
Masters doubt the matter of women’s attainment of orgasm, but Vatsyayana resolves the
confusion and provides a place to woman's orgasm in his $astra. Vatsyayana states that a man

and a woman engage in the same sexual activity and enjoy in the same way.! The author

! ARy Feel gEwiaaaRt (KS, 2.1.29).



discusses it in detail and says that the continuous friction of man's genitalia consoles the itch
of woman's vagina and which gives pleasure to her. The author clearly states that during love-
making, a man should use the method that a woman achieves the ultimate sexual satisfaction
or orgasm at first.2. The Kamacharyas agree that women are quickly excited by the physical
touch, such as kissing and embracing. Moreover, because of the tender nature of woman she
experiences sexual love more quickly than a man.

Vatsyayana has an extremely liberal attitude towards women’s education and their sexual
freedom. He suggests that a woman must be treated with great care and tenderness. He is a
great advocate for women’s sexual pleasure and indicates that a woman should respond to her
male partner with the same sexual method. In the same way, kissing should be acknowledged
by kissing and strokes by stocks.

According to the Sastra, the progeny is not the primary purpose of the sexual act. Vatsyayana
himself in one or two sentences discusses fertility and in the rest of the treatise talks about
pleasure wherein progeny is not a necessary condition.

The Kamasutra is not solely for a married woman it instructs to virgins also. The text suggests
Twelve types of embracing and even lovers talking about all these types a desire of lovemaking
is generated in them.

The author in the entire treatise does not only talk about men’s sexual pleasure. He also pays
full attention to women’s desire. He mentions the G-spots of the woman’s body, and pressing
the spots gives her pleasure. Vatsyayana is an advocate of variety according to the author
variety in lovemaking enhances the love between the lovers. Moreover, the seeker of the variety
in intercourse desires for prostitutes.

Vatsyayana connects sex with spirituality, and it binds body and soul together. The author has
a new approach to sex and love. Sex is a fundamental part of human life, and unlike Manu,
Vatsyayana does not consider sex as a sin whereas he upholds it as a real feeling of happiness
and affection. Intercourse is a way wherein the lovers enhance their love and develop mutual
understanding. Vatsyayana wishes that his reader should discuss sex openly or
unobstructed. Vatsyayana states that the pleasure of the lovemaking or the union depends on
the proper performance. Hence both men and women should know the way of the appropriate

return. 3This statement of the author suggests that women as men play a crucial and active role

? SiTeR#IeTe, eFdcar: Heel AT | AT dUTeal S5 JY) greepare e (KS 2.1.30)
? FETARTORTS A AT FNYEAEargAYerd |(1.2.18)
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in the lovemaking. They are not just an object to appease the men’s sexual desire quite contrary
they also perform and sometimes dominate their male partners.

Vatsyayana discusses the conditions in which a man may have a relationship with a married
woman though there are the reasons, it seems that it was prudent to have sexual intercourse for
men’s benefits. Furthermore, the author warns that one should never dare to make such
relationships just because of infatuation.

It raises the question that a man has his political purposes for creating the kind of connections
or committing adultery, but what about the women? What is the reason that a married woman
is being engaged in extra-marital affairs? It could be assumed that the cause of women being
adulterous is her lust or unfulfilled sexual desires.

Vatsyayana’s Kamasitra is an outstanding and an exclusive sastra in the classical Sanskrit
literature because no especial Varna has the copyright on the text of Kamasitra. The author
considers all varnas and composes his treatise for all the varnas. According to the Kamasiitra,
the lover must possess money because wealth is a necessary condition to enjoy the pleasure;
hence, the seeker of the desire must be luxurious, not necessarily upper-caste or jati.

The tradition of the Kamasastras

Several competent authors have produced their considerable commentaries on Vatsyayana’s
Kamasitra in Sanskrit and their colloquial language. In Sanskrit tradition, the implication of
the five significant explanations could be obtained they are: (1) Jayammargala by Yasodhara,
Indrapala- It is supposed to be the most authoritative and studious work, (2) Pradhapriya
Bhaskara Nrsimha (3) commentary by Malladeva, (4) Kandarpactidamani by Virabhadra, (5)
commentary by anonymous author.

The Kamasastras after Vatsyayana

Anonymous Kamasitra-Kokkoka and Yjotirisa, as well as Yasodhara in his masterpiece
Jayammangala, have mentioned an author named Miiladéva or karnisutra who seems to be an
ancient author in the field of eroticism. Moreover, Ksemendra, the author of the Kalavilasa,
also introduces Miiladéva as a specialist in arts. Despite the several references by the several
authentic authors, it is unfortunate that nothing is identified about the work and its author.
Ratirahasyam- The author of the Ratirahasyam is Kokkoka, who is one of the most celebrated
authors after Vatsyayana in the tradition of the Kamagastras. Kokkoka Rati or the secrets of
love is a unique text which has its authenticity and popularity till this day. Kokkoka has
eliminated some topics discussed in the Kamasiitra and introduced the readers from some new
themes, which are Kokkoka innovations. The is the text, after the Kamasiitra several scholars

have written their commentary on it.
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There is no particular evident found about the period, and the work of the author and whatever
is asserted is based on the assumption made by some scholars about the author. Kokkoka’s
father was Paribradra who were recognized as Gadyavidyadhara Kavi, and his grandfather was
Tejoka. Ratirahasyam tells that the text has been composed to satisfy the curiosity of Vainya
or Vaisya Datta about the science of love. There is no information about Vaisya Datta and his
time, but the tradition has considered him a Kashmiri Brahmin. (Sharma, 2009, G) But this is
also speculation which does not have any certain prove. Kokkoka calls the text
kamakelirahsya, and it is also identified as Kokkokasastra after the author’s name.

Yasodhara cites a verse from the Ratirahasyam, and the author exists before the 14th century.
It appears that at the time of Yaéodhara, Kokkoka was quite famous, and the author of the erotic
field have started studying and citing the Ratirahasyam. Subsequently, it can be asserted that
Yadodhara determines the lower boundary of the period of Kokkoka. King Kumbha and
Sankaramiéra have mentioned Kokkoka and his Ratirahasyam in their commentary on
Gitagovinda of Jayadéva moreover, one of the most distinguished commentators on Sanskrit
Kavya, Mallinath also recites from Ratirahasyam. Reasoning with the facts A.B. Keith places
Kokkoka approximately 1200 AD. (Tripathi, 2005, Introduction 43) Sharma tries to fix an
accurate date of the author and sets the text between the seventh to the tenth century. (2009,
pg., G)

The book has been divided into fifteen chapters. Kokkoka has great regard towards Vatsyayana,
and he has attempted to compose the essential compendium of Vatsyayana’s Kamasiitra by
taking the essence of the Sastra from the earlier works. Kokkoka mentions several new Acaryas
in the field of the Kamasastras. The Acaryas are NandikeSawer, Gonikaputra, Karnisuta,
Miiladéva, and Nagarjuna.

Kokkoka has dealt with the subsequent topics in the fifteen chapters of his Ratirahasyam; (1)
Jatyadhikara- wherein the author discusses the purpose of the Kamasastra and the four-fold of
awoman- padmint, Citrint, Sankhini, and hastint, as well as their characteristics. Moreover, cast
a spell to win the women. (2) Candrakaladhikara- within the chapter erogenous zones and days
according to the lunar calendar on which women concerning a particular group can be sexuality
passionate. (3) Suratabheda- kind of man and woman based on their size of the sexual organs
and nine varieties of a sexual association, nine types of the duration of time in sexual
intercourse and nine types of based on their sexual energy. (4) Samanyadharmadhikara-
classification of women based on their age, nature, and rational attitude. (5) Desajianadhikara-
Female of different provisions and their corresponding characteristics. (6) Alinganadhikara —

varieties of embracing - (7) Cubanadhikara varieties of kisses (8)Nakhadhikara- varieties of
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scratching made by nails, (9)Bahyaratadhikara- virtues of bites, (10)Suratadhikara-postures of
sexual union, strokes and incoherent sounds, etc. (11) Kanyavisrambhana- selection of a bride
and obtaining her confidence, (12)Bharyadhikara- conducts of a housewife, behavior of cowife
etc. (13)Paradarikadhikara- stages of love, extramarital relationships, characteristics of ladies
who can easily be corrupted, use of messenger for enticing women etc., (14)
Vasikaranadhikara-Mantras and rites to be practiced for laying a magic on the beloved and,
(15) Sakalayogadhikarana — aphrodisiacs and particular applications for intensifying sexual
pleasure.

In the way, Ratirahasyam is a unique text in the tradition of the Kamasastras. Kokkoka has
invented new topics such as the treatment of erogenous zones and congenial days for sexual
union, are the author’s own innovation. Rest of the Ratirahasyam fellows Vatsyayana and made
his treatise the source text of the Ratirahasyam.

Paficasayaka- The Paficasayaka is the composition of Jyotirisa kavisekhara Bhiipati and
possesses an essential place in the tradition of the Kamasastra. The literary means of the
Paricasayaka is five arrows or the deity, Kamadeva who holds the five different kinds of the
arrow of flowers to inflict the lovers with wounds.

Jyotiriéa mentions Ksemendra in the first chapter of his Paficasayaka and Sankara Misra, one
of the famous commentators of Gitagovinda, mentions Jyotirisa in the commentary. There is
another book named Ragasekhara is attributed to the same author; but the work is not
obtainable. A king name Arisimha has encountered a fight with Gyasuddin Tughlaq in 1320-
24 and said to have patronaged Jyotirisa. (Tripathi, introduction pg. 2005, 44) Reasoning with
the facts Jyotirisa can be placed in the 14" century A.D.

The Pancasayaka contains seven sayakas or sections which deal with the Samprayogika,

Kanya-Samprayuktaka, Paradarika and Upanisadika adhikarana of the Kamasutra. The seven
sayakas of the Paficasayaka are: (1) Upoddhata-Prakarana, (2) Strata- bheda- samuddesa, (3)
Vajikaranausadhi samuddesa, (4) Vasikarana mantra samuddes$a, and (5) Ke$asanskaka-
samuddes$a (6) Kanya laksana diisana samuddesa (7) Nadi jiiana samuddesa.

It seems that Jyotirisa must has been one of the famous authors who worked in the field of the
kamasastra. The author has analyzed the works of his prior kamacarayas, such as Vatsyayana,
Gonikaputra, Miilladeva Brabhavya Nandikesvara, Rantideva, and ksemendra and composed
his valuable treatise.

Jyotirisa, provides a detailed account of, nayika (heroines) nayaka (heroes) and pithamarda

(the companion of a hero). The author has discussed heroines based on their Jati, and the proper

time to sexually excite them. Jyotiri$a, similar to Vatsyayana, gives place to woman's orgasm
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in his work and discusses the G-spots and their application to provide women the pleasure of
sexual intercourse.

The second section deals with the classification of males and females according to the size of
their sex organs, their characteristics, and the kinds of sexual union. Moreover, the section, in
great detail, describes the characteristics of women from different age and region. Explains the
ingredients of beautifiers, aphrodisiacs, collyrium, medicines, cosmetic, and religious chant or
mantra, along with the iconography of the goddess to be meditated upon for fascinating and
exciting the female companion. Furthermore, the prescription for elevating the sagging bosom
or strengthening the free ones, contracting vagina, menstruation, fertilization, sterility,
depilation

The fourth deals with the youthful ladies and arranging a marriage with them. The remedy for
growing hair is discussed in the section. Moreover, it discusses the position for sexual union,
and then the converse poses for women to take up as a man. The chapter discusses the eight
kinds of weddings, extramarital affairs, the works of a female messenger, the women who are
accessible to corrupt, and the accurate time and place to have a delightful meeting with the
ladies.

Furthermore, the author describes the fourplay during sex, such as kissing, embracing, nail
scratching, biting by teeth, and other sexual acts. In the last section, the author presents the
views of his prior acharyas about the sexual union. It discusses the sex organ of a woman and
positions which gives her sexual delight, strokes, and beatings. The chapter closes with the
eight-fold classification of heroines.

Nagarasarvasva- Nagarasarvasva, 1000 A.D. or the treasure for the man of taste is one of the
authoritative manuals in the realm of the Kamasastras. Jagajjyotimall, a 1617-1633 author, has
written his commentary on the text. The author of the text is Padmasri or Padmasrijiiana who
seems to be a Buddhist because he at the beginning of his book offers his salutation to the
Buddhist goddess. Damodara in Kuttanimatam has mentioned Padmasri moreover, he is quoted
in Sarangadharapadadhati.

The text includes thirty-eight chapters wherein the author discusses various topics such as the
gestures of the beloved, types of heroines, g-spots, kissing, scratching, biting, licking, and
sucking. PadmasrT describes gemology in a separate chapter. Chapter V to X1 has various topics
related to customers and the behaviors of the lovers. Chapter twenty-eight depicts sexual
positions or karanas, and the prescriptions for curing infertility of women.

Ratimaijari- Ratimafjari is a small work in the field of the kamasastras. The author of the

text is Jayadeva, who seems different from the author of the Gitagovindam, a lyric poem of
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world literature. Ratimanjar1 included sixty verses and briefly discusses several topics of the
Kamasastras moreover, Jayadeva has followed Padmasri and composed his text. The text
contains the following themes: the classification of hero and heroines, erogenous zones, the
libs should be kissed of a female body. The book describes the sixty sexual positions, sexual
organs of men and women and its deformities the procedure to performing sexual intercourse,
fourplay, scratching, biting, squeezing, sucking, catching hold of locks.

Ratiratnapradipika- Ratiratnapradipika IS a kamasastra composed by Devaraja or
Praudhadevaraja Maharaja, who has borrowed heavily from his prior kamacaryas and
composed his text in the 15" century A.D. (Tripathi, 2011, Introduction pg., V11). The author
mentions Nandi$a, Kovinda, Gaunikaputra, Vatsyayana, Mallanga, Kokkdoka, and Gunapataka.
The book has been divided into seven sections and has a close connection with the
Ratirahasyam. In the classification of the heroine, the author follows Nandi$a and
Gaunikaputra and discusses the several types of heroines, such as Padmint and Sankhini. The
author also classifies women according to their nature such as, Gaja, Raksasa, etc. it seems
that the text is the accumulation of the other books of the authors who have composed their
writing on the same realms.

Sahradayalila - Sahradayalila or sports of a connoisseur is the Kamasastra composed by
Rajanaka Ruyyaka, a well-known author in the field of Alankarasastra. Ruyyaka has written
six texts, and Alankarasarvasya is one of the most famous amongst them. Sahradayalila does
not contain the conversational themes discussed by the other Kamasastris in their books.
Instead, it explains the concept of utkarsa or excellence of the body. One who acquires the
knowledge of this excellence can attain the Nagarikta and becomes the connoisseur. According
to the author, qualities, ornaments, youth, and expression of beauty can generate the utkarsa or
excellence.

Ruyyak enumerates ten gunas or qualities they are; ripa (explicitness if lining in the limbs)
varpa (colour) prabha (luster) raga (liveliness) abhijatya (delicacy) vilasita (luxury or
sportive gesture) lavanya (exuberance or delightful beauty) laksara (proportion) chaya (subtle
reflection of beauty) saubhdagya (charmingness) No other Kamasastras discusses the sources
of the excellence before hence it this the original contribution of the author in this field.
Sarngadharapaddhati- Sarngadharapaddhati, 1300 AD. is written by Sidhara, on the
eroticism. The text comprises verse wherein the classification of women has been discussed.
Anangaranga- Anangaranga possesses a higher place after Kamasiitra and Ratirahasyam in
the realm of the kamasastras. It is said that the author of the text, Kalyanamalla in 16" century

has composed his kamasastra for his patronage Ladkhan who belongs to the Lodhi dynasty.

14



(Tripathi, 2011, introduction pg., VIII) Kalyanamalla was a minister to Ladkhan Lodhi and
written his text to please his master. The text has been translated in urdu, arabic, and Persian
languages and the vast majority of the Muslim country have studies it. Anangaranga has
samaprayogika, as its main theme and kanya samaprayogika, paradarika and upanisadika
adhikaraga as the secondary theme.

The text includes ten sthalas or sections which deal with the following topics, first to fives
sthala discuss the classification of hero and heroines according to their nature, size of the sexual
organs and the different provinces — the accurate time for excitement for sexual intercourse,
and the types of sexual unions.

The sixth sthala prescribes the means to give a woman orgasm, oil to grow hairs, and herbs for
stiffening loose and sagging bosom. Next section suggests the ways for laying charms on
women by marks and use of powers, pills, incense, scared incantation. The eighth section
discusses the female messenger, bride, and bridegroom, the woman with whom sexual
intercourse is prohibited, ladies challenging to subdue, etc. Next segment talks about kissing,
embracing, biting by teeth, scratching with nails, etc. The final sthala discusses the different
coitus positions and closes with the description of the eight types of heroines.

Kandarpa ciidamani- Virabhadradeva has composed the Kandarpa ctidamani in 16" century
A.D. The author was the king of Vaghela dynasty and his father was Ramacandra. The author
has written his treatise in the verse form and it is based on the Vatsyayana’s Kamasiitra. It

includes seven books and the all sections appear to be a commentary on the Kamasiitra.

Other Kamasastras

There are several renowned authors who have composed their Kamasastras and commentaries
on the Kamasastras. Ksemendra and Damodara are two well-known names in the history of the
classical Sanskrit poetry whose names are liked continuously to the studies on the Kamasastras.
Though there is no available text is found by the authors on Kamasastras nevertheless both
have great respect in the realm of the poetic world.

Ksemendra has composed a gist of the Kamasititra which is not available for the contemporary
readers. His Caturvarga-samgraha lit means the collection of the four goals of life, deals with
the four Purusarthas (dharma, artha, kama, and moksa). The third section of the text entitled,
Kamaprasanga, wherein the author deals with kama and presents its value in human life.
Another book is attributed to the author is Darpadalanam, which educates its reader about the

evil produced by the pride and excessiveness of the kama.
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Damodara wrote an extraordinary text named Kuttanimatam (advise from a bawd) which deals
with the life and behavior of courtesans. The author has followed Vatsyayana, who provides a
detailed account of courtesans in his Kamasutra. Damodara similar to Vatsyayana suggests
that how a courtesan should consider behavior to please his lover, the methods to obtaining
wealth from them, the indication to became detachment, knowing an indifference lover,
techniques to avert a lover, rapprochements, particular earnings, calculating profits and losses,
successiveness and doubles.

Furthermore, (1) Smaradipika by Minanatha, (2) Kamakala-vilasa by Punyananda, (3)
Babhravya- karika by Babhravya muni, (4) Paururava -samanasija -sitrama by Jayakrsna
Diksita (5) kadambari- svikarana- karika by Bharata, (5) Narmakeli- kautuka-samvada by
Kavirajamukuta Dandita. (6) Ratiratna pradipika by Praudhadeva, 7) Ratikallolinl by
diksitasamardja (8) Srngara- rasa prabandha- dipika by Kumarahari Namamkana (9)
kamatantra kavyama by Daivajfia slirya ect.

All the authors hold Vatsyayana as a foremost authority for their treatise and either has prepared
a gist of the Kamasttra or commentary on it. Some of them has invented a few new themes
but the core motivation of their texts is the Kamasiitra.

The long list of the compositions on the erotic themes recommends the richness of the Indian
erotic culture furthermore the essentiality of the erotic literature. It appears that in every period,
the authors have chosen eroticism as a theme of their writings, which was a common and a
crucial part of the Indian tradition.

Kama has been divided into two categories -samanya, general and visesha, particular. The
samanya is born of sympathetic feeling and understanding, and the visesha type, where sensory
organs are concerned, consists of sexual embraces, kissing and other forms of love-making.
The work focuses on the visesha categories of the kama.

The Ph.D. work, “A Critical Study of Female Sexuality in Classical Sanskrit Dramas, (from
Bhasa to Bhavabhiiti” studies selected classical Sanskrit plays from Bhasa (2nd century B.C.)
to Bhavabhiiti (8th century) and focuses on the female sexual desire demonstrated in the plays.
The work analyses nine Sanskrit plays of the five playwriters’ and argues that women in the
ancient kama period were vocal about their sexual feelings. Most people, particularly women,
do not openly talk about their sexual desire. Moreover, it is a taboo. Hence the work mainly
focuses on women sexuality.

The work will suggest through the Vedic texts, §astras, that women had the same sexual rights

as men, and they enjoyed sexual freedom. The thesis takes, Sanskrit word, kama as sexuality,
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which is mentioned in several Sanskrit text such as Rgvéda, upanisada purapas, Kamasastra,
Arthasastra, Manusmrti, and the Sanskrit plays.

The kama does not stand solely for the pleasure or fulfillment, quite contrary the term has a
vast scope of meaning. According to the Rgvéda, kama is a desire in general and lust in
particular. Kama is sometimes viewed ‘pleasure,” ‘desire,” sometimes ‘a sexual affair,” ‘sexual
pleasure,” and sometimes just ‘sex.” The thesis mainly focuses on the sexual meaning of the
term Kama, because it is one of the most extended prevailing sense in the contemporary period
for the word.

The Kamasastras such as Kamasitra, Ratirahsyam, and Anangrang, discuss female sexuality
in detail and argue that women experience an orgasm the way men do. According to the
Kamasitra, the progeny is not the primary purpose of the sexual act. Vatsyayana himself in
one or two sentences discusses fertility and in the rest of the treatise talks about pleasure
wherein progeny is not a necessary condition. There are many similar topics in the Vedic
literature, the Kamasiitra, and the Natyasastra.

Vatsyayana does not suggest the woman suppress their sexual feelings and be mere an object
or a passive object during coitus; quite contrary, the author indicates the couple should equally
participate in sexual activity.

The Ph.D. work comprises seven sections. The introductory section parents a general study of
the history of Sanskrit literature and dramas. Furthermore, it presents a brief introduction of
some Kamasastras and enumerates the list of the books on the erotic theme.

The first chapter of the thesis talks about the meaning and the concept of the kama. It discusses
the several meanings of the term is discovered in the Vedic literature, upanisad, and purazas,
epics, poetry and in the subhasita (the quotable Sanskrit saying). Moreover, the section
illustrates several examples from the literature, which shows the openness of the society in the
field of erotic tradition.

The analysis of the Védas, Puraras, and upanisada, suggest that female is vocal in expressing
their passionate love towards a man. For an instant, the Yam-Yami dialogue, (Rig 10.10) and
Purtirava-Urvasi (Rig 10.95) dialogue frankly, reveal the directness of the passion of the lovers.
Atharvavéda has the mantras to gain power over a lover, and it suggests the way to a male and
a female to control their lover’s mind and heart.

There is a story in Chandogyopanisad about the famous sage, Jabali or Satyakama, who even
do not know the name of his father. The brahmana texts openly discuss the female organ, and

the process of coitus moreover consider it a righteous act.
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In the second chapter, a brief introduction of the Natyasastra has been provided. Natyasastra
and the Kamasiitra has a close connection in term of the several themes such as dealing with
courtesans, female messenger, types of women, and rendezvous of overs, etc.

The third chapter of the thesis deals with his three erotic plays of the most ancient playwright
Bhasa, namely: Avimaraka Madhyama-vyayoga and Carudattam. The section suggests that
the playwright has a thorough knowledge of the Kamasastras and applies it in his erotic plays.
Furthermore, the female's characters of the pays freely express their sexual desire towards

their male partners.

In the fourth chapter, the three plays by one of the most celebrated poets, and playwright,
Kalidasa has been analyzed. The section discusses the Sanskrit plays, AbhijianaSakuntalam,
Malvikagnimitram, and Vikramorvasiyam and the three different different types of the

heroines who are an active agent and enjoy considerable sexual freedom.

The fifth chapter discusses Harsa’s Ratnavali-Natika, which has its tittle on the heroin’s name.
the paly presents the court culture of India, king’s extra marital affairs, behavior of co-wife,
and female messenger which are the themes of the Kamasastras.

The sixth chapter analyses Mrccakatikam of Siidraka. The heroine of the dramas is a prostitute
(ganika), Vasantaséna, and enjoys a considerable sexual freedom than any other heroine in the
Sanskrit plays. Courtesans has a long history and majority of the Kamasastras discusses the life
and the conduct of courtesans.

Bharata’s Natyasastra has a separate chapter deals with ganikas. They have been considered
promiscuous women in the Indian society though respected women.

Lastly, the seventh chapter focuses on Bhavabhiiti who is a modern playwright in Sanskrit
literature. His heroine, Malati, is a daughter of a minister and skilled in all arts. Discussed by
Vatsyayana. Malat1 passionate for the hero Madhava and her female friends work to unite her

with her lover Malati. the section is a clear reflation of the Vatsyayana’s duti- prakarazam.

The final ninth chapter concludes that ancient Indian culture possesses the treasure of erotic
literature wherein women have an essential place. The women never excluded from the

representation of eroticism, and they have not suppressed their sexuality or sexual feelings.

Vatsyayana in his Kamasutra clearly emphasis on the reconciliation of the trio, dharma, artha
and kama. Earlier of these texts, the Vedas and upanishads have the several evidences of the
existence of kama tradition. Atharvavéda was even the main source of rasa, described in the

Natyasastra and literature. Several hymns can be found in the Rgvéda and Atharvavéda dealing
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with the kama. It seems that the previous author of Kamasastra have considered the concept of

Kama of the Rigveda and the Atharvaveda and created their Kamasastra.
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CHAPTER TWO

THE MEANING AND CONCEPT OF KAMA
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THE MEANING OF KAMA

Kama word does not stand solely for the pleasure or fulfillment of desires. Quite
contrary the term has a vast scope of meanings, as many Sanskrit texts, dictionaries, and
lexicons assign the several different meanings, definitions and connotations for the term kama.
The term kama means intense desire. Similarly, the Vedic literature has the broad meaning of
Kama, the Rgvéda presents kama as a "desire” generally. In the famous Nasadiye Sikta
(10.129) the creation of the world and the narrative of the birth of the Kama has been discussed,
here the Kama has been the first action that occurred in the one after it had come to existence.
In the Atharvavéda, the Kama is described as tremendous cosmical energy higher to all the
deities and seldom distinguished with fire. Moreover, it establishes the kama as a deity of Love
or cupid. Sayana (14th A.D.) defines the kama as the God's desire to create. (Tripathi, 2014,
220)

The concept of the kama has its broad meaning, and over the period it has extended its domain.
As de states that, " The concept of kama, later on, was not confined mainly to poetry and art
but he became the center of an actual cult, and festivals were held in his honor(de,6). The
Kama is the principal reason for the attraction and attachment between two persons; hence it is
called the source for the creation.

According to Doniger and Kakar, kama sometimes signifies ‘pleasure’, sometimes ‘desire’,
sometimes ‘a sexual affair’, sometimes ‘sexual pleasure’, and sometimes just ‘sex’. (2002,
Introduction, IXIV)

Vatsyayana in the second chapter, trivargapratipatti-prakaranam (acquisitions of three ends of
life) of the Kamasiitra explains the kama and states that, the experiences of joy by touch (of the
beloved’s body parts such as breast) which bears fruit is mainly kama.*

When the five sense organs-the ear, the skin, the eyes, the tongue, and the nose-presided over
by the mind which is enjoyed with the soul, are inclined towards the objects suited to each, the
pravriti or inclination is called kama.®

Desires are the conscience of the kama and influence all the activities of the human being. The
kama is the cause of all the events, and no human action happens without the power of the

kama. The desires want their satisfaction, and in the way, the kama is expressed.

¢ F AN A Aca e I A AT ARG @I TG BelacaIylifa: Jremeeehra:| (KS, 1/2/12)
> AT BT STCgTHUTATHICH HATNe HAAT TS FaY FY fawdsarshoad: ygf: & |(Ibid, 11)
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Khan describes the meaning of the kama and states that "The kama in its narrow sense means
sexual pleasure, whereas in its broader sense it covers all the pleasure of the body."(1983, 67)
furthermore, the author considers kama as one of the goals of human life and asserts that "The
Indian sages have never denounced pleasure-seeking, they consider it a necessary element in
the growth of human personality and therefore declared it as one of the moral goals of human
life on this earth.”

Singh tries to cover all the meanings of Kama

F -Or- 3 =gsersifasa Aee T

HH I | 31T,

SEORIASTS TSIy, goaT I [awAraet & e i 870gd, cged F&T0T [auaTdeTor ®ed (shabda. Maha, 1967, 116)

. FEFAA AT Ied Ua o RS IEeaiegRuiagsded Ad: H1AT: | (Abhiraje, 1914, 431)

Wish, longing, Mahadeva, literally mean the great God, kama deva, the God of love, Trend
towards desirable objects, sexual intercourse, desire of copulation, one of the four goals of life.®
Kama as wish or desire and passion

Apte Sanskrit dictionary provides several meanings for the term kama, according to the
dictionary, the kama word has the root ‘kam’along with ‘ghaf’ suffix. Moreover, it connotes
several different meanings of the kama, such as wish or desire, acting at will, acting as one
desire, grating and fulfilling a desire, going of one’s according, able to act or move as one like.

The other literally Indian texts connotes the same meanings for the kama, @arssrary desire for
children (R.2.65., 3.67), #encsamaa &= from attachment is born desire (Bg.2.62), & Sirq &
FHAEHIHE ameafa, desire is never reduced by the enjoyment of the desired object (MS. 2.94).
desire g & &AmE #1afa (ccha. 1.1.8, 1.2.14)

Monier Williams Sanskrit English dictionary also echoes the same meaning, wish, desire,

longing, #m= A s7s<iia srarer my wish is that you should eat (paln2 3.3.153). love or desire
personified (Av-ix,xii,Xix, Vs, PalrGr2). According to desire, agreeably to the wish of, out of
love for (Rv, Av, Ts, S3Br, CCh.Up), for one’s own pleasure, of one’s freewill. Of one’s own accord,
willingly, intentionally (Ms, Ram), wishing, desiring (Rg ix,113, 11). Absolute desire, Tw: &
WA AN gaAT a7 gor (Ram 2.11.28), desire, influence of desire, smyea: HeEmRor tet Feral e
(Bg 5.12). @w:@R acting at will, indulging one’s desire, wm: 3uga affected by or overcome with

passion. sfa= Following the dictates of love or passion, sTamTd sraAHET T8 Bg(9.21) T eMfeaaTciia

® go fgo ersgo, Fo-R4 ATTRY JraTRUl G4, Frefl|
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THESET (Bg2.7) unrestrained motion. Moving unrestrained ( Me 65) sTH: 3eA2rTH eating at will.
The Sabda kalpadrumh dictionary quotes Manusmrti and defines kama as wish = EIGEICE
FAAHTANAN ameafa( Ms.2.94), desire for children swaresEmg qafa e To gfayea wafFas ar(Rgh.

2.65) srorehar srorafaféearar: @ va T (Mb 13, 17, 41). When all the desires which dwell in the heart entirely
given up. IeT & JH=Twd 1A AT g FeuaT: (Kath, 2/6/14) He fulfills all the desires, deagar gadifars
& AT $7afd (cch, 1/1/8)

the term kama is used in the Rgveda as to mean desire in general. The following mantras of the
Rgveda shows kama as desire the meaning.

1/16/9, 17/3, 30/15, 36/17, 54/9,79/2, 82/8, 85/11, 86/8, 158/2, 168/1, 2/3/9, 14/1, 22/3, 3/14/5,
30/19,20, 39/17, 48/1, 49/1, 50/1,4, 55/3, 4/25/1, 43/7, 45/7, 5/33/12, 53/16, 61/16, 6/16/8.
71219, 8/3, 20/9, 32/2, 4216, 44/2, 59/3, 62/3, 96/4, 8/2/39.

Kama as pleasure or enjoyment

In the Kathopanisada the seers have used the word kama as a pleasure or enjoyment of mundane
life. Sage Nachiketa, in his young age, goes to the god of death, Yama, the god of death, and
without having any food and water waits for him at his palace’s gate for three days and nights.
When Yama comes, he apologies to Nachiketa, and promises him to grant three boons as
apology. Yama asks Naciketa that what would he like.

Nciketa asks Yama that Naciketa’s father, sage Gautama, should be calm and free from anxiety
regarding Nachiketa, moreover, lovingly and affectionately recognize him as his son this is the
first of the three boons. Yama grants Naciketa his wish and says that his father will be as
affectionate towards him as he was before.

Secondly, he asks that the heavenly gods are free from death and old age and only birth,
childhood, and youth exist here. Yama's realm is free from all the fear which the mortals have.
Kindly grant me the art of sacrifice, agni vidya, this is the second boon Naciketa asked for and
Yama agrees to give Naciketa the knowledge of the heavenly fire.

Finally, Naciketa asked his for the last boon and requests Yama to, teach him the secret of
death, which Yama hesitates to grant and asks Naciketa to ask for something else. But Naciketa
repeatedly asks for the same boon and says to Yama that no other boon is that you give me will
be equal to this. Subsequently, the god of death lures Naciketa through offering him most

luxurious objects of enjoyment in the world.
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Yama says to Naciketa that, if, is any other boon equal to this, choose that also, wish for wealth
and long life. O Naciketa be you the great king of the entire world. 1 shall make you the
consumer of all enjoyment.
HTATAT cal HTHHATS HATA, 1/ 1/24

Yama continues to lure Naciketa saying that you can ask for all the pleasure which no man on
earth can get.

A A HTAT: G Fdellsh TalehlHARSwed: TIIET| 1/1/25
Nciteka rejects all the offers of Yama consequently Yama pleases by him and admires
Naciketa. Yama says to Naciketa that you are a good student because you did not accept all
the sensory enjoyment which | have offered to you.

H cal AT IEITed AT e oo bl sca €& 11/2/3
Furthermore, Yama says that you are a sincere seeker of knowledge, not wealth for all the
greatest of pleasure have not been capable of tempting you.

Tareme o Afehas #edl & cal HIAT dgalselio]ded: (2/4)

Yama tells Naciketa that you are a wise one because you have rejected the grant and greatest
pleasure which no one would do and which is the state of the fulfillment of all the joy.

FIATITCA ST ™S FARA-THITITT IR | (Ibid,11)
The ignorant people go after the pleasures of sense object. Subsequently, they fall into the
decoy of Yama. On the other hand, the wise people do not seek for the permanent attainment
of divinity through any means which are perishable and impermanent.
T FIATA e STeled Headfed fadaes arere

371y RT3 ccd fafeear Yaagamtas o wdged (2/4/2)
This purusa who is awake in those who sleep. He Builds all the pleasure according to the
person's deeds.

T Y Gedy SIaTicl 1 e gost fAfFamr: (5/8)

In the dialogues between Yama and Naciketa the kama refers to the pleasure and enjoyment

which Naciketa does not accepts

Kama as the fire

The dictionary also denotes the Kama as fire. A fire of love, fire love, violent or ardent love,
violent desire, the fire of passion-inflaming fire of love, an aphrodisiac. Monier Williams
quotes many secret texts which has considered the kama 3 fire. (Avii 8,2,19,3. Av, Ts,
KaltyS3r.S3aln3khSa3r).
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Kama as object of desire (L)

aeATy ay = 9ot I e o the Sacrificer ask for a boon: anything that he desires (Br.Up 1.3.28)
The law of Manu also shows the same meaning e @ @, all the desired objects are
accomplished (M.S.2.5), = @ attachment of desired object. object of love, or pleasure, or
desire (Rv, Vs, Ts, s3Br, Mb, R). Rg 3/58/1, 4/23/5, 5/19/4, 6/49/8

Kama as sexual desire

Love, especially sexual love, enjoyment and pleasure(L47939-40), kama as copulation,
amorous behavior, satiety, a kind of coitus, perfect enjoyment, affection, love, desire of carnal
gratification, lust wer ggeadl aiq s (Ms 2.214), 5 #zaraRdftar @@ sa weua (Bg.
1.22.26). Libidinous, lustful, enamored by Kama s@&afRa, (Ram 2.11.23). AT fAwrg wfasst casere:
QMeFH: FAT: | FshiafAgaAehaat HHAATEH 11 (Ram,1/2/15) one should enjoy sexual intercourse at
night. &nf I8 &ef 78 ST H1aATeRd | (Mb. XII/ 123/39)

e Waen: lustful, libidinous, swraf gar werfas: (Bh.3.112) Monier Williams cites several

different meanings of Kama from the different Indian text. love, affection, object of desire or

of love or of pleasure (Rv, Vs, Ts, $3Br, Mbh, Ram). Lustful, dalliance of love, s shrer amorous sport,
@@ @ seminal discharge, semen virile (L.).wm@emess the science of love, erotic science.
Unrestraint enjoyment e, 3meft of Durga, s amqr Love sick, affected by love srarcuror & s
a1 asor (Subhas) libidinous, enamored sm@TeA Faawer: (Bg.2.42. Mb.1.119, 3-4, Ms, &.27) &
am an unchaste or libidinous woman (Y.3.6.) e, @, AR, seadi-ame:, faema:’, @ e the
art of love, @ $er the love sport?.

Kama as sensuality

s1a @i Sensual gratifications saerdr. #me siery, (Bg 16.16) sensuality, werga, smemst partaking
of sensual enjoyment . #g:;(n) #vesw: (ad.) Infatuation, #gatds: (one who enhance the
infatuation)?®.

Kama as God

In Indian mythology, there is the concept of kamadeva, the god of kama or desire (Aviii 25,1

Mb. Lalit), who stimulates love and passion in all the living being. In ancient Indian literature,

" Dev, shabdakalpadrruma, 1988, vol. I, pg.83.
8 Bohtlingk and Roth, Sanskirt worterbuch, Vol Il 1955, Pg. 219.
° Dev, shabdakalpadrruma, 1988, vol. II, pg.83
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kama deva has been portrayed as a quite attractive and a charming deity. In the context, the
kama, stands for desire or passion and deva for God or deity, who can arise lust in anyone using
his five arrows, arrow of the god of love.

Pradyumna, the incarnation of Kamadeva, the son of lord Krisna. Semen virile. According to
Hindu mythology Kama is the Cupid of the son of Krisna and Rukmini. His wife is Rati. When
the gods wanted a head for their forces in their war with Taraka, they asked the aid of Kama in
bringing the mind of the lord Siva towards his wife Parvati, whose issue alone could defeat the
demon. Kama agreed to help the gods; but Siva, being offended at the interruption of his
penance, burnt Kama down with the fire of his third eye. Consequently, Siva grants him a boon
to be born again in the form of Pradyumna at the request of Rati. Vasanta is his close friend,
and his son is Aniruddha. He is armed with a bow and arrows bow-string being a line of bees,
and arrows of flowers of five different plants]. An epithet of lord Siva and Vishnu.

The Apte dictionary extents the meanings of the term such as @ $ar: $2av: an epithet of Kuber.
wra: 31 An epithet of Siva @ e g s RguR feras#, (R. 7.6.3) an epithet of Garuna and
Skanda, serrer: The brother of Krisna. Represented as son of dharma (Mb.) son of brahma (vp)*°
The Sabdakalpadruma dictionary provides several synonyms to the term Kama such as the son
of the lord Krisna, Madanah, Manmathah, Mara, Pradyumna, Minketanh, Kandarpah,
Darpakha, Anang, panchashrh, etc. s=éar, the God who resides in the entire humankind, in the
form of Kama, and grants all the wishes. An epithet of Prajapati.

De quotes Bhartrhari, who discusses Kamadeva or the love of God and his deeds. De states
that, “He figures the love-God as a fisher who casts women as a bait on the ocean of the world,
catches men by the line of red lips and bakes them on the fire of desire.” (34)

Kama as spirituality

A kind of yogic power, self-control, &= &far the supreme soul. The supreme being saee.
Kama as living thing

#@ae. The cow of plenty, a heavenly cow yielding all desires, Fafaaer HHUT:, Hicae Heds
(Vyakaranasubhasita). a kind of mango tree, a species of mango tree (L), g=as1 the trumpet

flower, = g1 parasitical plant, s @r the plantain tree, a pole cat, a boar. a kind of beans.

Kama as one of the goals of life, the Purusarthas.

10 cf. M.W.
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There are three objects of human life namely dharma, artha, and kama. These three objects
are called the Purusarthas, or trivarga or the triple set, literally meaning’ the objects of a human
being,” which, every person supposed to accomplish to have a complete life. Wendy Doniger
translates the dharma, artha, and kama as piety, profit, and pleasure or society, success, and
sex, or duty, domination, and desire. The author states that " More precisely, dharma included
duty, religion, religious merit, morality, social obligations, justice, righteousness and the law-
the good life. Artha is money, political power, profit and success-the high life. The kama
represents love, desire, and pleasure (what the Germans call Wollust and lust), not merely
sexual but more broadly sensual-music, good food, perfume- the fine life.” (Doniger, page, 38).
Sometimes these three also translated as religion, power and pleasure.

At the benediction of the Kamasiitra, Vatsyayana pays his regards to dharma, artha, and the
kama respectably.!! It is noticeable here that the author chooses the three Purusarthas as a
deity for his text because the Kamasitra is related to these goals. Vatsyayana states that, kama
is as essential as food for the sustaining the body. Also, it is consequential of dharma and
artha. Gradually moksa or salvation also added in the trivarga, and it became Purusarthas
chatushya or a quadruple set.

Dharma

The sruti predetermines that man shall not step away from dharma. Dharma is the regulator
of artha and kama and the source to obtain the salvation. Moreover, artha and kama is the
source of dharma and moksa. Dharma is the way to accomplish artha and kama hence, there
is a strong dependency between them. dharma sastras is the scripture on the science of dharma,
attributed to Manu. The text deals with the all aspect of dharma and is the most famous sastra
in the Hindu tradition.

Dharma equates with every aspect of the human being. There are several meanings and
definitions of the word dharma as accepted in the scriptures. Furthermore, many texts have
explained the meaning of the dharma according to their understanding of the term. Hence, it
is difficult to limit the meaning of the dharma. Dharma is used to communicate a variety of
sense from abstract ideas to a practical code of demeanor.

The word dharma has emerged from the Sanskrit root ¢ emor, to bear or the power to bear,
following by the suffix #=1. The origin of the word renders three meaning for the term. One who

bear, one who nurtures and one who provides the protection is called dharma. Since it sustains

1 erardeprareat a7A: (KS, 1/1/1)
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it is called dharma. These are the three meanings have been assigned by the Indian sages for
the dharma . (Kane, 1930, Part 11, 3) It is related to the power of retention.

To comprehend the meaning of dharma, one should have to understand the concept of rta,
which has been explained by the Vedic seers. dharma is considered the synonym of rta. The
rta word has been derived from the Sanskrit root R to go, to change. Rta means the indwelling
dynamic order or inner balance of the cosmic manifestation themselves. Khan explains the
principal of rta thus

"The principle of rta was the inner balance of the cosmic and the things thereof as well as
beyond and above the cosmic and the things thereof. It is, the transcendental and the immanent
principle of the universe.” (1983, 25) and this rta, " is responsible for the mechanical regularity
in the universe, such as the uniform succession of day and night, of four seasons, the periodic
movements of the sun and Moon, of the other heavenly bodies, of the water flowing downward.
(Ibid, 24) It seems that yta and dharma has a secure connection and Vedic sages have discussed
it in great detail.

In the Mahabharat epic discusses the dharma and states that dharma has the power to bear
hence it is called dharma; it protects and preserves the people. One which possesses the quality
to uplift is dharma.*?

Vaisesika philosophy explains the term and states, through which the abhyudaya, the elevation,
and the release from rebirth, niksreyasa, is accomplished, called dharma. dssgeafar: Saafaefr:
|

Manu and Yajiiavalkya consider the value of dharma and suggest that artha and kama must
be acquired by following the path of dharma. The dharma is the greatest in the world.

gafer wif s et The energy which creates the resources for the desirable objects for the
prosperity of all humankind. According to Canakya the one who bears all the entire earth is
called dharma.'* The Piirva Mimamsa philosophy describes the dharma as a ritual hence the
first sutra of Jaiministtra starts investigating about the dharma. The author states that a desire
to know dharma should be commenced srarar esifSamar. Laugaksibhaskara explaining dharma

and its characteristics states that sacrifice and the like alone is dharma, and its definition, a

12 eIRuTEEH sﬂ@ﬁﬂ’r YRIATT Foll: | Il FATeeIoEgerd | 4a 3fcd et sfar e 1|(Mb, Karn varva,
69/58)

13 Tripathi, 1970 pg. 42.

1 erfoT ey Sltek: (@ro AT ¢, g 234, pg. 213)
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desirable mater, artha, or end, which is expounded or enjoyed by the Véda and which has a
purpose is dharma. amrfeXa &9: | deeraior dgufauey: yaeaedf eet s
In the Visnu Purana a conversation between the king Sagar and Aurarva about morality it has
been explained that a wise person must wake up in the early morning and contemplate about
dharma and the irresistible artha. Moreover, must consider the Kama which beneficial for the
both Purusarthas.
The same thought has been shared in the Bhisma parva of the Mahabharata epic in which the
author states that | proclaim with my hands up that artha and Kama are profitable when they
are acquired using dharma. All the desires are fulfilled by following the path of dharma, but
no one serves the dharma.

STaTg fRIFAY Al HRT HONT ATA| e HAT &: ¥aT: fhoet Aol

According to Manu, the entire Véda is the principal source of dharma.'® Next comes the smyti
works. But when there is a difference of opinion between Sruti and Smytito, the word of the
Sruti prevails. Then Acara, the behavior of the good, is proclaimed to be the source of dharma.
When there is no evidence in the sruti or smyti about something, and there be a dilemma, the
ways of the good are to have adhered.® But if there be no precedent for an action, one is to be
guided by his self. This is called self-satisfaction. Sometimes a desire born of goodwill or due
deliberation becomes the source of dharma.

On flowing the pathway of dharma, the inscriptions believe that one has to follow his dharma
- duties ascribed to him according to his Varpa and Asrama. It is more beneficial to die
following one's dharma than endeavoring another person's dharma, however great may
resemble.t’

It appears that man is asked to follow the dharma to relish life here and after. By accurately
monitoring the way of dharma as shown by the Sruzi and Smyti, man can obtain heaven also
get salvation. The dharma is crucial amongst all Purusarthas and the person who desires the
supreme life must not violate it. Moreover, the person supposed to accomplish the artha and

kama following the path of dharma.

1 ey W relael T Qel T Aefaere | TRl T A A= divel T 7 (MS, 2/6)
1 FeIETaRf ASSEAAGIRT et |

T FHHATUT Focl dlehecieaqacid (Bg, 3/21)
VT AAFEGUHIAIOT: AT ST |

T ye S At samag: (Bg, 3/35)
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Artha

Artha stands for the acquisition of material wealth in all its forms. It is the second Purusarthas
and plays an integral part in human life. Artha is the means of subsistence for human being
furthermore; without the artha, no one can survive or practice dharma and kama because
artha is necessary for accumulating dharma and enjoyment of kama. Nevertheless, Indian
philosopher considered artha as a means not an object of human life. According to the Indian
philosophers, the only aim to enquire artha is, to perform dharma. Similarly, like dharma,
artha also has a long list of meaning.

Vatsyayana explains artha as the acquisition of learning, land, gold, cattle, friends, cereals,
commaodities, and various artistic accomplishments to lead a comfortable and happy life is
artha.’® Kautilya, in his masterpiece “Arthasastra,” discusses artha in great detail and says that
artha indicates the land.® According to the author, artha is the most essential amongst the
trivarga because dharma and kama depend on artha.?® Kautilya’s treatise deals with the
various aspects of artha. The etymological meaning of the word artha is that which is sought
after. One which accomplishes all the aims of both earth and heaven is artha.

Moreover, the Carvaka philosophy states that the accomplishment of artha is the only aim of
life because it fulfills kama, the philosophy considers that artha is the solely Purusarthas. In
the Bhagavata gita the lord Krsna describes the four types of devotees and states that, “O best
of the, Bharatas, four types of pious person render devotional service unto me, the distressed,
the seeker of knowledge, desires of wealth, and men of wisdom”.? In the Kamasitra on
courtesans the author advises to whores that they should not thwarted by love because gain is
the primary concern for them. (6.1.19)

The production of dana, Vrata, yajfia, and etc., which are the sources to heaven is plausible
only with the sustenance of wealth. So artha is said to be the source of dharma. The pleasure
in the material world in the form of art, theatre, performance, etc. depends on wealth. Hence
the kama is said to be having artha as its source. Moreover, the sustenance of the physical

1 e A TR oA TSI T (AT AT HSAA oo ed faaeietand: | (KS, 1/2/9)
1 HeTsATOT g, HeTsgaeh fARAY(AS, 15/180/1)

2 3rdeet f& eAefafa (Ibid, 91)

2L I gagASle fafee: @ 71Y: | (Tripathi, 1970, pg.221)

? FAfaT $7Ted T ST FepfAersoleT| el foremgeeedf 2 = sxcferii (Bg. 7/16)
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body, the primary means of all dharma, is directly connected with food, which is a form of
artha.

Manu discusses the seven lawful mood to acquiring the property or artha they are: Inheritance,
finding or friendly donation, sales, conquest, Usury, Investment in trade or agriculture, and
taking gifts from the worthy.?®> Manu also provides a list of earning which may be adopted in
case of crises as apathdharma. Education, mechanical arts, work for wages, service, cattle-
breeding, business, cultivation, contentment (with little), alms, and receiving interest on
money.?*

The author enumerates the ten moods of substances, permitted to all at the time of distress.
Manu also discusses some prohibitions, such as neither Brahmins, nor a Ksatriya must lend
money at interest, but at his pleasure, either of them may, in time of distress when he requires
wealth for a sacred purpose, lend to a very sinful man at a small interest.?

Thus, artha displays the only thing in the material world that govern the social and personal
requirements of a man. The association of a person with the other segments of the community,
improvement of business, ways of agriculture, etc. all developed under the purview of artha.
Hence is treated as a Purusarthas.

Kama

The Kama possesses an essential place in Indian culture; hence, it has a place in the Purusarthas.
The meaning of the kama has been limited to its sexual feelings, in the contemporary era,
whereas, the Kama is the desire for all three, dharma, artha, and moksa. The kama always
possess a changeable object; hence, there is no end to human desires. Desire is the cause of
creation. This desire is present in the human kingdom in various forms such as the desire for
wealth, pleasure, wife, husband, son, etc. all these belong to kama.

According to Saiva philosophy, the universe is the consequence of the copulation between Lord
Siva and goddess Sakti. The sexual intercourse between these two is called lust and attention
which is the Kama. The kama is a human tendency, and the Kamasiitra suggests the way to

enjoy it.

23 gred TaaTeTHT &1 gt aret: SRl ST | TIET: HAMIR T AcUfadrg va = || (MS. 10/115)
* Tae e g7fa: Far aiked faufon: $i¥ | yfay fet FEe @ g sligsgaa: (Ibid, 116)
?* STEHCT: &Y aT-31Y gefel - va Taerdd | F, J Te] 4Ty eeard wigd fFeushe (MS, 117)
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According to the Manusmirti, the text on dharma, not a single act here (below) appears ever to
be done by a man free from desire; for whatever (man) does, it is (the result of) the impulse of
desire.?®

Moreover, it asserts that desires are the reason for sorrow hence a person should control his
urges. He who desires happiness must strive after a perfectly contented disposition and control
himself; for happiness has contentment for its root, the root of unhappiness is the contrary
(disposition).?’

The Mahabharata contemplates the kama is superior and without desire, there is neither dharma
nor artha moreover, and the person who does not have a desire not wish for anything.2
According to the epic Rati or amorous enjoyment is the result of the kama.?®

The Mahabharataconsiders that the Purusarthas is the result of the enlightenment and should
be practiced at one's interest. The text suggests that one should never abandon the Trivarga
even in his thoughts.*

On the other hand, the Bhagavad-Gita explains that how can kama be called two-fold, the
highest and the lowest?s' The lower desire leads man to the evil of smapramoha which is said
to be the bane of kama.*? The man should not engage in any deed for only fulfilling his personal
desire. The kama is always the action performed for the sake of only desire is not admirable
because according to sculptures, the man who controlled by desire is reduced.® One who only
practices kama and neglects dharma and artha is called a fool.>*

It seems that the kama is as dangerous as it is beneficial on the one hand it is the source of

creation, and on the other hand, it is destructive. Hence the Indian sages prohibit the

% JeTAEY fordT o e T30 -3¢ HieTad| e Ieg, g Fod e FIq ad dc e Afea#w I (MS, 2/4)
? HATY IR AT garedt §IcY s | FAY-Fe & gW g:@-#e faad: |l (Ibid, 4/12)
28 FATRIA: HIATTY AThIAT THHTS |

SITRT: HIFIATATS T TEATREAT fafrsaa (Bh. ¢/268/3¢)
29 1T Aherearaad dd teeadr: (Ibid,123/ 6)
* FfAepserRedles IAHAAT cTaid |

faaeFaEasar FaeaAImHSSH 1I(1bid, 12/123/9)
¥ el AT Yd: HIREAqISIad |

HSIMH>SNI hIH: FATHASTASTIS (Bg, 2/61)
e UHT HellsTE T TAEar

HEHICH: 1A 37F: TaaUrEtora: (Mb, 12/ 123/9)
33 SHTATCHT of IUEAT o T TF AEcTHhrAdT(Ibid, 2/2)
¥ Y e} WA FATAEddd |

T garaRcaeTeTARiAsTS O | (Mb, 12/123/14)
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excessiveness of the indulgence of kama. Moreover, it can be recognized that when kama is
identified as one on the Purusarthas, though it means any desire and indulgence in objects of
senses in general. It refers, in particular, to the physical temptation between a man and a
woman. Consequently, the ancient law texts determine rigid rules concerning the sexual life of

a man making it more a means to progeny, than mere satisfaction of bodily urges.
Moksa

Vatsyayana discuss only three Purusarthas because the Kamasiitra is related with the three
goals. These are the values of Indian principals, is called the values of morality is dharma,
values of creation are kama, political or economic values is artha and religious and spiritual
value is the salvation. All three Purusarthas equally play their crucial role in making the human
life perfect. According to the Indian sastras the seeker of the moksa has to renounced his all
desires and continuously search for the ultimate goal which is the free from rebirth and delight.
In the state of the salvation the person has no connection with dharma, artha and kama. Hence
Vatsyayana has not included the salvation in his kamasutra.

Moksa is above the preview of the trivarga. A man who seeks liberation and knowledge has
nothing to do with wealth or desire. The notion is very well explained in the Kathopanisada
when Naciketa chooses as his third boon as the inquiry into the state after death. Yama tries to
lure Naciketa by offering him wealth and longevity, but Naciketa promptly rejects by saying
that enjoyment is not permanent life itself is short. The Chandogyopanisad clearly states that
as the fruit of actions becomes exhausted in this world, so do the fruits of virtues in the other
world. (CCh. 8/1/6)

According to Bhagavatagita, the means to be free from this misery can be said to be two-fold
in general, namely jiiana and karma path.®® Two more ways to the liberation are mentioned in
Bhakti yoga and Raj yoga. Manu says that there are two-fold of the path of action of Veda.*
Pravrttakarma is that action where desire is present, and the nivrttakarma is, action free from
desire.3” whereas the pravrttakarma guides to heaven and the nivrttakarma is, in result in the

complete liberation.®

FoltehsTErTe afaer fasar q¥ diekar #ame|
AN ATSEITAT HHANA AfAATH 11Bg. 3/3)
* gEnge s 9-vd o 93fehd U ¥ Y94 o fagqd @ gfafaer afeess (MS, 12/88)
¥ UE I -30F a1 h TG e A | [AY-hr A qd  Agas suteeadil (MS, 12/ 89)
* ggd HH AT AT Tfd T | fAgd Qe d {d=acafd 95 & (Ibid, 90)
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Lord Krsna advises that one must be without attachment or desire for the fruits in his actions,
and only then a man can attain the eternal and the highest.>® Thus karma yoga is the path where
an is required to perform his duty or svadharma but not desiring the fruit of the action. This is
otherwise called niskama karma. The Bhagavadagita says that there is nothing as pure as the
jiianayoga or wisdom.*® because the fire of knowledge reduces all actions to ashes.*
Regarding the nature of the moksa, it satisfies to say that it means the actual consciousness of
the immortal being that is described as the infinite bliss, great night and the indescribable. In
the state of the moksa, all the action of human is free from desire or fruit, and the man has no
connection to dharma, artha, and kama. It is the final state where the human soul unites with
the almighty.

It could be concluded that the kama, as one of the four goals of life, along with dharma, artha,
and moksa, holds a primary place in Indian tradition and literature. These four goals of life or
the Purusarthas are the foundation of the Indian culture and the Indian law. The Indian Sages
have analyzed the four goals and envision an ideal society in which they have determined that
the sole purpose of human life is to obtain these four goals for a perfect life. All the successes
can be accomplished by means of the Purusarthas. The Purusarthas includes all the aspects of
human life and contemplates that how the life supposed to be. Hence, these goals must to be
given similar respect and none of them can be leave aside.

Apte gives a long list of meaning which denotes kama as a free will or desire, unrestrained

motion, independent or willful action, wantonness. sreaugaa ww=r: one’s will or pleasure, free
will, (Mb., on Siva Siikta 3.4) moving unrestrained (Me 65), smfarsamredr taking any form at
will (TU 3.1.5) freedom of will, segefer increase of passion. S car Fehfaqey Heed He:

taking any form at will (Me 6)
The Sabda Sagara dictionary has many meanings for kama, the Hindu cupid or deity of love,
wish, desire, Balarama the brother of Krsna, the mango tree, love, desire, semen virile, an object

of desire, willingly, voluntarily. == Following one’s own desire, sreae speaking what one

lists, smerer eating whatever one likes, = doing whatever one chose.

% JFT § FARFHAT: FIAASHEI T |

HAATITGIhHTOT THTEL: TUsd Jem: (Bg, 4/19)
05 g AT weel afaafag fagaal

dcEad AerETAcg: Helcats fdeafd (Ibid, 38)
“ gAeifE AiACHs asierarchedssi |

AT : FARAOT HEAETHed T (Ibid, 37)
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Vatsyayana has the broad concept of the Kama, and among the several meanings of the term
sexual pleasures is a primary meaning.

Devarajan, establishes kama, as the deity of love and cites the fifty synonyms of the god from
Saradatilaka by Raghabhatta, the synonyms are following:
arAg:- One who provides or satisfies desires

@led:- - Handsome

Fifeaar - lustrous or famous

s@er:- Moving as per pleases or going behind a woman for satisfying passion
sraArar:- Wanton or following one’s own desires

Frga:- lover, enamored or lustful

gy~ Exciter of love or desire

- Beautiful, goddess of fortune

I#:- Handsome

Ao Lover

fafde:- Kamadeva, the lord of Rati

Ifaare:- Kamadeéva. One interested in coitus pleasures
uf¥ary:- The husband or lord of Rati or the Moon

=~ The lover or husband or Rama, Vishnu
w#Tor:-One who is amorous, engaged in sexual union.
fA=meR:-Lover

T<®: -One who rejoices, takes delight.

<. -Gladdening or rejoicing.

F=<-A happy one. Anattendent of Siva

T<fdr-One who makes joyous or of joyful form.
g=remoi-One having five arrows, Kamadéva.

I -The friend of Rati, Kamadéva

quya1-One having a flower bow

#e1eg: -One having a huge bow

wHu-Wandering about, turning aroud.

yHu:-One who roams about.

AT - One who wanders in all directions.

yr:- Wanton, mad (of love), wandering
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yqe:- Wanderer

ys:- Black bee, a lover of loose morals

y=R:- Wanton, restless or a lover of confused mind
yH1gg:-Roaming about restlessly

mig:- Fascinating, perplexing, deluding, infatuation
mgs:- Infatuating. One who deludes or fascinates
mig:- Desires

g ad=:- Excitor of passion

Hiag:- A tribal man

yg-ad: - A leader of lover, Vita. A leader of a swam of bees
- Singer

7d=:- Dancer or actor

@ad:- Player

I:- Mad

J+e:- Little mad. An idealist

@vag:- One who increases desire, alluring

®m:- Love or lust, The third Purusdarthas, the god of love; one of thousand name of Siva or
Visnu.

- At will passion lust or a coital desire

SHoal- Rati, the wife of kamadéva. The sixteen kalas of the moon are considered as the
kamakalas

sHpe:- One who is fond of a harlot

Hshe- The opposing twins love and hatred. One of the 1000 names of Siva

®MHd- He who rouses kama love or lust. One of the 1000 names of Visnu

FHbia: -Coition; he who rejoices in conjugal love; amorous delight

Hr- Who moves on one’s own will; one of loose morals; wanton.

- The virtuous or qualities of kama; amour

wrg:- He who destroyed the physical form of kama, Siva; one of the 1000 names of Siva
Y- The destroyer of kama.

FHER- A lover. One who moves freely

HHs:- Licentious one. Cuckoo, one who rouses kama.
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FTAdTS:- Cuckoo

&Hc:- One who bestows desire. He who destroys kama
&rAcl- She who bestows desire.

Fmgfadl- The messenger of love. The cuckoo

¥med- God of love; the preceding deity of the third Purusarthas; one of the 1000 name of
Visnu.

FAWR: - One who wears the form or the name of kama

smEE- The destroyer of kama; one of the 1000 name sod Siva

HHAT- Desire; passion

;- One who has killed kama. one of the 1000 name of Siva

MUal- The wife of kama; Rati

&muTe:- One who protects or presides kama. Baladeva; one of the 1000 name of Visnu
Y- One who facilitates kama. one of the 1000 name of Visnu; one of the coital poses.
PHAg:- A festival in the name of kama in which kama is worshiped

SmRIa- She who excites desire, passion

HET:- One of handsome appearance. One who convert his form according to will
sr=ui- A voluptuous female. A female capable of adopting form freely

smedl- Of handsome appearance. One who can appear freely

FmwEr- Courtesan. She who wears marks of amorous pleasures

Ma:- Vasnta season. Paramor

Hraal- Name of a creeper. Tip of male genital organ

®Hadl- A voluptuous woman

PHgey:- A Paramor of lovable qualities. Vasanta. One loved by kama

®Mgfa:- Waxing lust. Increasing love

PHeR:- The dart of kama. That which loses passion

SHIE:- Kama'’s friend, Vasanta

mga:- Aniruddha. The son of kama

®med- The destroyer of kama. Siva

sHrEH- The shaft of kama

&g The friends of kama. the favorable conditions of love

®MHET- He who has kama as his soul; Krsna
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SHHgR:- Love sick

M- One blind pf love

HArE- She who is blind of love

%™g:- One who’s life depends upon his will, vulture.
HgY:- Mango sprout...the arrow of kama

Fm:- Suffering from pangs of separation

FmA- Desirous of love making

HRUgH- Beautiful forest. The garden of kama. a pleasure garden of forest
HMIR:- The enemy of k@ma. one of the 1000 names of Siva
FmEiR- Self-controlled. One who controls passion
SHIH:- The hermitage of kama

HH- Lover

F1f- Amorous. A gallant. One of 1000 names of Visnu
HI- Amorous women. Beloved

ieFE-The lord of the beloved

sH®:- Lover. Gallant

FmRt- Name of Goddess

FmeHEd- Oblation of water to a deceased friend

FH:- Mad of love

- The virtues of kama. quality of desire, affection, passion, satiety. Object of sense,
perfect enjoyment, an object of sense, sensual enjoyment.

SHam:- The mystical cycle

sHR:- Moving freely, following one’s own pleasure, unrestricted
#&1:- One who excites passion

HeH1:- The subduer of kamadéva

HeAgg:- Kama'’s burner or consumer, Rudrasiva

Tegresh- Secret festival to kamadéva

Aeqw@r:- The fifteenth day in the light half of the month caitra
#equrss1- The announcer of love or spring; Indian cuckoo
HeqsyT- The pain or disquietude of love

AeIHa=:- Abode of love or matrimony (in astrology)
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#e1g:- Under the influence of the god of love
HeHg:- A festival in honor of kamadéva
Te-mg:- The infatuater of god of love
Heaterdr- Amorous sporting or dalliance
HeawEl- Love letter

weag- A house for love sports

weagt- The fire of love

AeAzael- An Indian aphrodisiac

Aeg-4g:- A message of love

A&Ts0- A house for love sports

A&Tg - The female member

#eau:- The female organ

AEAIgR:- Love sick

AeAr®:- The destroyer of kamadéva
AeAgy:- Pudendum muliebre.

HeAe™:-- Pudendum muliebre, love dwelling
HETaRT- In a state of love

AeTRg:- Sexual desire

TeAla:- A festival of kamadéva

#eHg:- The vernal or holy festival

TeAg®:- Pining or languid with love
weArE :- A garden for lover to meet, a pleasure garden
nweRig:- The god of love, intoxicating

#fé- intoxicating

Miscellaneous meaning of Kama

The kama a fingernail (which plays an integral part in the erotic act), The male organ of

generation. -3wsr: the influence of love or desire. -3rera a. overcome by love. -3&ar: see FraAT. -

3=y a. Blinded
by love or passion. (-&:) the (Indian) cuckoo. -3rer musk. -3t a. getting food at will. -3/z=r a

pleasant grove. @re: %e: The paramour of a harlot. There are also some other meanings of kama
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such as, voluntary action, spontaneous deed (Ram 2.11.18), (Ms 11.41.45, & 3¢ voluntary
liberation of water, s et A gift to one’s satisfaction, @ aeesr. the spring, @@ o the
quality of passion, the moon. @ @Re Selfishness. A stake in gambling (Na 1rxvi, 9) a

particular form of temple (Hcat).

Haripal considers thirteen Rasa and according to the writer, sambhoga or lovemaking, and
$ringara, romantic love, are two of the different rasa and sambhoga is not a subdivision of the
$ringara rasa. It is observed that all human beings possess this inherent character of sambhoga
hence it is considered perpetual.

According to Vaisnava, kama is a synonym for a desire without which; no action is produced.
(Singh, 1986, 12) Kama deva was born from the heart hence called Manoj, which creates
Rati, a sthai bhav for the syrigara, in the person does not have control over his or her soul.
Moreover, it is the only sthai bhav which every living being possess. The kama is a desire
which always possess a subject, and without a subject, a desire cannot exist. The meaning of
kama has been limited in the word manoja.

Kama is Adideva who was born at the beginning of the creation as he was the firstborn hence
no one possesses the same higher status as the kama, and in the current period, the kama is used
solely as a synonym for sexual pleasure.

The ancient acaryas state that, there are two types of srrigara, sambhog, and vipralambh. The
resort of the Rati is male and female. Gradually it became many folded, and sambhoga or
lovemaking is one of the prominent meaning for it, which requires two people.

After analyzing all the meanings of the kama, it seems that including the vast meanings of the
term kama such as Wish, desire, the love of God, etc. the lovemaking between a man and a
woman or the desire of intercourse is one of the prominent meaning assigned for the kama.
When the kama is considered as a wish, it consists of all the passion or desire exist on the earth
and intercourse is one of them.

The kama cannot be limited to solely sexual pleasure or desire. It's a way of life and suggests
the means through which a person can make their life perfect and pleasant. Kamasutra presents
a comprehensive view of life and helps a person to make it better and enjoyable. Vatsyayana
IS a progressive kamacaryas and supporters of variety and choices in life.

Vatsyayana has the wide concept of kama, which does not stand for only sexual pleasure and
fulfillment. According to him the trio is interrelated and interdependent, excessiveness of any

destroy the harmony of human life. Vatsyayana suggests that the acquisition of a one goal must
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be the way of acquiring the other one, but the acquisition of a one goal must not come in the
way as an obstacle to another.

The work focuses only on the kama as the attraction to alternative sex and analyzes it in the
classical Sanskrit dramas. The work concentrates only on female kama because the female

kama has been not given a proper attention by the scholar.

CONCEPT OF KAMA

The V&das are the holiest scriptures of Hinduism. They develop its most foundational
work, which every Hindu tradition and sect demands as its source. They also comprise the
earliest ritual and spiritual traditions of the world. Hidden within them are several mysteries
which are yet to be fully explained and understood. No human has composed the Vé&das.
Instead, they are revelatory scriptures, which survive eternally in the highest world created by
brahman. The Veédas are exhaustive inscriptions that have not been transformed or updated
since they were revealed and sang thousands of years ago. Many forefathers have assured
veda's sanctity and purity of brahmana families and teacher customs. According to hindu
notions, the védas recommend a ritual model used by God to produce the worlds and
individuals. Since the védas are essential to maintain and preserve the order and regularity of
the universe, at the beginning of creation, he reveals them to gods and humans for the welfare
of the worlds. At the end of production, he eliminates them repeatedly. Some people say that
all human understanding, apprehended and yet to be acknowledged, is protected in the Vedic
sculpture in symbolic form, including all scientific findings and inventions. Indeed, the VVédas
are not insignificant works of mysterious chants. They are loaded with spiritual awareness,
which exhibits itself to the degree we are spiritually advanced. Considering the V&das provide
a great significance in the study, the Vedic literature needs excellent attention because they
contain several stories about sexual awareness and discusses the concept of kama.

The thoroughly acknowledged and earliest védas namely, Rgvéda, Atharvavéda Yajurvéda,
and Samvéda illustrations a vibrant picture of the culture and the tradition prevailed in the
contemporary Vedic period. "The tradition of kama therefore as old as the védas and the
upanisadas in India, and the Vedic seers frankly talked about the themes of sex and did not
view it as a taboo, rather an essential and pious activity.” (Tripathi, 2005, introduction, pp.12)
The Rgvéda is the most magnificent and most famous of the veédas, and richly contributed to

other védas. Its hymns are called riks. The Rgvéda is also an essential source of vedic history
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and contains many original hymns, such as the purusa sukta, and Creation Hymns. According
to the Rgvéda, the human possesses tremendous desires or kama.*> And the desire could be for
anything, wealth, long life, health, or sex. The tradition of the kama has been extending since
the Vedic period. Vedic literature has several examples of sexual relationship or erotic
activities.

The véda seems liberal in the discussion of male and even female sexual desire. The Vedic
literature flexibly and without restrictions discuss the issue associated with human sexual
attraction and organs. It reveals the complete awareness of sexual pleasure and union. There
are several dialogs which provide a precise image of the female form and erotic understanding.
The sage says to Usa that o! Immortal Usa who is the human worthy of having intercourse with
you. Who will obtain you?*® Usa is like a woman who adorns herself with elegant clothes and
smiles for having coitus with her husband.** As a person who has the desire for a woman goes
to in front of her, you also come to my eulogies.*® She has also been called abhisarika (a heroine
goes to her lover). She frequently comes amongst the women who go to meet her lover.* It is
noticeable

that the Rgveda discusses abhisaraz and reasoning with the fact it could be argued that the
concept of the abhisaraz is as old as the véda.

The sage praises agni and says that as a man goes to a woman in the same way fire enters into
the earth and heaven.*’

In the Rgveda, the daughter of Brhaspati embraces her husband and enjoys permanent pleasure
and repeatedly gives sexual pleasure to her husband. She invites her husband Bhavavyaya to

have intercourse with her. She says | am romasa, young, do not mistake me a lake of youth 1
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am worthy of enjoyable.*® The hymn is an example of awareness of the female body and desire
for sex.

The hymns on the dialogue between Agastya and I6pamudraas well as Yama-Yami and
Purtirava-Urvast are the complete evidence to erotic pleasure and sexual intimacy.

The dialog (1/179/1) between sage Agastya and his wife 10pamudra shows the erotic pleasure
and sexual union. In the dialog 1opamudra expresses her emotions and says to her husband that
| have served you well for an extended period, and my limbs languished now, | am old and the
charm of my body was destroyed. The accurate time for intercourse is the young age. Now |
grow old, why should a man go to a woman in such an old age? Agastya says the protector of
the truth from the ancient period who would speak the truth to the deities. They also have not
practiced celibacy and saved their sperm. A man should have coitus with his wife.*® The
conversation between husband and his wife shows that the ancient sages had they chose if they
want to engage with sexual activity and to be a seer does not mean to absolutely abandon sexual
pleasure.

Furthermore, the sage Agastya says to [opamudra that our penance has not been in vain because
Gods protects us. We can enjoy all the pleasure of the earth and can accomplish all sources of
satisfaction. I have triumphed over my all sense, yet I experience sexual love. May 1opamudra
be with her husband. May the impatient woman have sexual intercourse with the patient man.>°
It appears in the hymn that 1opamudra is represented as inviting the caresses of her aged
husband Agastya and complaining of his coldness and neglect. They want to fulfill her desire

the discus it.
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Mitra and Varuna who are dexterous in the sacrifice, having pleased by their eulogy they have
discharged their semen in the midst of the pitcher and then from the midst rose up Mana, and
also was born the sage Vasistha.!

Protect us in these deeds of ours, O Asvins. May we have genial semen and capable of
producing a son. So, may we give wealth to our children and descendants, and await you. 2
Your morning light rise before the sun and you are viewed as a woman who goes to meet her
husband not an unchaste woman.>® The seer prays to the god Aswin and says that like a woman
on her husband’s imploring gives him pleasure. Father has praised you and obtained salvation.
(R, 5/78/4) In the next mantra the seer shows an image of a woman’s sexual organ at the time
of child birth. He says in the way the vagina of a woman stretches when she gives birth, you
also expand yourself and come to liberate me. (Ibid, 5)

In the Rgvéda a clear picture of a man’s sexual organ has been depicted and the organ has been
said to be an excellent tool for pleasure. a man possesses a strong penis which is long. His wife
having seen her genital praises it and says to him that you possess the best resource of sexual
pleasure.>*

In the well-known Yama-Yami dialogue of the Rgvéda (10.10), a sister, Yami, compels,
through fruitlessly, her brother, Yama, to accept her as a lover and produce a boy child with
her. In the conversation consanguineous relationship has been discussed by the siblings. Yama
and Yami are the twins like day and night. Yami says to her brother that, having come amidst
the air's vast ocean, | want to have sexual intercourse with you because you are my partner
from the womb of our mother. In ardent word the sister endeavors to win the brother’s love,
persuading him that the gods themselves desire that he should unite himself with her so the
human race may not die. Yami says that God desires that the son we will obtain would be the
superior of our father.
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Yama refusing her proposal replies to her that your brother does not want the kind of
relationship because you are my twin sister. This is not the isolated place sons of the mighty
asura, the Heroes, supporters of the heavens, see us from far.>®

Yami again says that if the kind of sexual relationship is prohibited for mortals, yet the
immortals willingly engage in the sexual connection. Hence do as | suggest and let our soul
and mine be knit together, and as a loving husband take me as your spouse and have sexual
intercourse with me.

Yami says that even in the womb God Prajapati, Creator, who shapes all forms made us
companions in womb. None violates his holy ordinances. The heavens and earth acknowledge
the relationship of ours. I, Yami, am possessed by the love of Yama, that I may rest on the same
couch beside him and as a wife reveal her body to her husband, I will show mine in front of
you. Moreover, you desire me, lets sleep together on a one bed Like car-wheels made us speed
to meet each other.%®

Yama answers to Yami that, the Gods do not stand. Still, they never close their eyelids, the
sentinels of Gods who roam around us. Not with me instead quickly, wander, with different,
and run like a chariot wheel to unite with the man. After that, Yama prays that may the host
endow the part of the days and nights to Yama, and ever may the light of the Sun scatter out in
front of Yama. Heaven and earth are the kinsman of Yama, May, Yami engage with another
man as her partner instead of her brother.>” Yama never resists Yami not to have sexual
relations with another man even he encourages her to seek a man who can satisfy her unfulfilled

sexual desire.
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Yama says that | do not wish to unite my limbs with yours. The brother who has a sexual
relationship with her sister is called a sinner by the people. Not me, enjoy with another man:
your brother does not want to copulate with you. 8

Yama says that Indeed, the time will come in the future, while sisters will choose their brother
as their spouses. O beautiful lady, endeavor another husband. Embrace him when he discharges
his semen in you. Yami continues to pursue Yama for sexual intercourse and tells him that,
what kind of brother leave his sister without a lord. and what kind of sister who cannot remove
his brother's misery. Forced by my passion, | pled you embrace me and have coitus with me.*
Yami provokes Yama by saying that he is impotent. She is not able to decipher his mind.
Several girls embrace him like a vine embraces a tree but he does not desire me. Yama replies;
you also seek another and hug him. Yami; let another, embrace you like a vine embraces thee.
He will win your heart and have sexual intercourse with you.®® The embracing is mentioned in
the mantra is similar to the Kamasitra discusses. It appears that Vatsyayana has borrowed the
idea of the embracing from the Rgveda.

In the conversation, a female openly expresses her sexual desire towards a male, and it seems
that, in the dialogue, the problem is incest rather than the female showing her passion. Gadkari
discuss the Yama-Yami dialogue and concludes that, “It appears that in the very ancient period,
that is, prehistoric period, and most probably in the matriarchal clans, all men and women born
of the same mother, that is, brother and sister, at the same time were considered to be husband
and wives of each other”. (1996, pg. 23). It seems that in the entire conversation, the sexual
desire of a man or a woman is not a problem; instead, the real question is the incest. The
dialogue unquestionably shows that in the ancient Vedic period, there is no prohibition if a
woman enjoys sexual pleasure with her husband or lover.

The story of Purtirava and Urvasi is discovered in the hymn 95 of the Rgvéda book X. The
poem of eighteen stanzas supposed to consist of a dialogue between Puriirava and Urvasi. In

the hymn the couple has been separated. The king Purtirava finds Urvasi having a long search
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pleads her in vain that she might return to him. Purtrava recalls in vivid language the days of
pleasure they had passed together.

Purtirava says to Urvasi that O! cruel one we need to discuss our relationship if we do not, we
would not be able to obtain delight. Urvasi rejects Purtirava's proposal and says to him that
what should I do with this your saying? | have gone away from you like the first of dawns. O!
Puriirava, return home: I, am like the wind and challenging to capture.5!

Urvasi, explains how happy she was with her husband Puriirava, and says that I would have
sexual intercourse with my husband day and night in the bedroom. She says to him that, O!
Purtirava, when you craved me, | found my pleasure, accepting thrice in the day you use to
have sexual intercourse with me, and there was no competition of me with your co-wives. |
was fully satisfied with you; you were the delight giver of all the happiness.®?

Purtrava says to Urvasi that since you departed the women or nymphs did not come to me and
refuse to go to my house in the unsatisfied voice.®® Puriirava discharges his semen in Urvasi’s
womb, and they have a son together. Urvasi warns him that after we have a son, | would not
be able to live with you. Puriirava makes every effort to pursue Urvasi to not to leave him, but
lastly, Urvasi says to him that the love of women and their companionship is not long lasting
because women possess the heart of vixens.®
The hymn is a dialogue between a mortal and a nymph who is a celestial courtesan moreover,
the balled agrees with the kamasiitra in describing the nature of a courtesan as a faithless whore.
Later on, the love story wherein the love of a mortal for nymph has been retold in Indian
literature and the great poet Kalidasa has composed his finest drama Vikramorvasiyam based
on the same theme. In the drama of Kalidasa the story of the curse of Urvast has been depicted

in which a sage puts a curse that when the couple has a son together, she has to abandon her
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husband and the earth. It could be possible that Kalidasa has woven the story of the curse
because the author does not want to establish the female character as a faithless whore.

Next is the dialog between Apala and her husband sage Apala, considered as a brahmavadini,
IS a character mentioned in the Rgvéda. The hymn 8.91, which is a strange mix of reality and
fantasy, has been ascribed to her. It is assumed that her husband abandoned her, as she was
tormented with a skin disease that interrupted her hair from growing. In the hymn, she narrates
how she met and worshipped Indra and how his blessing released her of her illness. Knowing
soma juice to be Indra’s favorite drink, Apala collected the soma flower and crushed it between
her teeth to extract the juice. Attracted by the sound, Indra arrived at her and swallowed the
liquid from Apala ’s lips. In return, he blessed Apala with three boons: that her father’s head,
his fields, and her skin would be ‘fruitful.®®

The verse also declares that Indra releases Apala from the disease so that she became beautiful
and her skin radiantly fair. It is not clear what this means, except to indicate some purification
ritual.

The sage in the Véda eulogizes the god Indra and says to him that, O! Indra eat the purodasa
by us. Consume our praising in the way a desirous man who is a devotee to a young woman
consumes her.%

The tradition of kama begins with the consideration of creation. Consequently, the Vedic
literature discusses the origin of the universe in great detail. In the discussion, the Nasdiya
Suikta of the Rgvéda has its great importance by describing the processes of the generation.
“There was neither existent nor non-existent; there was no field of air, no sky beyond it. What
covered in, and where? And what gave shelter? Was water there, unfathomed depth of water?
There was not Death, nor was there aught immortal: no sign was there, the day's and night's
divider. That One Thing, breathless, breathed by its nature: apart from it was nothing
whatsoever. There was only darkness at first, which concealed with the dark, and this all was
chaotic. All the existence was void and formless: by the high power of Warmth was born that

Unit. At first, kama was taken, which was the prior roots, and germ of mind. Sages who
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searched with their heart's thought discovered the existent's kinship in the non-existent”.
(10.129)

Vatsyayana discusses his prior Kamasastris and the Kamasastris he mentions Svetketu is on
third in the list of the Kamasastris. Svetketu is a Vedic sage, and several references of the sage
can be found in Vedic texts. Chandogyopanisad, Brhadaranyakopanisad, Gopathbraman and
Sankhayana Brahmana have stories about the sage and his anti-deeds. The Mahabharata epic
presents Svetketu.

as the first sage who stood against the crime of rape. According to a story in the same saga at
his young age of Svetketu, he saw that a brahman man was forcefully taking Svetketu‘s mother
by her hand to have intercourse with her again her will. The man openly shouted that he needs
a woman to have sex with her. The sage asked his mother to make the man stop taking her
mother. The father replies that he cannot prevent the man because there is a rule in the society
that if a man has the desire to have sexual intercourse with a man, he is entitled to fulfill his
desire even against the woman’s wish.

Svetketu has opposed the rule and make a new rule that no one can have a sexual relationship
with a woman against her will. This incident shows that Svetketu was a progressive sage who
was not only supporter of female consent for sex, rather he gave the right to a woman that she
can have coitus if she wants. The same view Vatsyayana in the chapter kanyavistrambhana-
prakarazam of the Kamasutra presents about women. The author advises that a man should
never do anything against a woman’s wish, and he should approach her by her consent to have
a sexual relationship.

In the hymn, the kama is described as the first-born unit, and after its birth, the generation
begins. According to Tripathi, the nasdiya siikta is the base for the tradition of Kamasastras
and the Kamasiitra of Vatsyayana. The scholar states that “The consideration of the creation of
the universe in the Rgvéda is the conceptual base of the Kamasastras.” (2014, 240)

The Atharvavéda is the most contemporary of the Veda quartet. for an additional period, it was
not even considered a Veda. It contains mostly magical rituals to cast charms, spells, seeks
protection against death and disease, attracts lovers, or to cause or prevent harm.

Atharvavéda has several hymns dealing with kama. Atharvavéda has the mantras to gain power
over a lover, and it suggests the way to a male and a female to control their lover’s mind and
heart. There are many similar topics in the Vedic literature and the Kamasatra. There are several
verses in the Véda consisting of magic spell and songs, which refer to marriage, love intrigues
and producing children. The form of the poem is straightforward but not disguised in the

expression of its meaning.
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The Atharvavéda seers look for the graces of the kama and symbolize him as a god of desire.
In the kamasukta of the ninth kanda of the Véda, the sages glorify the kama as God of the
excitement of all that is good. The hymns are sung as a tribute to kama in the agnistoma yajya.
According to the sages, kama is the destructive god of foes, and they offer him the sacrifices
to destroy their enemies.®’

The Vedic sage eulogy the kama as a god to banish their nightmares, poverty and send it to
their enemies.®® The kama is fierce god and destructive as fire. The kama is praised as the
mighty hero who slays the adversaries and frees his devotee from his foes. Kama possesses the
divine power equal in strength to god Indra, Agni, and Visnu. The Agni kama has been praised
for burning the enemies and for sinking them into the deepest darkness (hell). Ruin them and
their friends and consumes their kin moreover, let them not exist a si