


‘1K

ARy

>
\

TToA (4 LA LYK Ca A7 s TR |

mee?
"y [
8 B X)

b;‘;:-, ?_.‘. ﬂ‘-l

4!

-
e Rl hatiaied sl 1) £ A

Bl v AACs e SerRre TN Vet buRt VA

PATAA NARICUCVOTIE 90 B> B

(A e PR W TP

A 4 (Y.

- -
A= e P W&a o d

Wiel S Ageran




. TG, YA
Tl i m e v S cvta Ay v Y @ v mner \ Z — o, i \
-,

SR N e

AR aall b s TR CVPN

CML A e tes Vaa s SN A TN

-

s e o )TOM e
s SR =

AADAPINIVE
N LULVUUIL JUARAS
3~ 50c 00000008

Ottt -~

QAN
SANY G A b g PR e r p -1




INDIAN INSTITUTE OF
ADVANCED STUDY
LIBRARY » SIMLA



History of Indian Erotic Literature

R TV
A "“25‘,‘,'5,;1'7',,}‘-\)&;'

NThe






History
of Indian

Erotic Literature

by

Narendra Nath Bhattacharyya

Manshiram Manoharial
Publishers Pot. Lid.



143, Shirs a

Library

IBum

00051902

S
aih
i

|
i
|

|

\’y T (23
1 -
A s e '? & ‘76 5y
- R _/ ;
~ -7 >
A *
First Published 1975
© 1975 Bh“““"ﬂfyya. Narendra Nath (b. 1934)
Published by

Mubshiram Manoharla)
Publishers Pvt. Ltd,
54 Rani Jhapsi Road,
New Delhi-110055.

Printed in India by
Kirpal Printing Press
29/1, Shakti Nagar,
New Delhi-110007,



To
Prof. Niharranjan Ray






CONTENTS

Preface

Chapter 1
Introduction : Sex and Indian Society

Chapter 2
The Primitive Sex Rites : Their Survival
in Indian Life and Religion.

Chapter 3

The Two Streams : Myth and Reality of the Matriarchal

Values

Chapter 4
Erotic Elements in Indian Art : A Few Remarks

Chapter 5
Age of Vedic Literature : The Changing Patterns
of Sex Life
Chapter 6
Sexual Life in Post-Vedic Literature : The Gradual
Triumph of Patriarchy
Chapter 7
Erotic in Sophisticated Literature : Role of Urbanism

Chapter 8
Kautilya’s Arthasastra

Chapter 9
Hala’s Gatha-Saptasati
Chapter 10
The Kamasiutra and its Sources
Chapter 11
Social Life as Reflected in the Kamastitra

Chapter 12
Sexual Knowledge in the Kamasitra

ix

15

26

31

38

47

58

63

69

76

84



viii

History of Indian Erotic Literature

Chapter 13
The Texts on Prostitution 92

Chapter 14
Later Erotic Texts : 102

1.

©° Now AW

9.

Bibliograph y
Index

Introduction 102

The Ratirahasya of Kokkoka 105

The Nagarasarvasva of Padmasr1 110

The Jayamangala Commentary of Ya$odhara 772

The Paficasayaka of Jyotiri$vara 115

The Ratimafijari of Jayadeva 118

The Ratiratnapradipika of Devaraja 118

The Anangaranga of Kalyanamalla 120

Conclusion 121

123
127



PREFACE

The present work is intended mainly for the general readers, the
educated non-specialists who want to know something about the
achievements of the ancient Indian civilization and also for the
students and young researchers of Indology. This does not, however,
mean that the advanced scholars will not get anything from this
book. Rather, the odd questions which I have raised here are
expected to evoke their genuine interest. The main purpose of this
book is to give a clear-cut idea about the nature and contents of
Indian erotic literature and to sweep away the fog of exaggerated
notions which have so long characterised the study of this subject.
I 'am in the habit of saying in all my books that the study of any
aspect of Indology in itself is of no value unless it is used as a means
to understand the vast and enormously complicated problems of
Indian social history. In the present work, although the scope is
limited, I have tried to utilise the history of Indian erotic literature
for such an understanding, and the results thus obtained are expected
to be tangible, though not amazing.

The book is divided into three parts. The first part, which is a
sort of introductory, is subdivided into four chapters. In the first
chapter I have dealt with the Indian attitude towards sex which is
more ambivalent and paradoxical than any other nation’s. It is due
not to any peculiar and undefinable characteristic of Indian mind,
as is sometimes held by the Western observers, but to the unnatural,
crude and violent form of patriarchy which survives even today as
the driving force of social life. The defenders of this order con-
stantly fear that the abolition of their system will mean the end of
civilization which they characterise as the ‘Indian way of life.” But
this so called ‘Indian way of life’ is essentially the affair of the
dominant class, the higher castes, which has nothing to do with the
greater section of the peoples, the lower castes and tribes, who still
adhere to a different tradition. They are eighty per-cent of the
total population of India, and yet excluded from the scene of Indian
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history. The second chapter which deals with the primitive sex rites
and their survival in Indian life and religion is an attempt to find
out the vestiges of the aforesaid alternate tradition. I have shown
that, in almost every period, Indian literature shows traces of agric-
ultural sexual rituals and a pattern of sexual behaviour different from
the officially accepted norm. In the third chapter more about this
alternative tradition has been discussed. In spite of the ruthless
e.ﬁ'orts to establish male-superiority through hypergamy, child-mar-
riage and sati (burning of widows), the ancient female-dominated
values, rituals and social relations could not be stamped out comple-
tt?ly _from the life of the masses. But it must be admitted that chro-
Dic insistence upon the class-divided, patriarchal and authoritarian
soctal structure by the writers of the smrtis and their violent enforce-
ment by the ruling class in public life severely acted upon the natural
development of sexual life in India.

The fourth chapter contains a few of my remarks on the erotic
elements in Indjan art. Of late, my esteemed friend Dr. (Mrs.) Deva-
Efjf,-a SDesai has written exhaustively on this subject in her book
with ;m‘:[-”’“" e of Il{dia——x? Socio-CuI{ural Study. -Ritual drawings
of Iniis o't;r;lced erotic mptlves are quite common in dn:ﬁ:erent p'afts
rites an d sexu?]edwas pbvnous]y a h.nk. between the primitive fertility
reflect the art of t l;'awmgs' and depictions, but when these game to
PUrpose. The e dommfmt class, they served.a total.ly different
reflection. of t hart of Khajuraho or 'Konarak is no.thmg but the
the mep whose e abpormal sexual desm.ss of the dominant cla.ss, of
the temples Thmu}llﬁcence was responsible for the construction of
tion of tem;;les € kmg§ o.r land-lords spent moqex f(?r th.e cgnstruc-
{0 give a shoy, 2}nd b_unldmgs, not from any artistic Inspiration, but
depicted o g °t their wealth. The copulatlv‘e poses ’and techmqfx_es
tras meant fo ethemp_le walls have parallel .exxstence in the Kamasas-
this class of . ¢ Nagarakas or wealtl?y c1ty.dwellers. In fact, what
fantastic imagli)nogle wanted to have in their crude, perverse .and
of the Kamgq tex? lon was supplied on the one hand by the writers
reliefs. S and on the other by the designers of the temple-
dez’il;h;iizczgg IZ:;:. of this l?ook, which. is divided i‘nto ﬁve chapters,
the fifth and sixthlc l;naterlals found in early Indian hteratufc. In
post-Vedic liter Chapters, the. erotic contents of tt%e Vedic anfl

! ature have been discussed. What transpires from this
study is the working of two main streams, one represented by the
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simpler peoples and the other by the dominant class. To the former,
things sexual had a social significance, quite in accordance with their
beliefs, ideals and requirements, and these were reflected in the
ancient texts of religious and semi-religious character. But in the
case of the latter, i.e. in that of the dominant class, sex was for the
sake of sex only, a source of physical pleasure and this had given rise
to a social system marked by patriarchy, polygamy, concubinage
and harlotry. The ideals of this section of peoples were reflected in
secular literature, in the sophisticated dramatic and poetical works,
and contributed to the growth of a specialised type of erotic litera-
ture. In the seventh chapter, which deals with erotic in sophisticated
literature and the role of urbanism, these points are discussed at
length with specific examples along with a general treatment of the
erotic elements found in the celebrated works of Sanskrit literature.
The eighth and ninth chapters deal respectively with Kautilya’s Art-
hasastra and Hala’s Gatha—saptasati. The Arthasastra of Kautilya
is important for its being the model of Vitsydyana’s Kamasatra. It
is also the earliest available work in which we come across the first
attempt of canonisation, along with other aspects of life, of things
sexual. Hala’s Gathd-saptasart, besides its erotic contents, gives
interesting information about the village life, particularly of the
Deccan region. The characters, so nicely depicted, all come from
village—the farmer and his wife, the village headman and his daug-
hter, the householder, his wife and children and so on. The erotic
elements have found expression in this work in isolated stanzas, each
of them having a finished form and a charm of its own.

The third part which is also divided into five chapters deals with
specialised works on sexology. The tenth, eleventh and twelfth
chapters are concerned with the Kamasitra of Vatsyidyana dealing
respectively its sources, social contents and sexual knowledge. The
thirteenth chapter is an analysis of the texts on prostitution while
the fourteenth is concerned with the later erotic texts. Vatsyayana's
celebrated Kamasiitra, as it appears from the analysis made here, is
a pedantic and superficial production of scholasticism. His attempt
to write a scientific treatise is praiseworthy but the difficulty is that
he had no practical knowledge of the subject. The social contents
of his work may be divided into two categories, the normative as-
pects and the observed facts. As regards the former, Vatsydyana

had bluntly followed the codifications made by the earlier Dharm-
Sastras. These are mere restatement of what Manu and other say.
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So far as the observed facts are concerned like the daily life of the
Nagaraka, etc., we find a faithful description. More significant in
this respect are the texts on prostitution like Damodara’s Kuttanimata
or Ksemendra’s Samayamatrka and Kalavildsa in which the actual
social conditions are described, and men of various professions like
the officials, ascetics, astrologers, physicians, servants, traders, golds-
miths, actors, soldiers, singers, wizards, etc. are vindicated. These
works may be described as a sort of manual for the hetaera, but
b.ecause of their author’s social consciousness and clarity of observa-
tion everything is presented with extraordinary faithfulness.
The Kamasitra of Vitsyayana was composed about the third
century AD Since then, up to the seventeenth century, so many
trea.tises on Kima had been composed, but there was no increase or
addition to the knowledge of sexology during this long period of
1500 years., All the subsequent writers on Kama—Kokkoka, Padma-
§ri, Yas$odhara, Jyotirisvara, Jayadeva, Devardja, Kalyanamalla and
others—were blind imitators. The lack of the spirit of scientific in-
Vestigation in aj] spheres of life and in all branches of learning, the
complete regimentation of thought, which characterised the history
of thi_s period, forced these writers to resort to fantastic imagination,
to coin ang multiply meaningless terms instead of forming creative
hypofheses based on observation and experiment. It has been
Sufficient]y demonstrated in last chapter of this book that the later
Zv(l’]rks on Kama show no feature of essential interest and they simply
©10 what has been said by Vitsydyana and a few earlier authorities.
Sti]lhse a11.thorities quoted here are acknowledged in the footnotes.
fons Pfecml mention should be made of S.C. Upadhyaya’s transla-
graphs “}m which 1 have drawn heavily in -thls wor!c. The mono-
SUbject:hS'K' Dey and Chandra Cakravarti on this and s1mnl'ar
debed ave also I?een of immense help to me. I am grea.tly by in-
subject TProf:. Niharrajan Ray who inspired mg to write on this
PUblica.ti © Sri Devendra Jain of Messrs Munshiram Manf)harlal
he has ta(;(ns P.vt. Ltd. my sincere thanks are due for the great interest
€0 in bringing out this book.

Calcutta Narendra Nath Bahttacharyya

15th August, 1975,



CHAPTER 1

INTRODUCTION : SEX AND INDIAN SOCIETY

Virtually every developed society and certainly all modern societies
have been patriarchal in which women are treated, consciously or
unconsciously, as property, sometimes valuable, often not. But
today if one looks carefully at the changing industrial societies of
modern times, it will be seen that a renaissance of the female
principle is in the move and that women are regaining once more
the primacy they lost at the time of the Bronze Age. This upsurge
in the power of women in contemporary life, which can be visualised
even in India, though not among all sections of peoples, is not due
to a re-awakened commitment to the humanitarian values like civil
rights and equality, but to economic and technological changes.

Women are going to work, earning money, inheriting wealth and
thus they have now clear access to power. The revolution brought
by the contraceptives has put time into women’s hands and given
some measure of real power to them. This is very different from
the changeover that happened in primitive times. Conventional
standards of behaviour, which were simply the specific formulations
of male-chauvinism, are going to become obsolete in near future.
In the West, the concept of ‘marivorce,” i.e. marriage on the
assumption that divorce is natural and likely, is gaining ground. An
increasing number of women are asserting their right and desire
to have children without a husband. Unmarried mothers are thus
unknowingly attempting to restore a matrilinear system of kinship
and descent.

The same historical process, with some reservations, also holds
good in the case of India where primitive and medieval techniques
of production occur side by side with the modern and where the
speed of social transformation is very slow. In 1880, when female
education in India was at its infancy, a ‘progressive’ journal called
Tattvavodhini remarked that since women were intellectually inferior
they should be taught only in household arts, but subsequent
history has proved that the observations of these patriarchal journals
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were absolutely wrong and that, given proper chancc, the femaics
would surpass the males in every sphere of life. In the University
examinations women are seen surpassing men in merit. In different
spheres of profession they are distinguished by greater efficiency. But
since even today 70 per cent of the Indian people are illiterate
and the social values are patriarchally determined, time has not yet
come for the enlightened women of India to assert their independent
entity and also make themselves completely free from the traditional
patriarchal prejudices. Here the patriarchal system, in a crude and
violent form, still predominates, and defenders of this order cons-
tantly fear that the abolition of their system, whichis of course
inevitable, will mean the end of civilization which they characterise
as ‘the Indian way of life.” But this ‘Indian way of life’ which con-
sists of the injunctions of the Brahmanical law makers, is essentially
the affair of the dominant class, the higher castes, which has nothing
to do with the greater section of peoples, the lower castes and tribes,
who still adhere to the surviving matriarchal values.

Baron Omar Rolf Ehrenfels, to whom goes the credit of collecting
all the matriarcha] data and organising them in a theoretical set up,
observes that mother-right elements in India are stronger, both in
f:xten.t and in degree, than those in any part of the world and that,
In spite of the ruthless efforts to establish male-superiority through
h'YPergamy, child~marriage and sati (burning of widows), mother-
right elements could not be stamped out from the lives of the
masses.! The specia] vigour to overthrow mother-right must have
necessarily implied 5 corresponding special vigour which mother-
rxghf must have been enjoying in India since pre-Vedic age.
Debi Prasag Chattopadhyaya argues that, if the undeveloped agri-
CU]tU_rifl €conomy had a natural tendency to create matriarchal
conditions (this js to pe dealt with in a subsequent section) and if
by far _the largegt proportion of the Indian masses remained
predominantly agricultural, it was but logical that the most extra-
vagant methods woy)qg have been necessary to coerce upon them the
supremacy of the male, but the reason behind the peculiar tenacity
with which  the elemens of mother-right have survived in the lives

of the Indian people is tpqt the majority of them remain the tillers
of the soil.?

10, R. Ehrenfels, Mother.right in India, Hyderabad, 1941, pp, 18 ff., 121-29,
201-04.

1D.P. Chattopadhyaya, Lokayata, New Delhi, 1968, pp. 232 ff.
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This unnatural existence of Indian patriarchy of the dominant
class through a constant struggle with the matriarchal leanings of
the simpler peoples alone explains the ambivalent and paradoxical
attitude of the high-caste Hindus towards sex, an attitude which has
baffled some Western writers on Indian sex life. Herel like to quote
the following from a book of Arthur Koestler: “The traditional
form of marriage by arrangement, and the absence of privacy in the
joint household, prevent the emergence of a genuine human relation-
ship between husband and wife—until middle-age, when the educa-
tion of the children and other shared worries provide a belated and
unromantic tie. The young people meet as strangers, and for a long
time they shared bed, or mat, remains the only common ground
between them. During the day, they are hardly ever alone and have
practically no opportunity to talk to each other, for such intimacy
in the presence of the elders is considered offensive. Intellectual
companionship, human understanding, shared interests, are absent
to a degree which seems almost inhuman to the European....The
Hindu pantheon knows no Eros; his place is occupied by Kama, the
prime force of Desire. Sex is the means by which the young husband
can assert himself in the eyes of his stranger-bride, and the only
token of affection that he can offer her. At the same time, sex is
a source of anxious worry, a depletion of the vital forces of body
and mind. As a result the Indian attitude to sex is perhaps more
ambivalent and paradoxical than any other nation’s. On the one
hand, the rigid separation of sexes, prudishness, praise of the
spiritual and physical value of continence, fussiness about ‘cool’
foods, thrifty hoarding of the precious fluid. On the other hand, the
cult of the lingam, a sex-charged mythology, erotic sculptures in the
temples displaying the most astonishing features of copulative
acrobacy, the ars amandi of the Kamasitras, the hottest curries,
shops with the alluring sign ‘Sex Pharmacy,” an unrivalled trade in
aphrodisiac preparations and spices...... The simultaneous shameful
denial and triumphant affirmation of sex....is an indication of the
deep and ancient roots of Hindu ambivalence. The erotic temple
carvings, in which a luxuriant and feverish imagination overflows in
endless and tireless variations in hundreds of scenes along the
walls make the visitor feel that he has stumbled into a sacred
bordello of the gods; and the temple dancers of a still recent past
must have been a tangible confirmation of it. The ubiquitous colour
reproductions of Siva and his beguiling Parvati, of Krsna’s dalliance
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with the Gopi's, the worship of the lingam, are perpetual reminders
of the procreative force, and create an atmosphere saturated with
insidious symbolism; yet at the same time, sex is to be feared and
avoided, and the symbol denied its meaning. It is another example
of the indifference to contradiction, of the peaceful co-existence of
logical opposites in the emotional sphere. Indians hate what they
love, and love what they hate—but more so than other pcople......I
have nowhere else seen a country where young people of opposite
§ex are so hlpless and paralysed in each other’s presence, and so
Intensely aware of each other’s sex.””*

This is undoubtedly a sincere description of the state of things
prevalent among the higher-caste peoples, and that is why I have
quoted the observation at length. But from a right understanding
Koestler has come to a wrong conclusion. Evidently he is wrong
Wwhen he traces the contradiction, so wonderfully he has demons-
trated, to some peculiar and undefinable characteristics of Indian
n.nnd. That is quite vague and absurd. The root of this contradic-
tlon' should be sought not in psychology but in the conflicts of
Patriarchal and matriarchal values by which the Indian patriarchy
'S constantly tormented. Secondly, Koestler and other sophisticated
SChPIE{TS of India and outside have no idea of the less-patriarchal
Socleties of the simpler peoples. They are eighty percent of the total
imp.ulation of India, and yet they are excluded from the scene of
al::é?" history. Among the simpler peoples of India there is no
. eirlzale'nt.and paradoxical attitude towards sex, because women in
the ﬁe]%meyes enjoy considerable freedon:n. They work with men in
aCtiVitiess’ In the mines and factories and in other spheres of worldly
human a’t tz}nd thus they have de\feloped_ a more flecent, .heaIth and
which ¢, Itude towards sex. This reaht.y of Indian §oc1al life with
most unfe greater section of the people is concerned is generally and

‘tortunately overlooked by most of the scholars.

sty dye(')‘;f‘;e th.at.m.y rea(?ers will zfgn?e with me on thc point that the
means to ;Otilc In itself is of no significance unless it is used as a
of Indian n érsta.nd the vast and enormously cpmphcated problems
ChallengedS(f)Clal history. My insistence' on matriarchal values may be
but they arom the vieWpoir?t- of a SC.CtIOI‘l of modern anthropologi.sts,
the social fal‘be _observcd realities which 'have strongly characterised

Tic of India at all ages. With these few words I shall

1A. Koestler, The I.otus and the Robot, Harper, New York, 1966, pp. 135-38.
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proceed to deal with the basic features of Indian sex life and the
extent of their contribution to the growth of the erotic literature of
the dominant class.



CHAPTER 2

THE PRIMITIVE SEX RITES : THEIR SURVIVAL
IN INDIAN LIFE AND RELIGION

Historians have more or less subscribed to the myth tha.t the
ancient civilization of India was a concrete unity. The past Is mtcj»r-
preted as if it was all part of a single cultural trend. All contradic-
tions are smoothed out, and what cannot be fitted into the precon-
ceived mould is simply ignored. It is easy to ignore the inconvenient
because the texts themselves, even the oldest, attempted to accom-
Plish the same purpose—to preach the male-dominated outlook.
When the practices of the alternative tradition make a rare appear-
ance, it is often for the purpose of abuse. Ingenious explanations
were devised to explain away the vestiges of such practices among
peoples who were eventually absorbed into the Vedic fold. Even
then the evidences relating to the sexual rituals and their connection
With the cult of the Mother Goddess could not completely be hushed
Up, and jt js interesting to note that, in almost every period,
Indjan literature shows traces of agricultural sexual ritual and of a
Patlern of sexual behaviour different from the officially accepted
orm. Many rituals of the other traditions which found their way

Tmo Certain ancient texts became the visible portion of the Tantric
iceberg, the significance of which were denied or distorted by
sul‘a‘squent generations.

So intj

. mate appeared to be the relation between the processes of
birth ang generation and those of fertility in general that the two
aspects of the same mystery found very similar mode of ritual
€Xpression upder prehistoric conditions.”* The magical rites de-
s‘g"§d to secure the fertility of the fields seemed to belong to the
specna! Competence of the women who were the first cultivators of
the soil ang whose power of child-bearing had, in primitive thought,
a Sympathetic effect on the vegetative forces of the earth.? Thus,

E.O. James, Prehistoric Religion, New York, 1957, p. 172.
*J.G. Frazer, The Golden Bough (abridged edition), pp. 11-82, 399-423,
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when natural productivity came to be viewed in terms of human
productivity, earth-mother in terms of human-mother, the agricul-
tural rituals 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 liriga and Yoni (male and female organs), the
former symbolising the act of cultivation and the latter, the fruit-
bearing earth. When human body and the earth are assumed to
have the same nature, the two must be taken as interacting and
dependent. The mystery of nature must therefore be the mystery
of the human body, the deha or human body being the microcosm of
the universe, and this alone accounts for the cosmogony of the
Tantras which aims at explaining the birth of the Universe in terms
of the mysteries of the birth of a human being.?

The central feature of the cosmogony of the Tantras is the female
principle, the male principle having only a secondary position. This
female-dominated world view is in substantial agreement with that
of the Sankhya according to which the material prakrti, conceived as
a female principle, is the cause of the universe and the purusa or the
male principle is nothing but a passive spectator. There is reason to
believe that the Sankhya philosophy was originally a development of
the primitive proto-materialism which formed the substratum of
Tantricism itself. The anomalous position of the male principle of
the Sankhya and the Tantra can presumably be traced to the
anomalous position of the males 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 spec-

tator, exactly like the purusa of the Sankhya.®
In primitive society the clan centred in the women on whose

responsibility rested the essentially important function of rearing
the young and of imparting to them whatever could then be charac-
terised as human heritage. The woman was not only the symbol of
generation, but the actual producer of life. Her organs and attri-
butes were thought to be endowed with generative power, and so
they had been the life giving symbols. In the earliest phases of social
evolution, it was this maternity that held the field, the life-produ-
cing mother being the central figure of religion. But this female
supremacy Wwas short-lived in most of the cases. The growth

1Chattopadhyaya, op. cit., pp. 269 ff.
3See my History of Indian Cosmogonical Ideas, New Delhi, 1971, pp. 50 ff.
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of pastoral economy created conditions for the growth of patriar-
chal societies. In the sphere of religion, the male element was intro-
duced at first as the insignificant lover of the goddess, but at length
he became the co-equal and eventually the predominant partner.
Still, where agriculture predominated over hunting in providing food,
matriarchal conditions did not cease to exist, because agriculturc
was originally the invention and business of women, at least till the
introduction of the cattle-drawn plough.!

In the religious history of India the cult of the Mother Goddess
never ceased to be an important cult of the peoples. It was so deep-
rooted in Indian mind that even in the scctarian religions like Vais-
navism, Saivism, etc. the female principle had to be given a very pro-
minent position. Even the basically atheistic religions like Buddhism
and Jainism could not avoid this popular influence. Later Buddhism
is, in fact, nothing but a disguised Tantric oult of the female princi-
ple. Among the vast masses of Indian peasantry male deities have
only a secondary position. Indeed, a predominantly agricultural
country like India, with her stunted economic development account-
ing for a strong survival of tribal elements, is only likely to be full
of matriarchal relics, and this explains the cause of the popularity

a.nd isurvival of the cult of the female principle and kindred Tantric
rituals.

The identification of
of the earth and those
which fertilise women

earth with woman implies that the functions
of women are alike. The same preconditions

are also thought to fertilise Mother Earth. In
Bengal, it is believed that during the days of the ambuvact ritual
MOFI}eF Earth menstruates in order to prepare herself for her
fe'e;ttlhsmg work. This explains why in the Punjab and also in differ-
oo lv)va;ts of ‘the. Deccan, Mother Earth is given time to have rest
2od dessy ;?ema_l importance is attached to the menstruation of the
Bhagavaﬁa'rvztl in d_nﬂ‘ere_nt parts of India and that of tl}e goddesses
Tantras fodrﬂthKamakhya of Kerala and Assam respectively. In the
menstru’al bl Z Same re.asgx.l, special importance is attached to the
trual as 00d. In primitive thought, all fluxes of blood, mens-
it well as lochical, were treated alike as manifestations of the

e-giving po

Ower inherent in the female sex. This also explains the
use of vermilion or red-

The relati ed-ochre on cult objects and on female bodies.
€ relation of vermilion or red ochre with the menstrual blood and

'For details see my Indian Mother Goddess, Calcutta, 1970, pp. 65 ff,
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also with the productive aspects of nature has been shown by Robert
Briffault and George Thomson, and here we do not want to fill the
pages with illustrations.!

The fertility of the field when linked up with that of the woman
has given rise to the universal belicf that whatever is planted by a
pregnant woman will grow well while a barren woman is expected
to make the field barren. The commonest Sanskrit word for child-
birth is bhamistha which means simply ‘being placed on the earth.’
This belief may have resulted from a simple association of ideas:
women bring forth children as the land yields fruit. But this belief
also has an cconomic basis. Primitive agriculture was women'’s
work. Primitive myth ascribing the invention of agriculture to
women are found all over the world. Because primitive agriculture
was a chancy thing, dependent on the weather and on techniques
which were barely understood, magic accompanied every phase of
the mysterious operation, from sowing to reaping. The primary
purpose of agricultural magic was to communicate to the fields the
fertility of women. Two basic methods were therefore used to en-
hance the fertility of the fields: ritual nudity (the exposure of the
female sexual organ to the fields) and sexual union.

Women of many tribes all over the world are known to strip
naked periodically for the benefit of crops. The custom was followed
by the ancient Greeks in a rite associated with Demeter, by Flemish
women and British priestesses of the pre-Christian era, and was
associated with the shamanistic practices of the Taoist in China,
especially with regard to rain-making. The same custom was wide-
spread in India and persists until this day.

Festivals marking various agricultural operations are almost in-
variably marked by ceremonies involving sexual intercourse. As
we have stated above, primarily the linga or male organ was the
symbol of the act of cultivation while the Yoni or the female organ
represented Mother Earth. This finds support in a statement of
Manu: iyam bhamirhi bhitanam sasvati yonirucyate (IX. 37). Else-
where he identifies man with seed and woman with seed-field:
ksetra-bhita smrta nart vija-bhata smrtah puman (1X. 33). The
association of sexual union with agriculture is universal. The tribes
of Central America employ some persons for the purpose of sexual
union on the eve of sowing. The Musquakis select a man and a

!For everything about menstrual beliefs and rituals see my Indian Puberty
Rites, Calcutta, 1968, pp. 8-19, 53-59.
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woman to make sexual intercourse in the field. Similar customs are
in vogue in Peru, Chile, New Mexico, Nikaragua and other Latin
American countries. Referring to these customs Briffault observes
that “the belief that sexual act assists the promotion of abundant har-
vest of the earth’s fruits and is indeed indispensable to secure it, is
‘universal in the lower phases of culture.”! Among the Hos of
Chotanagpur, during the harvest festival, complete sexual liberty is
given to the girls. The Kotas of Nilgiri hills have a similar festival
91‘ sexual freedom. In Orissa, among the Bhuiyas, sexual freedom
is given to the girls during thejr harvest festival called magh porai.
In Assam, women are allowed during spring festivals complete
freedom ‘without any stain, blemish or loss of reputation.” The same
h°1d§ good in the harvest festivals of many other tribes of India. The

Zemi villagers (Kacha Nagas) at their sowing season make a model

pf the sexual organs in coitus.- The female organ is exactly modelled

In clay, with dry grass representing the pubic hairs, while a wooden

stake serves for the male organ. Young men and girls surround

this model, and one of them work the stake in the appropriate

:{l?i" to .ﬂ}e great amusement of the rest of the party. In some cases

celel};r(:ll;l'glnal purposes 1.1ave l;?een forgotten. The Holi festival was a

Were nolton gf this type in whlch‘ even persons of great responsibility

the year %}; amed to take part in orgies which mark the season of

red pow;i oday men run E‘lbO.llt the street dpusing each other with

The o €I or water, the s.xgmﬁce.mce. of which is entirely forgotten.*

a foresai:g}l,n pf the Tant}'xc sex rites is thcrefqre to be sought in the

with the M eliefs and rituals. In fact, erotic practices associated

fexts then, olther-Goddess cglt appear tf’ be older than the Tantric

of people ls)t: ves. The adoptlpn of th-e ritual of a particular group

changes c Y another group Is .essentlall_y con.nected with the social
food prodaus'ed by the shlftmg' tensions in the primitive mode of
herited o, uction. T'he pastoral tribes must have borrowed or in-
hunting | ’zny of their ntugl fe.atures from the hunting tribes, since
arade i ed to the domestication of cattle. In the second pastoral
» as the case was with the Vedic peoples, when stock-raising

was supplemented by agriculture, some agricultural features were
also incorporated in the pastoral rituals. In the later Samhitas and

1 .
:R. Briffault, The Mothers, London, 1952, Vol. 111, pp. 207 f.
For these and other examples see my Indian Puberty Rites, pp. 45 fi.; Indian

Mother Goddess, pp. 34 fi. For Holi see my Ancient Indian Rituals, Delhi, 1975,
pp. 114-29.
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Brahmanas, for cxample, we have references to agricultural rituals
while they are conspicuously absent in the earlier portions of the
Rgveda.

The central ritual of the Asvamedha was originally the queen’s
sexual union with the priest.! According to the evidence furnished
by the Vajasaneyt Samhita (XX11I) this union used to take place in
a curious way. The queen was raised up high by a few men, and so
was the priest. And in that condition they were to make sexual
intercourse, according to the demand of the ritual (see Uvata’s com-
mentary on Vajasaneyi, XXIII, 26-27). This was evidently a
fertility ritual which is proved by the fact that the ancient com-
mentator explained the sexual act in terms of the act of sowing in
the field: Yatha krsivalah dhanyvam vate Suddahm kurvan grahanama-
ksau jhatiti karoti.

In the Satapatha Brahmana (1. 9.2.7, 11; VI. 4.3.7; VI. 6.2.8; VI
6.1.11; etc.) we come across numerous passages in which sexual
union is identified with sacrifice. In the Chandogya Upanisad
(II. 1.3.) we have the following passage: ‘“‘One summons; that is a
himkara. He makes request; that is a prastava. Together with the
woman he lies down; that is an udgitha. He lies upon the woman;
that is a pratihara. He comes to an end; that is a nidhana. He comes
to a finish; that is a nidhana. This is the Vamadevya Saman as woven
upon copulation. He who knows thus this Vamadevya Saman as
woven upon copulation, comes to copulation, procreates himself from
every copulation, reaches a full length of life, lives long, becomes
great in offspring and cattle, great in fame. One should never
abstain from any woman. That is his rule.”” In many scattered
passages of the Upanisads (cf. Chandogya, V. 8. 1-2; Brhadaranyaka,
VI. 2.13 etc.), the woman is conceived as the sacrificial fire, her
lower portion as the sacrificial wood, the genitalia as the flames, the
penetration as the carbon, and the copulation as the spark. The
Brhadaranyaka (V1. 4.3) says that the lower portion of a woman
(upastha) is to bc conceived as the sacrificial altar (ved?), the pubic
hairs (lomani) as the sacrificial grass, the outer skin (bahiscarman) as
the floor for the pressing of the soma plants (adhisavana), and the
two labia of the vulva (muskau) as the inmost fire. He who remem-
bers this during copulation gets the reward of the Vajapeya

1See my ‘The Priest and the Queen: A Study in the Rituals of the Asvamedha’
in Journal of the Oriental Institute, Vol. XXI (1971), pp. 1-21.
tHume's.
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sacrifice. Since Vajapeya means ‘food and drink,” there is no diffi-
culty in thinking that by sexual union, as the said Upanisad suggests,
one is entitled to get food and drink. In other words, here sexual
union is regarded as a means, or rather a technique, of food pro-
duction. The same text (VI. 4.6.7) goes on so far as to state that if
a woman refuses sexual union, she must be forced to do so.

In Tantricism special importance is attached to the rituals centr-
ing round the female genital organ and these rituals are called
bhagayaga or lata-sadhana. The word Tantra is*derived from the
Toot zan, the most simple meaning of which is ‘to spread,” ‘to
multiply.” The Tantric Sricakra is nothing but the representation
Of female generative organ.! In the Durga worship, a Tantric
diagram showing the pictures of female generative organ, called
Sarvatobhadramandala, is drawn upon the ground and a purna-
kumbha or pirnaghata, i.e. an earthen vessel filled with water, a
symbol of the female womb, is placed on it. The figure of a baby,
called sindurapustals, is drawn on the surface of the vessel. The
open mouth of the Purnaghata is covered with five kinds of leaves,
and ga Cocoanut, smeared with vermilion, is placed on it. The
f;‘t’:asta’ifsdgara (LXX. 122) identified kumbha or ghata explicitly
the p;lazlt.:s. What is stf.ited above is S{mply a fertility rite by which
o ensure ;l’t; brc')ug]?t mnto cpntact with female re.prod_ucuve 'organ
Seulpture ofutltlxphcauon: This also finds expressxt?n in a piece of

epicts the | e Moth;: Goddess found at‘ Nag'ar!umkonda Whl‘Ch
legs dout] dower port19n of a female figure in _a s.lttmg posture with

ifUrCatedej up and Wlde apart and .fect pointing outwgrds. The
while the ower portion of the vulva is very prominently indicated,
portion of Eﬁa betwee'n the broad belt bel?w the nave'l and the upper
With an 0rnae vulva is used to m.akse a puarnaghata highly decorated
Lat : Fnentgl belt around it.
aler religions Jike Buddhism and others, in order to get them-

sely

ems:isnpopular among the masses, had to make compromise with these

e g cults ang beliefs, and it was one of the processes through
ch the Tantgjc deities

could have 4 and rituals of tche lower strata of society
in full mes CCess to the upper lev.els.' This process began to work
the sub on frt?m about the beginning of the Christian era, and

€ subsequent history of the Indian religions was the history of the

1
R.G. Bhandarkar, Coflecteq Works, Poona, 1936, Vol. 1V, p. 209.

:Cbattopadhyaya. op. cit., pp. 294 fi.
N.N. Bhattacharyya, Indian Mother Goddess, p. 42.
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conflict and fusion of the Tantric elements with the so-called higher
religions. Tantric elements profoundly influenced Buddhism and
transformed it beyond recognition. Saivism, due to its popular
character, was saturated with Tantric ideas, practically since its
inception as an organised religion. Vaisnavism too, could not avoid
this popular influence. Jainism alone withstood this current and
could largely maintain its rigid orthodoxy. Still it had to make
room for a good number of Tantric goddesses. The mass strength
behind the Tantric cults also created a new religion, entirely female
dominated, a religion in which even the great gods like Visnu or
Siva would remain subordinate to the goddess. This new religion
came to be known as Saktism.

Tantric Buddhist texts like the Mafijusrimilakalpa or the
Guhyasamaja say that creation is due to the Sakti or female energy
of the Adi Buddha, and as such the adepts should realise that the
female sex is the source of all. They are therefore to be initiated by
prajiia or Saktil The aim of the Sakta-Tantric worshipper is to
realise the universe within himself and to become one with the
goddess. In the Tantras, all women are regarded as manifestations
of Prakrti or Sakti, and hence they are object of respect and devo-
tion. The Tantras do not make any distinction between a so-called
virtuous and a so-called fallen woman. The patriarchal concept of
female chastity has nothing to do with the Tantras. Every aspirant
has to realise the latent female principle within himself, and only by
becoming a female heis entitled to worship the supreme being
(vama bhatva yajet param). A woman is entitled to function in the
role of the preceptor and she has no sexual obligation to anyone.

It is therefore obvious that such a socio-religious viewpoint is
bound to be discouraged by the orthodox upholders of Briahmani-
cal patriarchal traditions. Very naturally therefore this viewpoint
had its solid base among the lower section of the peoples who did
not follow the injunctions of the Smrtis and whose women worked
freely in the fields, markets, mines and industries, as they do even
today. Seclusion of women was essentially the affair of the higher
caste peoples who were guided by the patriarchal Smarta tradition.
In the Tantras supreme importance is attachel to such characters
as the Candali, Dombi, Rajaki, Sabari, etc. These were all female
names representing some of the lowest castes carrying on despised

1p.C. Bagchi Studies in the Tantras, Calcutta, 1939, pp. 100 ff.
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occupations. According to the Natha tradition, the queen Maina-
mati was initiated by a Hadi, a member of a despised caste. Saraha
of the Sahajiya tradition says in his Dohakosa that the Briahmanas
as a caste cannot be recognised to be the highest of men, because
their only task is to deceive the people. Such examples can be
multiplied. Chronic insistence upon the class-divided, patriarchal and
authoritarian social structure by the writers of the Smrtis and its
violent enforcement by the ruling class in public life severely acted
upon the natural development of sex and social life in India. But in
spite of all ruthless efforts, the triumph of extreme patriarchal
va}ues was confined only among the dominant class. The cause of
this limited success cannot be properly understood unless a clear

pic_ture of the influence of mother-right in Indian life is revealed,
which T propose to do in the next chapter.



CHAPTER 3

THE TWO STREAMS : MYTH AND REALITY
OF THE MATRIARCHAL VALUES

The matriarchal traits are historical realities in lndia which can
be identified, traced and documented. As an undifferentiated cul-
tural complex they stood in sharp opposition to a male dominated
outlook inherited from the Vedic atmosphere. The Vedic peoples
were originally bands of warlike stock breeders, organised in tribes
and clans, and ruled by chiefs, elders and tribal councils, staunchly
patriarchal and patrilinear, and frankly polytheistic. For these
tribesmen cattle was everything. In fact, out of 10,462 verses of
the Rgveda only 25 refer to agriculture.! In the older portions of
the Rgveda, we have only three words of agricultural significance.
Side by side, the importance attached to the possession of cattle is
shown in numerous passages. The word go denoting the cow is
used as one of the synonyms for prithvi, the earth. According to
the Nighantu (IL.11), nine other terms were also used to denote
the cow. Even in the Rgveda the gods are invoked as offsprings of
the cows (VI.50.11) and the poets did not hesitate to compare
their songs with the lowing of the cows (VII.32.22; VII.106.1;
[X.22.2, etc.) or to designate the starry heaven after the term gavah
(1.154.6; VIL.36 1). ‘““‘Again and again in the songs and invocations
to the gods, the prayer for cattle and horses occurs. Also the strife
amongst the hostile aboriginal inhabitants turns on the possession of
cattle. Therefore, too, the old word for ‘war’ ot ‘battle’ is originally
desire for cattlc (gavisti). In the most extravagant expressions, cows
and bullocks are praised as the most precious possessions.”?

There is a close relation between a pastoral economy and patri-
archy. The accumulation of wealth in primitive societies came in

1For the verses concerned see my Indian Mother Goddess, p. 9n.
sM. Winternitz, History of Indian Literature, Calcutta, 1927, I, pp.

64-65.
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two ways: (1) by the development of agriculture and (2) by the
domestication of animals. As Briffault has nicely shown, where
agriculture developed considerably without any infervening‘ paSI‘oraI
Stage, mother right elements became the guiding forces of society,
but where agriculture developed in its most productive fo.rm in the
Societies which were originally pastoral, we have the opposite result.
Instead of raising the economic power and importance of the earth-‘
cultivating women, it gave rise to the most pronounced type of
Patriarchal societies.! The religion of the Rgveda is lhcrc'fore
patriarchal, a reflection of the society of pastoral warriors. SII:lC&
Cultivation ygag not the predominant mode of food PFOdl}C[lO“
among the Rgyedic peoples we find that the Vedic conception of
ll}e Earth Mother (Rgveda, V. 84; Atharvaveda, X11.1; etc.) is totally
different from the .Earth of Mother Goddess of the older peoples.

Gpddesses OCcupy a subordinate position in Vedic religion. As
Wives of the great gods they play a still more insignificant part.
Even the SO-

Called important goddesses like Aditi and Usas ha\fe no
in subsequent religious history. We do not find in the
M of Vedic literature the names of such Puranic
S Durgs, Kili, Ambika, Uma and others.>

edic 80ds were male and with the exception of Agni
the chapy., . oSUY sky-gods and war-gods.! As raids and war were
pantheaactens_tlcs of pastoral life, the war-goFi Indrzf headed the
damg dn. MVincible ip battle, Indra cru§hed .lus enemies, sllatterf:d
the r;mgva“ated cities and his endless victories finally made him
animgajg 'arch_ of all that ‘moves and rests,” ‘the tar{w and horned
80od (; 1S Indra was the successor of Varuna, a filfferent Eype‘ of
Before eras t!le Protector of Rta, the natural equality _and justice.
still jp hOSpemy had made war commonplace, when tribal life was
When th:fmony with world, when tribal equality was the rul?,
Course withnatura] order and social order seemed to fo]lo'w their
the poet Oat effort, Varuna was Supreme. This at least is how

Slgniﬁcance

So the v,
they Were

the Rgye W the life of their ancestors, to which already, whep
age.3 as written down, they looked upon as a lost golden
The Rgpeda wa

purel § composed over a period of many centuries, The
Y Pastorj] €conomy of the Rgvedic tribes eventually declined, '

'R. Briffault

f. A. A. M: The Mothers, 11, pp. 251-52.

Maedoney), y,
» Vedic Mythology, Strassburg, 1897, p. 127.
BChaHOPadhyaya, op. Cit., pp. ‘5}'60 ﬂ"g
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but a patriarchal social organisation and a patrilinear inheritance
outlived the eventual decline of the pastoral economy. The
universe was conceived as created by the all-pervading male princi-
ple (Rgveda, X.90). This idea was so natural to the Vedic poets that
even in their most inspired speculative moments, they could not
get away from it. The explanation of this bias must be sought
in the pastoral economy which confecrs superiority on the male.

The emphasis on celibacy should demonstrate finally that sexual
restrictions were inherent to the patriarchal tradition and not to
mysticism. The severe prohibition on sexual relations outside of
marriage, evidently in the cases of women, were due to the
overwhelming demand of private property, to make sure of the
ancestry of the child. With property is associated the question of
inheritance, and herein lies the economic significance of the female
chastity which is the contribution of the patriarchal society. In pure
tribal life, the ceremony of initiation was invariably an introduction
to maturity and participation in the sex life. The patriarchal society
was designed to exclude all these from its structure. Thus in the
Brahmanical system the original purpose of initiation had been
distorted beyond all recognition and turned into its opposite. The
initiate was surrounded by elaborate prohibitions. He must observe
celibacy and avoid women. Even he is not entitled to touch the
feet of his teacher’s wife. This shows that it was not the act itself,
nor the spiritual well-being of the Brahmacarin, but the conse-
quences of the act upon the patriarchal class society that led to
such severe prohibitions on sexual relations.

As we have stated above, this Vedic or male dominated tradition
stood in sharp opposition to an entirely different cultural complex,
a female-dominated outlook, with which it was in constant conflict,
This female-dominated outlook must have evolved out of ancient
matriarchal conditions. Matriarchy or mother-right is a point on
which there is controversy among modern anthropologists. The
history of this controversy is interesting and it should throw
some light on the right understanding of the subject.

In 1861, Bachofen formulated that before the establishment of
patriarchy a condition of promiscuity prevailed which was followed
by mother-right. A few years later (1865) Mclennan set forth
the same hypothesis. In 1869, Morgan contended that marriage
was evolved from promiscuity through a series of progressive
stages to monogamy and that descent through the maternal line
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was preceded by that through the paternal line, the former passing
to the latter when property-relations were established and paternity
was no longer doubtful. Later writers like Bloch, Maine, Hartland,
Thomas, etc. also thought that mother-right was the natural conse-
quence of promiscuity and that it had preceded father-right in most
of the cases. Graebner and Schmidt, on the other hand, believed
that in most parts of the world matrilineal migrants must have settled
among earlier patrilineal peoples so that the main change had been
from father-right to mother-right and not in the reverse direction.
Frazer used the principles of mother-right to explain certain features
of religious beliefs and practices, especially those concerned with
the cult of the Mother Goddess. Rivers considered mother-right as
a highly complex condition in which a good number of social
processes were involved and came to the conclusion that an existing
condition of mother-right was eventually changed either into one
of father-right or into a form of social organisation in which social
rights were recognised with the relatives of both father and mother.
But Westermarck made a violent charge against the validity of
the hypothesis of mother-right, and his stand was supported by
Goldcnwiser, Horatio Hale and Van Gennep. Westermarck’s views
were refuted by Briffault who in his great theoretical contribution,
The Mothers, re-established the matriarchal theory from a new
angle of vision with a mass of data, copious and concrete.

Ffom Bachofen’s striking formulation in 1861 to Briffault’s extra-
ordinary publication in 1927, the concept of mother-right was
atl;cordeq a special place in anthropological studies. But with

€ decline of the evolutionist method of approach, the principles of
;ng;il:r-right began to be treated with diminishing importance by
the talsc])cn c;f thtf. anthropologists. In 1926, Ma]inowski declared that
ing of th0 Social anthropology should be aimed at the understand-
fions ofe Dature of.culture, rather than at con)ect.ural reconstruc-
Radeliffe II;S evolution or of past events. Follf)v»fmg Malinowski,
social st TOWn defined a social system as consx§tmg of ‘fthe total
in which thll:re of society together with the totality of social usages

Y at structure appears and on whichit depends for jts
continued existence,” As his theory developed, he laid increasing
stress Oon the comparative analysis of social structures as the
primary aim of socja| anthropology. Applying this principle Rad-
cliffe Brown. and later Functionalists insisted on specialised analysis
and comparison of existing systems and institutions like matriliny,
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matrilocal marriage and residence, etc. without bothering whether
these might be regarded as the vestiges of the earlier presence of
mother-right.

But to a historian things like matriliny or matrilocal marriage
are not and cannot be regarded as ‘things-in-themselves’. The
early evolutionists, however, offered an explanation taking matriliny,
matrilocal marriage, avunculate, etc. as the natural concomitants
of a system called mother-right and attempted to account for the
origin and development of the latter. But the defect of their expla-
nation lay in the fact that they overlooked the material basis of such
systems and institutions, the economic basis of the social domination
of the sexes. On the other hand the major defects of the Function-
alists are that they fail to see that the evidences which they frequently
cite are largely of the nature of the extant cases from one stage to
another, that the growth of many primitive communities have
been ratarded by the economic difficulties of their habitat, and that
the more backward peoples have been continually subject to the
cultural influence of the more advanced.

On primitive societies the patria potestas was imposed step by
step in accordance with the progressive changes in the mode of
food gathering and food production. The process began with hunt-
ing, probably with the invention of spear, and in the post-hunting
age, among those peoples that developed pastoral economy, male
supremacy came to exercise even greater hold, because stock-raising
is almost everywhere man’s work. But where agriculture predomi-
nated over hunting in providing food, it accordingly raised the
status of women for reasons given above. Itis often found that
some of the most backward peoples reckon descent through the
father, while others, more advanced, retain the older form of
matrilineal descent. The explanation, as given by George Thomson,
is that “‘the sexual division of labour characteristic of a hunting
economy is such as to impart that economy an inherent tendency
to paternal descent. The reason why so high a proportion of
modern hunting tribes are patrilineal is that their economic life
has been arrested at that level. Conversely, when we find, as we
shall find, that in the prehistory of civilized peoples matrilineal
descent persisted to a much higher stage than the ethnographical
data might lead us to expect, the explanation is that these peoples
passed rapidly through hunting to agriculture.’!

'G. Thomson, Studies in Ancient Greek Society, London, 1949, Vol. I, p. 43.
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Indeed, a predominantly agricultural country like India with her
stunted economic development accounting for a strong survival
of tribal elements, is only likely to be full of matriarchal relics.
Stri-rajya, ‘the women’s kingdom’, is frequently mentioned in Indian
literature. Their existence in ancient India was not merely a flight of
fancy, as the seventh century Chinese pilgrim Hiuen Tsiang found
one such country (Su-fa-la-na-kin-ta-lo, Suvarnagotra) in the
Kumaun-Garhwal region and another near Langala in the present
Baluchistan region.! The Suvarnagotra country with its typical
social system is mentioned in the ‘Garuda Purana (LV) and the
Vikramarka-devacarita (XVI1I, 57), while the Brhatsamhita (X1V.22)
and the Skanda purana (M/K, XXXIX. 27ff) refer to women’s king-
doms in the north-west of India. In Yaéodhara’s Jayamangala
commentary on the Kamasiitra we have also reference to a Stri-rajya
lying to the west of Vajravanta country. Vatsydyana connected
Stri-rajya with the Bahikas: with whom it had certain customs in
common. The Markandeya Purana (LVIIL. 39) also refers to women’s
kingdom in north west India, and this is supported by the evidence
of the Mahabharata (III. 51 ; XII.4) which locates it to the north
of t_he Himalayas near the regions inhabited by the Hiinas and the
'.I‘angar.l.as, and also by that of the Ramayana (IV.43.20). Stri-rajya
18 mentioned in Kalhana's Rajatarangint (IV. 173, 185, 587, 666)
which probably lay in the extreme north-west. Megasthenes heard
gi;gseg;rﬂ:isa;n ;?Oel Pandya countr;t, antzi this tradition was con-

/ , yaenus and Solinus.

I‘n India, particularly in her eastern and southern zones, there are
various Pf’—oples who have retained to this day a primitive social
organisation of matriarchal character. The Khasis of Eastern India
trace descent from an ancestress (ki lawbei tynrai), the root of the
clan-tree from which spring up matrilineal specialised clans (shi-kur)
and sub-clans (kpoh) and families (iing) consisting of grandmother
her daughters and thejr children. The man, if he is a brother, ha;
to become a member of the family or clan he marries, and if he g
a husband, he is looked upon merely as a begetter. Only the
daughters are entitled to the share of property which belongs to the

'T. Watters, On Yuan Chwang's Travels in India, London, 1904, 1, p. 330; II,
3-2275;;2 S. Beal, Buddhist Records of the Western World, London, 1884, II, pp.

456215{::. Majumdar, Classical Accounts of India Calcutta, 1960, pp. 222-23,
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mother. The Khasi, Synteng and Lynngam laws of -inheritance are
practically the same. The income of the land belongs to the Kur
(clan) which is divided among the constituent iings (families) in
which the mother is the head and only bond of union. The priests
(Lingdoh) act merely as deputies of the priestesses (ka-lingdoh), and
in many Siemships (tribal settlements) the High Priestesses once
used to head the administration. These matriarchal traits were
observed by Lyall and Gurdon about the beginning of this century.?

Matrilocal marriage was the system of the Lalungs, another tribe
of the Khasi and Jaintia hills. Hodgson and Dalton in the last
quarter of the nineteenth century found vestiges of mother-right
among the Kochs who have now become patriarchal. Among the
Garos, Playfair found the clans subdivided in maharis or ‘mother-
hoods’. All property went through women and men were incapable
of inheriting in their own right. The husband entered the wife’s
family and the children belonged to the wife’s clan.> Before Play-
fair Gait also observed the same which he recorded in the census
report of 1891.

In Kerala, the Nayar joint family or tarwad consists of a woman,
her daughters and grandchildren, and when it grows unusually big
it often splits into smaller family units called ravazhis. The property
of the tarwad is divided equally among the tavazhis into which it is
split up. Nayar women are entitled to keep more than one husband.
The sambandham, the term by which the Nayar marriage is generally
known, though recognised as legal, is dissoluble at will, and the
husband has no legal obligation of maintaining his divorced wife.
Today much of the social organisation of Nayar motherhood have
suffered the disintegrating influence of modern conditions. Still it
is difficult to say whether the Nayars in the near future will change
over to the patrilineal family prevalent in other parts of the
country.?

In the Mahdbharata (VIII. 45.13) it is stated that among the
Arattas and Bahikas the sister’s son inherits the property of his
maternal uncle. The kings of Travancore followed the alia-santana
(from mother’s brother to sister’s son) system of inheritance and

P.R.T. Gurdon, T/e Khasis, London, 1907. pp. 62ff.

3A. Playfair, The Garos, London, 1909, pp. 80 ff.

*K.M. Kapadia, Marriage and Family in India, Oxford, 1966, pp. 336ff; G.D.
Mayne, A Treatise on Hindu Law and-—Ustz‘g‘e’;" ‘1938 -pD. 969, 976ff; L.K.AK.
Iyer, Cochin Tribes and Castes, Mﬂdras‘19b9 11, rp 49 e
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this was followed also by many other tribes and castes of Southern
India. Thurston in his Castes and Tribes of Southern India (1909)
and Nanjundayya and Iyer in their Mysore Tribes and Castes (1928-
35) have referred to numerous tribes and castes of Southern India
who still follow various forms of matrilineal inheritance. Of such
tribes and castes mention may be made of Ambattan, Ampalavasi,
Agasa, Bedar, Bestha, Bant, Billava, Chakkyar, Chaliyan, Chetti,
Gurukkal, Gudigara, Helava, Holeya, Kudan, Kudiya, Kallan,
Kalasi, Kannuvan, Koragai, Kottai, Kumbara, Kavati, Krishna-
vakkar, Kuduni, Kurava, Kurukal, Malayarayan, Maravan, Madiga,
Mukkuvan, Mali, Mannan, Mappila, Nangudi, Nattuvan, Paliyan,
Panan, Paravan, Pattaria, Pushpakan, Parayan, Pallan, Samantan,
Tiyan, Unni, Ulladon, Variyar, Villas, Velutedan, etc. In the pure
form of matrilineal inheritances succession passes from mother to
daughter, as among the Pueblo Indians of New Mexico and Arizona
or the Khasis of Assam. In the transitional stage leading to patri-
archy, the woman’s function is deputed to the man, either the
brother, as among the Iroquois, or the husband, as in the Roman
monarchy. Succession thus passes from man to man, butin the
female line, from mother’s brother to sister’s son, or from father-in-
law to son-in-law.

Al Beriini remarked that, according to the original Indian custom,
the child belonged to the caste of the mother and not to that of the
father. It appears that he had personal experience of the common
people of north-western India. Russell in his Tribes and Castes of
the Central Provinces, (1916) has given us a list of tribes and castes
of Madhya Pradesh, parts of Uttar Pradesh and Bihar, who still
adhere to matrilineal inheritance and matrilocal marriage. Even
among tribes who have now theoretically acknowledged the patri-
archal pattern, matriarchal values are dominant in reality. Thus
among the Badagas, women can change husbands as often as they
please by a simple system of divorce. It is not uncommon to find
them changing husbands, so long as their youth and vigour tempt
them to do so. It is also the etiquette among the Badagas that, when

ian_V]V:vglan’s husband is away, she should be accessible to her brothers-

In aHCEcnt texts references to sister-marriage are frequently found.
In the Dighanikaya (III. 14) and the Mahavastu* we find that the

E.A. Sachau, Alberuni’s India, London, 1888, I, p. 156.
3J.J. Jones. The Mahdvastu, London ,1949, 1, p. 296.
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Sakyas used to marry their sisters. This is also referred to in the
commentary on the Surtanipata (1. 357).* In the DaSaratha Jataka,
Sita is represented as the sister aswell as the wife of Rama. According
to the Ceylonese Mahavamisa (V1. 36-37), Sihavahu, king of Vanga
and Radha. married his sister Sihasivali. According to the Jain
Flvas'yaka-curni (IL. 81, 178), king Usabha married his own sister ;
king Pupphaketu allowed his son to marry his own sister and this
kind of marriage was prevalent in the country of Golla. Relics of
sister-marriage are found in many places, but it is in ancient Egypt
that the system of sister marriage was developed to its fullest extent.
This can only be explained in terms of matrilineal inheritance. When
the property passes from mother to daughter, only two choices are
left to the sons of the family. Either they can leave their own homes
and reside in their wives’ families, or they can live in their own
homes, marrying the real heiresses, that is, their sisters.

In the Mahabharata (VIIL. 40. 24ff) it is stated that the women
of the Madrakas, Sindhu-Sauviras, Arattas and Bahikas had com-
plete sexual freedom. The same held good for the Utsava-Sanketas
(IL. 27. 16) among whom there was no system of marriage. In the
stories of Dirghatamas (I. 104) and also in the Pandu-Kunti dis-
course (I. 122) we find that formerly women did not adhere to their
husbands faithfully and yet they were not regarded as sinful and
that the system of patrilocal marriage was indeed aggressively im-
posed on society by individual upholders of patriarchal ideals.
The legend of Galava and Madhavi, as found in the Udyogaparvan,
also points out to atime when the ideals of patrilocal marriage,
especially the concepts of female chastity and others, were not
ingrained in social life.

Draupadi’s polyandrous marriage was not an isolated event in
the Mahabharata which also refers to two other cases. Polyandry is
found among the Kallan of Madura, the Kaniyan, Mannan, Mudvar
and Tottiyan peasants of Kerala as well as among the Telugu Kapu
or Reddi while its relics are found among the Bagada peasants
of the Nilgiri hills, the Cheruman or Pulayan, the Telugu Jogi, the
Kanarese Kappilian peasants, the Khond and the Nayadi peasants.
In Madhya Pradesh relics of fraternal polyandry are found among
the Bhuiya, Bari, Chamar, Gowari, Karku and other tribes and
castes. Among the Jadams of Hoshangabad one woman can have

1See also Kunala Jataka (No. 536).
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upto ten husbands in the course of her life. Tibetan polyandry has
been mentioned almost in every reference to that country. In
Lah.ul, pplyandry is a recognised institution and is very general. It
Is hl'(ew1se general in Saraj, the Simla hills and the Manaur
district of Upper Sutlej. Polyandry was once general in Hindu-
kush and Chitral, and this is also supported by the testimony of
the eleventh century Arab traveller, Al Beriini. These facts may
account for the polyandry of Draupadi.t
Of'II‘:llgttl;i?.i .refenjcd tf’ above at least indicgte that there are vestiges
the Indian ight ' 'm C!{ﬂ'erent parts of Indn'a and that the reality of
by the Low sc;cml life does not tally with the norms prescribed
fields of relj .OOORS of the Vedic patriarchal tradition. In the
are more ril D and rituals the 1pﬂuences of matriarchal values
the hiStOriI():aII:-l:]lent’ as we hav.e po'mted out already. Unfortunately
investigated OfethOt mother-right in India, has not been properly
right in llldi;z 194 € works dor}e so far, Ehrenfels in his Mother-
that a primitive fl) had practically initiated the study and asserted
mother-right ﬁrstorm of agriculture and along with ita form of
mother-right appeafeg'eloped originally in India, and this Ind?a'n
lizations in the M:d'to have create'd the _ancxent mgtriarchal civi-
East anq Specially § llerranean pasm,. Oriental /}fnca, th}: N?ar
the origina] home an(zluthfam Al” abia. His hypothcsng of India being
correct, since he was j migration centre‘of n'lot%ler-nght' may not be
Graebner, Schmidt influenced by the diffusionist theories of Ratzel,
survivals of mothe’ ch" Put thg fact remains t‘hat the extensive
furnished by him f‘rlght in Ipc%la, of which copious examples are
topadhyaya Whos’e requn.-e positive explanation. Debi Prasad Chat-
Indian mOther.rjghtcf’Dtrlbutlop (Lokayata, 1959) to the study‘ of
has treateq the sybj Is really significant after the work of Eh‘rentels,
initiated a pey line Je: t from a strictly economic point .of view a.nd
Mother Goddess (19(7)0reseal'ch following which I ha.ve in my Indian
right give the only ) 'demonstrated that the principles of mother-
the widely preVailinPOFsi‘smle.b.ackground to understanq the sources‘ of
forms the S“bStratug antricism, of the Sankhya philosophy which
m of Tantricism itself and of many customs and

'Polyandry is
ot . .
of the Nilgiri hills ;‘oways a feature of female-dominated society. The Todas

peoples. The scarcity of Polyandrous, but they are purely _pastoral-patriarchal

responsible for Toda poly\:z?reyn’ due to their custom of female infanticide, is
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rituals associated with the cult of the Mother Goddess. The same
principles are also expected to explain many problems of sex life
found in the ancient texts as will be seen in the subsequent chapters
of this work.!

1For details regarding the matriarchal vestiges in India and their working in
Indian tribal and rural life see my Indian Mother Goddess, Ch. V and the
references quoted therein,



CHAPTER 4

EROTIC ELEMENTS IN INDIAN ART :
A FEW REMARKS

I'shall conclude the introductory part of this work with a few
remarks on the erotic elements in Indian art. The purpose of this
chapter is not to present before the readers a S){stc?matic and
chronological description of the erotic sculptures and paintings, which
can be found in any text book of Indian art. This chapter is” for
Substantiating what I have suggested in the preceding ones, so that
a better understanding of the contents of Indian erotic literature
becomes possible.

The evolution of art in India and elsewhere, from the primitive
stage to its more advanced forms, depends on a parallel evolution of
man’s emotional attitude towards the universe. But the evolution of
this attitude differs very naturally from one section of people to
another. The outlook of the dominant class and that of the simpler
peoples cannot be same jn this respect in all cases.

© have seen that two sets of beliefs and ideals simultane-
ously worked in the field of Indian history, one represented
b-y the simpler peoples and another by the dominant class. Some-
times some of the beliefs and rituals of the former were adopted
by the latter, by with a totally different purpose. Among the
simpler Peoples art is not a product of leisure. It is a guide
to action, ap illusory technique complementary to the deficiencies of
the real techniques, By the symbolical representation of an event,

primitive man thiny he can secure the actual occurrence of that
event.

There are two distinct methods of securing this desired result, the

organic and the geometrical. These two types persist all through the
history of art. Ritya) drawings, very often with pronounced erotic
motifs, are quite Common in different parts of India. The purpose
of this ritual art g entirely different from that of the so called
civilised art, although the subject matter may be same in both the
cases. As for example, a few terracotta specimens from Lower
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Bengal, emphasising exclusively on the copulative aspect of the
male-female union, exhibit identity in form and content with some
Khajuraho reliefs.! But the source of inspiration in both the cases
is quite different. While the former can be explained in terms of
magical fertility rites and connected with the existing Tantric cults,
the latter admits of a quite different explanation.

Erotic reliefs in stones on the temples of Khajuraho (850-1050
aD) and Konirak (13th century AD) are well known. They
occur on some of the Brahmanical rock-cut temples at Ellora in
Maharashtra (8th century AD) and on the Hoyasalesvara temple
at Halebid in Mysore (12th century AD). Of late, Dr. D. Desai
has discovered a number of temples in Central and Western India
which contain erotic reliefs. Their very occurrence on the temples,
the supposed holy places, has evoked explanations from many
quarters. Spiritual and other traditional forms of explanations are
practically of no worth because they are solely guided by the contem-
porary values of our society.

On the other hand, it is tempting to connect these sexual
depictions with primitive sex rites and Tantricism, but before that
we must be sure about the real extent of the influence which has
been supposed to be exerted by the latter on the former. There was
obviously a link between the two, since some popular sexual themes
actually switched over from terracotta to stone under certain
historical conditions. Secondly, if we are to take the geographical
distribution of such temples as characterised by scxual depictions
into consideration, our emphasis will naturally be laid upon Orissa
which was always a very strong seat of Tantric cults and rituals.
Puri which is the celebrated seat of Lord Jagannatha is also
mentioned in the Tantras as a place where Jagannatha is the
subordinate male consort (bhairava) of the goddess Vimala. This
consort of the goddess was regarded as the king of the land (the
actual rulers considered themselves as vassals of Jagannatha) just as
Virbius, the consort of the goddess Diana, impersonated by the
priest, was the king of Nemi. The influence of the Tantric rites is
clearly visible in the mode of daily worship of Jagannatha. “It is
equally interesting to notice the pafica-tattva of Tantricism in the
ritualistic worship of the deity wherein fish is substituted by green

1D. K. Chakrabarti and K. Glantz in Journal of Ancient Indian History, Vol.
V, pp. 149-54.



28 History of Indian Erotic Literature

vegetables mixed with hingu, meat by adapacedi (ginger), wine by
green cocoanut water offered in bellmetal pots, grain by Kanti
(a preparation of flour and sugar) and mithuna by the dance of
Devadasis and the offering of apargjita flowers.””* Itis also inter-
esting to note that during the feast of Jagannatha, a young woman
was carried in triumph to the temple and she was solemnly married
to him which was consummated during the night, and this function
was supposed to ensure abundant harvest.*
' Thus there was obviously a link between the primitive fertility
ntes and sexual drawings and depictions, but when these came to
reflect the art of the dominant class, they served a totally different
purpose. From this point of view the sextravagance of Khajuraho
am! Konarak was mainly the reflection of the abnormal sexual
desires of the dominant class of the men whose munificence was
Tesponsible for the construction of the temples. Mithuna subjects are
not rare in Indian art. Safichi, Amaravati, Mathura and Ellora bear
testimony of this. But the Khajuraho figures are consciously and
purpo§ely sexual. So it is at Puri and Konarak where in the
depiction of sexual acts one finds the widest possible varicties of
COpulative. poses and techniques.
de;?zggs“ngly enough these copulative poses and techniques
meant £ (:)11 the tengple walls are descnbed. only in the Kamas$astras
copulatiy ef the Naga.rakas. or wealthy’_mty dwellers. Most of the
impossib] Poses described in the Kén?asastras. are absurd and it js
excite pe 1:: to _follo?v t!lem in .practnce. Their sole purpose was to
and fanta:i'se m:agmat.lon r.elat?ng to sexual acts. ‘Impossible, crude
pleasure tha;c IS]cxu'al un?tgmatlons very often give x.nore sexual
what the licent‘? atis derived from act.ual sexual union. In fact,
was suppliog 10us class wanted to have in their fantas_tnc 1magination
on the other hOn the one hand by the writers of tpe Kama$astras and
A fow exama;’d by the des.igners of Femple-rehefs. '
man is Standinp es frqm Khaju!'aho will make our point f:lear. A
in the fold op ﬁi(’n ‘his head with folded legs and a woman is sitting
two standin § virile organ holding by' her he}nds the necks of
.. gpude females on her both sides, while the man in that
position 1s t‘tlui_lting the sex organs of the standing nudes by his
hands. A standing womap js copulated by a man in the front face

1K.S. Behera in Saky; . — L
8485, akti Cult and Tara, Calcutta University publication, 1967, pp.

'Delaflotte quoted by Briffault in The Mothers, 11, p. 210,
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to face and at the same time she has anal intercourse with another
man from behind. A woman is uplifted with bent knees and in that
position locked in copulation. A woman’s thighs are spread over the
shoulder of a standing man who with bent head licks her cunnus,
and she with her bent hanging head holds his erect penis with her
one hand and licks it with her mouth. These are clear reflections of
the perversion of the aristocratic class and have no bearing on the
primitive sex rites of fertility, so far as the purpose is concerned.

But why temples werc selected for this ? It appears that the
ancicnt idea of the holiness of temples differed significantly from the
modern. It is impossible to determine what exactly the temples
meant to the worshippers at different ages. The Cola kings destroyed
many temples in the land of their enemies and also built magnificent
temples in their own land which shows that the idea of ‘sacredness’
was not inherent in the temple themselves. Secondly, there are
some rcasons to believe that the vivid portrayal of sexual intercourse
could be made only on the temples’ walls, and this was somehow
related to the very structure of the temple itself. In other words,
structurally the temples bore a special tradition with which the
portrayal of scxual intercourse was not inconsistent, and that is why
temples were specially selected for this purpose. This tradition must
be very ancient and can be connected with the primitive fertility
conceptions with which it started but in course of time lost its
original significance.

A sexual conception of the temples is met with in the canons of
Orissan temple architecture. There are two major types of temple
building in Orissa, the Rekha and the Bhadra, joined to each other
in a very intimate manner, and their junction is expressed by a term
which literally means a ceremonial knot tied between the garments
of the bride and the bridegroom. The Rekha is male and Bhadra
female, attached to one another in a state of sexual intercourse.! The
architecture of the temples differs from region to region but the
temples themselves do not differ basically. As a general rule, they
are similar in construction, and the various parts are given the same
name all over. The most important part of the temple is called the
garbha (womb). Its name describes it perfectly. The god, in the
form of the chief idol, is placed in the womb. Leading up to the
garbha is a kind of corridor which is preceded by a porch, through

'N.K. Bose, Canons of Orissan Architecture, Calcutta, 1932, pp. 92, 154,
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which one enters. We might dismiss this basic structure as irrelevant,
were it not for the fact that the same design appeared outside of
India also. Throughout Western Asia temples were divided into
three parts—porch representing the lower end of the vagina up to
the hymen, the hall or the vagina itself and the inner sanctum or
the uterus.

Functionally also the temples have something to suggest. An
inscription of the Gupta age records the construction of a temple of
Divine Mothers which is described as a terrible abode full of
Dakinis (nymphs) and the goddesses themselves are represented as
uttering loud and tremendous shouts of joy and stirring up the very
oceans with the winds rising from the tantra or magical rites.!
Actual sexual acts were not rare in the temples. The custom of
prostitution, prevalent in many Indian temples, has recently been
abolished by the Government of India. The women attached to the
temples were called Devadasis, servant to the gods. In the great
temple of Tanjore once 400 Devadasis were employed. The girls
were formally married to the idol and regarded as wives of the god.
The god, impersonated by the priests, would have intercourse with
them. Their children by the priests often constituted a special caste.

Thus things sexual were not really inconsistent with the supposed
hOll}le§s of the temples, and this alone explains why the sexual
de.PICtlons on the temple walls revealing the lusty desires of the
aristocratic class were tolerated and given some sort of social sanc-
tion by the simpler peoples. This they did partly because they found
in tl'ac?se depictions the illusion of a lost reality, the reality of thejr
traditional beliefs and rituals, and partly because they were com-
pelled to do so under the pressure of the dominant class. Artists and
crafﬁsqen had no freedom of their own. In India, Phoedius or
Praxitiles haq no social status. They always came from the lower
castes, and for their livelihood they had to meet up the demands of
thefr employers and customers, which had nothing to do with art or
artistic {nspiration. This held good also in the case of terracotta
productjong, Although a few of them, evidently the earlier ones

were meant to serve ritualistic purposes, most of them, howcver,
especially those with very pronounced sexual chracteristics, wcre’

evidently intended for wealthy customers. Such things are produced
and sold even today.

'J.F. Fleet, Corpus Inscriptionum Indicarum, 111, p. 47.



CHAPTER 5

AGE OF VEDIC LITERATURE: THE CHANGING
PATTERNS OF SEX LIFE

In the first part of the present work I have dealt with the basic
features of ancient Indian sex life and insisted on the working of
two main streams, one represcnted by the simpler peoples and an-
other by the dominant class. To the former, things sexual had a
social significance, quite in accordance with their beliefs, ideals and
requirements, and these were reflected in the ancient texts of religious
and semi-religious character. But in the case of the latter, i.e. in that
of the dominant class, sex was for the sake of sex only, a source of
physical pleasure, and this had given rise to a social system marked
by polygamy, concubinage and harlotry. The ideals of this section
of pcoples were reflected in secular literature, in the sophisticated
dramatic and poetical works, and contributed to the growth of a
specialised type of erotic literature.

Love and sex are not rare in the Vedic literature, but as we have
pointed out above, these themes in most of the cases have a religious,
ritualistic and sociological background. In this connection we may
refer to the romantic dialogue of Urvasi and Puriiravas (Rgveda,
X. 95) appdrently revealing a story of the love of a mortal for a
nymph which has been retold by Kalidasa in one of his
finest dramas. But a careful analysis of the said dialogue shows that
Puriiravas was killed at a sacrifice after having begotten a son and
successor upon Urva$i and that he pleaded in vain against her
determination.! Urvasi is addressed by Puriliravas as ghore, which
means the grim or dreaded one, hardly a lover’s term. Urvasi
apparently tells her lover to get back to his home, punar astam
parehi. The term punar astam ehi is really connected with death,
as we find it in the funerary hymn (RV, X. 14. 19) where the dead
man is sent back to the ancestors and Yama with these words.
Puriiravas himself says that he has to die, in RV, X. 95. 14, where

1D. D. Kosambi, Myth and Reality, Bombay, 1962, pp. 42 ff.
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going to a far distance, lying down on the lap of Nirrti and so on
are familiar idiomatic circumlocutions for death. Urva$i seems to
console him in the next verse by assuring him that he is not to die.
The assurance ‘thou dost not die’ is given in almost identical terms
to the horse going to be sacrificed in RV. 1. 162. 21 : na vai tu etan
mriyase. Puriravas is, however, assured that he is not to die g
common profane death, not to be eaten by wolves like any untended
corpse; he is to be sacrificed to or by the gods; that is his destiny;
so he is called mrtyubandhya (X. 95. 18), not an ordinary mortal,
but one literally bound to death at the sacrifice. This explains why
Urvaéi has the heart of hyena (X. 95. 15), why Puriiravas’ son can
never know his father, but must console himself with thinking of
his mother’s sacred office (X. 95. 12-13). In the concluding verse of
the dialogue Urvaéi says: “Thus speak these gods to thee, son of Ilz:
inasmuch as thou art now doomed to death, thy offspring will offer
sacrifice to the gods, but thou thyself rejoice in heaven.”

It is not a love story, but relic of a very ancient ritual in which
Purtiravas wag clearly killed. The Satapatha Brahmana account (XI.
5.1ff) which is a commentary of the said Rgvedic dialogue, though
not explaining the most obscure feature of the latter, states that
Puriiravas became a gandharva after making himself the upper and
lower arapi-g of Aévattha wood from which fire results. Elsewhere in
the same text (111. 4.1.22), the working of two portions of fire-dril|
or fire-plough is conceived in terms of human procreation symbolised
by Urvagi and Puriiravas. The association of the working of fire
drill witp sexua] intercourse is met with in the Brhadaranyaka
Upanisad (v1. 4, 2) and in other places.

I.n the pages of the Brahmana literature we come across passages
which indicate that Prajapati Wwas killed at a sacrifice after a cere-
monial gexy a1 union. In the Satapatha Brahmana (1.7.4.1-8; cf. 1L
1.2.9-Mm; 1.1.2.5.6: 11.7.2.1-8-K) it is stated that Prajapati conceived a
Passion for hijs ’()W;l daughter and united with her. This was a sijn
in the eyes of the gods for which he was pierced by Rudra with a
sharp arroy, 1 According to the version of the legends as given in
t.he Aitareyq Brahmana (111.33-34), Prajapati transformed himself
into a roe-buck (rs'ya) and approached his own daughter who
assumed the shape of a doe (rohita). Out of their most fearfyl
forms the gods then fashioned a divine being called Bhitavat (i.e,

'For details see Sacred Books of the East, Vol. XII, pp. 208-10.
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Rudra) in order to punish Prajapati for his incestuous deed. The
legend is found also in the Paiicavirisa Brahmana (VII1.2.10).

From the two versions of the same legend, we find that the woman
with whom Prajapati had sexual union was his own daughter, and
the whole thing was regarded as an affair of incest and the killing
of Prajapati was interpreted as an act of punishment. Up to this
the traditional interpretation may be regarded as consistent, and
there is no doubt that this interpretation gave rise to the Puranic
legend of Brahmi and Satariipa. But the subsequent stages of the
legend show that the traditional interpretation is over-simplified.
It is stated that, disgusted at the vile act of Prajapati, Rudra
discharged an arrow at him, whereupon Prajapati was pierced and
his semen (retas) fell upon the ground. Why is there reference to
the semen of Prajapati? Then it is stated that the semen was seen
by Bhaga who at once became blind and was tasted by Pusan who
lost his teeth. Why did such things happen ? Had it been a simple
casc of incest the matter could be ended with the punishment of
Prajapati. Why then Bhaga and Pusan had to suffer ? According
to the Aitareya version of the story, the daughter, before her union
with Prajipati, assumed the shape of a rohita (rohitarm bliatam).
The word rohita has been translated as doe, but according to
Sdyana it means menstruous : rohitam lohitah bhiitva prapta rtumati
Jatetyarthah. This reminds us of the menstrual rites, associated with
vegetation and fertility, current in different parts of the world.! So
it appears that the legend with which we are dealing refers to a
very old ritual, the significance of which could not be understood
even in the age of the Brahmana literature.

The same legend is found in the Rgrveda (X.61.5-7) in which
Rudra is described as playing the part of Prajapati. There it is stated
that Rudra had sexual union with his daughter Usa, but this was
not regarded as incestuous. ‘“The semen, capable of producing
heroic children, increased and was about to overflow. He, then, for
the welfare of beings, discharged that. He infused that semen into
the body of his own beautiful daughter. When the father conceived
such passion for his own youthful daughter, he united with her and
she extracted much semen from the copulation. That semen was
infused into a lofty frame, the container of good deeds. When the
father made sexual intercourse with his own daughter, ke did that

1See my Indian Puberty Rites, Calcutta, 1968, pp. 5 ff.
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with the earth and infused semen therein. The intelligent gods made
the Brahman out of it and created Vastospati, the protector of the
rites.”

So we find that the attitude of the Rgveda towards the father’s
union with his daughter is basically different from that of the
Brahmana literature. From this point of view the incestuous
dialogue of Yama and his sister Yami, as found in Rgveda, X.10,
should be taken into consideration. In ardent words the sister
endeavoured to win the brother’s love, persuading him that the gods
themselves desired that he should unite himself with her, but Yama
repulsed her advances as a sin which the ever-watchful gods would
condemn.! The theme must be very ancient and ritualistic, the
significance of which was evidently forgotten in the age when the
later portions of the Rgveda were composed. Hence the poet, with
a more sophisticated and patriarchal exogamous sentiment, was
apparently uneasy regarding this primitive union and tried to clear
Yama of the so-called ‘guilt.” As a commentary of the Rgvedic
dialogue of Yama and Yami, the Maitrayant Sambhita (1.5.12)
offers the following artificial explanation. After the death of Yama,
the gods tried to persuade Yami to forget him saying that ‘only
today he has died’. But Yami was not consoled and hence the gods
created night and the repeated occurrence of day and night caused
her to forget him.” But -sexual life with sister, which was a very
ancient custom, was not quite unknown. In the second chapter we
have made a few references to it. In Rgveda X. 162.5, conception
by brother is mentioned. In Atharvaveda VIIL. 6.7, sexual relation
!)et\.v.een father and daughter and that between brother and sister is
m.dlc‘ated. Nahusa married his Pitr-Kanya (father’s daughter)
Viraja with whom he had six sons. So did Sukra, Suka, Satrajit
and others. We shall have the occasion to refer to these later
while dealing witp, Puranic subjects relating to sex.

However, the antiquity of the original contents of these dialogue
hymns. and their ritualistic significance can only be understood and
appreciated if we remember that these were the earliest form of
drfupa and that the dialogues were designed to imitate certuin
original performances. They were clearly meant to be acted. Besides
the dialogue of Upryag and Purtravas (X.95) or that of Yama and

!For a nice translation of the dialogue sec M. Winternitz, History of Indian
Literature, New Delhi, 1973, 1, pp. 92-93,
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Yami (X.10), the Rgveda contains dialogue of Agastya, Indra and
the Maruts (I.165), of Agastya and Lopamudra (I.179), of Viéva-
mitra and the rivers (II1.33), of Indra, Aditi and Vamadeva (IV.19),
etc. It is also interesting to note that sex has something to do
with all these dialogues. Most of the Rgvedic hymns were meant
to be chanted by one or more priests, but these dialogue hymns
are of more importance since they were meant to be performed or
mimed before a group of persons assembled for a certain ritualistic
purpose. We have evidence to show that the original ritual of the
Asévamedha in which the queen had to make sexual intercourse with
the priest was actually mimed before a group of persons which
has been clearly demonstrated in the Vajasaneyt Samhita (XXII-
XXIID).2

There is no indication in the Rgveda that sexology had yet become
the subject of special study. Erotic imagery is however freely used
in the Rgveda. The act of consummation is openly described in
X.85 in which the husband says to his wife to spread out her thighs
where within he can eagerly thrust his organ. In Rgveda X.129.4-5,
Kama or sexual urge is considered as the primordial being, the
first seed of mind, the first impulse for creation. The Rgvedic gods
were not sexually moral (in modern sense of the term). The story
of the rape of Usas in Rgveda (11.15.6 : 1V.30, 8-11,X.73.6 ; X.138.5)*
bears testimony of this. Purely erotic expressions are employed in
describing the dawn-goddess Usas who in one passage (1.124.7) is
said to display her figure like a woman to her lover, and in another
(1.92.4) like a dancing girl keeping the bosom bare to attract the
eyes of all. Women’s active role during sexual intercourse is
demonstrated in Rgveda X.86. Erotic language is also used in verses
dealing with recovery of lost virility (VII.1.34), with the descriptions
of female generative organ (1.26.7) and with other things related to
sex.

It took many centuries to get the whole of Rgveda being com-
posed, and this period evidently witnessed a historic transformation
from pre-class to class society. Many features, common to the
latter, in relation to sex, are therefore found in the Rgveda. In
X.34.4, a reference is made to the gambler’s wife being the object of

IN.N. Bhattacharyya in Journal of the Oriental Institute, Vol. XX1, pp. 1-21.
'For interpretation see D.D. Kosambi in Journal of the Bombay Branch of
the Royal Asiatic Society, Vol. XXVII, pp. 191,
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other men’s embrace. The words jara and jarimi occurin | .66.4,
1.69.1, 1.134.3. VI.55.4-5, VIL.10.1, 1X.38.4 etc. in the sense of
paramours or secret lovers, while the word sadharant (1.167.4) clearly
refers to prostitution. Reference is made in X.168.2 to a class of
women hurrying up with amorous inclination to social gatherings. In
the Atharvaveda we come across numerous interesting spells in the
nature of wild exorcisms and curses which refer to love-intrigues
and disturbances of married life (I11.25; 1V.5; 1V.130-31). The
later Kausika Stitra mentions various types of love magic and itg
rites known as Stri-karmani or women’s rituals.

The Brahmana literature on the other hand is more concerned
with the ritualistic aspects of sexual acts. It is commonplace in the
Brahrnauas to liken the fire-altar to the Yoni and the production of
fire to the act of generation. In Satapatha Brahmana (1.2.5.15-16)
the fire-altar has been conceived as a woman (Yosd). In the second
chapter and also in this chapter we have given examples of a number
of rituals, connected with sexual acts, as found in the Brihmana
literature, Non-ritualistic passages indicating fcatures of contem-
Porary society, however, are not rare in the later Sarhhitis and in
t.he Bfﬁhmana literature. In the age reflected by this class of
hterature, the position of women declined considerably owing to
the l'nCr«‘:asing influence of patriarchal values. Although the
Satapathq Brahmanpa (X.5.2.8) says that ‘in the union with the
beloveq mate one becomes whole and complete’, in reality women
Were treated g inferior beings. The Maitrayant Santhita (1.10.1] ;
IH;6-3) describes woman as untruth and classifics her with dice and
drink gz one of three chief evils. The Taittiriya Samhita (VI1.58.2.)
131XS a g00d woman even below a bad man.

In the Brhaa'dranyaka Upanisad we come across interest in sex
prob]ems, especially in the genetics, and also rules for approaching a
Woman, By, these were rather a continuation of the ritualistic tradj-
tion of th,e Brahmana literature. In the second chapter we have quo-
ted relevant passagt’:S from the said Upanisad which identify the act of
se)‘(ual interCOurse with that of performing a sacrifice. The extra-rityal
things Telated to the knowledge of sexology as found in the
Brhadar anyaka Upanisad are as follows : He who desires that the
Woman Concerned should show ardour in the coitus should intimately
contact and touch by mouth the vulvar cleft and the pubes and
then insert his membrum virile (VI1.4.9). He who desires that preg-
nancy should not take place through the coital performance shall
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withold his breath so that the semen may not be discharged
(V1.4.10). He who desires that the coitus should lead to conception
must discharge his semen with simultanecous orgasm of the other
into her receptacle (VI.4.11).

The Siitra literaturc are directly connected with the Brahmana
literature on the grounds of their contents. There are intentional
writings, marked by a distinct social outlook of their writers, and
are of the nature of law books. The sexual rituals of the Brahmana
literature have been mentioned in the Sttras, but interpreted from a
very different viewpoint. This may be exemplified with reference
to the sexual elements of the ASvamedha and other ancient sacrifices,
the purposcs of which were changed significantly in the age repre-
sented by the Sutras. In the case of domestic rites, as enumerated
in the Satra literature, especially in that of initiation and marriage,
despite a conscious attecmpt to exclude the primitive elements, we
often come across relics of significant sexual rites. The Sutra
literature frankly lays emphasis on the domestic aspects of sex life and
imposes severe prohibitions on sexual relation outside of marriage.
Of course this restriction is only for women. Sexual life has been
treated as a part of religious life, the sole purpose of which is to
raise offspring. The mantras to be uscd in connection with scxual
act are also laid down. The woman is a ksetra (cultivable land)
under the sole possession of the farmer. The attitude towards
women, as is revealed in the Siutra texts, presupposes that which we
find in the law book of Manu and other later Dharmas$astras.



CHAPTER 6

SEXUAL LIFE IN POST-VEDIC LITERATURE :
THE GRADUAL TRIUMPH OF PATRIARCHY

The misogynistic ideas found in the later Sarhhitas and Brahmanas
contributed to the growth of polygamy, cspecially in the upper
strata of society. As we shall see later, the domestic problems caused
by it became the subject matter of Sanskrit court dramas whose
sole purpose was to justify the institution of polygamy. The demand
of absolute chastity and seclusion of women, raised by the Dharma
Stutras, was confirmed by the Smrtis which held that women must
remain under control—in girlhood under the guardianship of the
father, in youth under the domination of the husband and in the
old age in the charge of thesons (cf. Manu. IX. 3)—because they
were fickle, quarrelsome, untruthful, ‘a veritable pot of poison.” In
the Mahabharata it is stated that among a thousand women, or even
amox}g hundreds of thousands, sometimes only one may be found
who is devoted to her husband and that women, under the influence
of desire, care not for family or father or mother or brother or
11u§band (XIII. 19. 92-94) their sex organs become slippery with
fluid as soon as they come across any man (XIII. 39.26).2 That is
:‘lfll_ly Brhaspati asked people to keep a strict watch on women.® That

1S Was actually done in society is proved by a statement of
Megasthenes who says that ‘the wives prostitute themselves unless
they are compelled to be chaste’.4

Historically speaking these misogynistic ideas were designed to
serve as Fhe theoretical basis for the establishment of patriarchy.
The Special vigour to introduce these ideas evidently implies that
previously women had sexual liberty, and this liberty had to be

Wisau, XXV. 13, Yajhavalkya, 1. 85; etc.
*cf. Hitopadesu (Jivananda’s ed.) pp. 60-61.
3Sacred Books of the East, XXXIII, p. 367.

4J.W.McCrindle, Ancient India as Described by Megesthenes and Arrian,
Calcutta, 1877, p. 71.
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crushed by force in order to establish male-superiority. This is
supported by the internal evidence of the Mahabharata itself. While
dealing with the inhabitants of the Madra country it says that
amongst them ‘the sire, the son, the mother, the mother-in-law, the
brother, the grandson, and other kinsmen, companions, strangers
arrived at their homes, slaves, male and female, mingle together....
They sing incoherent song and mingle lustfully with one another,
indulging the while in the freest speeches....Those women that
intoxicated by spirits, cast off their robes and dance....those women
are not attached (to particular individuals) in the matter of inter-
course and do as they please without owing any restrictions....The
Madraka maidens, we hear, are generally very shameless and
hairy and gluttonous and impure!™

The legend of Dirghatamas clearly points out the previous exis-
tence of promiscuity and other forms of sexual freedom. The sage
Brhaspati had sexual intercourse with his brother’s wife Mamata
who was then pregnant. As a result of that the child who was in the
womb was born blind and hence he came to be known as Dirghata-
mas. As he grew up he became well-versed in the Vedas and able
to secure a young and handsome Brahmana maiden named Pradvesi
as wife on whom hc begot a number of children. Well-versed in the
Vedas as he was, he fearlessly took up ancient practices related to
sex as his profession. But this was disapproved by other sages who
thought that Dirghatamas had transgressed the limits of propriety,
and hence they drove him out. His wife was also angry with him,
and after a hot quarrel she and her sons threw him into the waters
of the Ganges. Dirghatamas drifted along the stream on a raft. He
was, however, rescued by a king named Vali who brought him to
his palace and chose him for raising up offspring upon his queen,
Sudesna. The latter seeing him old sent her maid-servant and upon
this Siidra woman the sage begot eleven children. When the king was
informed of this, he was angry with his queen and sent her again
to the sage. This time the sage begot five children on her and they
were named Anga, Vanga, Kalinga, Pundra and Sumbha.?

The Pandu-Kunti dialogue also suggests that sexual freedom of
women was not looked down upon as a sign of moral depravity in
the ancient times. Pandu said to Kuntl: ‘“Women formerly were not

VII. 40 (P.C. Ray's tr.).
1Mbh., 1. 104.
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immured within the house and dependent on husband and other
relatives. They used to go about freely, enjoying as best liked them.
...They did not adhere to their husbands faithfully and yct they
were not regarded sinful, for that was the sanctioned usage of the
times....The practice is yet regarded with respect amongst the
Northern Kurus....The present practice, however, of women being
confined to one husband for life, hath been established but lately....
The present virtuous practice hath been established by Svetakety
from anger.... Beholding his mother taken away by another person
for sexual purpose Svetaketu became angry but his father consoled
him saying that this is the practicc sanctioned by antiquity; the
women of all orders in this world are free. Svetaketu, however,
dissatisfied with the usage, established in the world the present
system....It hath also been heard by us that Madayanti, the wife of
Sudasa, commanded by her husband to raise offspring went unto
the sage Vasistha....Thou knowest, O timid girl, how we ourselves for
the perpetuation of the Kuru race were begotten by Krsna Dvai-
Payana....It hath also been said by those acquainted with the rules
of morality that a wife when her season cometh must ever seck her
husband, though at other times she deserveth liberty.””!

In the above passage the course of evolution towards patrilocal
marriage is nicely indicated. Similar legends are also found in other
countries. In Greece, for example, patrilocal marriage is said to
have been introduced by Kekrops, the mythical king who preceded
Deukalion, According to the Chinese mythical traditions, the pre-
sent form of marriage was instituted by Fu-hi on the advice of his
sister and wife Niu-kua. In the Udyogaparvan of the great epic we
come across an interesting legend which is really very significant
f?r t‘he purpose of our study. Galava, a disciple of the sage Vig-
vamitra promised that he would offer eight hundred steeds, each
of which should be as white as the rays of the moon and should
have one ear black, to his teacher. He went to king Yayati and
begged of him eight hundred steeds of the said type. But the king,
unable to comply with his request, gave him his daughter Madhayi
and advised him to use her as a means to obtain his desired steeds,
Galava took Madhavi to king Harya$va of Ayodhya who begot g
son upon her and in lieu of that gave Galava two hundred steeds.
In this way Galava lent Madhavi to two other kings and having

. 122; P. C. Rays tr. partly followed.
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thus secured six hundred steeds gave them to Visvamitra. Madhavi
was also handed over to the sage by him, who also raised offspring
on her. This shows that life long submission to one man only be-
came the social law after the complete establishment of patriarchy.
But before that no one bothered about female chastity.

The Mahabharata (11.32.40; XI1.102.26) informs us that in the
land of Uttarakurus and in the city of Mahigmati the institution
of marriage did not exist. It also refers to the seven ganas of Utsava
Samketa, conquered by the Pandavas (I[.26.6). Among them
marriage did not exist, mutual love being sufficient for sexual
engagement.! The very mention of the seven ganas of the Utsava-
sarhketa proves that they were purely tribal peoples who had not
yet devcloped the concept of female chastity probably owing
to the absencc of privatc property among them. The growth
of state power on the ruins of tribal equality, caused either by the
internal disintegration of the tribes themselves owing to the produc-
tion of surplus and growth of private property, or by invasions
from outside made on behalf of ambitious state power, has always
characterised the fabric of Indian political history. Kautilya, one
of the strongest advocates of private property and state power,
in his zeal to break up the group-bonds of the surviving ganas and
samghas (i.e. tribes) of his times, wrote pages after pages about the
technique of sowing sceds of dissension among the tribal peoples in
order to crush them completely and bring them under the sway of
the expanding state power.* -

The Mahabharata refers to a number of tribes like the Arattas,
Bahikas, Prasthalas, Gandharas, Khasas, Vasatis, Sindhus and
Sauviras as well as to the Karaskaras, Mahisakas, Kalingas,
Keralas, Karkotakas and Virakas. These peoples were associated
with the Madrakas and were considered to be unclean and without any
sense of marriage morals. The attitude expressed in the Mahdbharata
to the Bahikas, an old tribe mentioned even by Panini (V. 3.114), may
be taken as typical. One of thc significant features of their tribal
life was sexual freedom. In the Mahabharata (V111.40) Karna says :
“In intercourse they are absolutely without any restraint, and in
all other matters they act as they like. Maddened with drink, they
call upon one another using many endearing epithets. Addressing

1Utsavasanketanam stri- purugayoh paraspara pritireva ratyartham sanketah,
na tu dampatyavyavastha (Nilakantha).
#X1.1; see Shamasastry’s tr. of the Arthasdstra, pp. 455-59.
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many drunken exclamations to their husbands and lords, the fallen
women among the Baihikas, without observing restrictions even on
sacred days, give themselves up to dancing.”!
Some of the tribal peoples like the Madrakas eventually develop-
ed the characteristics of state power in which the role of private
property became a determining factor. Even then, for the previous
existence of- the sexual freedom of their women, they could not
develop a purely patriarchal form of society. Their system of
inheritancc was thus matrilineal and the form of marriage was
partly matrilocal. The marriage between Pandu and Madri was
regarded as Asura form of marriage in which the kinsmen of the
bridegroom had to pay a certain amount of wealth to the kinsmen
of the bride. The Asura form of marriage, which has been regarded
as one of the traditional eight forms, was evidently the form of
marriage current among the Asura peoples. In spite of the possibility
of their foreign racial affinity the Asuras formed an essential part
of the population of India during the Vedic age. Likewise the
Gandharva, Raksasa and Pai$aca forms of marriage were originally
Fhose connected with the Gandharvas, Raksasas, and Pisacas. There
IS no reason to believe that they were mythical beings. The Raksa-
Sas were well known anti-Vedic tribes, and in the Ramdyana we
come across their material achievements. The exact location of the
i;il}d of the Pigacas is not known, but the existence of the Paisaci-
isr:vketl;t kiimguage in which Gunadhya’s B{'{x_at-katlld was composed,
beings angwll: which proves' that the' Pisacas were not horrible
even litery that they had their own society and language in which
ably a morry quks were composed. The. Gaqdharvas were prob-
mythical t; anC'len.t pgople, !)ut the Sanskrit writers made them so
materia] cultat it s 1mPoss1ble .to 'make any clear idea of their
Ancient ure anfl social organisation.
geograpll:ic:ln;erz like Many lacked even the minimum historical,
traditional c nd sociological sense. Probably they heard of the
ona 'elg‘ht forms of marriage and to explain them resorted to
Pure Imagination. Thus the Paisaca form has been described by
Manu as a form of marriage in which a man by stealth seduces
a girl who is sleeping, intoxicated or disordered in intellect. How
this can be a form of marriage? Marriage obviously implies a
social sanction of sex life. Hindu society was never so liberal as to

1p.C. Ray's tr.



Sexual Life in Post. Vedic Literature : The Gradual Triumph of Patriarchy 43

admit such unfortunate girls into its fold and give them a place of
honour. Manu himself in his codes has made no provision for these
raped girls.

However, the traditional forms of marriage in themselves suggest
something. We do not know exactly what was the system of marri-
age among the Pisdacas. The form of thc marriage current among the
Gandharvas was probably the most primitive form of marriage
which was the voluntary union of a maiden and her lover, a form
which is still in vogue among many tribes of India. The Raksasa
form of marriage functionally differed in primitive and class
societies. It is said to be the forcible abduction of a maiden from
her home. Among the Santals there is the custom that the would-be
bridegroom will give a dot of red ochre on the forehead of the
bride and run away. Thereafter he will be chased by the kinsmen
of the bride, and if he can save the situation with the help of this
own kinsmen he will be regarded as fit to marry. In my boyhood
days I have scen in different parts of Bengal mock fight with rods
between the kinsmen of the bride and those of the bridegroom, in
which the bridegroom was supposed to win the bridec by feats of his
valour. Sometimes the mock fight turned into real fight, especially
in the cases of powerful landlords. This form is exemplified in the
marriage of Arjuna and Subhadra, and that of Vicitravirya, on
whose behalf Bhisma abducted Ambalika and Ambika, daughters
of the king of Kasi. The Asura form of marriage, as we have already
seen, was partly matrilocal, partly because it marked a state of
transition from mother-right to father-right. Other forms of marri-
age were purely patrilocal, of which the Arsa, in which the father
gives his daughter after receiving from the bridegroom a cow and a
bull, is the oldest, reflecting the aspects of simple pastoral life.
Subsequently came three other forms, more or less similar—Brahma,
Daiva and Prajapatya—in which the father gives the daughter to a
man after performing some rites. Here the daughter, in conformity
with the patriarchal social ideal, is treated simply as a commodity
to be bestowed upon some one as a gift. The self-choice or
Svayamvara type of marriage was confined only among the royal
class, wherein the princess selected her husband from among the
assembled suitors. Sometimes the winner of a contest or tournament
was automatically selected.

The gradual triumph of patriarchy demanded total eradication of
women’s independent entity as a result of which a tendency



44 History of Indian Erotic Literature

developed to lower the age of marriage of girls. Although the Maha-
bharata describes marriage of well-developed and grown-up girls,
those who wanted 1o see in the Great Epic the task of popularising
the Smrtis incorporated verses within its body demanding that the
proper age of the bridecgroom and the bride should respectively be
30 and 10 or 21 and 7 (X111. 44. 14). Manu prescribes that a man
of thirty should marry a maiden of twelve or a man of twentyfour,
a girl of eight (X. 94). This has also been cchoed in other Smrtis.
Of course this was beginning of a process and the cxperiment began
with the Brahmanas.' What was worse, Manu laid down that the
husband had absolute rights over the wife to the extent of even
inflicting corporal punishment (VIIL. 299). A wife was to worship
her husband as a god even though he might be destitute of virtue
(V. 154) and was to remain chaste and faithful to him despite his
bad qualities (V. 168).

There is indeed no room for love in the Dharmasastras. Women
are here treated as instruments of gross sexual pleasure, and can be
discarded at any moment by the husbands. Barrenness and other
physical defects of women can be cured by treatment, but the
Hindu laws do not entrust even with this minimum responsibility to
the husband, Instead, he is given the right to marry oncc again, to find
another suitable field to cultivate. One half is not equal to another
half! A queer mathematics indeed! As regards the attitude towards
women, Kautilya, the celebrated author of the Arthasastra, whose
work became the model of Vatsyayana’s Kamasitra, followed the
same line of the Smirtis. The Pali Buddhist texts and also the Jain
canons do noet depict women much differently. The Jain Syuq-
gada (14.1.29) says that since women are full of deceit, they cannot
be trusted gat all. The Uttaradhyayana Sitra (VILL. 18) identifies
women with femgle demons and describes them as having two
lumps Of: flesh on their breasts. In the Mahaparinibbana Sutta (V.23)
Buddha is supposeq to advise his disciples not to look at a woman or
even talk with her.2 This attitude is not basically different from
that of Manu wp, objects to sitting in a secluded place close to
even one’s. OWn mother, sister or daughter (I 215). Pali Buddhist
texls were intended for monks and monastic life, and hence human
feelings regarding gex life are practically absent in them. Still there

P.V. Kane, H istory of Dharmasdstra, Poona, 1930-46, 1I, p. 446.
3Sucred Books of the East, X1, p. 91.



Sexual Life in Post-Vedic Literature : The Gradual Triumph of Patriarchy 45

are some Buddhist legends which show that the monasteries were
not completely free from sexual affairs. Here we may refer to the
legend of Uppalavanna, a very beautiful daughter of a Sresthi, who
was sent to the Buddhist nunnery where she became pregnant by
her maternal cousin Ananda. When she was questioned by the
Buddhist council she said that despite her objections Ananda had
sexual connection with her, but the council held that a woman
cannot be raped without her yielding submission. Her very preg-
nancy proved that the conception was facilitated by orgasm which
could not take place without physical thrills.

The term Kamachanda indicative of sexual desires is explained
in numerous Buddhist texts and regarded as a hindrance to higher
life. The Buddhist Kamdasutta (Suttanipita; Mahaniddesa 1-22)
presupposes treatises on erotic. The following fragment of Buddha
seems to presuppose the theme of the aupanisadika section of the
later Kdma texts : “Some recluses and Brahmanas make use of
charms to make people lucky or unlucky, to procure abortion, to
bring on dumbness...cause virility, deprive a man of potency...”}

The Epics and Puranas mainly deal with men belonging to the
upper levels of society. The heroes are generally gods, kings and
priests. These works contain numerous legends and most of them
are either connected with the polygamic desires of the kings and the
nobles or with events of rape and forcible abduction. The story of
the insult of Draupadi, the heroine of the Mahabharata, at the Kuru
court is a clear reflection of the social attitude of Indian patriarchy
towards women. Even the gods did not hesitate to commit rape,
and we may refer in this connection to the Indra-Ahalya and the
Visnu-Tulast episodes. The Brahmana women were also not spared
by those powerful princes and nobles. The accumulation of wealth
and concentration of power in the hands of a few people, and also
the helplessness of women in the patriarchal society which counted
them as commoditics, were solely responsible for all these. This
tradition which denics the independent entity of women as indivi-
duals and compels them to become sexual food of the rich and the
powerful, still survives in India, and women of lower castes are
generally the victims in most of the cases. They do not even
get the protection of law and are always at the mercy of the village
aristocracies which are the strongholds of economic and political

'T.W. Rhys Davids, Dialogues of the Buddha, 1I, pp. 23-25.
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power on which the government rests. Thus the rape stories of the
Epics and the Puranas are indeed significant, for they demonstrate
frankly what type of split-society did ancient India actually produce.
This also explains why in the Dharma$astras looking lustfully at
others’ wives or to establish illicit connections with them has been
regarded as a great sin for which a man is destined to go to hell
after his death, because such offences went practically unpunished
in real life, since the supposed protectors of law, the rulers and the
nobles, were themselves victims of such offences. No wonder there-
fore that for this class Yajiiavalkya (II. 291) did not hesitate to
allow elopement with women of the lower castes (Sakamasvanu-
lomasu na dosah) and that the writers of the Kamasastras devised
endless ways and means for seducing them.



CHAPTER 7

EROTIC IN SOPHISTICATED LITERATURE
ROLE OF URBANISM

It will not be an exaggeration if we say that Sanskrit literature is
on the whole marked by artificiality and imagination and has
nothing to do with the realities of human life, the genuine human
feelings and emotions. Of course we are speaking of what is called
pure literature and excluding from the domain of our comment the
epics, the religious and philosophical and also legal and technical
writings. This characterisation of Sanskrit literature in terms of
artificiality may evoke sharp criticism from different corners,
especially from those who have exaggerated notions of India’s
glorious past. But the first thing which we must have to remember
in this connection is that the Sanskrit language which is the vehicle
of Sanskrit literature is in itself artificial. It was never a spoken
language of the pcople. It was used only by a small group specially
trained in that language. This group consisted mainly of the
urbanised and sophisticated persons of high society. How can such
a language be expressive of the real experiences and genuine senti-
ments, the hopes and aspirations, the fears and frustrations of the
people and bring before them new meanings of life, new values and
ideals, which is the real purpose of literature? That is why Sanskrit
literature could not produce even a single great tragedy.!

Sanskrit dramas are mostly court-plays dealing with domestic
problems of the princes and the nobles caused by polygamy. The hero
is generally the king, in a good number of cases king Udayana, who
is an ideal daksina-nayaka always falling in love with the heroines.
The heroines on the other hand are very beautiful and always falling
in love with the king at the first sight. The king’s marriage or
courtship with such ‘lowly’ maidens brings trouble in the royal
household, mainly because of the objection of the chief queen who

1Any serious student of literature must admit that Bhasa’s Urubhanga which
ends with the death of the hero is not a tragedy in the real sense of the term.
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is not ready to tolerate the sccret love affairs of her husband. But
ultimately it comes to light that the heroine is also a princess and that
she is a near or distant cousin of the chief queen, vho then with-
draws her objection and accepts the bride as her sister. This or
similar subject matter holds good in the case of numerous Sanskrit
dramas.

In the Svapnavasavadatta, attributed to Bhasa (3rd century AD)
the king’s polygamy is supported on political grounds. Here, how-
ever, the hero is a serious lover and both the heroines are endowed
with some sort of personality. By contrast the hero of Harsa’s
(7th century ap) Ratnavali and Priyadar$ika is a gay and courtly
lover and other characters are marked by artificiality and absurdity.
They are similar to one another being for most part composed in
imitation of Kalidasa’s (4th century AD) Malavikagnimitra wherein
king Agnimitry fallg in love with a maid in the service of one of hjg
queens and, despite repeated obstacles offered by the queen, at last
succeeds in hig project with the help of his friend. In the Abhijianq-
Sakuntala Kalidasa justifies the hypocrisy of a king who, taking
advantage of (he simpliciiy of a poor girl and giving her false
assurance, enjoys her and after his lust satisfied, refuses even to
recognise her, The drama, however, ends with the reunion of the
hero and the heroine, according to the existing convention of
Sanskrit dramas, but this portion is an artificial addition becayse
su.ch things do not happen in actual life. The intensity of undisci-
!)lmed Passion has been revealed in Puriiravas’ mad quest for Urva§i
in the fourth act of Kalidasa’s Vikramorvasiya and also ip
Bhflvabhﬁti’s Malatimadhava, often described as the ‘Romeo and
Juliet® of India with 4 happy ending, but much of the talk of love
and grief in thege works is unconvincing and superficial, for these
dramas Were intended for a selected audience, and their authors
did not care tq Plunge into the depth of human mind. Rather the
Uttamrﬂ'macarita of Bhavabhiiti makes a better and realistic treatment
of love, in whicp, sentiments are homely, real and human. There
are grounds to proye that the Uttararamacarita was meant not for
the court, but for the common people. Here Bhavabhiiti has
jde.ahsed conjugal Joye from the viewpoint of his social responsi-
bility, and for this he geserves unreserved praise. In the days of
Bhavabht_‘:ti, the aristocratic class was following the ideals set forth
by Vﬁtsyaya_na, according to which an aristocrat would pass his

days and nights with girl-friends, actresses and harlots while his
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wife should remain as his devoted wholetime maid servant. In view
of this, Bhavabhiiti's insistence on conjugal love must be taken as
a sharp protest against the uglin ss of the existing society. against
the inhuman condition under which the wife had to live. Siidraka
the celebrated author of the Mrechakatika. also has kept Carudatta’s
wife in the background. She appears on rare occasions as an
emb« diment of sadness. However, it s in the Mrcchakatika that
we find for the first time a drama of actual life in which characters
are living men and women, drawn from different grades of society.
Carudatta. the hero, is a noble hearted Niagaraka who has been
reduced into extre ¢ poverty, and Vasantascna, the heroine is a
hetacra with all accomplishments. She has grace, dignity and beauty,
and a longing for genuine love, which is too difficult to get in her
social position. and also a great hunger for motherhood. which is
revealed in her dealing with Carudatta’s son. Carudatta loved her
and she loved him and realised the emptiness of riches. Even on the
verge of imminent death, the name of Carudatta was on her lips.
Such realistic love-themes are rare in Sanskrit dramas.

Erotic elements are found also in prose romances and classical
poctry. but these are marked by the same spirit of artificiality. Tales
of unfaithful wives and cunning courtesans are abundantly found in
works like the Karhasaritsagara, Sukasaptati, Vetalapaficavimsati,
Dvatrimsat-puttalika and others. Interesting narratives though they
are, they lack literary merit, and erotic as a theme hardly finds any
justification in these works. In Dandin's DaSakumaracarita, although
love is hardly treated for its own sake, the erotic imageries drawn
by the author like the sleeping Ambalika, the maiden of the under-
ground, the damsel playing with the Kanduka, the deception of the
ascetic by the hetaera and many other erotic situations, deserve all
praise. Works like Subandhu’s Vasavadatta or Bana’s Kadambart
have erotic elements artistically displayed by their authors, but since
in both the cases the subject matter is very poor and the authors
resort only to sentimental imagination, the realities of Heroes are
seldom reflected in them. Such works were also intended for a
selected group of rcaders of the aristocratic class whose point of
appreciation was glamour and not literary merit. And this glamour
could only be displayed by fantastic description, unrestricted imagi-
nation and senseless use of rhetoric. Long involved constructions,
unusual words, use of epithets after epithets with the verb held back
for pages together, unusually long compounds, and fondness of
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details and descriptions even to the neglect of th.e main narrative
and action, are the defects with which Bana is charged. These
authors tried to retain their hold on the imagination of their patrons,
and this was their only purpose. So far as the common 1'11en were
concerned, most of them were illiterate and they had to sa.tlsfy their
literary tastes only by hearing the epics and Puranas which ‘taught
them in a surreptitious way the rules laid down by the Smrtis—the
Permanence of the caste-society (varnasramadharma) and the supre-
macy of the higher castes, the doctrine of Karma and transmigra-
tion of soul, their standard of living as prescribed by lhe‘ law books,
and many such things. The doctrine of Karma thus 1mpz\'rlcd to
them throughout the ages through the recitals of the cpics and
Puranas k

as made Tndia a nation of unenthusiastic millions who stijll
believe that their miseries and sufferings
committed in thejr past lives.

In classical S
Some of the ve

and Jambavarp

are due to the sins they

anskrit poetry erotic elements arc more p-ro_mil}f:nt.
rses of the poems attributed to Panini (Patalavijaya
vijaya) are distinctly erotic in theme. In Aévaglyoszll’s
Saundaranandq erotic imageries are used in the fourth canto l_n his
description of the love of the young couple Nanda and Sundari, byt
the religious preacher in A§vaghosa gets the upper ]?and .Or t.he poet
and hence he says: Women with passion cause n)tomczmon and
those without passion cause fear. There is hone)f in t!le words of
women, byt deadly poison in their heart. Rel(?f“f]g lh.ls statemgm
in a later age Bhartrhari wittily suggests that it is wise o drink
honey 1rom her lips. and then to strike at that heart ?Vnh a fist,
However, early Sanskrit love-poetry seldom stands . by itself. It ig
mixed yp With narrative or descriptive matters, as in the Maha-
kavyas or in the Kavyas. The demand for independent crotic poetry
was first rajgeq by the urban Nagarakas from about the beginning
of the firgt Century. As a matter of fact this poetry reflecting the
graces as e as the artificialities of courtly life, was fostered by
the aristocratg. In later times the science of poetics attempted and
C0“Siderably SUcceeded in stereotyping the surviving tastes into fixed
conventiong, Side by side the newly evolved science of erotics
exerted g Profound influence on the theory and practice of poetry.
Sexual acts and Jove plays form an integral part of Sanskrit
poctry. The S0unds made by the females (sitkara) when they are
physically presgeq for union are beautifully described by Kalidasa,
Bharavi, Mégha, Sriharsa and others. The pulling of hairs of females
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as a means of increasing their sexual excitements has been referred
to by many of the Sanskrit poets. While describing the rape of
Rambha by Ravana, Kailidasa refers to the act of pulling the hair
which has been considered by Bana (Kad., Purva, 2) and Magha
(Sisupalavadha, X.72) as an essential means for sexually exciting the
females. Kalidasa describes the pulling of the locks of hair of Siva
by Parvatl (Kumara, VIIL.83). Such things are also mentioned by
the author of the Aryasaptasati (326) and Amaru (98), and later
canonised by the writers on Kama like Kokkoka, JyotiriSvara,
Kalyanamalla and others. The act of massaging the kuca (breast)
and other parts of the female body has also been noticed and refer-
red to by the Sanskrit poets. Kilidasa’s reference to the massage of
the left thigh recalls the wrumila-sarivahana of Vatsyayana (III.
2.33-35) while Bharavi describes massaging as a means to relieve
the female of the pain caused by union (Kirata, XI1.6). The love-
combats and the nail and teeth-marks caused by them and also the
act of sexual union have been described in detail by the Sanskrit
poets. Magha (Sisu, X.85, 90) says that nail marks add more to
female beauty than any ornament. Further, he describes how plea-
singly do the ladies experience scratching and biting on different
parts of their body (VI.58-59). Bharavi (Kirata, 1X.49, 59, 62) also
says the same thing. Kalidasa describes how Parvatl enjoyed the
charming sensation of Siva’s bite on her lips (Kumdra, VIII.18) and
how plecased she was seeing the marks of Siva’s love-combat on her
body in a mirror (IX.29). Scratching and biting give extreme pleasure
to the females, says Mallinatha in his commentary on the Meghadiita,
101. Jayadeva in his Giragovinda, 11.6.6; XI11.23.2 describes the
wounds on Radha’s bosom made by Krsna and marks of biting on
Krsna’s lips caused by Radha. Kumaradasa in his Janaktharana, VIII.
9ff. describes how Sita’s lips quivered at the thought of Rima’s love-
bite. Actual sexual union and the associated feelings, characterised
as rati or srigara, have minutely been dealt with in the writings of
the pocts mentioned above with special emphasis on the bhavg-s
(feelings) anubhava-s (allied feelings), simaradasa-s (passion-stricken
conditions) and sambhogavastha-s (conditions during enjoyment).
Writers like Bharata, Amaru, Rudrata, Damodara and others have
described the physical union, and they refer to the ideal conditions
under which this should be performed.

In Sanskrit poetry erotic is presented as a definite feeling or sensa-
tion with a direct appeal to female body. This special emphasis on
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body explains, to a certain extent, that aspect of Sanskrit love-
poetry which has often been condemned as too sensual or gross.
Even Kailidasa was criticised by the earlier authorities for the breac'h
of propriety in depicting the love-adventures of Siva and Parvati in

is Kumarasambhava. But their objection was not for depicting the
Scene of love-adventures but for attributing such things to the divine
pair. But jt ig interesting to note that in the epico-puranic literature
of India we have elaborate description of the union of gods and
goddesses, especially that of Siva and Parvati, who are described as

immeasurab]y lengthening the duration of sexual union. In later
Poetry the elaborate description of love-sports, in many cases in a
8ross and

crude way, we come across in the writings of Bl\irflvi,
d their successors. In every place, however, we have high-
ed descriptions of feminine beauty. This tendency of a

erotic description of feminine charms, no doubt follow an
establisheq literary convention. Interestingly cnough, the physical
Charms of men are seldom described, but those of women are
emphatica]ly described with minutest details. In describing feminine
» Only such details are selected as have a frank sexual appeal.
Nce may be made in this connection to the physical charms
Mmayanti as described in Sriharsa’s Naisadhacarita.

" the Kumarasambhava love poetry has taken the form of an
elegant and finished miniature and has been grafied within the main
bOc.ly Of the narrative. Kalidasa has displayed considerable skill in
delmeating the main characters and the poem contains several
f;lssages Of enchanting beauty, such as the laments of Rflti,
ete €scription of Parvati’s body, the suqden advent of sprmg.,
poets . describing the feminine beauty Kalidasa and other Sanskrit
Ka“(sj,pro_bably followed some fixed norms. In the Kumarasambhava
all thaesa Imagines that Parvati was createc! by an assemblage of
as if fautiful objects, set assiduousl'y in their proper places,
in o € creator was desirous of seeing beauty con.centrate.d
repeateed Place (cf. Sakuntala, 11.43). The. 'same-seil,tlment is
(Malag, >Y the Jove-sick Madhava in describing Malati’s beau?y.
but evzt]ldhava' 1.24). The Sanskrit‘ poets prefer grac'efully slim
Apprec: Ooped figure. The complexion of pure gold is g_epera]ly

lateqd, although syama is specially preferred by Kalidasa.?

Migha an
IX flavoyr
highly ero

Charmg
Refere
of Dy

1 . . N
the ::'or Vfirlous interpretations of the complexion and other qualities revealed by
€M $yama see Bandana Chatterjee in Bharatiya Vidyd, XXVITI, 1968.
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Masses of jet black hair, often set with flowers are admired, but
some would prefer curls (Kuntalaka) playing over the forehead.
Kalidasa gives a finc expression to the sexual appeal of the women’s
hair, unbraided, perfumed and still wet after a bath, and decorated
with the evening jasmine. (Raghuvarisa, XVI.50). The eyes as well
as the glances arc compared to those of the deer and the brows are
conceived like the bow. In the Smigaratilaka, a maiden is conceived
as a huntress whosc brows are like the bow and whose glances are
like the shafts. Lips arc usually imagined as red, nose, ears and
checks are seldom directly described, but rows of well formed teeth,
jasmine-white and like the seeds of the pomegranate, are praised. Full-
orbed bosoms inadequately borne by slender limbs are very much ap-
preciated and they are frequently compared to a pair of golden pitchers,
peaked hills, pomegranates, etc. Heavy and prominent hips and
buttocks are always taken as a mark of beauty. The abdomen and
the navel region arc also elaborately described and so also the
legs and thighs which arc compared to different natural objects.
While describing the bodily features of women, the poets had an
eyc to the tastc of their patrons. Frankly speaking, the prominent
hips and buttocks need not always be a mark of beauty and yet the
pocts are not tired in describing them. So far as the sex organ was
concerned, earlier pocts thought it redundant to describe it. But
later writers, especially those who wrote on kd@ma, mention four
types of female organs. Jayadeva, the writer of the Rati-maiijari,
and JyotiriSvara give minute description of the female organ. While
describing the act of nadiksobhana or that of titillating the female
organ, Kokkoka and subsequent writers on Kama even give a
description of the intcrior of the female organ. So far as the earlier
works are concerned, in the Mahabhdrata (IV.14) we find Kicaka
describing the jaghana of Draupadi. In the same epic (I11.46) the
private parts of Urva$i are described. In the Ramayana (VII.26)
Ravana describes such physical charms of Sita. There is no des-
cription of the beauty of the lady’s ankle, but this is important from
the artistic point of view. Later erotic writers, however, mention the
anklc as a Kamasthana, a part of body which evokes sexual passion.
The mention of the quantities of jewellery worn by the ladies is
disgusting. Rather we get some relief when we come across ladies
wearing ornaments of flowers like asoka, karnikara, sindhuvara, etc.
We come across many passages where the ladies wore kuruvaka in
their braids, used the dust of white lodhra flowers on their faces,
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Sirisa-pendants in their ears and the grey nipa on the parting lines
on their hair. The drawing of tilaka on thc forechcad and the put-
ting of collyrium on eye lashes arc also mentioned in many placcs.
With the exception perhaps of the Meghadiita, and the Gitagovinda
with their numerous imitations, Sanskrit love-poctry usually takes
the form, not of a systematic well-knit poem, but of singlc stanzas
in which a single emotion or a singlc erotic situation is depicted. It
is probable that these stanzas were originally composcd, not in a
particular context, but independently, and were collected together
to frame anthologies, called Satakas, each consisting of one hundred
such stanzas. Erotic is not, however, the sole subject-matter of all
the Satakas. The érﬁg&ra, Ntti and Vairagya Satakas of Bhartrhari,
the Amaru-sataka of Amaru, the Mayira-sataka or Sarya-Sataka
of .Ma}’ﬁra, the Devi-Sataka of Bana, etc. show thc variety of
subject-matter contained in such collection. For our purposc,
hpwever, the Amaru-sataka is most important which is found in four
different versions having only 51 stanzas in common. In these stanzas
Am:':m} or Amaruka has dealt with various aspects of love particularly
dePlCtlng the relation of lovers. In illustrating the theme of crotic
as a sentiment in poetry, all technical writers on poetics have frecly
psed‘ Amaru as one of the original and best sources. Amaru-sutaka
l;‘\n;l::avnofi only in met.rical va{icty, as is correctly held by
horoimcs afr hhana, but also in that of love theg:nes and the types of
has dra\;’n fe Illllost graceful and ’%rue are the pictures which Amaru
are the piZtut € adolescent maiden, the ;'nugc-ihd. Egually charming
often given tl:sl l?f the' newly wedded wife in which the poet has
at night the wordcs tl(:f quiet humour : The house-parrot oyerhear.d
the morning it be.y att were murmured by the young pair and in
same theme s o fncril to te_pe?,t th-em_loudly’ bﬂeforc their elders. The
Sometimes | in Ha!a s Gatha-saptasati, as we shall see later.
> s lightly drawn pictures of lovers’ quarrel and reconcilia-
tion are enlivened by 3 touch of quiet h . .
the same bed ' Y a touc .o quiet humour : Lying together on
Faces from o al?d inwardly grieved, the young couple averted their
) _&ach other. Eager for reconciliation but outwardly keep-
10g up their pride, they did not speak. But they threw side-long
glgnces at each other, and as soon as their looks met, the barrier of
pride broke down, and with a sudden laughter they threw their
arms at each other’s neck. In some stanzas the hard-hearted maiden
is warned lest she alienate her lover’s affection by a show of too
much anger. Almost every poem in Amaru’s collection has a charm
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of its own.

But one point which we must not overlook is that Amaru, like
other Sanskrit poets, depicted only the playful moods of love.
This is also duc to the urban oricntation of Sanskrit literature. The
Nagarakas, for whom these poems were intended, were reluctant to
touch the deeper chord, the note of sorrow and tragedy, and for
satisfying this demand of their patrons the Sanskrit writers, includ-
ing Amaru. cven made sorrow a luxury and rendered it pleasing.
However, of other Sataka writers on erotic Bhartrhari stands next
to Amaru. In intensity, range and delicacy of expression, the poems
of Bhartrhari are perhaps inferior to those of Amaru but there is
a great dcal of genuine emotion which lend to them a peculiar
charm. To quote some of his stanzas : When we see not our beloved,
our one longing is for sight; when seen, our one desire is the joy
of embrace; embraced, our one prayer is that our two bodies may
be madec onec...Either the beautiful woman, or the cave of the
mountains! Either youth, or the forest! An abode either on the
sacred banks of the Ganges, or in the delightful embrace of a young
woman! ...... I am telling the truth without any bias that in the
seven worlds this is a fact that there is nothing more delightful than
a young woman and nothing which is a greater source of sorrow to
man...Smiles, sentiment, bashfulness, timidity, half-averted and half-
turned glances, side-long looks, loving words, jealousy, quarrel and
playfulness: all these are the ways by which women bind us.

Some pocms are devoted entirely to the description of feminine
charms in particularly crotic situations. Of such a type are the
erotic Bhanas or monologue-plays,! as well as poems like Caur?-
surata-paficasika or Caura-paficasika of unknown authorship, which
is usually attributed to Bihlana. The latter consists of fifty lyrical
stanzas on secret love. In the versified erotic tales like the Bihlana-
carita or its replica the-Sanskrit Vidyasundara, are imbedded partially
the fifty stanzas of the Caura-paficasika. Closely connected with
these poems are those which are based directly on the study of the
science of Erotics. Works like the Kugtanimata of Damodaragupta,
the Samayamatrika of Ksemendra or monologue-plays like the
Dharta-vita-sanwvada of lsvaradatta belong to this category. In a
subsequent chapter we shall have the occasion to deal with these
works in details. We come across also a number of female poets in

1S.K. Dey in Journal of the Royal Asiatic Sociery, 1926, pp. 63f.
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whose writings crotic sentiments are nicely expressed. Here is one
verse attributed to Vikatanitamba : 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 but-
tocks. All this I remember clearly; but at his intimate touch, dear
friend, 1 swear if | have the faintest recollection of myself, or of
him, or of what he did to me.

The Nulodaya and other S_n'xgdra-pocms, attributed to Kalidasa,
belong to a later age and in these works the sentiment and cxpres-
sion are no longer fresh and varied but degenerate into rigid inar-
tistic conventions. In later Sanskrit literature, it is only in Jaya-
devg’s Gitagovinda that we have a freshness in outlook in which
erotic and fervent religious longings are successfully blended. It js
based upon the love-story of Krsna and Radha in their completely
hur'namsed forms, and their love-sports are described in the most
m.nmate language of erotic, but these arc blended harmoniously
wu.h.the surrounding beauty of nature and with the devotional ang
religious mood of the poet. The commentaries on the Gitagovindy
.Kumbha’s Rasikapriya and Sankaramisra’s Rasamaiijari, are morc;
lmportan't for sexual knowledge, since both of these writers, while
fgzgenllng upon Jayadeva l?av.e Qcpended on the Kamasastry
with ltt';ln. We have numerous 1m1tauon_s of the Gitagovinda dealing
Radha ¢ love of Hara and Gauri, Rama and Sitd, Krsna apq
the tou,cind 50 on. But they la'ck the _b’alance of Jayadeva and also
Vitthalecy Of, ta‘lex.lt. Works like Lilasuk.a’s Srikrsnakarnamria or
out style afFa s Srn.g&rarasa-mazzq{ana are feeble a.tt.empts in a worn-
poots hav. o]low1'ng the Kum'arasc{mblzav_a tradl’flon, many Jlater
their favz Not hesitated to depict with lavns‘h details t'he. amours of
physical beuﬂte gods and goddesses. Detallgd descriptions of the
2 Mka-paﬁcayt): of the goddc§ses are EOL-lfl-d in such works as the
Kavi d “t'zsmz. or the Candi-kuca-paficasika. In the former Mika-

. describes in five hundred stanzas the physical charms and
attributes of hj . - . ] . N
breasts is q lis go.ddcs? while in the latter the beauty of Candi’s

In Sunskristcubed in fifty eftanzas.
also includeq 1')0etry,~ to which the c..lr.amas and prose romances are
lovers, male; according to the tradulpnal theory,' different .types of

character temand females, are classified according .to their rank,

> perament and different shades of their feeling and
gestUFes. Love is also defined and classified in most of its moods
and situations. The hero is classified, for instance, into the faithful
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(anukala), the gallant (daksina), the sly (Satha) and the saucy
(dhirta). In the samc way, the heroine, in relation to the hero may
be his wife (svzya) or belong to another (parakiya) or be common
to all (samanya). The sviya is subdivided again into mugdha (adolcs-
cent and inexperienced), madhya (youthful and partly experienced)
and pragalbha (maturc and fully experienced). The parakiya or
another man's wife, thec highest type of heroine according to the
later traditions, may also be maiden and as such we have two sub-
divisions of this type. The samanya heroine is only of onc kind, the
veSya or the courtesan. These types are further arranged, according
to the cightfold diversity of her condition or situation in relation to
her lover, into eight more different types : viz., svadhina-patika (the
heroine who has her lover under absolute control), utka (the heroine
disappointed in her assignation through involuntary absence of her
lover), vasaka-sajja (the heroine in full dress expectant of her
lover, vipralabdha (the heroine deceived), kalahantarita (the hcroine
separated by a quarrel), khandita (the heroine outraged by signs
of unfaithfulness in her lover), abhisarika (the heroine who
ventures out to meet her lover) and the prosita-patika (the hero-
ine pining away for the absence of the lover who has gone abroad).
Moreover, these heroines are endowed with a set of special excel-
lences. We have first of all a mention of the physical characteris-
tics connected with the emotion of love, viz, bhiava or the first indica-
tion of the emotion, /iava or gestures indicating the awakening of
the emotion and /ield or the decided manifestation of the feeling.
Then we have the inherent qualities, different expressions of emotion
. and the modes of such expressions classified. These attempts indi-
cate considerablc power of analysis and subtle insight, but generally
speaking the analysis is more of the form than of the spirit,
marked by the artificiality of scholastic formalism and hedged by
fixed rules and rigid conventions.!

1This chapter is partly based upo - S.K. Dey’s exccllent monograph, Treatment
of Love in Sanskrit Litcrature, which was published in 1929. A general anq inci-
dental treatment of the subject will be found in the standard histories of
Sanskrit literature, specially in Winternitz’s third volume which contaios further
references and bibliography of editions and translations of the Sanskrit texts.



CHAPTER 8

CAUTILYA'S ARTHASASTRA

The Arthasastra of Kautilya was the model of the Kamasatra of
Vatsyayana. Indeed, the closc similarity of the language and
treatment of both the works led the ancient writers like Hemacandra
to cstablish identity of the two writers. The Arthasastra was com-
posed, as its subject-matter itsclf shows, not earlier than the
beginning of the Christian cra, the period of the beginning of
unrealistic canonisation in different branches of knowledge. Un-
doubtedly Kautilya was an innocent theoretician having no direct
experience of statecraft.l His Arthasastra, like the Dharmasastras
of Manu, etc. and the Kamasastras of Vatsydyana, ctc., is one of
the best specimens of imaginary canonisation, revealing a wide and
unbridgable gulf between things customary and things codified.

Like the traditional Indian thinkers, Kautilya believed in the well
known trivarga or threefold objectives of life, namely, dharma
(spiritual), artha (cconomic) and kama (sensual). His definition of
Kama (1.7) in terms of the pleasure felt during sexual union has been
accepted and elaborated by Vatsyayana.® Guided by regulation of
the pleasure of senses, without conflict with moral principles and
economic consideration, a man should, according to Kautilya,
estat‘ﬂish sexual relation with his wife, so that her period does not
80 in vain. Taking what the Dharmasastras say as absolutely
granted, Kautilya says that the father commits great crime if he
allows the monthly period of his daughter to go in vain, without
howevef, caring to know, whether pregnancy is really caused by
copulation done immediately after sexual union (IV.12). He goes
on so far as to state that if the father fails to get his daughter
married after puberty, she is free to have sexual connection with an
equal or, after three years, with any man. No scientific spirit is
found in Kautilya, and he bluntly follows what is handed over to

1B.K. Ghosh, Hindu Ideal of Life, pp. 70-11.
2[.2,11-12.
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him by tradition, even the ancient belief in the identical relation
between carth and woman (I11.7).1

As a moralist Kautilya warns that no one should have sexual
conncction with a woman against her inclination (IV.12) and
advises that the act of union must be preceded by special efforts on
the part of the man to raisc sexual urge in his partner (IIL.3). A
husband who rcfuses to get united with his wife without a proper
causc must be punished.® If he has many wives, and if all of them
arc at the same time in menses, he shall lic first with the eldest wife.
If she has a son or is inclined towards religion, or brings forth only
dead children. or is beyond the age of menstruation or is sexually
cold, she should not be used against her will (II[.2). Kautilya is
against adultery and therefore seeks to protect a good wife from
contact with the go-betweens, like the female ascetics, mendicant
women and nuns who often carry love-letters and costly presents,
communicate messages of love and stimulate the desire for the lover
(XI.1).* If a wife, whose husband is absent, violates her chastity,
her husband’s relatives must control her. If the husband condones
the offence, both the wife and her paramour may be released, but
if he is revengeful, the wife’s ears and nose should be cut off and
thc paramour should be killed (IV.12).

As regards marriage, Kautilya follows the Dharmasastras closely
and frankly condemns the Gandharva, Asura, Riksasa and Paisica
forms of marriage, the original significances of which were unknown
to him. The first four forms of marriage (Brahma, Prajapatya, Arsa
and Daiva) are regarded by him as valid (dharmistha). According to
him, it should be the householder’s duty to marry a girl who is of
same caste but born in a different clan (1.3). The usual age for
marriage is sixteen for boys and twelve for girls (1I1.3). The girl
should be virgin and frec from secret blemishes (I11.15). Kautilya
allows anuloma marriage (upper castc man and lower caste woman)
but not the pratiloma, the reverse (II1I.7). A man is allowed to
marry any number of women (IIL.2). In some cases a wife is
allowed to take a second husband, even though the first is alive. This
usually happens when the husband stays away from his wife or if
he is discovered to be impotent (II1.2; II1.4). “A woman, hating

1cf. Manu, XI1.25 ff.

3cf. Mbh., 11.5.112; Manu, 111.45; P.V.Kane, History of Dharmasastras, 11,
p. 571.

3cf. Kamasiitra, V.4.44-65 ; Bharata’s Natyasastra, XXIV, 198-200.
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her husband, cannot dissolve her marriage with him against his
will. Nor can a man dissolve his marriage with his wife against her
will. Bui from mutual enemity, divorce may be obtained. If a man
apprehending danger from his wife, desires divorce, he shall return
to her whatever she was given on the occasion of her marriage. If a
woman, under the apprchension of danger from her husband,
desires divorce, she shall forfeit her claim to his property; marriages
contracted in accordance with the customs of the first four kinds of
marriages cannot be dissolved.”!

Kautilya frequently refers to sexual intrigues for political purposc
and mentions spics rousing the jealousy of rival lovers instigating
one to kill another. He also says about magic and witchcraft with
reference to erotic matters (IV.4 ff.). He is keen to punish rape and
abduction (1V.12). According to him one may have sexual relations
with a betrothed girl who has not been given in marriage for a
period of her seven menstrual cycles, but apart from this all other
forms of pre-nuptial intercourse are to be punished (IV.12).
Kautilya recommends severc punishment for those who violate an
Immature maiden.> For an incestuous connection with the mother’s
Sister or the father’s sister or the maternal uncle’s wife or one’s own
daughter, daughter-in-law or sister, the offender is to suffer
Cmasculation and capital punishment (IV.13).* For violating an
Independent Brahmana woman, a Ksatriya is punishable in the
%llg-hest amercement, a VaiSya forfeits all his belongings and a Siidry
1s liable to be burnt alive (IV.8). Asregards the Stdras and slave-
Women, although their chastity was not considered as precious,
Kautilya has granted them some protection against outrage by thejr
masters and other persons (IV.13). On the contrary, if the mistress
makes sexua| intercourse with a slave, servant or a pledged man
both of them are to suffer capital punishment (1V.13), ’

Kautilya considers prostitution as an art to be taught by
experts (11.27). He mentions prostitutes attached to the army and
a royal officer Ganikadhyaksa who looks after prostitution organised
and controjjeq by the state. In the chapter under the title ‘Superin-
tendent of Prostitytes’ the requisite qualification for becoming a
courtesan, her salary, mode of life, duties, etc. are described (I1.27).
He also refers to 5 miscellaneous class of body-sellers comprising

1Shamasastry’s r,
a¢f, Manu, VIIL. 364 f.
3¢f, Yajiavalkya, I1]. 232.
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the wives of the actors, dancers, singers, musicians, buffoons,
mimic-players, rope-dancers. jugglers, wandering bards and persons
using their wives for a living as well as harlots carrying their trade
in secret. Besides Kautilya mentions unregistered prostitutes like
the barmaids, housewives secretly engaged in prostitution, women
passing of as pious ladies, the temple maidservants, mendicant
women, etc. (11.23; 11.25; IV.6: 1V.8: V.2; XI.1; XII.2. etc). More
about Kautilya’s views on prostitution will be quoted in chapter
13 of this work.

Kautilya did not favour asceticism since the ascetics belonged to
an unproductive class. But this class could not be abolished ; nor
there was any serious attempt to do the same. The psychological
factor behind the adoption of the life of ascetic was the longing for
freedom. In this longing for freedom sex was also an important
factor. It is only by adopting a life of asceticism that one can dis-
regard all the social taboos. Although Kautilya makes it penal to
initiate women to asceticism, he refers to a large variety of female
ascetics. They seem to have access to the harems of the king and
ministers. They used to carry love messages, and play the role of
a go-between. Most of them were of easy virtue and their chastity
was looked upon as little more valuable than that of the prostitutes.
It is proved by the fact that Kautilya prescribes a fine only of 24
panas for forcibly enjoying a female ascetic and 12 panas for do-
ing the same with a prostitute (IV.12).

In the Arthasastra we find a few references to sexual abnormalities.
Castration is ordinarily forbidden, but it is prescribed by way of
punishment for incest (I11.20). Kautilya knows of masochism and
considers it as a punishable offence (I1.27). Exhibitionism is also
discouraged and nudity, even under the influence of drinks, is
deprecated (VIIL.3). Homosexuality has been considered by Kautilya
as a social crime. A man having sexual intercourse with another
man is to pay a fine ranging between 48 and 96 panas. A woman
having sexual connection with another woman has also to pay
a fine of 24 panas (II1.17; IV.13). A man having sexual inter-
course with an immature maiden will have his hand chopped off or
to pay a fine of 400 panas. If the maiden dies, he will suffer capital
punishment (1V.12). A person who copulates with animals will be
fined 12 panas (1V.13).

Kautilya’s approach towards things sexual is purely theoretical.
Although his work gives us some idea of the sexual norms and
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behaviour current in those days, it does not reflect the whole thing.
Since in India, as has been pointed out above, there has always
been a wide and unbridgable gulf between codified and customary
matters, the scope of the former, to which the Arthasastra, as well as
the Dharma and Kamasastras belong, being very limited so far as the
social realities are concerned. The purpose of Kautilya was to
create an ideal state following the absurd, meaningless and self-con-
tradicting Brahmanical tradition set forth in the carlier works,
Nevertheless, for our purpose Kautilya’s Arthasastra is important
because, as we have stated above, this work was the source of
Vatsyayana’s inspiration, and the latter, as we shall see in a sub-
sequent chapter, elaborated many points which was originally raised
by the writer of the Arthasastra.l

'For details see P.C, Chunder ,Kautilya on Love and Morals ,Calcutta, 1970,



CHAPTER 9
HALAS GATHA-SAPTASATI

The Gatha-saptasati, an anthology (kosa) of verses, reflecting,
surprisingly enough. the social realities in regard to sexual and erotic
matters, is the earliest and most interesting collection of seven
hundred stanzas in Maharastri Prakrit which passes under the name
of Hala Sitavahana and comprises verses of Prakrit poets who were
carlier than Kalidasa. Hala flourished in the first or second century
of the Christian era in the Kuntala branch of the Sitavahana family-
Gangadhara. the celebrated commentator on the Gatha-saptasati,
shows that only 44, out of the total 700 verses were composed by
Hala himscelf. Others were collected by him from different sources
and we have at least names of 398 poets whose verses were included
within this collection. The verses are all composed in Arya metre.

These stanzas have a striking naturalness which must have been a
reflection of the robust and keen perceptions of the unsophisticated
people at large. Here we have also, for the first time, an effective
expression of the sentiment of love in its varying moods and phases.
That is why Bana compares this work with the treasury of a king
containing pure and precious gems. Hala's Gatha-saptasati was once
so popular that it became the source of inspiration to many a later
poet. Its influence on the Amarusataka can easily be discerned. It
was imitated by Govardhanacdrya in his Sanskrit Aryd-saprasatt
and, many centuries later, by a poet of eastern India in his Bihari-
saptasatz, a work composed in Vraja language.

Besides its erotic contents, the Garha-saptasatt gives interesting
information about the village life of ancient India, particularly of the
Deccan region. The characters, so nicely depicted, all come from
village—the farmer and his wife, the village headman and his
daughter, the householder, his wife and children, and so on. There
is practically no reference to the fourfold caste system or the towns
or scas. Kings are rarely mentioned. The villages, their areas, the
cultivable lands, ways, trees, the shrines and deities installed therein,
the religious sentiments of the villagers, the householders and the
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variety of their kinsmen and relatives. the unchaste womerf, hilly tracts
wild tribes and a host of other things come within our view through
this nice collection. And at the same time the fecling by which ull. the
verses are saturated is frankly erotic, reflecting all the emotions
related to love and sex. Here we come across mature and fully
experienced heroines, those who have their lovers under absolute
control, and also other types of heroines—disappointed, sex-charged,
passionate, expectant, deceived, separated, outraged, sportive or
pining—all coming from common people, some of them being un-
chaste wives or daughters engaged in love-sport even with husband’s
brother or with tabooed persons.

A brief description of the village life as found in the Gatha-
saptasatz will not be irrelevant. The villagers were mostly agricul-
turists, divided into two classes Pamaras and Halikas, and they
produced rice, especially of the Sali brand, and also oil-seeds, cotton
and hemp (1.8-9; 11.34,71; V1.49, 67-68, VIL89-92 etc). Their

houses were surrounded by walls and they were m

ade of straws (III.
20,21,

57; 1V.15). The villages contained banian trees and tanks
(1.94; 11.10; I11.94-95; VII.26) in which water-lilies used to grow
up. The natural view of the villages was beautiful,
all marked by the existence of a variet

(passim). Of the domestic birds we h
(1.75; VIL.66), pe

duck (H]O), hen
are also mentione

for they were
y of flowery trees and plants

ave references to Kira or Sukg
acock (1V.94; VII.36), parrot (1.64), swan (VIL.76),
(VIL.98), crow (IL.2; IIL.5,48)etc. Shells and crabs
d (1.4,18), and also spiders (I.63) and bees (1.37,
78,92 1 11.28,39) a5 well as different types of deer (1.25; I11.87; VII.
29), cows anq buffaloes (1.65, 111.38,71,75), elephants (I1.73, IT1.58,
VII.30), monkeys (I1.71), cats (I11.83), dogs (VII.62, 88) and lions
(I1.75). There were wide and narrow routes (I1.19,40,90; II1.41;
IV.92; v.19; VII.82) which became muddy and slippery during the
mionsoons (1v.92), wells for drinking water (ITL.94) and small
factories for producing sweet things (VI.54).

The village administration rested on the Graman1 (VI1.28, 32)
while the bigger administrative divisions were in charge of the
Ganddhipatis or Mandaladhipatis (V.3). The function of maintain-
ing law and order in the villages rested on the Gramabhojakas and
Tittillas (V.3; VI.56). Among the higher classes the sense of aristo-
cracy was keen (1.24, 38).

There were village doctors (IV.63; VI.100) who used to cure
various types of diseases (I.50-51; 1V.17.37; V.58; VII.95-96).
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The game of dice was known (I1.28). Begging was an established
profession (I1. 62). and the system of slavery was not unknown (I.91).
Wealth and riches were sometimes stored under the ground for
safety (I11.25. 1V.18. 73: V.23; VI.76). Theft and robbery were
also prevalent (1.54. 57: VI.27.63: VIIL85). Seditious talks were
discouraged (IV.96). Wooden utensils were used (II.53). Of the
musical instruments we have references to drums and lyres and also
to flutes made of bamboo (I11.53; VI.26,57.60). The art of paint-
ing with various colours was known (I111.17; V.85; VIL.12). The
Gatha-saprasati mentions the existence of shrines dedicated to differ-
ent gods (1.64: II. 90; 1V.32) like Sarya (IV. 32: VIL 53),
Madana (1V.25-27), Agni. Varuna (III. 11) and others. It is
interesting to note that this early collection refers to the love-legends
of Krsna and Radha (1.89: I1.12,18; V.47: VIIL. 55, 69 etc.).
Buddhism was known (IV. 8). The Kapalikas are also mentioned
(V. 8). Astrology had an important place in social life (I[1.61;
1V.19: V. 35).

Polygamy was prevalent among men of the higher classes (I.79;
I.6; VI.28, etc.). We have references to mutual conflicts and
jealousy among the co-wives (1V.62,82). Young wives used to
state their problems relating to love and sex before the elderly ones
like aunts, etc. (I.93,97; II. 10,24; III. 4,46,64,94; VII. 43).
Ordinary housewives had to spend most of their times in the kit-
chen (I. 13-14). Poverty often disturbed their psace of mind (I.18).
In some cases they had to support their poor relatives which was a
thing of burden to them (V. 72 ; VIL.6). Wives did not talk with
their husbands in the presence of the elders and they had no right
to move about freely outside the house (VI. 25). For garments
they used two pieces of cloth, one for covering up the breast and
the other for the lower portion. Often they covered their faces also
(IV.95; VI1.20; VIIL.20,72). The dress for festival was known as
Navaranga (111. 41 ; V. 61). Married women used to wear bangles
(II. 33; III. 83 ; V.53, 93) and other ornaments made of gold (II.
91 ; VII. 27) pearls and gems (I1.4,75; II.73; IV.94). Songs were
sung during the marriage festivals (1V.42; VII.43). From the
fourth day after marriage the wife had to live separately for a few
days (VII. 44-47). Pre-nuptial love was not unknown (III. 98). The
custom of Satz was also prevalent (V. 7,49; VIIL.33).

When the husband was away from home for a long time for
business and other economic purposes, the wife had to pine for his
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absence. She used to send him letters through reliable persons
requesting him to come back as soon as possible (III.44; VI.61).
Often she had to find out ways and means to kill time (1.47). On
hearing the news that her husband would go abroad the wife began
to become physically thin (VIL.11). At the time of monsoon she
wept remembering the days of the happy union with her husband
(VIL.21). She forgot even to clean her body (I.33). She used to
count days with pieces of things and kept them in a jar (I1.70). She
used to hear of her husband from others and often asked them to
repeat what they said (II. 98). But all the wives, whose husbands had
gone abroad, were not equally faithful. Some of them engaged them-
selves in secret love with others. In many cases they sclected their
consorts from the brothers of their husbands (1.28; II. 59; IV.13;
VIL.88). Sometimes they used to satisfy their sex desires by healthy
peoples even belonging to the lower ranks of society (IV.60). It
was forbidden to cohabit during the time of menstruation (VI.29),
but this taboo was sometimes broken (I.22; VI.28). During the
menstrual period women used to smear their bodies with yellow
powder (I.22; II1.89; VI.19,28).
€ come across references to the loose character of the son of
the village headman and also the unchastity of his wife and daughter
(I.30-31; V.69). The wives of the Bhojakas, the guardian of the
law and order in the village, known as Bhoginis were sometimes
beautiful, ang they often used to dally with ordinary people (VII.3).
In some cases the beauty of the daughter of the village headman
Was the subject of discussion among the villagers, and she too was
connected with secret love affairs (V.10; VL70, 92). The daughters
of the ‘agriculturists were also very expert in love-making (1.84 ff).
S}(l)mellm'es One maiden had more than one lover (V.57 ff.) Un-
:eI:ittedwwes used to make their commerce with youthful persons in
€d solitary places (IV.50, 65). In the Gatha-saptasati un-
chaste women are mentioned in different connections (11.4, 65-66;
I'II.28, 94-95 etc.). Often did they try to bring chaste wives in their
line (I.36). They were assisted in secret works by friends (11.97)
who always Supported their cause (I1.97). They had trained dogs
from whose barks they could understand the arrival of their hus-
bands or paramours (VIL.62). The unchaste wife ventured out to
meet her lover at night through ficlds of oil-seeds (VII.93). In one
verse (V.17) we come across an unchaste housewife making love
with a barber. There were many methods through which the
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unchaste wives kept the news of their paramours concealed to their
husbands (IV.1). We have an instance in which the unchaste wife,
saying that she was bitten by a scorpion, went with the help of her
husband to the chamber of a physician, who was her paramour
(T11.37). In another instance we find that the wife saved the situation
by introducing her lover to her husband sayving that he was a distressed
guest (I11.97). The activities of the prostitutes are also described
(V.74).

Women used to take active part in the popular festivals. For the
domestic festivals they used to cook varieties of food and distribu-
ted them among their ncighbours (VII.3, 24). During public festivals
the women used to clean their bodies and applied fragrant ointment
made of fine sandal-wood paste or of preparations of a variety of
sweet-smelling substances, to their bodies (I.39). We come across
description of public festivals under open moonlit night (V.66). We
nave references to Madhiitsava or the spring festival during which
people rushed through the streets towards the festival spot. This
festival was marked by musical performances and beatings of drumg
(VI.35). Young women of the villages, dressed in Kaiicukika,
flocked there (VI.45). They also used to drink wine, the smell of
which would come out from their mouth (VI.44). In the Phalgi-
sava men and women would engage in erotic sports (IV.69). There
were public bars (IT1.27) and old wine was appreciated (I1.97).
Often the heroes induced their lovers to drink wine (I1.70).

We shall conclude this chapter by quoting a few verses frop, the
Gatha-saptaasti to give to the readers some idea, within the limited
space at our disposal. of the infinite variety and beauty of the Ver-
ses collected thercin. ““Happy are those ladies who have g sight of
their beloved even in dreams; but how can she have dreamsg unless
she sleeps and how can she sleep without her lover? (IV.97)...Can
destiny take away from me his beauty which is still in my eyes, the
touch which is still on my body, the words which are stjjj i, my
ear, the heart which is still fixed on my heart? (T1.32) ..While
searching the knot of my loose girdle, he became ashamed and at
once 1 embraced him deeply with a smile (IV.5)...Duyrip an
interval of love-play, the ashamed wife when finds that the cloth jg
not near her hand, she conceals the private parts of her body by
embracing the lover (V.59)...No one has seen the beauty of her
whole body., because on whichever part of her body one’s eye f,

. all,
they remain fixed there (I11.34)......As she rises from her bat, her



68 History of Indian Erotic Literature

flowing hairs, having once received the touch of her hips, drip
water as if they weep for fear of being tied up (VL.55)...... Who can
teach the ladies the varieties of sexual art? Itis only love that
teaches untaught things (V.77)...Do not leave her because she has
covered her body with blue garment. Even pure dress made of jute
(pattamsuka, used for the purpose of worship) does not stay in the
body during copulation (VI.20)...0 brother in-law! Why are you
looking in vain for the half-moon in the sky? Rather look at the
series of half-moons (caused by striking of nails) in the body of
your darling (VI.70)...... Cover up the teeth-marks on your thighs
with the garment raised by the blow of wind...... O daughter, do not
make your lusty husband an object of other’s laughter (VIL.5).”

Thus we have numerous verses relating to the description of the
lover’s pangs of separation, of the fulfilment of love, of the charm
of association, of sexual commerce, of pathetic feelings and even
of elaborate conceits. No less refreshing are the touches of humour.
T}.le repentant husband falls at the feet of his angry and offended
w1fe., but their little boy spoils the effect by seizing the opportunity
°f'“ding on his father’s back. A maiden pours out water for the
thirsty traveller who Jooks only at her body letting the water escape
through hjs fingers. An enraged damsel engaged in cooking hides
her anger by the pretence of blowing at the fire. Her lover tries
LZ:IP;JPSSEE heg‘,t]i)ﬁ, is;ayi.ng the fire is drinking the fragrant breath of

. will smoke and not blaze,

l . since it knows fully
WF}i that _lf it blazes it will at once be deprived of the fragrant breath
2 €r mouth. A traveller seeking rest and lodging is thus addressed:

t midday the shadow does not move out, even a little w
my body,

for the fear of heat; so traveller, why not rest on me?
th?’i;};)(::l;grﬂ tht? Gdthd-saptas’a'ti thus consi§ts of iso]atefi stanzas of
the ben.tnoned above }mthout any inner connectn.on, each of
€ Y 1itself has a finished form and a charm of its own, like
miniature paintings involving a perfect expression of a pregnant idea

Or an intense emotion within restricted limits by just a few precise
and elegant touches of the brush.!

ay from

'Kavyamala ed. XXI, 1889, contains the text and the commentary of

Gangadhara; pub. with Haritamrapitambara’s com. by J.L. Shastri, Lahore, 1942;

ed. Kedarnath and Vasudeb Sharma, 1911; Mathuranath Sastri, 1933;German tr.
A. Weber, 1870, 1881; Eng. tr. idem, 19 56.



CHAPTER 10

THE KAMASUTRA AND ITS SOURCES

The Kamasiitra of Mallanaga Vatsyayana, which was composed
about the end of the third century AD', is the first complete work
dcaling with the science of erotics, and as such it has some historical
importance. Its celebrated writer had a profound knowledge of the
society of his patrons, the Nagarakas or city dwellers who lived
a life of luxury and pleasure and had their source of wealth in the
surplus provided by the villages where they had property and also
in the favourable trade balance which India enjoyed in the Kusana
and Gupta periods. The Kamasiutra therefore reflects some features
which are very useful for the purpose of Indian social history.
Vatsyayana had some ethical bias. He was anxious to reconcile
Dharma, Artha and Kama, the three recognised - ends of life, by
emphasising their equal importance and harmonious blending, and
hence it was not possible for him to reduce his work in a gross
sexual level as did his successors or imitators in the subsequent
erotic writings. Vatsyayana was a law giver like Manu or Kautilya
having no practical knowledge of sexology, the subject on which he
ventured to write. The Kamasiitra is therefore a very nice work on
different subjects, but so far as the purely sexual matters are con-
cerned, it is frankly worthless, the reason of which will be stated
below.

Vatsyayana was a very learned man, but he could not view the
gulf existing between the codified and customary things. He had
gone through the Vedic texts, the epics and the earlier law-books
and also the Arthasastra of Kautilya which had become the model
of his work. He had embodied in his book a considerable number
of passages from the Arthasastra and followed the method of
Kautilya throughout his work.? There were also a number of

1For the date of the Kamasitra see H.C. Chakladar, Social Life in Ancient
India, Calcutta, 1954, pp. 11-35.

1This led to the absurd identification of Kautilya with Vatsyayana by the lexi-

cographers. See Shamasastry’s ‘A Note on the supposed identity of Vatsyayana
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ancient sex manuals which Vatsyayana had consulted, and from
these books what he got were the absurd canonisations of sexual
behaviour and practices which had no tinge of reality. Referring
to his sources Vatsyayana says the following: At first Prajapati, ‘the
Lord of Beings’, composed a huge encyclopaedia in a hundred
thousand chapters dealing with Dharma, Artha and Kama, the
first two of which were taken up by Manu and Brhaspati respectively,
while the third, the section on Kama, was given the shape of a
Sastra in a thousand chapters by Nandi, the atiendant of Mahadeva.
These are mythical traditions which Vatsyayana narrates in a
conventional way. Then we are told that Auddalaki Svetaketu
first gave an exposition n five hundred chapters which Paficala
Babhravya condensed in a hundred and fifty chapters  under
seven definite sections (Adhikaranas) namely, General Principles
(Sddharana), Sexual Union (Sanmprayogika), Courtship and Marriage
(Kanya-samprayuktaka), wife (Bharyadhikarika), Wives of other
people (Paradarika), Prostitutes (Vaisika) and Sccret Lore of Extra-
neous Stimulation (Aupamisadika). Of these topics Dattaka, at the
request qf the courtesans of Pataliputra, chosc the sixth (Vaisika) as
gﬁv:s:;?b;:bjegil atm;(j his elxample was< followed .b_y Cardyana,
Kucufné.ra ea,cl otakamukha, Gonardiya, Gonikaputra a}1d
. ard, each of whom wrote a monograph on one of the remain-
Ing subjects in the order given above.
Seslzgéez‘;l:a:g;cfrl?ctional and.specia-lis ed na%ure of separate treati-
ey _u' y‘?f mastering B.abhravyas exte.n.snve work as
. Yayana’s professed object was the writing of a com-
prehensive compendium within a reasonable dimension. He did not
::irj tjv;rlierisx:m:g 011. evaluate the truth of t].IC. contents of the
should b ‘ e light o'f r.eason and ObjCCtl‘Vlty. . Therefore he
@ be regarded as an imitator and compiler like Manu or
Kapgllya Who also canonised the contents of the earlier works on
thel( Su_b.leCls without bothering about their applicability in practi-
cal life in the changing patterns of society. This was due to the
fact that all their political or economic or social, even sexual,
understanding rested upon some pre-conceived idealism and not

upon CleaT'ObSCIValion of actual life. This also holds good in the
case of their modern counterparts in India.

and Kautilya’ in 'JO“"'GI of the Mythic Society, Yol. VI, pp. 210-16. In the
introduction to his Eng. tr. of the Arthasastra Shamasastry has also brought
together a number of parallel passages occurring in both the texts.
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Since we are considering Vatsyayana as a good imitator and
compiler of the earlier canonisations on erotics and sexology, it is
necessary to deal with the views of these earlier authorities as found
in the Kamasiitra. Of them, Auddalaki Svetaketu is also known
from other sources. In the Brihmana literature and also in the
Upanisads we meet with a Svetaketu who may be connected with
the tradition of the authorship of a work relating to the Kama
Sastra.! The Brhadaranyaka Upanisad (V1.2) gives a brief exposition
of the mystery of sex-relationship by Pravahana Jaibala of the
Paificila country who is sought for instruction by Uddalaka Aruni
at the instance of his inquisitive son Svetaketu. Characteristically
cnough, this discourse represents sexual act for which woman is said
to have been created by Prajapati symbolically as a sacrificial
ritual—the woman being the fire in which sesd is offered and out
of the offering man being born—the significance of which in the light
of primitive beliefs we have discussed elsewhere in this work. Rules
are also given for approaching a woman, for dealing with the lover of
one’s own wife and for obtaining desirable progeny. 1t is interesting
to note that the passage (VI.4.4) distinctly refers to Uddalaka
Aruni as one of the former teachers of the esoteric art and that its
knowledge is associated with the Paiicdla country. Svetaketu is men-
tioned in the Mahdbharata (1.122 Cal. 1.128 Kum.) as having estab-
lished a fixity in sexual relations which before him were eantirely free
and promiscuous. Many years later, the Kamasatra confirms the
tradition by naming Auddalaki Svetaketu as the first human
founder for study in sexology. Auddalaki’s opinions are cited thrice
in different sections by Vatsyayana. Referring to the union between
man and woman Auddalaki says: ““The woman does not discharge
in the same way as the man. While a man, by merely uniting with a
woman, is able to fulfil his passion, the woman takes pleasure in
the consciousness of desire and this gives her the kind of pleasure
that is totally different from the man’s....To the question as to how
this is concluded, Auddalaki replies: After the culmination of the
union, the man ceases automatically, while woman does not.........
Women realise great enjoyment during their union with men; their
real pleasure, however, springs from the consciousness of it being

\Satapatha Br., X.3.4.1; X.6.1.1; |X14.1.1; XI.6.2.1; XI11.2.3.9; Iaittiriya
Sam., V1.1.9.2; VI1.4.5.1; Chandogya Up., V.3-10; VL1.8; Brhadaranyaka Up.
VI.2; VI4.
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realised.”? Again, referring to the role of the female messenger for
seducing wives of other men Auddalaki says: “When a man and a
woman have not been acquainted before and the woman has not
shown her inclination through signs and gesturcs, the woman mes-
senger is useless.”® On courtesans Auddalaki says: *‘It is a case of
monetary loss on hoth sides when a courtesan, at her own cxpense,
courts a new lover but is doubtful whether he will pay or not, and
at the same time, wonders whether her erstwhile lover would be
enraged or not, whether he would be opposed to her going to a new
lover, whether from anger he would harm her or from jcalousy he
would take back the moncy he has given her.”?

_NOW about Babhravya Paficala who is said to have condensed the
Kan}a astra in a hundred and fifty chapters under scven definite
Sections. That the text written by Babhravya was well known even
UP 1o the times of Jyotirisa and Yasodhara, and perhaps Kafici-
2:::3 is evifient from quotations made by the last two in the
Dipil;:cntanes Jayamangala on the Kamasiitra (2.'1-6?) and the
Viewsaon the Ratirahasya (13-91). The frequent cntal_.lons of thf:
l‘casonnt(,)t only.of Babhravya, but also of Babhraviyas, n.lak.e it
auth a ly certain that Babhravya the Paficila was the principal

Oty and that he left a school. We are specifically informed that
Sixtyf::cafis were proficient in the sixtyfour arts (1:3-17) and
ing remr klnfis of artful coitus (11.2_.4-5; 11.6.21). From his conclud-
chiefly arks it also appears that Vatsyiyana based .hlS own wor.k
own ext(;n that of Babhravya from whom he specially derived his

_x\ensive section on sexual union. According to the followers
bec @%hravya, a woman who has intimate relations with five men,

°Mes fit to resort to (I.5.33). They hold that woman’s fluid

commues to f: begi . d . hil
map all from the very beginning of protracte union, while
never g $ P}casure comes at the very end, and that conception can
ation worm lf’ women have qot the flow of this fluid. During COP}ll'
the rnaX{nenspleamre continues thrpughout and icy also enjoy
discominlmu.m pleasure of ejaculz?tnon, after which t!lcy desire
Babhrg, Uation (I1.1.32ff). Regarding conception, the view of the
questi Ya schoo] js absurd, but they are correct so‘far as the
O1 of the pleasure of the females is concerned. This part of

1
,{ll-i -31?42; S.C. Upadhyaya's translation, pp. 9697,

ib., p, 191,
'Vl.6.34; ib., p. 229,
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their argument has wrongly been contradicted by Vatsyayana. The
Babhravya school enumerates eight stages during the union:
embracing, kissing, marking with nails, marking with teeth, uniting
in congress, shrieking and crying, women assuming the role of men
and oral congress. Each of these is supposed to have eight sub-
divisions, making a total of sixtyfour (II.2.5f). Babhravya refers to
seven postures of sexual union (II.6.21ff). On creating confidence in
the bride he insists that the bridegroom should make his amorous
advances in a delicate manner (I11.2.3). Regarding the relations
with wives of other men Babhravya insists on the role to be played
by female messengers (V.4.32) and says that the lovers’ meeting can
be arranged on the way to the temple or in the gatherings of garden
parties, religious festivals, swimming contests, theatrical performances,
etc. (V.4.41). A man should allow his wife to associate with a young
woman who would inform him about the secrets of other peoples,
and in this way, test his wife’s chastity (V.6.47). According to
Babhravya, artificial phallus made of zink and lead are soft, cool to
the touch and permit scveral rubbings (VII.2.6).

The monographs written by the successors of Babhravya, Dattaka
and others, arc quoted by Vatsyayana in the respective chapters of
his book. He says that Dattaka, at the request of the courtesans of
Pataliputra wrote a treatise on the prostitutes (I.1.11). He also
informs us that Dattaka supplied the basis of his own treatment of
the prostitutes (VI.2.55; VI.3.44). Vatsyayana has also quoted the
view of Dattaka in regard to the art of sexual congress (11.10.45).
While the commentator directly quotes a siitra from Dattaka where
Vatsyayana merely gives the drift (VI.3.19-20), two sitras from
Dattaka are actually given respectively in two early erotic Bhanas,
the Dharta-vita-samvada of I§varadatta and the Padataditaka of
Syamilaka. Dattaka's book on the courtesans appears to have been
in use in the ninth century AD when Damodaragupta wrote his
Kuttantmata (LXXVI1l, 122). A metrical resumé of the sttras of
Dattaka has recently been found to exist in a fragmentary condition.t

The next authority is Carayana who appears to have written a
book on various arts, the Nagarakas and different types of their
consorts. His views are quoted twice in the Kamasitra, in connec-
tion with the daily meals of the Nagaraka (I.4.20) and in that with

1See Raghavan’s introduction to the S’rﬁgdramdnjari, p. 34n.
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the heroines (1.5.22) where he says that even the widows can be
classed as Nayikas. One Carayana is mentioned by Kautilya (V.5.93),
whom Jacobi has identified with Ghotakamukha.l

Nothing is more known about the next writer Suvan,lil“{‘b]",l thap
the references made to him by Vatsyayana. Rajasckhara in his
Kavyamimarsa,? however, refers to one Suvarnanabha as the author
of a treatise op Ratinirnaya which he considers to be a branch of
poetics. In Kamasitra, 1.5.23 Suvarnanabha is mecntioned as the
enumerator of a sixth class of Nayikas, viz. the widows. On the
question of the likes and dislikes of women and their provenance,
Suvarnanibha says that in matters of love natural inclination should
take precedence over provincial customs (11.5.34). On postures for
Sexual union, besides the seven methods prescribed by Bébhrav_y 2
Suvarnanabja adds a few more (l11.6.21-32). According to him,
the secret of satisfying a woman’s desire successfully lics in the
man’s Perceiving where the woman turns her glance after congres

alnd Pressing those parts with increasing movement and pressures
18.7),

.GhOQ’dkamukha, who has also been referred to by Kautilya .along
With Cﬁfﬁyana, is described in the Kamasitra as an authonty'on
~any 5samprayuktaka, i.e. marriage and courtship. His first mention
n the Ka‘masatra, we come across in connection with the Nayikas.
He fingg 4 seventh class of them composed of unmarried and
Unattacheq daughters of courtesans and unmarried maid-servants
(L5.24). 0q (e, selection and acceptance of the bride, Ghota-
e:;?u“]fha Wams that the decision about the marriage must not
that :lllve]y be that of the man and the maiden (111.1.3.10). He says

Maidens hear the man’s words, without sometimes uttering

a : i
hWOrd th‘”m“ﬂVeS, and hence it is necessary to create confidence in
them (112,17,

GOf.likiputra

I is mentioned by Patafijali in his Mahabhasya
(I.4.51) as a fo

with the OImer grammarian. Jacobi is inclined to iden.tf;fy tl}lflfll
does Onikaputra of Vatsyayana although this identificatio
k DOt seem to pe correct. His text also appears to have been well
1OWn even UP to the time Kaficinatha, since he has quoted from it
(on Ratirahqsy, 13-91). His work has also been used by Jyotirisvara,
the author of 1, Paficasayaka. Vatsyayana mentions Gonikaputra

JChakladar, op. cit, p, 17,
*Ed. Dalal and Shastyy, Gos, p. 33,
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as thc best authority on the extra-marital relations with wives of
other men. Of the views of Gonikaputra the following occurs in the
Kamasatra. According to him there is a fourth type of Nayika,
called Paksiki, i.e. one who is already married to another (I.5.5).
He is opposcd to the view of Babhravya that a woman who has had
intimate relations with five men becomes fit to resort to. He says
that such a woman is not fit if she happens to be the wife of a rela-
tive or friend or a learned Brahmana or a king (1.5.34). He argues
that a woman may feel attracted to every handsome man, and a
man to every handsome woman, but this does not imply that they
strive for physical union in all the cases (V.1.8). When a man wis-
hes to approach a woman, who is not so much experienced, he
should scek the help of a female messenger (V.4.9). The places con-
venient for mecting are the house of a woman-friend, and the resorts
of a beggar woman, a recluse or a woman practising penance
(V.4.42). Wife should be guarded and guards should be reliable
persons (V.6.45).

Gonardiya has been quoted by Mallinatha in his gloss on the
Kumarasambhava V11.95 and on the Raghuvamsa XIX. 29.30. He
is also referred to in the Mahabhasya. According to Vatsyayana,
Gonardiya’s treatisc dealt with the position and conduct of one’s
wife. In the Kdmasiitra, Gonardiya’s views are mainly dealt with in
connection with the conduct of the devoted wife and her behaviour
during the absence of her husband. He mentions the domestic arts
by which a woman should win the heart of her husband (V.1.4-21)
and the variety of behaviour by which she can obtain a honourable
place among the co-wives (1V.2.36 ff.).

The last is Kucumara or Kucimara. Besides references to him
made by Viatsyayana, we know of a work Kucimdratantra® dealing
with special appliances and mecthods, the use of aphrodisiacs and
mantras, etc. Rijasekhara in his Kavyamimamsa speaks of one Kuca-
mara as having dealt with the Aupanisadika section, who is evidently
the same as Vatsyayana’s Kucumara. The seventh scction of the
Kamasitra, decaling with the ways of making oneself attractive to
others, of using herbal recipes, of regaining lost virility, and other
miscellaneous experiments, was probably based upon the work of
Kucumara.

1Edited by M.P. Dikshit, Lahore, 1922.



CHAPTER 11

SOCIAL LIFE AS REFLECTED IN THE KAMASUTRA

From Viatsyayana’s Kamasitra we get a highly intercsting account
of thf: Négaraka, the wealthy man of the town. There is a graphic
d(’:SCrlptlon of his gilded life, his house luxuriously furnished, his
frlend_s and assistants in affaire d’amour. his taste and accomplish-
ment in poetry, music and various arts, his elaborate toilet and per-
sonal adornment, his round of pleasures, his interest in various
iﬁ?irrt; and amusements, etc. The fourth chapter of the first part is

Theyhdevoted to Ehe daily life of a Nagaraka. .
belonginou:e ofa Na}garaka was divided into two blocks, the inner
apart fofitg the !adles. There were a number of rooms, cach set
2 parden will)]ema] pu.rpose (I.4.4), and a.ttached to the house was
magnificen; lll flowering plants and fruit trees.! These large and
the house s Ogses were called Ha!'myas or Prasadas. The roof qf
fully POlishe(:loz on stambhas or pillars and the walls were beaut;—
works. n tl; The floor was sometimes decorated with mosaic

ouses surro ¢ palace-gardens there were samudra-grhas or summer-

n the Nz unded by water.?

and com foftga?:]akats bedroo'm, there were usually two beds, soft
is bed theg, w‘; “{lth' two pillows on either side. At the head of
Placed articles n:cd niche and ?lso an cleva}ed shelf whereon were
& Spittoon, ang essary for his morning toilet. On the ﬂgor stciod
casket Containion the wgll, on b;ac_kets were raz}ged his Vn4, a
garlands, On tll]1g ﬂmatenals of painting and skt?tchxng, a book and
head, ang besidese k:>0r was spread a carpet Vh{lth cushions for ic
Outside the r00m, there ‘were boards for playing at chess an'd dice.
game and spor, l\:"as his iwnary where were hung cages of birds for

The Naga, . (L.4.5-13).

aKa used to get up early in the morning, and after

11V.1.6.
*11.3.10; cf, Buddhacarita, XIV.12, Saundarananda, 1.19; X1V.15.

:V.5.17; cf. Raghuvarp.s‘a XIX. 9.
cf. Buddhacarita, III. 15,
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attending to his morning duties he proceeded to his toilet. The first
article in this toilet was the anulepana, i.e. application of a fragrant
ointment made of sandalwood paste or sweet-smelling substances.!
Decorating himself with flowers and garlands, applying wax and red
Alaktaka (a red dye made from lac), admiring his own person in a
looking glass and chewing spiced betel-leaves he attended to his
daily work (1.4.16).

After attending to his business, he took his bath. Limbs were to
be massaged on alternate days; on every third day phenaka (soap) was
to be applied to the thighs; on every fourth day the face was to be
shaved while on every fifth or every tenth day, other parts of the body
must be shaved. He always carried a handkerchief with himself
for removing perspiration. He took two meals everyday, in the fore-
noon and the afternoon (1.4.17-20). Vatsyayana mentions three kinds
of hard or soft food and drinks—bhaksa. bhojya and peya.® Of
stronger drinks the Nagaraka used various wines like Surd, Madhu,
Maireya and Asava which he drank from casaka, a vessel of wood
or metal, often accompanied by various kinds of sweets.*

After the forenoon meal, the Nagaraka should indulge in teaching
and listening to domesticated birds, watch fights between quails,
cocks and rams, and divert himself by pleasant talk with his
friends—-the Pithamarda, the Vita and the Vidiasaka. He should en-
tertain himself with repartees and witticisms, and finally enjoy a siesta
(I1.4.21). He kept for his own amusement a number of cuckoos for
their sweet melody, and also peacocks and monkeys. At the king’s
palace, besides these animals of sport, lions and tigers were also
kept.5 Those who earned their living by placing themselves at the
services of the clubs and pleasure houses were called Vitas, those by
their skill in arts they displayed as itinerant professors at the clubs
and the abodes of the ganikas were called Pithamardas and those
by professional jesting were called Vidisakas.®

In the afternoon, after he had dressed himself, the Nagaraka went
out to attend a gosthi or social gathering where he engaged himself

1I1. 10.14.

’cf. Lalitavistara, VII.80; VIL96; XIV.269; XV.218; XVIII.282; XXI. 342.
3cf, Mahdvagga, V1. 28.10; V1,35.2.

‘1. 4.38 ; I1. 10.15.17.

’1V. 1.33 ; V.5.17 ; VI.1.25

°1.4.44-46.
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in pleasant diversions with his friends and in tests of skill in various
arts (I. 4.22). Social parties were organised in the house of every
Niagaraka by turn. At these parties, ganikdas or courtesans would
ply the Nagarakas with the fare provided, and they should them-
selves share the various delicacies of salts, fruits, green vegetables,
pungent, bitter and acid flavoured dishes ([.4.37-38). Sometimes
the parties were held at the house of the ganikas, or they assembled
in the sabha, or in the gana or group to which they belonged. At
the gosthis were also discussed 64 Kamakalas, and a person possess-
ing the knowledge of these sixtyfour erotic arts would naturally
become the principal speaker. Literary competitions were also
held. A Nagaraka was expected to be liberal in spending on gosthis
and his success in courtship and love depended in no small measure
on his person to shine in the sports and festivities held there.l
Besides the gosthz, at the temple of Sarasvati, on a fixed day every
fortnight or every month, a samdja or assemblage of the Nigarakas
were held regularly, where performances by musicians, dancers and
other artistes became essential features (1.4.21-33). On some of
the_se occasions there were joint processions of males and females
(yatra) which afforded opportunities for meeting one’s lady love.2

T'fe Nagarakas also met at each other’s house (Apanaka) to hold
drinking parties.3

Udyana-yatra or picnics in garden were also
held on diﬁ‘erent occasions. They would go out of the town, follow-
ftbl(]ie?g.thelr lady companions and attendants, and having enjoyed
s Il)rlrel;r:;ensely, they would re?urn, preserving some momentos of

\ al:lt €xcursions. Similar parties were held in connection
E‘;‘;h:”sg?zll'as In water which took place in artificial lakes or tanks

Tl?ere were also occasio
playmg Wwith dice, celebra
spring festivitjes. Vatsyay

nal social diversions like spending the night
ting the full-moon night of Agvina, and
Some of th ana has given a few names of such festivals.

: €m ate well known up to the present day in different parts
of India, such as the Kaumudi-jagara, Hoiaka or Holi, Alola-
caturthi

or Hindolotsava, Hallisaka, Suvasantaka, Astami-candraka,
etc. (1.4.42).

At nightfall, the Nagaraka enjoyed music, vocal and instru-

'I. 4. 34-36 ; 1. 4.50-52 ; 11, 10.50-51 ; VI 1,12
2V, 4.41. .

*I1. 10.15-17 ; V1. 1.12,
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mental, occasionally attended with dances. Afterwards he and his
friends would await the arrival of the ladies. The bed-room in his
house was decorated and filled with the fragrance of burning in-
cense. After their arrival in the house, he and his friends would
welcome them with agreeable anecdotes (1.4.23.25). The post-
reception part of his activities at night has been dealt with by
Vatsyayana in the second part of his work in which he has described
in 10 Adhyayas and 17 Prakaranas all the acts of love and sexual
union.

The bedfellows of these wealthy Nagarakas were either the courte-
sans (VI.1-6) or other people’s wives cleverly seduced (V.1-6). Three
classes of courtesans (veSya) are broadly distinguished, viz. she who
lives as one man's concubine (Eka-parigrahd)., she who resorts to
more than one man (Aneka-parigrahd). and she who carries on
miscellaneous trade and attaches herself to none (Aparigraha).
Among other classes of prostitutes were included the bawd (Kumbha-
dasi), the female attendant (Paricarika), the secretly and the openly
unchaste women (Kulata and Svairini), the female artisan (S"ilpa-
karika), the woman who has openly left her family (Vinasta) and
the regular courtesan (Ganika).

Housewives were also specially collected for this purpose by the
wealthy Nagarakas. To such reprehensible but incorrigible people
the luxury of polygamy and society of courtesans did not suffice.
Vatsyayana has suggested various ways and means by which wives
of other peoples were seduced. He also refers to certain infamous
local customs, which gave licence in various ways to kings to enjoy
wives of their subjects. The conduct of women in the royal harem
has also been treated, since the existence of polygamy and rigid
seclusion exposed these unsatisfied women to the temptation of
secret lovers and the use of artificial male-organ and other abnormal
contrivances (Apadravya).

The society of the urbanised wealthy people, an idea of which we
derive from Vitsyayana’s description of the Nagarakas, reveals the
ugliest type of patriarchy which Manu and other law-makers tried
to introduce. The wife of a Nagaraka was practically a slave in her
husband’s household. Regarding the wife, her duties and behaviour,
Vitsyiayana says, quite in accordance with Manu, that she should
at the same time be the maid-servant of the household, cook of the
family, nurse of her husband’s children, private secretary of her
husband and his bedfellow at night. For all these services she will
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not get a single penny, and she may be driven away from the house
by the husband if he simply thinks that she is not chaste, or if
she has the misfortune to become childless or if she produces female
children only. This is the ideal of Hindu womanhood so much
praised by the ancients and also by modern Indians who want to
bring equality without sacrificing an inch of their patriarchal privi-
leges.
According to Vitsyayana, the wife should adore the husband as
a divine being and behave in accordance with his likes and dislikes
(IV.1.1).  She should take upon herself the task of maintaining her
husband’s family and that of keeping the home clean. She will have
to minister to the personal needs of her husband, look after his food
and fir'l'nk, welcome his friends and bear all sorts of domestic res-
ggnSlbI!ities. Even when offended she must not speak bitterly.
ch:r will have to avoid the company of women of queslional?le
sionac;er. She may attend a festive assembly only with the permis-
Speako her husband. 1In her talk she must be modcrate and never
to ]0012” laugh aloud. Her dress will be moderate. She will have
perfon after the performapce of the daily worship of gods and to
the oI;n all the necessary rites. She will have to take upon herself
husban:lelrvance of‘ vows and fasts that fal] to the share of her
and re ll She will ha}'e to prepare a budget for the whole year
. hagsutate the expenditure in proportion with the annual income.
agriculs 0 calculate and pay the wages of the servants, look aftef
Kept forure and cattle and take care of the garden, animals and birds
and em ;port by her husband. 'She will have to attend the kitchen
weavin Ploy her leisure in spinning cotton and also in doing some
look afi; hV'Vhe:n t.hc husband is away frf)m home she will have to
and Wearr Is affairs. Sl?e. should then give up the use of ornaments
e ShOu](c)ln]y the auspicious ornaments like conch-shell bang{es-
OUsework observe religious fa}sts and keep herself occupied with
mother. l When the husband is away she should sleep near her
is eith ) aw: She should not visit her parents except when there
er 2 festival or a death.?
and hiNagarakas of the time of Vatsyayana were mostly polygamous,
nce he hasg given a along list of the duties of wives in such a

Icf, Lalitavisdtra, X11, 138 fF,
icf. Many, x, 10 ’ ’
"Kdmasﬁtra, Iv.1.
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household 1n the second chapter of the fourth part of his work. The
senior wife should behave with the junior ones as their elder sister.
If the new wife bears a son, the first wife should show much love
towards him. When the seniormost wife finds that the husband
favours the new wife too much, she should instigate other wives
against the newcomer and pick up a quarrel. She must, however,
never complain to her husband about the ill-treatment meted out
to her by the other co-wives. The youngest wife should think of
the seniormost co-wife as her mother.! Vitsyayana separately
mentions the duties of the unfortunate wives and the neglected wives.
He also refers to the Amanarana, that is, burning herself on the same
funeral pyre, of a woman on the death of her husband (VI.2.33).

According to Vatsydyana the widow who seeks to enjoy married life
once again, because of uncontrolled passion, is named Punarbhii.
The position of the Punarbhii is distinct from that of the wedded
wife. Her position approaches nearer to that of a mistress, a mid-
way between the wedded wife and the courtesan. She shows greater
knowledge of the arts than the wedded wives and seeks to please the
lover with the sixtyfour Kamakalas. She takes part in the sports
and festivities, drinking parties, garden-picnics, and other games and
amusements.” In the king’s Harem the Punarbhiis occupied a posi-
tion midway between the Devis (queens) who lived in the innermost
apartments and the Ganikas (courtesans) in the outermost, and this
exactly, indicates the position. Vatsyayana also places them between
virgins and courtesans and says that the establishment of sexual
relations with them was neither supported nor condemned (I.5.3).

References to female ascetics and nuns of various orders, gene-
rally known as Pravrajitas or Bhiksukis are found in the Kamnasiitra.
They did not enjoy a high repuration of morality. Their help was
often sought by the Niagarakas in affairs of love. Their house often
formed the rendezvous for lovers. They were often employed to
carry messages of love and were regarded as a go-between who
could easily create confidence and succeed in her mission.® Besides,
Vitsydyana mentions women belonging to different professions and
also the courtesans mentioned above.

As we have stated above, the theoretical commitment of Vatsya-
yana was to Manu and the writers of the Dharmasastras. Vatsyayana

'1V.2.1-38.
81V.2.39-59.
1. 4.48; V. 4.42; VII. 1.15; etc.
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was a supporter of caste-system. He himself declares that the very
existence of the social structure is effected by the obscrvance of the
rules obligatory for the maintenance of the institutions of varza and
asrama (1.2.16). He believes in the social supremacy of the Brah-
manas and holds that all their privileges should be maintained and
encouraged (VIL.2.51, etc.). The Ksatriyas too, are accorded a very
privileged position by Vatsyayana. Of other higher professions he
refers to the astrologer (VI.1.9) and the physicians (VI.1.10). The
Vai$yas and Sudras are given respectively the third and fourth rank
in the society. Some of the lower occupations are mentioned in the
Kamasatra. People following these occupations were Malakara
(maker of garlands), Gandhika (perfumer), Rajaka (washerman),
Ni.li'kusumbharaﬁjaka (dyer), Napita (barber), Saundika (vendor of
spirituous  liquor), Tambilika (seller of betel leaves), Suvarnika
(gol’dsmith), Manikara (jeweller), Vaikatika (diamond cutter),
K“S.”a"a (actor), Gayana (singer) and so on. (VI.1.9).
ar;]l];f Manu and other law-givers, Valsyﬁ?/ana had a' purely patri-
be SeCuc:'uIilobOk. Hence he says th.a‘t Fhe object pf marriage can best
tioned be é_y a man b?' h‘ns acqun;xtnon according to the laws sanc-
from they 'astra of a vnrgl'n not given to any one. before and coming
require same caste .as himself ([Il‘.l.l.). He gl\fCS a long list of
ot ments of a bride and also a list of her defects and disquali-
tons. With regard to the comparative age of the couple Vatsya-

Yana prescribes that ) \
more (IIL1.2). at the bride should be younger by three years or

reached the Though he prohibits the marriage of a girl who has
seem to shoage of puberty,! yet many o'lher passages in his book
age (1L 1()w that he has _spoken gt virgins who have passed that
been ln(;ré » etc.). Ma.rrxag-e of girl befor? pu-berty appears to have
courtship ol;FeVa!lent as is evidenced by Vatsydyana's section on the
marriages Vé} glr_l of tender years. Of thF traditional eight forms of
deli » Valsyayana encourages the first four. but he has not
Pzil;;(:ate;i their dlstincFive characteristics. The Raksasa, Asura and

a forms of marriage are condemned.

."I.‘he social contents of Vatsyayana's Kamasiitra may therefore be

divided into two Categories, the normative aspects and the observed

:cf Manq, IX.94; Mahabharata, XVI. 44.14; Visypupurana, 111. 10.16.

For details of everything contained in this chapter see Chakladar, op. cit,
po. 73-130; S.C. Upadhyaya, op cit., pp. 81ff. Also see P. Paterson in Journal of
the Anthropological Society of Bombay, 1892, pp. 459-66, and A. Venkatasubbiah
and E. Muller in the Journgl of the Royal Asiatic Society, 1914, pp. 355-67.
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facts. As regards the former, Vatsyayana has bluntly followed the
codifications made by the earlier Dharmas$astras. These are mere
restatements of what Manu and others said. Though Vatsyayana
showed some interest in the realities of life, it was impossible for
him to frame realistic social laws. He would then be persecuted
by his own community. that of the powerful Brahmanas. So far as
the observed facts are concerned, like the daily life of the Nagaraka
etc., we find a faithtul description, and for this he deserves un-
reserved praise. Vitsyayana appears to have some knowledge of
geography and of peoples living in different parts of India which
the writers of the Dharmasastras and Puranas miserably lacked.



CHAPTER 12

SEXUAL KNOWLEDGE IN THE KAMASUTRA

The second section (Samprayogika) of Vatsyayana’s Kamasitra d.eals
With the art and practice of sexual union treated from the view-
points of age, inclination, dimension of the organs, various modes
of caress and Postures of coitus, with a concluding topic on lovc-r's
quarrel. Reference is made to characteristic forms of satisfaction
for women of different countries and to certain abnormal and
sadistic practices. The seventh and last section (Aupanisadika) deals
Wltf{ artificial means of increasing youth and beauty, recipes for
fascinating anq making the desired man or woman submissive, as
well as for increasing sexual vigour, ways of artfully exciting
Passion and uge of artificial means of various kinds. These are the
two sectiong in which sexology is directly discussed.

_The i,im Chapter of the second section deals with the size and
dimension of the male and female organs and the question of
girfizs;l‘.f“mm the viewpoint of size, the male ox.'gans have been
Garge; mtc(; three types—rabbit (small), bull (medium) and hf’".“
and el 1“ the female organs into deer (small), mare, (medium)
men anrc)j Nt (large). Thus there are three cq'ual unions bthWC(f“
Which thew(;)'men 9f corresponding sizes, and six unequal unions in
the opges !mensions of the organs do not correspond. Regarding
Vitsyf am of the females, a number of views ha\{c beep quoted by
Chapte: r\‘,a_ W_e have already referred to t.hese views in the tenth
durati - Valsydyanga lays emphasis on the intensity of pleas'ul‘c and

Jration ang po)g that since man’s passion at the outset is short-
t'med. but intense and the woman’s long-timed and gradual, the
man is required ¢ arouse the woman’s passion earlier, before the
final union is attained.

The second chapter of the section deals with the art of embracing.
For a man ang , woman who have not met before, four types of
embrace are possible: Sprstaka caused by seemingly accidental
touch; Viddhaka caysedq by seemingly accidental dash against each
other; Udghrstaka caused by mutual rubbing in a crowd; and Piditaka,
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a continuation of the preceding one, in which the woman is heavily
pressed against a wall or a pillar. The first and second may be
accidental but the third and fourth are deliberate. Between the will-
ing parties therc are four varietiecs of embrace : Latavestitaka in
which the woman entwines hersclf round the man as a creeper;
Vrksadhirudhaka in which the woman, as if climbing on a tree, tries
to kiss the man; Tilatandulaka in which both parties press their
thighs and arms against one another’s; and Ksiranira in which the
bodies merge into each other just as water is merged into milk.
There are four other types of embrace to be done before making
sexual intercourse: Urupagiihana, i.e. pressing the thighs against
each other mutually; Jaghanopagihana, i.e. pressing the jaghana or
the part of the body from the navel downwards to the thighs;
Stanalingana, i.e. pressing the bosom; and Lalatika, i.e. pressing
each other’s mouths, eyes, and forehead intensely.

The third chapter of the second section is devoted to kissing.
According to Vatsyayana the proper places for kissing are the fore-
head, hair, the eyes, the man’s chest, the woman’s bosom, the
upper lip and the inside of the mouth, while the people of the Lata
country indulge also in kissing the joints of the thighs, the arm-pits,
and the navel region. Kiss which is given on the joints of the thighs,
the sides and the chest is called Sama; on the bosom, the cheeks and
the navel, Pidita; on the sides of the bosom, Aiicita; and on the
forehead and the eyes, Mrdu. These four terms again denote balan-
ced, forced, lightly touched and affectionate kisses respectively.
Kissing on the upper lip is styled Uttaracumbana and when that is
done with both the lips with intense passion, it is called Samputaka.
When the woman kisses her sleeping man to accelerate his passion
it is called Rdgadipana and when a man does the same it is Prati-
bodhaka. The kiss for diverting attention is known as Calitaka.
Kissing on a reflection is Chaydcumbana and that on an image
Sankranta. For the inexperienced there are three types of Kkisses,
Nimitaka or nominal, Sphuritaka or throbbing and Gattitaka or
touching.

The fourth chapter of the second section deals with nail-marks
which, according to Vatsyayana, are very much effective for arousing
passion in a man or a woman. He describes the types of nails found
among the Gaudas, Maharastrians and South Indians. They are
crescent-shaped, circular, lineal, like tiger’s claw, peacock’s foot,
leaping-hare and petals of a lotus. The proper places for nail-marks
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are the arm-pit, bosom, neck, waist, hip and thighs.

The fifth chapter deals with teeth-marks and the likes and dislikes
of women of different provinces. The pain caused by nail or teeth-
marks has a powerful stimulating effect. The places proper for
biting are the same as those fit for kissing except the upper lip, the
tongue and the eyes. There are eight kinds of teeth-marks : Gudhaka
which leaves no mark or sign; Ucchunaka which transgresses the
limit of the former and leaves red marks; Bindu (point) which is
caused by the use of two teeth ona small area of skin; Bindumdla
which is an extention of the former making a line of points made by

all the teeth; Pravdlamani looking like a curved row of corals on the
sheeks which is done with the help of the upper teeth and the lower
RS M W 3 muiuplication of the previons one, Khae-

o o,\\m\*" A0 Varnuvvsiuiéa which are done on the breast during

ﬁ:’\_\l\gtensny of passion. This chapter also describes the likes and

Abhi:;d(::é “l\)e women  of Maflhyadeéa, Bahlika, Avanti, Malava,

Maharast a, afca{lada, Aparan.ta, Lata, Strirdjya, Kosala, Andhra

the Varig:a’ Pdtallputra,. Dravida, Vana.wisa and Gauda so far as

The sixtshm;:des of' getting sexually excited are concerned.

we have st chapter is devoted .to the postures of sexual union. As

equal unjo ate;l above, according to Vitsydyana, there are thrce

six llnequ:]s etween man and woman of corresponding sizes and
require an ‘")IOPS. When bqth lovers are equal, they do not
in Which i)t, firtlﬁcxal aid for union. They would engage in Samarata
thighs, In ls not necessary for the woman to contract or widen her
union, she hzze th.e man has a larger organ, rc.sulting to uneqyal
apart, and if j o lie dof"“ on her back stretching her legs wide
will have to ke" organ s larger than that of her male partner'she
three postur ee? her thighs contracted. Vétsyéyana prescribes
Utphullar, inesh_or women ot: Deer-t){pe (having sm_all organ):
Vijrm Bhitak iw 1c¥1 hips are raised ma!cmg the organ wndel.y open,
she holds hey rLWh'Ch the thighs are raised up and Indrdnt in which
apart. Vatsys ent kness and thighs together and sets them well
types (havingyanzho‘ds that women of the Mgre and Elephant
profited by 1 medium anc.l large organs respectively) can also be
Of other :S'_l" postures in cases ?f u_nequal union.

Piditaka, Vestil:ltzb]e POS}UFCS Vatsyayfma I'nention.s Sat:tpz?!a{ca,

osition. the. aka and Vadavaka. Sampitaka is the simple clasping
P » “1€ man lying on the woman keeping their legs straight.
It can be of two varieties, parsva (sidewards) and uttdna (supine).
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Likcwise the Piditaka position according to which the woman brings
her thighs as close as possible and presses them against each other,
can also be either sidewards on supine. The Vestitaka is a develop-
ment of the previous process in which the woman turns her left
thigh to the right and the right onc to the left. By the Piditaka and
Vestitaka postures she is able to hold the phallus of her partner
tightly within her organ Vdadavaka is the mare’s position which
requires much practice.

There arc few other postures: Bhugnaka in which the woman
should hold up both her thighs and the man is to insert his phallus
within her organ in a sitting posture; Jrmbhitaka, which is same as
Vijrmbhitaka mentioned above; Utpidika in which the woman’s legs
are pressed down by the man’s breast; Ardhapidika, in which only
one of her legs is kept in that position; Venudaritaka, in which one
of her legs is stretched and the other kept on the man’s shoulder
like the splitting of the bamboo; S@lacitaka in which one of her legs
is held above her head and the other is stretched out; Karkata in
which her legs are bent at the knees in the position of a crab;
Padmasana which is same as the Vestitaka mentioned above; and
Paravrttaka in which the man inserts his phallus in a turned position.

When the partners uniting in standing posture support themselves
against a wall or a pillar, it is called Sthitarata. When a woman
uniting with a standing man supports herself by clasping his neck
with her hands and his thighs with hers, placing her weight on both
his hands, it is called Avalambitaka. When a man inserts his phallus
into the woman’s organ from behind like a bull, it is called Dhenuka.
When one woman unites with two men, one inserting his phallus
into her organ from the front side and another doing the same into
her rectum (Adhorata), it is called Sarighdtaka, and when she unites
with many men at a time—-one holding her, another uniting with her,
a third enjoying her hip, a fourth engaged in kiss and a fifth hold-
ing her waist-—it is called Goyuthika.

Chapter seven of second section is devoted to striking and its
reactions. According to Vitsayana, the union of sexes is, by nature,
a combat between the two, and hence Prahanana or striking is an
essential feature of the union. Though apparently painful, it is
really pleasant at the end. The natural result of this Prahanana is
the condition in which the partner makes various exclamatory and
shrieking sounds (Sitkrta). Striking is of four kinds: Apahastika,
which is done with the palm on the breast when the woman is lying
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during the union; Prasrtaka, which is done on the head of the female,
Musti and Samatalaka which arc differcnt types of fists and blows.
Of other sadistic acts, Vitsydyana refers to Kla, Kartari, Viddha
and Sumdamsika. Kila is probably the samc as Musti when the
fingers are folded in the fist. Vatsydyana says thata.king of tl}c
Cola country killed a courtesan named Citrasend by striking her in
the Kila way. Kartari is striking on the head by which Satakarni,
the Satavahana king of the Kuntala country, Killed qucen Malaya-
vati. Viddha is the act of piercing by which a king na.n.md Naradcya
blinded a dancing girl. Sardarsika is probably biting. Despite
some extreme cases, the act of striking is a thing of pleasure to the
women and they make various exclamatory and inarticulate sounds,
which result from intense passion and not from pain. Also they
utter words like ‘O Mother,” ‘please do not,’ ‘I can’t endure any
more’ and so on.

The cighth chapter deals with opposite union, in which the woman
assumes the role of man and his natural position from the start.
This also deals with the art of sexual union. If the woman is ex-
perienced, the man should at first untie the knot of her lower gar-
ment z.md then rub her parts with his hands, widen her closed thighs
and Kiss on her lips. If she is inexperienced the man should win her
confidence by various modes of kiss and caress before opening the
knot of her garment. When the stroke is given mildly it is known
as Upasriptaka, Other types of strokes are variously known as
Ma’f’”””“ (churning), Hula (piercing), Avamardana (rubbing),
Piditaka (Pressing), Nirghata (thrusting), Varahaghata (like the blow
of a boar), Visaghata (like the bull thrusting its horns), Catakavi-
lasita (resembling the sexual act of the cataka or sparrow) etc. When
the woman assumes the role of man there are three varieties of
strokes: Assuming the Vadava pose she can keep the phallus inside
her organ for a long time and in that condition by pressing it up
and down she may receive the usual strokes one after another. This
is known as Samdamsa. Secondly, by taking his phallus into her
organ she may revolve round in a circle, like the spinning of a top.

This is known as the Bhramaraka posture in which, the man should
lift up his thighs to help the woman in her circular movements.
Thirdly a woman may swing her hips and abdomen on all the sides.
The ninth chapter deals with Auparistaka or the oral union with
the eunuchs, both manly and womanly. The latter imitates the
courtesans in dress, appearance and behaviour. The eunuch by
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massaging the man’s body should help him to get sexually excited,
and then taking his phallus into mouth bite and suck it. There are
various Kinds of this oral congress which are known by such names
as Nimita, Parsvatodasta, Bahih-samdamsa, Antah-samdamsa, Cumbi-
taka Parimystaka, Amracusitaka, Samgara, ctc. Vitsyiyana says
that although this type of union is condemned in the Sastras it is
widely prevalent among different pcoples. Not only with the cunuchs,
but with women as well this oral function was in vogue. The
Nigarakas got it done by unchaste and immoral women and also
by female attendants and massagists. Oral union between a man
and a woman lying inversely alongside and sucking ecach other’s
organ is known as Kakila.

The tenth or last chapter of the second section deals with a
variety of subjects. Before the commencement of the sexual union,
the man should receive the woman, offer her drinks, and engage
himself with her in pleasant conversation. He should embrace her,
caress her hair and hands and excite her passions. Seeing her
passions fully aroused, he would gently untie the knot of her under-
garment. Having completed the union they should go to different
bathrooms. The Ndigaraka would offer her some drinks, when she
returns from the bath room, and then they would have a supper con-
sisting of mutton soup, fried meat, mixed vegetables, fruit, sweet-
meats, etc. Then they would go the terrace to enjoy moonlight and
learn about stars and planets.

Then Vitsydyana goes on to describe the seven kinds of Citrarata,
the circumstances under which sexual union takes place. Of these
the Ragavat, Ahdrva and Ayantrita are such unions in which the man
and the woman entertain mutual love and confidence and unite with
each other spontaneously. The Krtrima and Vyavahita are sexual
unions without mutual love. The Pota-rata is union with women of
lower castes and status, maidservants, etc. while the term Khala-rata
denotes the Nigaraka’s secret union out of sheer passion with village
women or uncultured women. If a courtesan, failing to attracta
Nagaraka or for satisfying her sex desire, unites with an uncultured
or uneducated villager, it is also Khala-rata. Lastly, Vatsydyana
describes how love-quarrels take place and what are the means of
satisfying the angry and offended woman.

The seventh or last section of Vatsydyana’s Kamasttra, which is
divided into two chapters, is really an appendix in which the
artificial means of increasing youth and vigour, use of tonic, medici-
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nes and other artificial means of various kinds, etc. are described.
For increasing physical beauty, paste made of the leaves of Tagara,
Kustha and Talisa, oil made from the leaves of Punarnava, Sahadevt,
Sariva, Kurantaka and Utpala, collyrium with the oil of A/\'.M,
powder made of different flowers, etc. are required. For increasing
sexual power a man should rub his phallus with the powders of
Dhattiiraka, Marica and Pippali mixed with honey. He may also
use the powders of Vajrasnuhi, Manalsila, Gandha and Pasana.
These should also be mixed with honey and rubbed on the phallus.
The roots of Uccata, Carvya and Yastimadhuka, the juice obtained
by boiling the testicles of a sheep and a goat, boiled milk with the
roots of Vidari or the seeds of Ksirika and those of Priyala and
Morata, the mixture of Srrgatalea, Kaseruka, Madhilika, etc. make
a man as virile as a bull. Magical charms like powdered bones of
a she-vulture, monkey’s excreta, ointment made from a camel-bone,
etc. are also prescribed for winning the heart of a woman. The use
of artificial phallus made of different metals is also prescribed. A
woman may also yge phallus-shaped vegetables and fruits.
Vatsyayana refers to the custom of circumcision or perforating the
phallus prevalent among southern peoples. He describes how this
should be done. For enlarging the phallus he prescribes its rubbing
on all sides with bristles of Kandalika, the juice of ASvagandha and
Oth?r creepers and roots. Likewise a woman may use on her
vagina a paste made from the juice of Vyadhighataka leaves and
Jambu fruits, the juice of the Kokildksa fruits for contraction of her
organ and paste made from Padima, Utpala, Sarjaka and Sugandha
for expansion. For making the hair white, the mixture of the milk
of 5'1”/17: Soma, Arka with the powders of Amalaka and the Avalguja
fruit may be used, while for restoring its original colour, extracts
of the roots of Madayantik&, Kakutaja, Afijanika, Girikarnika and
Salksmaparni are réquireq. Lips can become red with the ingredients
of Madayantika and req lips can become white if Aluktaka, mixed
with the sweat from the testicle of a white horse, is applied to
them.

In brief, it is all about the sexual knowledge found in the
Kamasatra. Vatsyayana’s attempt to write a scientific treatise is
indeed praiseworthy, but the difficulty was that, as we have stated
above, he had no practical knowledge of the subject. We must say
that it is a pedantic and superficia) production of scholasticism. The
division of men and women, according to the size of their sexual
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organs, is meaningless. So far as the postures for sexual congress
are concerned, he and his predecessors, and also his later imitators,
could only devise acrobatic techniques, most of which are impossi-
ble to follow in the practical field. The drugs he prescribes are
mostly imaginative and superstitious, and they do not correspond
to those found in the standard Ayurvedic texts. While dealing with
the method of circumcision he says that this is to be done from
one end to another with a sharp instrument and the person concern-
ed should stand in water as the blood continues to flow. Then at
night the man should freely cohabit several times so that the per-
foration made during the day may not contract again and get sealed
up. A man with some commonsense must admit that by keeping
the perforated organ under water the wound can only be made
poisonous in which pus will be formed and that it is impossible to
make sexual intercourse in such a condition on the very day when
the perforation is made. There is no reason to believe that the
ancient peoples did not know such simple things.!

'Ed. with the Jayamangala commentary of Yasodhara, by Durga Prasad,
Bombay, 1891; also ed. by Sahityacarya D.L. Goswami, Banares, 1912, 1929;
English tr. Anonymous, Banares, 1883; K.R. Iyenger, Lahore, 1921; B.N. Bose
(Rev. by R.L. Ghosh with a foreword by P.C. Bagchi), fifth ed. Calcutta, 1944;
S.C. Upadhyaya (followed here), Bombay, 1961, reprint 1963; German tr.R.
Schmidt, W. Friedrich, Leipzig, 1897; 2nd ed. L Verlag, Berlin 1900; French
tr. F. Lemairesse, G. Carré, Paris, 1891; etc. Vatsyayana’s Kamasitra bas also
been translated into many Indian languages.



CHAPTER 131
THE TEXTS ON PROSTITUTION

The rise of prostitution all over the world is due to the structural
contradictions inherent in patriarchal societies in which absolute
sexual liberty is granted to men. But this frecdom is denied to
women, the female members of the family, who are compelled to
live within the four walls of the house, and it is absolute chastity,
complete sexual faithfulness to the husband, that is socially demand-
ed of them. This alone explains the growth of professional pros-
titution.

But as we have seen above, the concept of female chastity and
allied notions prevailing in patriarchal societies did not come into
existence before the growth of private property and property-
relations with which female chastity and other questions are closely
connected. And since it took many years to get the patriarchal
notions aggressively imposed upon the existing societies, there was
an obvious ambivalence relating to the question of female chastity,
and that is why a woman’s union with many men, which is the
essence of prostitution, could not be completely looked down upon.
In ancient India, jike many countries of the world, it was not regard-
ed as a corrupt profession, until the complete victory of partiarchy

was achieved and the smrti laws were rigorously enforced with the
help of the ruling clags

.

' Prqstitution without its professionalism was an essential feature
m an?xan religious rituals, and its origin may be traced to primitive
promiscuity. In Greece the ritual of Demeter and Persephone,
known as Thesmophori, was marked by indiscriminate sexual inter-
course.! At Babylon every woman was bound at least once in her
life to dedicate her body to a stranger in the temple of the goddess
Mylitta. Girls of Cyprus prostituted themselves® before marriage and
spent a portion of their income as offering to Venus? Religious

1Herodotus, IL.71,
2jbid., 1. 199; Strabo, XVI.1.10,
3justin, Historiae Philippicae XVIII, 5.
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prostitution was current among the women of Heliopolis and also
in the temple of Aphrodite at Corinth and in many parts of Western
Asia.! Among the Armenians the goddess Anaitis was worshipped
with sacred prostitution®* which survived also in Lydia, forin a
second century inscription found at Trallies we find a lady called
Aurclia Aemilia declaring with pride of her prostitution in the temple
service following the footsteps of her mother and grandmother.® In
the epic of Gilgamesh Ishtar is represented as gathering round her
unchaste girls and harlots, and as a goddess of prostitution the
epithet ‘consecrated’ is applied to her.* Lactantius says that Aphro-
dite instituted the art of courtesanship and taught women in Cyprus
to seek gain by prostitution.®

Relics of sacred prostitution may be traced in a Jaraka story,®
while in Southern India religious prostitution in the temples was
legally abolished only a few years ago. Even today the ‘sacred earth’
of a prostitute’s house is required in the Durgid worship, which must
be a relic of a very ancient belief and ritual in which prostitution
was associated with the goddess-cult. At Chinsurah, in the Hooghly
District, West Bengal, where [ live, the god Kairttikeya is worshipped
especially by the prostitutes. The ritual use of the ‘Garden of
Adonis’ in his cult suggests that he was primarily a god of vegeta-
tion. (In different parts of East Bengal we have Karttikeya-rituals
performed by married women for the purpose of offspring and
vegetation, and in these rituals ‘Gardens of Adonis’ are cultivated.?
His association with pregnancy and childbirth is indicated by the
fact that tradition makes him the husband of Sasthi, the protectress
of children). The consort of Karttikeya of Chinsurah is Sarasvati
who is also worshipped especially by the prostitutes, not because
she is the goddess of learning but because, in popular belief, though
not in actual condition, she is unmarried and of doubtful moral
character. (It is interesting to note that in some South Indian sculp-

'L.R. Farncll, Cults of the Greek States, 11, Edinburgh, 1909, p. 746.

1Strabo, XI1.14.16

3W.M. Ramsey, Cities and Bishoprics in Phrygia, 1, Oxford, 1895, p. 95.

SN.K. Sandars, Epic of Gilgamesh, Pelican, pp. 83 ff.

SDivinae institutiones, 1.7.

SE B. Cowell, Jatakas, V. 141.

7Garden in a pot or trench in which corns, herbs and flowers are usually
sown and planted as charms to promote the growth of vegetation. See my
Indian Mother Goddess, pp. 28-30.
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tures this goddess is represented as seated on a peacock which is
the emblem of Kirttikeya). The worship of Karttikeya by the prosti-
tutes of Chinsurah is now a dying cult. In my early years [ saw as
many as twenty images worshipped by different groups, and now
there is only one. The only surviving ritual of the cult is the
‘Garden of Adonis’ while others have sunk into oblivion.

Various theories have been set forth to explain the religious pro-
stitution, but there is no need of going through the theories. This
much we can say that this custom was associated with the primitive
concepts of vegetation and fertility and was quite in harmony with
the primitive mode of group life. Subsequently the original purpose
and the original background were forgotten, but relics of that
custom survived here and there. Its connection with primitive
collective life is also revealed in some passages of the Rgveda. “In
RV.1.126.5, the ViSya iva vra anasvantah seems best translated by
Geldner’s ‘die auf Karren wic die clandirnen fahrend...’ for Visyih is
feminine plural. Dirne, prostitute, is rather a strong word to use,
and, T should prefer to see here the nomadic common clan-
wives by group-marriage...... The later word Vesya for prostitute
from the same root as vi§yg, presumably denotes the woman who
dweltin a house common to all men; the ganika clearly derives
from group-wives. In most developed societics whose primitive
stE}ges can still be traced, it is generally to be seen that prostitution
arises as a consequence of the abolition of group-marriage. Both
are concomitants of a new form of property, patriarchal private
property which replaces communal possession of the means of pro-
dUC'tl‘OH. Atharvaveda XV shows the harlot prominent in Vratya
fertility rites that were not generally fashionable.”?

Roughly from the beginning of the Christian era, prostitution
came to be looked down upon but it took many centuries to dislodge
them from their higher socjal position. In early Buddhism prostitution

was a.ccorded a high place and the social utility of the prostitutes,
especially their service to the trading class, travelling from one city
to anot'her, Was recognised with respect. Since Buddhism patronis-
ed the interest of the trading class, the moral support of the Bud-
dhists to prostitution wag very natural. Moreover, early Buddhism
had a tribal basis, and since in the Buddhist Sangha the concept
of private property was discouraged, patriarchal sentiments did not

1p.D. Kosambi, Myth and Reality, Bombay, 1962, p. 67.
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get upper hand very easily. This alone explains why the Buddha
treated Ambapili with great honour. The career of Ambapili, as
may be gleaned from the Buddhist texts, clearly reflects the primi-
tive conditions of collective life, the very rational attitude that a
woman of her beauty, calibre and qualities should not belong to
any individual. Even in the Mahabhdrata, we come passages in
which the prostitutes were treated with respect. In one such passage
we find that before entering the city Yudhisthira sent messages of
love and good wishes to the prostitutes.

From the ancient erotic texts we come to know that Dattaka
wrote a special treatise on Vaisika at the request of the courtesans
of Pataliputra.l The text is now lost, but Vitsydyana claims to have
condensed it in his treatise. Kautilya says that among the sources of
royal income Vesyd (prostitute), Dyuta (gambling) and Swura (wine)
should be counted. In Kautilya’s time an ambivalent attitude towards
prostitution must have developed, but that was not sufficient to
overthrow them from their privileged position. From the evidence
of the Arthasastra itsclf it appears that the oppressive and ruthless
class socicty had by that time produced a professional group of
body-sellers. As we have seen above,” in the Kautilyan ideal society
the actors, musicians, artists, craftsmen and other persons belonging
to the lower occupational groups had to survive by allowing their
wives to sell their bodies to rich persons. The business of these
body-sellers, which was invariable in class societies, undoubtedly
told upon the honour of the accomplished ones. Apart from the
Ganikas or courtesans, Kautilya mentions other categories of public
women like Ripajiva, a woman who does not have artistic accom-
plishment but possesses beauty as her only stock-in-trade (I.20; I1.4;
111.20; 1V.13; V.2; VIL 17),® Rapadasi, a beautiful maid-servant
of the Ganika's, household doing independent business (I1.27),
Ganikadasz, female-slave of the courtesan (I1.27)%, Matria, the
retired courtesan generally engaged in training and looking after
the younger Ganikads, Kumari and Dubhitrka, immature girls and
daughters of Ganika (I1.27) and a host of miscellaneous class
mentioned above.

As we have stated in chapter eight, Kautilya considers prostitution

1cf, Kamastutra, I.1.11.

3ch. VIII.

scf. Kamasiitra, V1.6.54.

acf. Jataka, 11.380; 111.59-63. 69-72: 111.475-78.
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as an art to be taught by experts. Beauty, youth and artistic ability

were the requisite qualifications for getting the status of a courtesan

who was paid a sum of 1000 panas as salary. Also there was a prarj-

ganika presumably a deputy, enjoying half of her salary. The Ganikg
had her own family, her sister or daughter having a right of succes-
sion to her establishment. Her daughter enjoyed special protection
against assault, but her son was bound to be slave engaged in hold-
ing musical performances. She had choice in the selection of hep
callers, but if the king sent someone she had to oblige him. A per-
son forcibly dealing with her was to be punished. Accepting her
fees she must have to satisfy her customer, but he could be rejected
on the ground of disease and sexual defect. She was entitled to own
private property, and on her death her establishment descended (o
her sister or daughter or deputy. If she lost her attractiveness, she
was made a matron, possibly to guide the younger ones.!

According to Vatsyiyana, a courtesan is expected to know the
traditional 64 arts and 64 special arts of which 24 are technically
called Kamarahasya, 20 are based on wagering, 16 are bedroom ar(s
and 4 are known as Urrarakalds to be done last (I.3). Besides there
are 64 paiicalika arts which he quotes from the lost work of Babhr-
avya. In the sixth section of the Kamasiitra, the courtesans and thejr
way of life is described. According to Vitsydyana they should
attract people with their physical appearance and personality and
also through agents of tricky professions. She should attract wealthy,
decen?, intelligent and generous persons and court with them for
material gain, escape from danger and love. When a courtesan is
finally united with her lover she should conduct herself like the one
and only wife, She should pretend to suffer in his absence. If she
has 0 g0 to another lover she must pretend illness before her
Previous lover. She should never directly express herself but signify
her love through signs and gestures. She should understand the
moods and feelings of her lover. If he is afflicted in a calamity she
should help him. sympathise with him in his misfortune, and always
express how fortunate she has been in obtaining his love. Her secret
helpers should convey to her lover that for any of her fault she is

not really responsible. She should be critical of her own profession.

The_lover on the other hand must try to make himself agreeable to
her in every respect,

!In this connection see Sternbach in Journal of the American Oriental Society,
Vol. LXXI, pp. 26 ff,
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According to Vatsyayana, there are two ways open to a courtesan
to extract money from her lover. The first is the natural way through
which she is expected to earn. The second is the deliberate way
which is by praising his riches, or by performing some religious rites
or by complaining that she has been robbed of her ornaments, or
by bringing to his notice the debts incurred by her, or by describing
in his presence the liberality of his rivals. She must not, however, be
too much greedy. She should always maintain friendly relation with
him if he becomes poor. If her profession demands a change of
lovers, she must be very careful in this respect. If she is faced with a
choice between a rejected lover and one who is a stranger, the former
should be preferred since his behaviour is known to her. She should
have a good understanding of human nature. Regarding the fixation
of rates she should be careful. The lover who gives her gold is to be
preferred. Itis possible for an intelligent courtesan to make her
lover generous. She must be ruthless in extracting wealth from her
lover if she desires to leave him or if he desires to leave her. Accord-
ing to Vatsydyana, a courtesan should avoid temporary or per-
manent relationship with persons who have acquired wealth with
difficulty and who are associated with the king or the administration.
For financial gain she must not be indiscriminate.

Vitsyayana is mainly concerned with the financial question of the
courtesans. Prostitutes of lower rank like the Ripdjiva, Kumbhadast,
etc. are also mentioned by him and the mode of their earning is
similar to that of the Ganikds or courtesans. A Ripdjiva should
earn as much as to maintain a house, ornaments and utensils and a
number of servants. The Kumbhadasis should earn as much as to
have sufficient food to overcome hunger, to maintain the cost of
their make-up and perfumes, to have a few golden ornaments, and so
on. Sometimes a courtesan may be maintained by a group and in
that case she should create rivalry among the lovers and thus
extract money from each of them. Of other women selling their
bodies, Vatsyayana refers to the Paricarika, the maid-servant who
is often handled by her master, the Kulatd, and Svairint, who court
with other persons, avoiding their husbands, either for money or
for physical pleasure, the Nafi or dancing girl or actress, the Szlpakd-
rika or the wife of an artisan, and the Vinasta who during her
husband’s life or after his death is kept as concubine by another
person. The success of a prostitute, according to Vatsydyana,
depends upon choosing the right person, keeping contact with her
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agents, practising the arts of pleasing the lover, formulating ways
and means for acquiring money, finding ways of discarding the
lover, seeking ways of reconcilement, considering particular gains
and incidental ones and adopting clear thinking regarding gains and
losses.

Démodaragupta’s Kuttanimatal is an instructive poem in Kavya
style in which a prostitute named Malati is instructed by a procuress
as to how she should feign true love for a rich young man and em-
Ploy all the arts of erotic without giving him the least hint that all
these. are done only for extracting wealth from him. The various
cunning arts for ruining feeble-minded and innocent youngmen are
described in a realistic way and the social sense of the poet indeed
deserYes unreserved praisc. The story of Samarabhata and Maiijari
contains descriptions of love-sports by which the dancing girl ruins
him. The Kuttanimata may therefore be described as a sort of man-
ual for the guidance of the hetareae. The demand for accomplished
Courtesans was in vogue even as late as the ninth century AD as
1S revealed by the testimony of Damodara. In a passage (1061) the
t;]ma‘le messenger sent by Malati to her lover describes not only her
idﬁ:cj; t;]eauty in full detail, but also meptions_hcr thorough know-
VItaputrt e worki on erotics of authors like Vatsyﬁyana, pz{ttaka,
dréimatica and Rajaputra, as we.]l as. her exccpt{ongl skill m. the
of medj Manuals of Bharata, Vi$akhila aqd ]?ant:la, ‘m the scw.nce
mOdc“incme anq trees, in the art of Pamtmg, sewing, 'drawmg,

8, cooking, playing musical instruments, dancing and

singi ! '
lovilrng' hIn the Kuttanimata we also read details about an ideal

W0 should be in speech, amusing by his tales and
anecdotes, sweet in speech, g by

complexion endowed with sufficient means and having a beautifl.xl
cal Characm’ ?tg. Further in the same tc>'(t an elaerate list of‘ ph.ysl-
(396, 966 9r7‘5tlcs and psychological traits of an ideal lover is given
the éonne,ct‘ 4, 1016). From the Kll!!aflszltlf it also appears that
at that tim lon of a Brahmana with a Ganika came tf) be rggarded
Bhiisa andeg-as a disgraceful act, but it was not so in the times of
the type of tll:dl'a.ka_ We miss in this work any Specla[ refe[enc'e to
- ‘hecity-bred man of fashion (ndgaraka) so well described

b?' . VafSyayana. On the contrary we have a remarkably full and
vivid picture of 5 country-squire, who is the object of a courtesan’s
!Kavyamala ed., Part 111, Bombay, 1887, pp. 32 fi. Ed. with commentary by

T.M. Tripathi, Bombay, 1924; Ed. by Madhusudan Kaul, Calcutta, 1944; German
tr. by J.J. Meyer, Leipzig, 1903; Bengali tr., Tridiboath Ray, Hindi tr., J. Pathak.
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attention, doubtlessly drawn from real life. The hero has not the
refinement and artistic taste of Vatsyiyana’s ndgaraka. His dress
and manners are showy and he likes to be surrounded by flatterers
and to enjoy extravagant praises showered on him by them for his
demonstration of poor knowledge in everything. He wears colourful
dresses and sits and gossips with his flatterers in a huge dancing
hall crowded with guild-masters, merchants, parasites and gamblers

Dimodaragupta was a Kashmirian poet who was also the chief
minister of the king Jayapida (779-813 AD). In his work he exhi-
bits, besides his social consciousness and profound knowledge in
Sanskrit, a good understanding of the contents of the Kama litera-
ture. He seems to have been acquainted with the major Sanskrit
works composed before his time. Thus in verses 778 ff. it has been
described how the courtesan shows her skill in staging the drama
Ramaval: which was composed by the great emperor Harsa of
the seventh century. Kalhana in his Rdjatarangini (1V. 496) refers
to Dimodara as a poet. Verses from the Kuttanimata are quoted
by Mammata and Ruyyaka in their works on poetics. The
pineteenth century scholars considered this work as an early
specimen of Indian pornography,®! but frankly speaking the
Kuttanimata is rich in information regarding the life, social
customs, the state of society, religion, literature, etc. of Kashmir
of Diamodara’s times. The poet has made commendable attempt
to expose the evils of the society, the methods adopted by
the deceitful procuresses, by revealing the various cunning arts for
decoying innocent persons (88-174). In the Kuittanimata we have
references to the authors of the Kama texts like Vatsydyuna, Rija-
putra, Madanodaya, Dattaka and Vitaputra (77, 123). Of these
writers Dattaka is well known name mentioned by Vatsydyana and
Ya$odhara as an authority on the prostitutes. Damodara also has
taken immense help from the Kamasatra of Vatsyayana. As regards
Madanodaya, it may be said that Raghavabhatta in his commentary
on the Sakuntala (I. 26) has quoted from a work of this author.
T.M. Tripathi in his commentary on the Kuftanimata has identified
Rajaputra with one of the same name found in the Hastydyurveda
(111. 8.99). Nothing is known to us about Vitaputra.

Damodara’s sexology is mainly concerned with the Samprayoga
i.e. the union between man and woman. According to him the

1cf. Buhbler in Indian Antiquary ,XIV. 1885 ,p. 354,
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total number of the components of Samprayoga is eleven. They are
parirambhana  (embrace), jihvayuddha  (kiss), nakhavilekhapq
(nail-scratches), darisa (bite), sanmvesana (union), sitkdra (cries of
joy, pain, etc. made in love play), viparita (woman assuming man’s
role), tddana (beating), mardana (rubbing with force), keSagrahanq
(pulling the hair) and nipidana (pressing). It is interesting to note
that the embraces mentioned by Damodara (581) do not correspond
with the traditional sprstaka, viddhaka, etc. He refers
harisa, nakula and pdrdvata types. The art of embracing is beautj.
fully described in 843. In the case of kissing he also gives some ney
names. KeSagrahana and mardana are not specifically mentioned by
the earlier authorities. According to Dimodara (377), females congj-
der themseleves grateful if the male pull their hairs while indulging
in amorous dalliance. By mardana or getting different parts of the
body forcibly rubbed, women also derive immense pleasure. Dimod-
ara mentions different kinds of Surata or sexual intercourse with
Special emphasis on the eightfold bahyarata or external union (375-
78, 402-03, 572-74, 581, etc.) He describes the physical union,
Pointing out the one under ideal conditions. We may refer in this
Connection tg the sexual act of Sundarasena and Haralatd (373ff.)
Wwhich hag peep very beautifully described.!

Like the Kamasatra of Vatsyiyana, the Kuttanimata of Dimodara
also became 4 standard work on prostitution. It was imitated by a
Dumber of |4ep writers. Of such imitative words, Ksemendra’s

amayamarykg, composed about AD 1050, is really significant.®

amayamayi g simply means ‘the procuress’ or literally ‘teaching
mother’, that is to say ‘she, who is mother of a prostitute through
her teachings’, not necessarily a physical mother. It relates the story
of a Would-be prostitute who is introduced by a barber to Kalavati,
an €Xpert in her arts. This young maiden, by the instruction and
advice of Kalﬁvati, cheats a young man. As a young girl she
happeneq to be a thief and a harlot, married several persons one
after another, occasionally lived as a rich widow and then fortune
had flf a8ged her to the careers of thief, nun, procuress, swindler,
public housekeeper, food vendor, beggar, flower-dealer, sorceress,
landlady, Brahmana lady, and lastly again a procuress. Interesting
ancet?otes are also inserted in this work. The Samaymatrka is a
VEry Important work for the study of the social history of India and

Icf. Kfr&ldrjuniya. IX. 49.

*Kavyamals, eq, X, 1888 German tr. by J.J. Meyer, 1903.

to cakrq,
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from the literary point of view it surpasses even the brilliant work
of Damodaragupta.

The Kalavilasa of Ksemendral has even a greater value than the
previous one from the viewpoint of social history. In this work
various follies of men are described, and the author, from his social
consciousness, dilates upon cheats who practise hypocrisy and
greediness. The work is divided into ten sections. A salesman
Hiranyagupta brings his son Candragupta to Miladeva, an expert
in all wicked arts, trickeries and cunning, who initiates Candragupta
in this line.  The teachings of Miiladeva, consisting of all sorts of
cheating, forms the subject matter of this book. The religious
hypocrites have been particularly subjected to description and the
modes of their cheating are exposed. Men of various professions
like the officials, ascetics, astrologers, physicians, servants, traders,
goldsmiths, actors, soldiers, singers, bards, wizards, etc. have been
taken into account and their misdeeds vindicated. Illustrative
anecdotes like the love story of Vasumati and Samudradatta are
also inserted. The tricks of the prostitutes, their life and various
cunning arts are also described with extraordinary faithfulness.
Although the Kalavilasa is not a direct treatise on prostitution, it
helps us immensely to know how the prostitutes, physicians,
goldsmiths, Kayasthas, satisfied their wicked ambition, and the
state of society under which they worked.

The works of Dimodara and Ksemendra certainly indicate that
from the eighth century onwards there was a steady decline of
classical courtesanship. The overall decline and degradation which
marked the social, economic and political life of that period was
certainly responsible for reducing the abodes of accomplished court-
esans into the dens of swindlers and cheats. While such types of
women came to predominate over the entire society of prostitutes,
prostitution lost all its decency, having fallen into the grip of the
anti-socials. This does not mean that the prostitutes of the earlier
age belonged to a different type, but their society was guided by a
set of values to which a good number of them were committed,
despite their greed for wealth and luxury. The reversal of the
traditional set of values made prostitution a degraded profession,
and that is why probably later writers on Kama, like Kokkoka,
JyotiriSvara, Padmasri, Devardja, Kalyanamalla and others did
not include prostitition within the subject matter of their works.

1Kdavyamala ed. Part 1, 34 ff. German tr. by R. Schmidt, 1914.



CHAPTER 14
LATER EROTIC TEXTS

1. INTRODUCTION

The' Kamasitra of Vatsyiayana, despite its numerous short-
comings, became a standard treatise, and it not only eclipsed all
Previous works but also diminished the value of all later imitative
attempts. The later works on Kama show no featurc of essential
Interest, and they simply echo what has been said by Vitsydyana
and a few earlier authorities. These works arc rather metrical
alT‘Pllﬁcations of the sex topics, and curiously enough they omit
with Tare exception the section on prostitutes.
sh;’ﬁhlle dealiqg with the subject mat_ter of thc' later deza texts, we
previ:m;e agfiln have to confron? w1t!1 the basic questions we have
ustif usly .ralsed.. One such question is whcth.er j(hesc W9rks can
com ni(itthe]r claup of being regarded as sgnen?lﬁc treatises. Any
particmmem .to science must presuppose a scientific .outlook and a
enquir arvybjectlve method  which is to be followed in the field of
actuauy. ¢are therefore to see whether these condltlon§ have
¥ Prevailed and left any impact upon the works on erotics.
€ Subject matter of the Kama texts can broadly be divided into
science":tefories—social and ethical views. of their writers3 ‘thc
and artiﬁn‘ art of sexual uniqn and the prescriptions for apl?ro.dlsxacs
nothing t‘:lal devices. Regarding the first categor‘y there is indeed
bluntly fol(i say except the fact that all the writers on Kama have
Stras in g owed.the tradmop upheld b.y the Sm'gtls or Dharmasa-
were sup Tmulating their social and ethlcal' dpctrmes. All of th‘em
and uppelzoﬁters of caste society, the superforlty of the Brahmanical
crimina] ac‘;saSSes, and hence they lent their full support to all the
forcible abg Committed by the prmleged. clas‘s and justified seduce,
of society ‘I‘vitlon and rape of women belonging to the. lower ranks
higher Cziste anu, the greatest supporter of all the mlsd.eeds of the
philosopher fg .had become not only the sole authority of the
h °I' Sankara who believed in the unreality of the world but
in the reality of the cagte system, but also of those who wrote

three
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pseudo-scientific treatises on Kama and other subjects. The writers
of the Kama literature mostly came from the aristocratic families.
Many of them were even kings or feudal lords, accustomed to live a
life of gross pleasure with countless women. Brahmanical ethics
allows a man to become absolutely corrupt. There is no sin in
marrying numerous girls, in maintaining a harem of countless
women, in keeping a large number of concubines, in seducing,
abducting and raping women of the lower castes. Accord-
ing to the Hindu ethics, as found in the legal texts, these are not
immoral acts. These acts do not tell upon virtue, and by doing
all these a man may easily go to heaven or attain moksa or salva-
tion. If a Brihmana establishes sexual relation with a Sidra woman, °
it will be beneficial to the latter, causing to an upliftment of her
soul. But if a Sudra does the same with a Brihmana woman, he
commits the greatest sin for which, even not waiting for divine
punishment, he should immediately be wrapped in mat and burnt
alive. This is what is called Brahmanical or Hindu ethics which
survives even today as a powerful force in Indian social system.
Before dealing with the scientific contents of the Kama texts, it
should be pointed out that in ancient and medieval India, there was
no scope of logic and free-thinking without which science cannot
grow. Logical argument and free-thinking are regarded as criminal
acts in the Dharmasastras. True, there was a subject called logic on
which we have plenty of canonised works, but the law-makers have
categorically limited the scope of their subject matter. According to
them, the function of logic is only to support and substantiate the
social and spiritual values upheld by thec law-books and the acknow-
ledged scriptures. Any one transgressing this limit was destined to
embrace the fate of Socrates. Actually this was observed by
Alberuni who found men of scientific spirit producing pseudo-
scientific works, saturated with all sorts of superstitious but ‘sacred’
beliefs, only for the fear of persecution. In such a regemented
atmosphere where reasoning and free thinking are to substantiate
superstitions, real scientific works cannot be produced. So what we
find is morbid thinking, pathological tendency of imaginative inter-
pretations, meaningless invention of worthless terminology. All the
branches of learning had to undergo the same fate, and the kdma

texts also were not exceptions. ]
The Kamasitra of Viatsylyana was composed about the third

century AD. Since then up to the seventeenth century so many
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treatises on Kama had been composed, but there was no increase or
addition to the knowledge of sex during this long period of nea.rly
1500 years ! All the subsequent writers on Kama were .blmd
imitators. The lack of the spirit of scientific investigation in all
spheres of life and in all branches of learning, the complete regemen-
tation of thought, forced these writers to resort to fantastic
imaginations, to coin and multiply meaningless terms, instead of
forming creative hypotheses based on observation and experiment.
For instance, the conception of Kiamasthinas and the thcory
of Kamodaya, i.e. the centres of passion in woman’s body, their
excitement in particular days and the gradual shifting of this excite-
ment from one centre to another in accordance with the stages of
the waxing and waning of the moon, have been described in details
by most of the writers on Kama. But none of these writers even
cared to know by a simple enquiry whether these were real. In the
earlier ages, in the days before Vatsydyana, however, when the
:Sma”a'Pllranic tradition of the Brahmanical social system demand-
Ing absolute Surrender of all sorts of freedom of thought did not
raise its ugly head, we come across a kind of spirit, a proto-

scientific approach. We find that the predecessors of Vitsydyana
debated on many issues, like the question of orgasm in the females
and so on. B

. ut with the development of a more strict and rigid
soctal system, this spirit met its doom.

. For the Classification of the males and females in terms of the
Size al}d depth of their respective organs we cannot, however, blame
g:: ‘Ifiama Writers. Though such classifications are worthless from

|\ €Wpoint of modern science, still, if judged in the ancient and
;nn:d;:ivcall COfl.text, these ideas do not seem to be without any
thOll)]gh Etlh basis, The ideas of equal and unequal unign’s, wrong
reason €Y are, were not very inconsistent with their mode of

. 1ng. 1_3‘" they did not know where to stop and even transgres-
sng the limits of theijr experience they resorted to pure imagination
3"‘} as such fonceived of a6 many as 729 varieties of sexual union.
This at.>surdny i5 also found in the endless process of multiplication
and COINABE of terp regarding embrace, Kissing, scratches made on
bOd.}’ dUI'mg'union by nails and teeth, titillation of the organs, etc,
While referring to o the writers on Kama lost their commonsense
and insisted on Pathologjca] tendencies, evidently to suit the taste

of their rich patrong, 4 oy "o astic and juicy descriptions were
real than the reality jye e
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And this also explains why the Kama writers have filled the pages
of their works with imaginary descriptions of coital postures. The
general division of the coital postures is not without foundation,
but the varieties made out of each of them are simply coinage of
new names only, having no significance at all. Thus we come across
as many as 50 varieties of union in the supine posture, 12 in sidal,
13 in sitting, 17 in standing, 21 in bent and 12 in opposite. Despite
these being the products of pure imagination, what is most deplor-
able is that the Kama writers, one and all, have failed to describe
them, to make these coital postures even understandable to their
readers.

The prescriptions for aphrodisiacs and artificial devices are
equally fantastic. These writers do not hesitate to declare that
by using an eye of a peacock in an amulet a man or a woman can
become beautiful. Such ideas can somehow be tolerated if we con-
sider that these are relics of very primitive beliefs. But when the
excreta of different birds and animals is thought of as possess-
ing the quality of increasing the strength and virility of a person, it
indeed becomes too much for us. The writers of the Kama texts
had practically no idea of medical science. They did not even care
to go through the existing treatises of medicine of their times.

2. THE RATIRAHASYA OF KOKKOKA

The Ratirahasya of Kokkokal is perhaps the earliest work of imi-
tative type which was composed about the twelfth century AD.? It
professes to follow Vatsydyana closely, but also claims to have
used Nandike$vara and Gonikaputra in connection with the theories
of Kamasthina and Anangasthiti (II.1-17). Gonikiputra has been
mentioned by Vitsydyana as one of his principal authorities whose
work was well known even in the time of Kaificinitha, the commen-
tator on the Ratirahasya. Of other authorities of Kokkoka,
Miiladeva, who has also been referred to by Maithila Jyotiri§vara,

1Ed. with Kaiicinatha's commentary by D. Parajuli, Lahore (no date); Eng. tr.
with intro. by A. Comfort, London, 1964; by S.C. Upadhyaya, Bombay, 1965.

2A.B. Keith, History of Sanskrit Literature, Oxford, 1928, p. 641. Upadhyaya
informs us that Kokkoka has been referred to by Somadeva, the author of
Nitivakyamrta who flourished between the tenth and eleventh centuries. Kokkoka
is mentioned in Kumbha’s and Sankaramisra’s commentaries on the Gitagovinda
and quoted by Mallinstha in his commentaries on the Kumarasambhava, Megha-
diita and Raghuvariéa and also by Yasodhara in his Jayamarigala commentary on
the Kamasitra, 11.1.26.
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the author of the Pajicasiyaka, and known also from such works
like the Kalavilasa (1.9) and Brhatkatha (IX.X) as an expert in the
arts, was probably identical with Karnisuta, also mentioned by
Kokkoka as one of his authorities (IV.21; V.22). Besides, Kokkoka
counts among his authorities Muni and Munindra. According
to Kaficinatha (Com. on VI. 8, 11; VIIL.4; X.13,26,29) these names
stand respectively for Vastyayana and Gonardiya.

The Ratirahasya is divided into fifteen chapters each of which
dealing respectively with the fourfold classification of women, the
period of their Kama and the way they should be approached; the
Kamasthanas and Ratitithis, i.e. centres of sexual passions and days
suitable for intercourse; classification of men and women according
to the size and depth of their sexual organs and the types of Rata or
union from the viewpoint of the kinds of figure and from that of
duration; characteristics of women according to their age, nature
and temperament; women of different provinces and their sexual
Characteristics; varieties of embrace, kiss, nailmark, striking and
.thfaShiﬂg, and different postures of sexual union and the processes
mvolyed therein; selection and acceptance of the bride and ways of
Creating confidence in her, of courting and winning her heart; the
position and behaviour of the wife; the stages of love and extra-
marital relations; methods of getting acquainted with women and
practical and magical cfforts to win them over; and the use of

aphrod1§iacs for increasing sexual power, regaining lost vitality and
other miscellaneoys purposes.

Kokkoka hag mainly followed Vitsydyana while describing the
a_ct of Sf:xual union and arts preceding to that act, like embrace,
kiss, nailmarks, etc, What has been said by Vatsydyana in relation to
all t.llgse has been echoed by the later writers who introduced some
addltxo?al Postures and used a few new terms. The only exception
was Damodara who probably depended on a different tradition.
Re.ga.rdmg the women of different provinces and their sexual charac-
teristics, later elaborated by Ya$odhara, the selection of the bride
and the ways of creating confidence in her, the methods of seducing
women, the use of aphrodisiacs, etc. Kokkoka and later writers
have followed Vatsyayana closely, differing from him only on minor
points. But there are some special features in the Ratirahasya and
subsequent Kama texts which have nothing to do with Vitsyayana.

In such cases Kokkoka has definitely followed a different tradition
of which we are to take note,
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Kokkoka and later writers have emphasised on the concept of
Kamasthanas or the centres of sexual excitement in the bodies of wo-
men of all the four types. These centres are toe, leg, knee, thigh, hip,
navel, bosom, cheek, lips, etc. and in these centres, one after another
there is always a shifting tension of sexual passion (anangasthiti) in
accordance with the changes in the phases of the moon. Kokkoka
says that, according to the school of Nandike$vara, this shifting
tension of sexual passion begins from the first full-moon day in the
right side of women’s body, from the right toe upwards to the head,
and then it takes a downward motion from the head to the left toe
which begins from the first new-moon day. Thisis why sexual
union has been conceived in terms of the waxing and waring of the
moon. The relation supposed to exist between the changing moon
and woman’s sexual cycle is, however, a very old belief and associat-
ed with fertility conception.! According to the school of Gonika-
putra, there are sixteen centres of sexual excitement and also fifteen
rati-tithis or days in each of which the male should engage himself
in love-play in response to the different types of sex-demand of the
female body known from the laws of the shifting tension of sexual
passion. Gonikdputra, as we have seen above, was also an authority
of Vatsyayana, but no such theory is met with in the Kamasatra.

Kokkoka and other later writers have followed Vitsydyana in
determining the classes of men and women according to the size and
depth of their sexual organs and as such they have classified the
males into Sasa, Vrsa and Asva types and the females into Mrgl,
Vadava and Hastini types. But side by side there evolved another
type of classification, not only from the viewpoints of size and depth
of the organs, but also from those of figure, duration, characteristics,
nature and temperament of women into Padmini, Sankhini, Citrini
and Hastini types. This classification owes its origin probably to
the Natyasastra (XXII) of Bharata and is followed by Kokkoka,
Jyotirisvara and Kalydnamalla, but not by Vatsyayana. In the case
of the males, some writers, like Madhava in his Ayurvedaprakasa,
had added a fourth, i.e. Rasabha type. Regarding sexual union
Vitsydyana’s classification into Sama (equal), Ucca (high) and
Nica (low) has been maintained by Kokkoka and other later writers.
Sama-rata means union between men and women having their
organs of corresponding size. Ucca-rata is unequal union in which

1See my Indian Mother Goddess, pp. 124-217.
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the males possess larger organs while Nica-rata commences between
man with smaller phallus and woman with larger organ. When
this union is extremely unequal, we have the Ati-ucca and Ati-nica
forms, like the union between Asva (man having large phallus like
horse) and Mrgi (woman having small organ like deer) and that
between Sasa (man having small phallus like hare) and Hastini
(woman having large organ like elephant). Kokkoka and others
also follow Vatsyayana in classifying men and women according to
the duration of their individual passion into Sighra or Laghu, i.e.
short-timed, Madhya or medium-timed and Cira or long-timed (III.
11; Cf. Kamasatra 11.1.17). A third type of classification hasalso been
l'f.lade'by Kokkoka according to the Vega or Bhava, i.e. force of pas-
sion, into Manda or slow, Madhya or medium and Canda or intense
(IIL.12).  This classification was also made by Vatsyayana (IL.1.14).
F.'or. women to be employed in sexual purposes, Kokkoka makes
ab(lillslt(mCthn between the inexperienced (abhukta) and experienced
i ukta) ones, and prescribes different forms of love plays for these
WO groups (VI. 1-12). The postures of embrace and their names
:rel dmostly ~adopted by Kokkoka from Vatsyayana. The same also
fr(:); gg:)sd In the case of kiss, although Kokkoka pretends to differ
ences As);aya"a (VIL 1-9) by raising some minor points of differ-
as Str;atchinor exa,mple’ the .Kdmasatra II. 3.23 describes Jihvayuddha
and his cg One’s tongue into the palate of another, but Kokko_ka
one’s ton li’;ml”leﬂ'tator Kaficinatha understand it as rubl?mg
account tgh . Eﬁfllr}St another’s. Kokkoka has also taken into
Ghattitaka (tou l:mltaka _(nominal), Sphiritaka (throbbing) and
by Vatsyayana chg) varicties of kisses, which have been laid down
nails, which is -a o cause wounds in different parts of the body by
o Vatsyayany lrllessentxal weapon in .the battle of love according
who agrees wi;h ?ﬁ also been prescr.xbed by Kokkoka (VIII. 1-6)
be made only b e former on the points that the nailmarks should
with inten Y Dy those who belong to the candavega (individuals
' S€ passion) category and that there are eight kinds of
nallmarlfs. Those who do not belong to the aforesaid category are
also entltlgd to give nailmarks only during the first union, or after
menstruation or at the time of meeting after a long separation or
bc?fore' the commencement of separation or in an intoxicating state.
Likewise causing wound by biting during union has been prescribed
by qukoka .(IX° 1-4) who mentions characteristics of good teeth
and gives a list of different parts of the body fit for teethmarks.
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Nadiksobhana or the act of titillating the clitoris has been
mentioned by Kokkoka (X. 5-9), but not by Vitsyayana. Various
centres of the inner chamber of the female organ are described as
madanagamana, madanasadana, madanachatra, etc., and for excit-
ing the females these centres are to be rubbed with the tarjani (fore)
and madhyama (middle) fingers. The use of hands and fingers, latet
came to be known as Karikarakrida, Hastak$obhalili, Manmatha-
giramudrabhangakrida, Karasikhayoga, etc. was, however, known
to Vatsydyana (II. 7.10) who said that these acts should be perfor-
med before Yantrayoga or actual sexual union. Kokkoka simply
refers to four types of hand practices—Karikara, Phanibhoga,
Ardhendu and Kamanku$a. In the subsequent sections these
practices are to be illustrated. According to Kaficinaitha (Com. on
X. 8), Bahyarata or external union belongs to two categories—An-
tarabihya and Bahirbihya—the former consisting of angulirata or
titillating and the latter of ilingana, etc. Prahanana or striking and
thrashing and Sitkdra or the natural reaction of the former on
women have been important subject-matters of all later writers.
Prahanana is called by Kokkoka as Tadana to be given on the back,
the sides, the hip and the space between the breasts and the head
(X. 51-62). Sitkara has been called Hirhkdara by Kokkoka who
describes vividly how women react when they are subject to strokes
and thrashes (X. 54-63).

Regarding the coital postures Kokkoka strictly follows Vatsya-
yana. The actual sexual union is designated as abhyantararata or
internal coitus which is of two kinds, the one dominated by the
females (ndlyikaprayukta) and the other by the males (nayakapra-
yukta). The former style is called Viparita or Purusiyita, that is,
opposite union in which the woman takes a prone position with the
man lying on his back, face upwards, in a supine position. The
latter style, in which the males dominate, consists of five postures :
Uttina i.e. supine posture with the woman lying on the back, face
upwards, and the man in prone position, bending forward and
lying with face downwards; Par§va, i.e. sidal posture, with both
the persons in lateral position; Upavista or Asina, i.e. sit!ing pos-
ture; Urdhva or Utthita, i.e. standing posture; and Vyanata or Anata
or PasSubandha, i.e. bent posture, with the woman bending and
the man standing on her back, similar to the method found among
the quadrupeds (X. 14-51).

The Ratirahasya of Kokkoka, although mainly based upon the
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Kamasatra of Vatsyayana, shows therefore some features of extra
interest like the classification of women into four types according
to their nature and temperament, their days and time congenial for
sexual excitement, the centres of passion in their body and so on. It
is interesting to note that, as we shall see below, except Virabhadra,
all later writers on Kdma like Padmaéri, Jyotiri§vara, Devarija,
Jayadeva, Kalyanamalla and others followed Kokkoka in the scheme
and subject matter of their works. Like Kokkoka, they also excluded
prostitution and oral congress from the scope of their discussion.
Their knowledge of the Kamasiitra of Vatsyayana also appears to

have derived from the work of Kokkoka and not from a direct study
of Vatsyayana.

3. THE NAGARASARVASVA OF PADMASRI

The Nagarasarvasva of Padmaéri' was written at some unknown
date between the tenth and fourteenth century. The author was a
Buddhist and a worshipper of Mafijuéri and Tira. In the conclud-
ing chapter he states that he was advised by a Brahmana called
Vasudeva to write a sex manual, and among his principal authorities
he refers to Maheévara and Munindra, besides Vatsyayana.
Munindra, as we have previously noted, was not a personal name,
and nothing is known about Maheévara. Padmasri was certainly
acquainted with Damodara’s Kuttanimata. The Nagarasarvasva is
divided into 38 chapters which are more or less amplifications of
what is found in the works of Vatsydyana and Kokkoka. But there
are a few chapters in which the author has introduced some new
topics which are not found in other works. In the third chapter, for
example, he has described the merits and faults of jewels and in the
last he describes how to have children. These were hitherto unknown
subjects for the writers on Kama. Besides, Padmasri has given in the
fourth chapter of his work elaborate recipes for cosmetics, a syp.
ject on which the earlier authorities did not pay sufficient attention,

Following Kokkoka or his earlier authorities, Padmuaéii also has
adopted the concept of the centres of sexual excitement in the bodies
of women of all the four types and the theory of the shifting tension
of sexual passion in accordance with the changes in the phases of
the moon. He gives 3 list of the centres of Kamodaya whence the

'With Jagajjyotirmalla’s commentar

y, ed. Tansukhram Shrama, M.I. Desei
Pub., Bombay, 1921.
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rise of passion takes place and in his list emphasis is especially laid
upon such centres as thigh, sex organ, breast and lips (XVII. 4-6).
Like Kokkoka he believes that the centre of passion in the female
body begins to move from the first full moon day and has its up-
ward march from the right toe until it reaches the head on the new
moon day. Then it begins to descend following the left side of the
body and finally comes down to the left toe on the full moon day.
Regarding Samprayogika or union between man and woman,
Padmasri like his predecessors insists on embrace, kissing, nailmarks,
teethmarks and other essential features. He gives a list of ten kinds
of embraces (XXIV. 1-9) and they do not differ very much from
those given by the previous writers. He classifies the act of kissing
into sasabda (with sound) and nih$abda (without sound) and
divides the latter into seven kinds. He mentions eight kinds of nail-
marks without, however, referring to the parts of the body where

they should be given (XXII. 1-5) and also eight kinds of teethmarks
(XXIIL. 4).

NadikSobhana or the act of titillating the interior of the female
organ has been elaborately described by Padmasri in two chapters
of his work (XVIII-XIX). He says that within the female organ is
a centre called madanachatra which is constituted by 24 nadis or
nerves carrying desires for sexual union. It has six sides, called pas-
sion directories, to be excited by fingers. There are also such passion-
directories in different parts of the body containing nerves of excite-
ment to be roused by mouth (XVIIIL.1-8). In the act of titillation
the use of fingers is essential. While Kokkoka mentions four types
of such finger-practices, Padmasri adds two more (XXXVI. 1-2).
These are Karana (when the fore-finger is inserted into the
organ), Kanaka (when the middle finger is inserted), Vikana (when
the fore and middle act one after another), Pataka (when both the
fingers are inserted simultaneously), Tri$tla (when the fore, middle
and ring fingers are inserted like a trident) and Sauibhoga (a wrong
reading for Phanibhoga of Kokkoka, implying the act of three
fingers, joined and bent like a serpent-hood).

Regarding Prahanana, i.e. striking and thrashing, Padmasri
who calls it Tadana, prescribes four types of dealings (XXXIIL.
1-2), to be done with fingers folded or with palm stretched
which is sometimes expected to pierce the body and to cause
sound. The response to this striking made by the females is noticed
by Padmasri in six forms (XX. 1-4)—stanita (deep and pressed
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sound), kujita (cooing), sutkrta (hissing sound), dEltkl.'.ta (sou.nd
causing pain), phutkrta (sound like phoo-phoo) and $vasita (a kind
of inarticulate sound). These sounds made by women §how their
desire for the union (XVI. 12-13). Padmaéri also mentions seven
kinds of kissing with sounds by women as tokens of response to the
act of striking and thrashing.

So far as the Bahyarata of external union is concerned, Padmasri
refers to grahana or taking the woman in the proper sexual set up.
He is probably the only writer who has dealt with this point ela-
borately. According to him grahana 18 of four kinds (XXXV.
1-2) : Baddhamusti (when the body is tightly grasped), Vestitaka
(catching the forelocks), Krtagranthika (gripping in such a way as
to entwine the woman’s figure) and Samakrsti (pinching on the neck
and breasts with the thumb and other fingers). In addition to these
four Padmasri prescribes Keéakarsana or pulling the hair (XX. 3),
28 a t;eature ?f external union he also mentions mardana or mass-
bgeao ff)ur .kmds, to be done by fists, by the rubbing of the paim,
also ;l:;;/:m}g hand and by force and pressure (XXXIV. 1-2). He
XXVL1) with f\nf)ther type of love-play which he calls jihvapravesa
tongue int Coﬂr:31st|ng of the insertion of the contracted and twisted
after inser?ior,e' mouth of the woman, proadening of the tongue
sertion. Padm:;t? the mouth and quivering of thc. tongue after in-
which is of fo ;(1 also refe-rs to cusana or sucking (XXVII. 1-2)
sucking it hur‘g dllndsf-.suckmg .the tip of th'e tongue for a long time,
Regarding th edly, biting the tip and sucking the lips of each other,

¢ Abhyantara-rata or actual sexual uni -

follows the traditio £ Vatous exual union, Padmasri

coital postures of t?, © V_atsyayana and Kokkoka in formulating
asina (XXX | 5 e.uttana (XXVIIL 1-13), paréva (XXIX. 1-4)

- 1-2), utthita (XXXII. 1-4) and anata (XXI. 1-2). ’

4. THE N A 3
HE JAYAMANGALA COMMENTARY OF YASODHARA

//16 next ill.?p.ort.an[ work is Yabodhara’s Jayamahgald com-

mentary on Kimasiitra of Vﬁtﬁyﬁyilnz\.‘ It was comp‘oscd. aboutf t};‘e
thirteenth century Ap. It contains consistent mlmructa:::;(snidtb;
terms used by Vatsyayana. The countrics and peopies m

vatsyiyana have also been identified by Yasodhara, and as such

the commentary iy indeced valuable for the purposc of gcographlca‘
rescarches as well,

To be found in all the standard edition of the Kdamasiitra.
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Since the understanding of Vatsyayana’s Kamasiitra is completely
dependent on this Javamasngalda commentary, the summary of the
contents of the latter will be redundant, and ficnce Wwe sbal’ combme

ourselves only to those points on which Ya$odhara’s interpretations
throw some significant light. As we have seen during the review of
the Kama texts, the Samprayogika section of Vatsydyana’s Kama-
siitra is the most important of all, since all later writers have chosen
this section as the main subject matter of their works. This section
dealing with the union between -man and woman contains chapters
on the classification of males and females, embracing, kissing, nail-
mark, teethmark, postures for union, striking and its reaction, wo-
man assuming man’s role, oral union, and the entire procedure of
sexual act. This part of the Jayamangala commentary is expected
to evoke some interest.

How Yasodhara has amplified or modified certain views of Vat-
sydlyana can be illustrated by a few examples. While speaking of
the trivarga mode of life, Vatsyayana (I. 2.1 ff.) thought of the four-
fold stages of life as suggested by the Dharmasastras. But Ya$o-
dhara says that there can only be threestages. Up to the age of
sixteen lasts the pre-mature stage, and the period of youth lasts up-
to the age of seventy, after which a man should think of moksa.
The sixtyfour arts of Kama have been amplified by Ya$odhara
with specifications in many cases. As for example, by the know-
ledge of prosody, which Vatsyayana counts as one of the afore-
said arts, YaSodhara makes this specification that it should be
the metrical treatises of Pingala, etc. to be read and understood
(I. 3.16). The particulars of the daily life of the Nagaraka (I.4) have
also becn amplified. According to Vatsydyana, women belonging to
the Punarbhi class (a widow resorting to another man as lover)
should be shunned in marriage. Commenting of this, Ya$odhara
refers to seven kinds of Punarbhis, mostly belonging to the imagi-
nary types.

So far as the Samprayoga section is concerned, the theory of
Kamodaya or rising passion in different centres of woman’s body
with the waxing and waning of the moon, so much emphasised by
the later writers, had nothing to do with Vitsyayana, and Ya$o-
dhara also has not mentioned all these. Vatsyayana indicates a
variety of sexual unions from the viewpoints of the size and depth
of the organs, intensity of passion, duration, etc. Yasodhara has,
however, made a simple classification into suddha and §amkirna,
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the latter being subdivided into sama and visama (equal and un-
equal) as regards various love-plays (V1. 1.65). Equal unions are of
27 types (9 x 3), each of the three classes having nine types of union.
Unequal union are of 729 types (9 x 3% 3 x 3)x3. Regarding the or-
gasm of the females, Ya$odhara says that they really possess an urge
for ultimate satisfaction. Otherwisc they would stop at once with
man’s satisfaction. He also says that without orgasm it is impossible
for a woman to conceive. According to YaSodhara, the Ksiranira
and Tilatandula types of embrace should be given only during the
Ragakala, i.e. when the phallus becomes straight and the female
organ quivers. The custom of kissing on the hipjoint, armpit, navel
and genital region, as prevalent among the inhabitants of Lata, has
bt_ten t?ondemned by Yasodhara. In this context he refers to Adhara-
pana in which the woman makes teethmarks on the man’s face by
Wway of kissing. He mentions an additional part of the body, the
Katiprstha or the waist region, on which nailmarks can be given.
He says nothing about Nadiksobhana or titillating the female
organ, a popular theme of his contemporary writers. The four
k"jc-ls of striking and thrashing, refcrred to by Vatsyayana as pre-
f’al]mg 'eSpecially among the southern peoples, have been explained
in fle'talls by Yasodhara. On the question of Sitkara or reaction of
striking, he has emphasised on Virutas, explained by him as inarti-
cul.ate soands made by women. Regarding the postures of sexual
urllon: Yasodhara simply explains the methods prescribed by
Vatsygyana, and only on the question of Purusayita, or woman
as;ummg man’s role, he gives some additional information. He
;e ers to four kinds of space within the female organ and the ways

Ow they are used when the woman is on the move.

Yasodhara, following Vatsyayana, says that women of the middle
country are fond of embrace, but they do not like the use of nail
;"_d Eeeth marks as essential conditions of love play. Women of
foailhc:ﬂ(()?‘ 3:(1. Avanti likewise hate nail and teethmarks, but they are

Tieties 1n coital postures. The Malavas and Abhiras like
all the acts of Samprayoga. Women living in the land of five rivers
are.fond of oral congress, and those of the Aparanta and Lata
region, although very passionate, cannot endure striking and
thrashing too much. Women of §trirajya or Vajravanta country and
of Kosala are fond of striking and thrashing and for their wild
passion they often resort to artificial devices. Women of Andhra
have no sense of sexual decency, while those belonging to Mahara-
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stra like all the forms of love play, even the uglier forms, and also
obscene language which they are accustomed to use. Women of
Pataliputra also like all these, but they pretend asif they are
reluctant. Women of the Dravida country are satisfied by a single
set of coital dealings while those of the Vanavasi region like to
conceal their own physical defects. They cannot also tolerate men
of ugly appearance and rough conduct. Women of the Gauda
country have soft body and mild speech. Like the women of the
Vanavasi region they also belong to the middle catego ry capable for
entertaining men of all the three types.

5 THE PANCASAYAKA OF JYOTIRISVARA

The Paiicasayaka® was written during the first half of the four-
teenth century by Maithila Jyotiriévara Kavisekhara to whom
another work entitled Ragasekhara has also been ascribed.? His
date has been fixed on the basis of his reference to Ksemendra, the
eleventh century author of the Kalavilasa as one of his principal
authorities and on that of Sankarami$ra’s quotation from the
Paiicasayaka in his Rasamaiijari commentary on the Gitagovinda®
Of other authorities of JyotiriSvara—besides Ksemendra—Vatsya-
yana, Gonikdputra, Miladeva, Bibhravya and Nandike$vara are
well known names of varying importance, while practically nothing
is known about I$vara and Rantideva.

The Paiicasayaka is divided into five chapters or siyakas, meaning
arrows, the first of which is a general introduction and approach to
the subject, the author claiming to have condensed the science of
Kama on the basis of the works of his earlier authorities. He
appears to have followed Kokkoka while referring to the views of
Nandikes$vara concerning to the theories relating to the centres of
passion and the fortnightly movements of those centres following the
course of the moon. He describes the love-play during the fifteen
tithis of each paksa for all the four types of females and also the
ways and means for exciting the passion of love, emphasising on the
question of duration of sexual union in case of the women of the
four types like Padmini, etc. (I. 10-29). The first chapter also
contains the characteristics of Nayakas and Pithamardas.

The second chapter is a continuation of the first in which we have

1Ed. S. Sastri Ghiladia, Lahore, 1921.

2Chakrabarti in JASB, 1915, p. 414.
3Ed. N.R. Acharya, NSP, Bombay, 1949.



116 History of Indian Erotic Litcrature

a detailed list of the centres of Kama in thc female body
like the leg, thigh, hip, breast, neck, forehead, armpit, lips, eyc
and ear (1I.11). The chapter however, begins with the classification
of the males and females according to the size and depth of their
organs, and here Jyotiri§vara has maintained Vatsyayana’s classi-
fication of the males into hare, bull and horse (turaga) types and that
of the females into deer, mare and she-elephant (Karini) types (I1.1).
Vitsyayana’s nine varicties of union arising out of the combination
of equal, high and low forms have been maintained, but its timewise
classification into short, medium and long has been ignored. The
classification according to the vega or bhava, i.e. intensity of passion
into mild (manda), average (madhya) and virulent (canda) has,
however, been noted (I1.7). In this chapter we have also description
of women of different provinces and their sexual features following
the example of the previous writers.

The third chapter is an amplification of the Aupanisadika section
of Vatsydayana’s Kamasiitra, somewhat obscure because of its
technical terminology, dealing with the artificial means of incrcasing
youth and beauty and also sexual vigour. As regards cosmetics and
aphrodisiacs, Jyotirisvara does not differ significantly from Vatsyi-
yana and other writers. But his area is wider. Vatsydyana’s main
emphasis was on the recipes for increasing virility and sexual power
of the males, but for the females he had very little to say except the
external use of cosmetics. Only for the contraction and expansion of
the female organ he has a prescription (VII. 2.36-37). Jyotiri§vara
on the other hand deals with the treatments connected with the

determination of the shape of breast, menstruation, impregnation,
sterili.ty and other features common to women. For depilation and
growing hair he has also recipes. It is interesting to note that
depilation of the females was never considered as an essential
measure for the beautification of the femalc body in Indian concep-
tion (although ritual depilation is current in different parts of the
country and also among a few sections of the Muslims), but in
Greece and Rome this was an important aid to beauty. Jyotiri-
§vara also refers to spells and hymns and other magical methods
for attracting women and winning their heart.

The fourth chapter is an amplification of the Kanyasamprayuk-
taka, Bharyadhikarika and Paradarika sections of Vatsyayana’s
Kamasitra. 1t deals with marriage and courtship, qualifications of a
virtuous wife, connections with other peoples’ wives with reference
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to the fitness, attendant difficulties and dangers, women who can be
casily won over, the usc of female messengers and also love plays of
various kinds like embracing, kissing, scratching, biting, etc.
Jyotirisvara refers to eight types of embrace (IV. 31-40), following
Vatsyayana. These arc viddhaka (caused by a sudden dashing)
latavestia (like a creeper entwining round a tree), vrksaruda (like
climbing on a tree), tilatandula, ksiranira (merger of each other),
lalatika (pressing of the mouth and forehead), urupagidha and
jaghana (pressing of the thighs against each other mutually). Six
types of kissing mentioned by him (IV. 41-48)—nimita (nominal),
sphurita (throbbing), ghrsta (touching), pidita (pressing), sampita
(sounded) and samaustha (equal pressing of tongues and lips)—are
mainly based upon Vatsyayana. JyotiriSvara mentions eight types
of nailmarks, as enumerated by Vatsyayana, omitting vyaghranakha
(tiger’s claw like) and adding darduraka (IV. 49-58). In the case of
teethmarks Jyotriri§vara has taken nothing from Vatsyayana except
khandabhraka (making a circle on the breast by using all the teeth).
Two other forms of tecthmark—vidruma and kolacarva--have also
been mentioned by him (IV. 59-63). As a feature of prahanana i.c.
striking and thrashing, he refers to Kes$akarsana or catching the
locks of hair which, according to him, belongs to four kinds—
samahasta, tarangaranga, kamavatmsa and bhujangavalli (IV. 64-68).

The fifth chapter deals with other rituals of Sampryogika, begin-
ning with Nadiksobhana or titillating the interior of the female
organ. This act, according to Jyotiri$vara, is of five types (V.1-4).
Then he goes on to describe the coital postures. According to him
the Uttana posture is of seven types : adarita, catukelika, trivikrama
ndgara, pritikara, vyomapada and samapada (V.5-13); the Parsva
is divided into two types: upavitika and naga (V.14-16). He also
mentions two types of Asina posture, viz. kirti and padmasana
(V.17-18), three types of Utthita posture, viz. tripida, vyayataka
and sammukta (V.21-22) and three types of Anata postures, viz.
harina, chaga and turangama (V.30-32). He lays emphasis on
Strikartrtva or acts done by the females (V.26-28) during the
Viparita or opposite union (V.23-25). The acts done by the females
are santadita, pataka and kundala, ie. striking on different parts
the man’s body. Different kinds of Sitkdra are also mentioned by
Jyotiridvara (V.29-30).
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6. THE RATIMANJARTI OF JAYADEVA

All subsequent Kama texts follow the line indicated above. of Ol'hci
writers on this subject Jayadeva comes next in the chronologica
order whose Ratimaiijari,! a treatise consisting of sixty verscs of}ly
was composed between the fourteenth and the sixtecnth cc'nturles
AD There is no reason of identifying this Jayadeva with the
celebrated author of the Gitagovinda. It appears from the ﬁrst
verse of the Ratimaiijari that the author was a worshipper of Siva.
Claiming to have condensed the science of Kama in this wgrk the
author proceeds to characterise the traditional four different
types of women and their corresponding types found among the
males, to classify their types according to the size and dcpth of
their sex organs and to suggest ways and means by which the
females of different age and temperament can be won over. He
then refers to the Kamasthidnas, the centre of passion in the fem'ale
body and the days on which they are excited along with the waxing
and waning of the moon, without much dctails, however (1-18).
The remaining portion is a simple exposition of the Samprayogika,
the dull enumeration of the various types of embrace, kiss, scratches

and so on, According to him kisses should be given on the neck,
forehead, heart, thig

h, hip, vagina and breast (19-22).. He also
recommends mardana or massage of the female organ with the
hand (23-27). Other verses deal with themes similar to Prahanana
and Sitkara in the forms of squeezing the breast, catching hold of
the locks of hair, etc., sexual union with different types of women
an.d coital postures of sixteen kinds. Special emphasis is, however,
laid upon the characteristics of male and female organs (28-60).
Jayadeva is the only writer who mentions two types of male organs.
Regarding female o

il rgans, he however, maintains the four types
illustrated by previous authorities (32-34).

7. THE RATIRATNAPRADIPIKA OF DEVARAJA

The Ratiratnapradipikd of Devaraja® is an amplification of ﬂ}e
Ratirahasya of Kokkoka. According to some scholars, Devardja,
who calls himse]f Praudha Devaraja Maharaja was no other than
Devaraya Il of Vijayanagara who flourished between D 1422 and

1J. Vidyasagara, Kavyasaringraha, Vol. 111, Calcutta, 1886; P.E. Pavolini in
Giornale della societa Asiatica Italiana, XV11, 1904, pp. 317 ff.

2Ed. with Eng. tr. by K, Rangaswami Iyengar, Mysore, 1923
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1466 while others place him in the seventeenth century. Devardja
mentions Nandi$a (I.4), probably same as Nandi or Nandikes$vara
mentioned by carlier authorities, Gauniputra (I.4, 40, 68), same as
Gonikaputra mentioned by Vitsyayana and others, Vatsydyana
(11.34, 76; 111.26, 44, 69; V.27), Mallaniga (V.16), Muni (IV.24,
V.27), Kokkoka (IV.16) and Kovida (V.47; VII.27) as his principal
authorities and says that his first chapter is based upon the views of
Gauniputra while the sixth on those of Nandi$a. Although Dev-
araja appears to have followed Kokkoka closely, he was also
deeply influenced by Vitsyayana which is marked by his system of
chaptering. Like Vatsyayana he divides some of his chapters into
adhikaras, and treats the different feature of the Simprayoga in a
single chapter under different sections. Of the authorities mentioned
by him, Mallaniiga and Muni were respectively the title and epithet
of Vatsyiyana. His Kovida may be same as Kavindra referred to as
an cpithet of Rantideva by JyotiriSvara in Paiicasayaka 1I1.42.
Following Kokkoka and other authorities, Devardja in his first
chapter has dealt with the traditional centres of passion in the body
of women with dull dctails of different parts of body like thumb,
toe, leg, knee, sex-organ, navel, breast, armpit, neck, forehead, teeth,
eye and head (I.20-35) insisting on the bogus theory of the shifting
of passion in accordance with the waxing and waning of the moon
rising from the left toe up to the head during the bright half of the
lunar month and descending from the head down to the right toe
during the dark half (I.26-27). Also he has given in the same
chapter the classification of the females into four types (I.4, 40-68)
which according to him was derived from Nandisa and Gauniputra.
The threefold classification of the males and the females from the
viewpoints of size and depth of their organs has been described in
the next chapter on the basis of Vatsydyana’s Kamasiitra, but in
addition he made another type of classification of the females into
loose (slatha), medium (madhya) and tight (ghana) from the view-
point of body and also into gaja, riksasa and danava from that of
their nature, a classification which is not found elsewhere (II.1-32).
In the third chapter, the sections begin with embrace, classified
into twelve kinds (II1.4-27) corresponding to those described by
Kokkoka. Then come fourteen kinds of kissing (II1.28-48), nine
kinds of nailmarks (I1[.49-52), and eight kinds of teethmarks
(I11.53-75). The next chapter is devoted to the act of titillating the
female organ (IV.35-39) and while dealing with these acts Devaraja
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has followed Kokkoka faithfully. Special use of tPleodl'lsanf(ctr a:l]l‘tj':
fingers for exciting females are described and four meth  akn and
purpose, known as Karihasta, Phanindrabhoga, ardhac'?ho d can be
samarankusa, are prescribed (IV.39-40). The first m‘:hc proboscis
worked out by keeping three fingers joined resembllnf; he second by
of an elephant, for manipulating in the female. organ; the the thumb
using three fingers like a serpent hood; the third by using b inch-
and fore fingers in the form of a crescent, and the fourth by p

ing with the fingers. In the fourth chapter different ty_pes of‘ rata o(;
sexual union are described from the viewpoints of duration f5‘111)
intensity of passion (IV.7-15) and also coital postures (lV.IfS-b t
21 types of supine, 3 of sidal, 2 of seated, 5 of standing, 11 ?/ 1 :]“)
and 2 of opposite postures are described in the fifth chapter (V.1- ;
The sixth ang seventh chapters deal with other known sexua
features wiyp, emphasis on striking (VL.55-58, VIL1-18) and its
reactiong (VIL.2-36).

~

8. THE ANANGARANGA OF KALYANAMALLA

Ka]yiuama”a’s Anangaranga,! which was comQOSCd in the six-
teent Century js the last important work in the line of Kokkoka.
Of the ten chapters forming this treatise, the first l‘s.devoted ‘to'an
introductory of the traditional type and then to a vivid 'descrlptlon
of the centres of passion in the female body, classification of wo.-
TN, their days and time of sexual excitement, and the ways and

means tq treat them in the proper way (I.7ff). A considerable portion
Of the secong chapter is also devoted to this subject (II.1-8), The
eSeription of the

centres of passion is a mere restatement of what
as b he earlier authorities, and here it will be fedund-
ot em. In the third chapter, a further classification
of the ™Males and females is made according to the size a_nd depth
of t.h eir respective organs, and then the union is classiﬁt?d into nine
Varietieg according to the combination of jts equal, high and Jow
forms, 7

; €n we have a description of the ninefold union on the
basis of ti

€en sajq by t
O mentjop th

. me and duration and nine additional unions on that of the
Intensity of Passion. The fourth chapter js a continuation of the
third in which

we have the author’s view on the titi]lating_ of femalf:
32-35) and it is interesting to note that Kalydnamalla is

1Eq. R. Sastri Kusala. Lahore 1890; Bng. tr. R, Burton, Kamasastra Society,
London and Benares, 1885,

organ (v,
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the only author who insists on Lingaksobhana, i.e. titillation by the
male organ and not by fingers. He also brings some innovations in
describing the female sexual organ by laying emphasis on their
variations in different parts of the country, but it is difficult to say
whether these accorded with the reality. In describing the ways and
means for attaining orgasm he refers to artificial aids and also the
use of specialised drugs as well as magical preparations for increas-
ing virility, contraction and expansion of the female organ and other
purposes. The constituents of the aphrodisiacs of both the sexes, in
the forms of tonic, diet, powder, paste, etc. are vividly described.
Then there are recipes for shaping the female breasts, stiffening the
loose ones, and also medicinal ingredients for depilation, hair-grow-
ing and other nceds of beauty. Kalyanamalla has dealt elaborately
with the ways of making oneself attractive to others and also magi-
cal preparations for winning the hearts of woman. He has also
some say on the selection for marriage, the behaviour of the bride,
extra-marital relations with the wives of others, duties of messengers
and also forbidden relations and sexual taboos. In dealing with all
these Kalyanamalla has followed Vitsyayana and. the writers of
Smrtis. The last two chapters of his work contain, besides the eight
types of heroines, subjects like embracing (IX.1-10), kissing (IX.11-
20), nailmarks (IX.22-29), tcethmarks (1X.30-36), striking (IX.39-41),
female reaction of striking (X.45-50) and the traditional varieties
of coital postures consisting of ten types of supine (X.4-14), two of
sidal (X.15-17), seven of sitting (X.18-24), three of standing
(X.25-27), five of bent (X.28-30) and two of opposite (X.31-38). Of
the nine kinds of kisses mentioned by him, the one under the name
milita evidently stands for the nimitaka of Vatsyiayana, while the
samaustha variety recalls the same of Jyotirisvara. He refers only
to four kinds of striking apahastaka, prasrtaka, musti and sama-
talaka—omitting Vatsyayana’s kila, kartari, etc. Like Jyotiri§vara
Kalyanamalla also prescribes Ke$akarsana or pulling of the hair
and mentions of same four types of this act as recorded by the
former (IX.37-41). He holds that sounds of Sitkara should be made
exclusively by the females and gives varieties, significantly differing
from his predecessors in interpreting these sounds.

9. CONCLUSION

In the introductory portion of this chapter we have reviewed the
nature of the later erotic texts and held that so far as their scientific
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contents are concerned they are frankly hopeless and from other
viewpoints also they are imitative attempts, revealing no feature of
essential interest. The summary of their subject matter, as has been
done in the preceding sections strengthens the conclusions previously
made, As we have seen above, all the Kama writers, from Padmasri
to Kalyanamalla concerned themselves almost entirely with the
subject of sexual union (samprayogika) or add some recipes for
increasing sexual power or attraction (aupanisadika). The only
exception is the more extensive Kandarpacudamani of king Vira-
l.)hadra1 of the Vaghela dynasty composed about 1577 AD, which
1s an amplified, but faithful, meritical exposition, in seven chapters
of Vatsyayana’s Kamasitra. Of recent and works of minor impor-
tance, reference may be made to the Ratisastra of Nagarjuna with
Sariu.zrat&ttvaprakﬁs’ikd commentary of Ravanardadhya,® the .S"rﬁg&r&-
manjart of All Akbar Shah, an eighteenth century Telugu work

which ha}s been Sanskritised, and a few other texts which are still in
manuscript forms.

1Ed. R.. Sa.stri Kusala, Lahore, 1926.
31Schmidt in Wiene, Zeitschrift fur Kunde des Morgenlandes, XVIII, 1904, pp.
261-62; XXIII, 1909, pp. 180 .
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Ambalikg, 49

Ambapali, 95

Ambattan, 22

Ambika, 16, 43

ambuvaci (fertility), 8

Ampalalavasi, 22

amracugitaka (a kind of oral congress),
89

Anaitis, 93

Ananda, 45

Anandavardhana, 54

Anangarnga, 120-21

anngasthiti (stay of passion), 105

anata (coital posture), 109, 112, 117

Anga, 39

afijanika (plant, lizard), 90

anteh-samdam$a (a kind of oral cong-
ress), 89

anuloma (form of marriage), 59

anumarana, 81

Aparanta, 86

aphastika (a kind of striking), 87
aphrodisiacs, 45, 75, 106

Aphrodite, 93

Arattas, 21, 23, 41

ardha-pidika and coital posture, 81

ardhendu (half-moon posture of the
hand), 109

Arjuna, 43

Arrian, 20

Art, see under Indian Art

Artha$astra, 44, 58-62, 69;
Kautilya.

Aryasaptasati, 51, 63

asava (a kind of wine), 77

asina (coital posture), 109, 112, 117

astami-cendreka (festival), 78

asura (form of marriage), 42, 59

asva (type of male-organ), 107

asvagandha (creeper), 90

Asvaghosa, 50

asvamedha, 11, 35, 67

Atharvaveda, 34, 36, 94

Auddalaki, 70-72

aupanisadika, 25 , 45, 84, 89, 90' 116

auparigtaka (oral union), 88, 89

avalambitaka (coital posture), 87

avalguja (fruit), 90

Avasyaka-curni, 23

Aventi, 86

Ayodhya#, 40

see under
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ayantrita, (coitel posture), 89
Ayurveda-prakasika, 107

Babhravya, 70, 72-73, 75, 115

Badaga-s, 22

Bagada, 23

Bagchi, P.C., 13, 91

Bahika.s, 20-21, 23, 41-42

bahya-rata (external union), 100, 109,
112-13, 118-21

Bana, 49-51, 54

Bant, 22

Bedar, 22

Bestha, 22

bhadra, 29

Bhaga, 33

Bhagavat, 8

bhaga-yaga, 12

bhana-s, 55, 73

Bhatata,sl, 98, 107

Bharayj, 50-52

f:j"atshari. 50, 54-55
aryadhik gy .81:

Bhisa, a3 a, 74, 80-81; 116

Bt;‘;““haryya, N.N,, 7-12, 15, 33, 35,

Bhava’ Sl. 57
Bh_avabhmi’ 48-49
Bhl;ma. 43
Bhojakas, 66

hOSinis. 66
g,‘;“‘y 3s, 10, 23

ugnakq .

Bhiitavag, (3cz° 1tal posture), 87
Bihlanacary, o
Bi“ava’ 22 *
bi"d“mdld ¢
Bloch, g ( ¢eth-mark), 86
Bose, Nk., g1
Brahma, 33

brahma (for
m of i
BfahIDacarin. 17 marriage), 43

B =5 .
Bf:bz:_amsm. 2, 11, 14, 32-34, 45, 60, 75
rtadarapyaka Ypgpysaq, 11, 32, 36, 71

B;haspali, 38, 39, 70
Brltat~Katlxd. 42, 106
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Brhatsamhita, 20

bride, selection of, 74, 80-81, 106, 116
Briffauit, R., 10, 16, 18, 28

Bronze Age, 1,

Buddhism, 8, 12, 13, 44, 65, 94-95
Buhler, G., 99

Biirton, R., 120

Candaly, 13

Cakra, (form of embrace), 100

Candi-Kuca-paiicasika, 56

Carayona, 70, 73

Carré, G., 91

Carudatta, 49

Caste system, 13-14, 81-83

Caura-paficasika, 55

Centres of passion, 104, 106-07, 110-11,
118-21

Chakkyar, 22

Chakravarti, D.K., 27

Chakladar, H.C., 82

Chaliyan, 22

Chamar, 23

Chandogya Upanigad, 11

Chattopaphyaya, D.P., 2, 7, 12, 16

Chayacumlana (a kind of Kiss), 85

Cheruman, 23

Chetti, 22

citrini (female-type), 107

Classification, of males and females,
104, 113, 118-21

Coital postures, 86-88, 107-09, 112.14

Comfort, A., 105, 107

Country-squire, 98-99

Courtesans, 60-61, 73, 81, 92.101 see
under prostitution.

Cowell, E.B., 93

co-wives, 80-81

Cumbitaka (form of oral union), 89

daiva (form of marriage), 43
Pahini-s, 30
dakgsina-nayaka, 47

Dalton, E.T., 21
Damayanti, 52
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Damodaragupta, 51, 55, 73, 98-101,

106, 110
damsa (bite), 100
Dantila, 98
Dasakumaracarita, 49
Dasaratha Jataka, 23
Dattaka, 70, 73, 98, 99
Dey, S.K., 57
Demeter, 9, 82
Delaflotte, 28
Deukalion, 40
Devadasi, 28, 30
Devarija, 107, 110, 118-20
Devisataka, 54
Dharmasastra-s, 37, 44, 46, 58, 59
Dhiirta-vita-samvada, 55, 73
Diana, 27
Digha-nikasa, 22
Dikshit, M.P., 75
Dirghatamas, 23, 39
Divinae instutiones, 93
Divine Mothers, 30
Dravida, 80
Dohakosa, 14
Dombi, 13
Draupadi, 23-24, 45, 53
Durga, 12, 16, 93
Durga Prasad, 91
Dvatrims$at-puttalika, 49

Ehrenfels, O.R., 2

embrace, 84-85, 100, 113-14, 117

erotic, elements in religion and
rituals; 6-14; in Indian art, 26-30; in-
Vedic literature, 31-37; in post-Vedic
literature, 38-46; in sophisticated lite-
rature, 47-57; texts on, 63-68, 71-76,
100-22 =

Farnell, L.R., 93
female-messenger, 98
Female Principle, 6-8
fertility rites, 6-14
Frazer, J. G.
Friedrich. W, 91
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Galava, 23, 40

Garo-s, 21

Garuda Purana, 20

gana, 41

ganddhipati, 64

Gahdhara, 41

Gandharva, 32, 42, 43, 59

gandharva (from of marriage), 42-43

Gangadhara, 63

ganika-s, 77-18,
prostitution

Ganik&dhyaksa, 60

Gatha-saptasati; 54, 63-68

ghattitaka (kiss), 85, 105

Ghiladia,S.S., 115

Ghosh, R.L., 91

Ghotakamukha, 70, 74

Gilganesh, 93

Gitagovinda, 51, 54, 56, 105, 118

Golla, 23

Gonardiya, 75, 106

Ganikaputra, 70, 74-75, 105, 107, 115

Gosthi, 77-78

Goswami, D.L., 91

Gavardhan&acarya, 63

Graebner, 18, 24

gramabhojaka, 64

group marriage, 94

Gudigara, 22

Guhyasamaja, 13

Gunadhya, 42

Gurukkal, 22

97-101; see under

Hadi, 14

Hala, 63-68

Halebid, 27

Halikas, 64

Hallisaka (festival), 78
Hamsa (embrace), 100
Harsa, 48

Haryasva, 40
Hartland, S., 18
hastini (female type);, 107
Hastyayurveda, 99
Hemacandra, 58
Herodotus, 92
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heroines, types of, 56-57, 108
Hindolotsava, 18

Hitopades$a, 38

Hiuen Tsang, 20

Hodgson

Holaka (Holi), 78

Holeya, 22

Horatio Hale, 13
Hoyasaleévara, 27

Hunas, 20

Il:ldia.n Art, evolution of 26; erotic
reliefs, 27.28; sexual themes, 28-29;

religioys S$ymbolism, 27, 29
Ipdra, 35, 45

It’zvara, 115
Isvaradatta, 55,73
I_venger, KR, 91, 118

Jacobi' H,, 74
Jadams, 53

jagh?nopagﬁhana. 85
m

Q, 53 56
Je . ~~+96, 110, 118
f.-';’ial".fé'ﬁ % 20,72, 91, 112:15
Jogi, 5 - (kiss), 100

' ’ ara’ 5]
107, 119, 115~f753’ 72, 74, 101, 105,

Kadambarg, 49
Kalhana, 20
Kal"”ﬁ"tarim 57
Kalasi, 22
Kalavitasa, 109, 104 115
Kalidasy, 31, 50-52, 63
Kaliﬁga, 39, 4 ’ »

Kallan, 22, 23

Kalyznamalla, 51, 101, 107, 110, 120-21
Kamachanda, 45

Kamakalas, 78

Kamakhya, 8

Kamarik ii$a, (hand-practice), 109
Kamasistra-s, 46, 56, 62, 72

Kamasthanas (centres of passion), 53,

104-106, 113, 115, 118

Kamasitra, 3, 20, 44, 58, 65, 69-91, 97-

105; its sources 69-75; social lifein,

76-83; Ndgarakas described in, 76-69,

wives, 79-80; widows, 80-81; go-bet-

ween, 81; social ideals, 81-83,.sexual

knowledge in 85-91; classifications of

males and females in, 84; art qf

embracing in, 84-85; kissing, 85; nail

marks, 85-86; teeth-marks,' 86; pos-

tures of union, 86-89; artificial means,

89-90; circumcision, 91; prostitution

in, 96-97 )

Kamodaya, (excitement of passion), 104,
107, 110-21

Kaficinatha, 72, 74, 105, 106, 108-109

Kaiicukika, 67

Kandarpacudamani, 122

Kanduka, 49

Kane, P.V., 44

Kaniyan, 23

Kannuvan, 22

Kanya-sampraukaka, 714

Kapadia, K.M., 21

Kapalikas, 65

Kappilian, 23

Kapu, 23

Kartari (sadistic act), 88

Karaskaras, 41

karikara (hand practice), 109

Karkotakas, 41

Karku, 23

Karna, 41

Karnisiita, 106

Karttikeya, 93

Kallxﬁsaritségara, 12, 49

Kaul, M., 98

Kaumudi-jagara, (festival), 78

Kau.fika-sﬂtra, 36

Kau‘ilya' 41, 44, 58’62’ 69’ 74; on



Index

sex-life, 58-59; on marriage and
nuptial relations, 59-60; on prostitu-
tion, 60-61, 95-96, on loose women,
61; on sexual abnormalities, 61-62

Kdvati, 32

Kavyas, 50-57

Kavyamimamsa, 74-75

Keith, A.B., 105

Kekrops, 40

Kerala, 23

Kesdgrahana (pulling the hair), 100, 115

Khajuraho, 27-28

Khala-rata, 89

Khandita (heroine), 57

Khasis, 20-21

Khasas, 41

Kiratarjuniya, 100

Kiss, kinds of, 85;
111, 113, 117-21

Koch, 21

Koestler, A., 3, 4

Kokkoka, 53, 57,
118-21

Konarak, 27-28

Koragai, 22

Kosambi, D.D., 31, 35, 94

Kotas, 10

Kottai, 22

Krishnavakkar, 22

Krsna, 3, 40, 51, 56, 65°

Ksemendra, 55, 100-01, 115

Kucimaratantra, 75

Kucumara, 70, 75

Kundan, 22,

Kudia, 22

Kuduni, 22

Kumaradasa, 51

Kumd rasambhava, 52, 56, 75, 105

Kumbara, 22

Kumbha, 56, 105

Kumbbadasi, 97

Kunala-jataka, 23

Kuntala, 63

Kunti, 23, 39

Kurva, 22

Kuru, 40, 45

Kurukal, 22

100, 104, 106, 108,

101, 105-10, 115,
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Kusala R.S., 120, 122

Kuttanimata, 55, 73, 98-100, 110

Lactantius, 93

Lahul, 24

Lalungs, 21

Langala, 20

Lesmairesse, 91

Litasuka, 50

linga, 8, 9-

Literature, erotic, 62-122; sophisticated
47-57, technical, 58-62; 69-75, 98-112;
ritualistic, 31-37, Vedic, 31-37, posts
Vedic, 38-46, legal, 37, 42-44

Lopamudrs, 35

Madana (God), 60

madanodaya, (rise of passion), 99

Madayanti, 40

Maidhava, 107

Madhavl, 23, 40, 41

madhiitsava (festival), 57

Madiga, 22

Madraka, 23, 39, 41-42

M&dri, 42

Madvar, 23

Magha, 50-52

Magh Porai, 10

magical means, 6-14, 106

Mahabharata, 20, 21, 23. 41, 44-45, 53,
71, 82, 95

Mahabhasya, 74, 715

Mahadeva, 70

Mahakavyas, 50-57

Mahaparinibbana-sutta, 44

Maharastra, 27, 63

mahari, 21

Mahavamsa, 23

Mahadvastu, 21

Mahesvara, 110

Mabhisakas, 41

Mahismati, 41

Maine, H., 18

Maine mati, 14

Maitrayani Samhita, 34, 36

Malatimadhava, 48, 52

Malavikagaimitra, 48
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'

Malaparayan, 22
Mali, 22

Malinowski, B, 18

Mallanaga, see under Vatsyayana
Mallinatha, 57,75

Mamata, 39

Mammata, 99
Manjufrimﬂlakalpa, 13

Mannan, 22,23

MEliglzl. 9,37, 42, 44, 69-70, 79, 81-82,

Maravap, 25

mardana (rubbip
arkande0ioe), 100, 111

a Purana, 20
Mappila, 55 -

marriage’ India

n condition of, 3; patri-
archal pagyer » 25 P

‘lern of, 36-48 ; matrilineal,
Kaut, €ight forms of, 41-43; 82,
30-8;"“ on, 59-60; Vatsyayana on,

Mamls’ 35

Mayura-.famka' 54

¢Crindle, 33
®Lenan, 17

gue-p|ay3 55
001], »
andl:;x‘passion, 104, 107, 110-

Mother . -21
Mothe, BOddess, 6.14

Zrcf:hakralf‘t;: f‘:g‘ents, 2,15-25

miﬁlff? Male typey 107

Moy a(hemine) 57

Mukg - 7casar, 5
- kuvan’ 22 ’
ulaqua

Muller E,

Munipg,
a
Mylitta, g5 0 110

»105, 155
8

nadik sbhg,, N
114, 115, (itillation), 53, 109, 111,

ngarasarvasva, 110-

Nagaraka, 28, 4, 59,

0, 69; daily life of,
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76-79; wife of 80-81: love nﬁ'airs. of,
79, 81 public life of, 77-78; diver-
sions of, 78

Nagarjuna, 122

Nagarjunikonda, 12

Nahusa, 34

nail-marks, 85-86, 100, 104, 106, 108,
111, 113, 117-21

Naisadhacarita, 52

nakula, (form of embrace), 100

Nalodaya, 46

Nandi, 70

Nangudi, 22

Nandikesvara, 105, 107, 115

Natha tradition, 14

nati (dancer), 97

Nattuvan, 22

Natyasastra, 107

navarariga (festival), 65

Nayadi, 23

Nayaka (hero), 47, 115

Nayar, 21

Nayika (heroine),

Nighantu, 15

nimiteka (kiss), 108

nipidana (pressing), 100

Nirrti, 32

Nitivakyampta, 105

56, 57, 19, 74, 115

Occupations, 82

Opposite union, 88

Oral union, 88-89, 110

Orgaos, 8-9; types and size, 77, 84
Padmasri, 101, 110-12

padmini (female type), 107
pai$dca (forms of marriage), 59, 42
Paijicasayaka, 106, 115-17
Paficatattva, 27

Paficavim$a Brahmana, 33

Pandu, 23, 39, 42

Panini, 41, 50

paradarika, 79, 116

Parajuli, D., 105

parakiya, 57

Pparavata (embrace), 100
Paricarika, 97
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parirambhana (embrace), 100

Parayan, 22

Pataliputra, 32, 70, 73

Patanjali, 74

Patriarchy, 2, 19, 38-46, 42

Pattariya, 22

Pavolini, P.E., 118

phalgursava (festival), 67

phanibhoga (hand practice), 109

phenaka, 77

Phoedius, 30

Pithamarda, 77, 115

Pitr-kanya, 34

Poliyan, 22

Polyacnus, 20

Polyandry, 23-24

pragalbha (heroinc), 57

prahanana, 87-88, 109, 111-14

Prajapati, 33, 43, 7071

prajiia, 13

Prakarana-s, 79

prakrti, 7, 13

Prasthalas, 41

pratihara, 11

pratiloma (marriagc), 59

Pravahana Jaivala, 71

Praxitiles, 30

priestesses, 21

prositapatika, 57 )

Prostitution, arts of, 96; Buddhist
view of, 94-95, types of 95-97; religi-
ous background of, 92-93; texts on,
92,-106'; Kautilya on, 60-61, 95;
Vatsyayana on, 96; Damodara on,
98-100; Ksemendra on, 100-01

puberty, 82

Pulayan, 23

Punarbhi, 81

Punda, 93

Puranas, 45-46, 50

Puriravas, 31-32, 34, 48

purusayita, 109, 112, 117

Pusan, 33

Pushpakan, 22

Radha3, 21, 51, 56, 65
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Raghuvamséa, 75
Raghavabhatta, 98
Rajaki, 13

Rajasekhara, 74-75
Rajaputra, 98-99
Rajatarangini, 20, 89
Raksasa, 42, 59

Rama, 23, 51
Ramayana, 20, 42, 53
Rambha, 51

Ramsey, 93

Rantideva, 115
Rasamaiijari 56, 115
rasabha (male type), 107
Rasikapriya, 56
Ratirahasya, 72, 74, 105-10
Ratimaiijari, 53, 111
Ratirarnapradipika, 118-20
Ratisara, 122

Ratitithis, 104, 106-07
Ravana, 51, 53

Ratzel, 24

Ray, T.N, 98

recipies, 106

Reddi, 23

Rekha, 29

Royal harem, 79
Rgveda, 11, 15, 16, 33, 35, 94
Ratnavali, 48

rta, 16

Rudra, 32-33

Rudrata, 51

Rupajiva, 97

Riuyyaka, 99

‘Sahari, 13

Sadharani, 36
Saivism.'8, 13, 31, 51-52
Sahajiya, 14

Saktism, 13

Sakyas, 23

Sakuntala, 48, 99
samarata, 107, 113
Samaratativaprakasika, 122
Samayamatrika, 100-101
Sambandhana, 21
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Sambhitas, 10, 35-38

samprayogika (art of union), 84-91,
99-100, 106, 111, 113-14, 117-21

samve$ana (union), 100

Sandars, N.X., 93

Sankara, 102

Sankaramisra, 105

Sarikhina (female type), 107

Satapatha Brahmana, 11, 32, 36
Satariipa, 33

Satrajit, 34

Sitavohana. 63

Sauvira. 41

Sayana, 43

Schmidt, R., 13, 24, 91, 122

Sex, and Indian society, 1-5; rites
:5‘;::, art of unjon, 98-100, 106; Ppos-

s of, 86-87, 105-09; varieties of

union; 104, passion 108; equal and

“nequal uni
Sharma, T., 170" ' 08

Silpakarika, 97
Sihasivalj, 53
Sthavahy, 23

Sindu-sauviras, 23, 41

ka (kiSs)‘ 85, 108
Sreath; % 85, 100
<, 45

S
Srngaratila‘;cmaegi""a. 56
Strabo, 92, g3
Strenbach, 9¢
Striking, 87.88
Stri-karmanj, 3¢
Stl‘i-l’ﬁjya, 20
Subandhu, 49

Sudasa, 40
Sudesna, 39
Stdra, 39, 60
ﬁupraka, 49
Sumbha, 39
Sukasaptati, 49

Sura, 77

Siirya$ataka, 54
Sttras, 37-38, 44
Suttanipata, 23
Suvarnagotra, 20
Suvarnanabha, 70, 74
svadhinapatika, 57
Svapnavasavadatta, 48
svayamvara, 43
Svetaketu, 40, 70, 71
svairini, 97

$yama, 52

Syamilaka, 73
Synteng, 21

Tantricism, 6-14, 24, 30
Taittriya Sambhita, 36
Taoism, 9

Tangaras, 20

teeth-mark, 88-89, 104, 106, 108, 1

113, 117-21
Terracotta, 26
Thesmophori, 92

titillation, 104, 109, 111, 114, 118-21

Tiyan, 22

Tottiyan, 23
Tripathi, T.M., 98-99
Trivarga, 58

Tulasi, 45

uccarata, 107, 113
Udayana, 47
Uddalaka Aruni, 71
udgitha, 11
udyana-yatra, 18
Ulladan, 22

Umag, 16

Unni, 22

Upadhyaya, S.C., 82, 91, 105

11,
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upavista (coital posture), 87-88, 109,
112, 117

Upanisad, 11-12, 32

Uppalavana, 45

Usabha, 23

Urvasi, 31-32, 34, 38, 53

Usas, 13, 16, 135

Utsava-samketa, 23, 41

urtana (coital posture), 109, 112, 117

Uttaradhyayana Sitra, 44

Uttarakhrus, 41

Uttararamacarita, 48

Utthita (coital posture), 88-89, 109,
112, 117

Vadava (female type), 107

Vaisya, 66

Vaisnavism, 8, 13

Vajapeya, 11-12

Vajasaneyi Samhita, 11, 35

vali, 39

Vamadeva, 35, 110

vamadevya-saman, 11

Vanga, 23, 39

Variyar, 22

vasaka-sajja, 57

Vasavadatta, 49

Vastospati, 34

Varuna, 16, 45

Vasati, 41

Vviatsyayana, 48, 51. 58, 62 69-91, 97, 98,
102-06, 109, 110, 112-15,2

Vedic tribes, 6, 10, 15, 17, 24

Vedic literature, 31-37

Velutadan, 22

Venkatasubbiah, 82

Verlag, L., 91

Venus, 93

Vesya, 57

Vetalapaiicavim$ati, 49

viddhaka (embrace), 100

Vidyasagara, J., 118

Vidyasundara, 55

Vikatanitamba, 56

Vikramarnkadevacarita, 20

Vikramorvasiya, 48

vipralabdha, 57

viparita (coital posture), 89, 97, 100,
109, 112, 117

Virabhadra, 122

Visakhila, 98

Visnu Purana, 82

V:snu-Tulasi, 45

Visvamitra, 35, 40-41

Vitaputra, 98-99, 117

vrsa (male type), 107

vyanata (coital posture), 109, 112, 117

Wife, traditional Indian, 3; in matri-

lineal societies, 21--24; chastity of, 37,
65-66 Kautilya on, 59-60; of the
Nagarakas, 79-80

Winternitz, M., 15

Women, Indian attitude towards, 1-5 ;
types of 85-86; of different provinces,
114-15; in primitive society, 7-8; in
urban set up, 47-57; domination
of, 15-25; of various occupations,
60-61, 100-01; of Deccan villages,
63-68, of royal harem, 81.

Yajiavalkya, 46

Yama, 31, 34

Yami, 34

Yohi, 7, 9, 36

Yasodhara, 91, 99, 105-06, 112-15
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