
SEXUAL SYMBOLISM 
FROM 

' THE VEDIC RITUAL



Other books by the same author :

Critiques on Sanskrit Dramas (Co-author, Dr. Smt. S.S. 
Dange), Moradabad, 1963

Legends in the Mahâbhàrata, Delhi, 1969
Pastoral Symbolism from the Rgveda, Poona Univ., 1970
Vedic Concept of ‘Field’ and the Divine Fructification, 

Bombay Univ., 1971
Cultural Sources from the Veda, Bombay, 1977 
Hindu Dharma âni Tattvajnàna (Marathi), Poona, 1973 
Aévatthâcl Pane (Marathi), Nagpur, 1973

Project under preparatimi :

A Motif-Index of the Purânas 
(Under UGC aid)



SEXUAL SYMBOLISM 
FROM 

THE VEDIC RITUAL

SADASHIV AMBADAS DANGE

1979

/P
aianta

fO Sl (CATIONS



®  All Right Reserved. No part of this book may be reproduc
ed, transmitted in any form or by any means, electronic 
or mechanical, including photocopying, recording, or by 
any information storage and retrieval system, except re
ferences or reviews without permission in writing from the 
publisher.

' I L
I Z O S

First Published 1979

Full Cloth: Rs. 70 $ 14 

Paper Cover: Rs. 40 $ 8

Publishers:
Ajanta Publications (India)
Delhi-110007

Distributors:
/

Ajanta Books International
1-U.B., Jawahar Nagar, Bungalow Road,
Delhi-110007
Printed by
P.L. Printers, C-3/19, RanaPratap Bagh, New Delhi-110007 
at Print India, New Delhi-110064

Line Drawing in the text by G. Bhavsar



Saubhâgyavatî SINDHU 

My Wife 

who has been 

my priya-sisyâ 

and

continues to be 

a constant source

of

Inspiration





Preface

I am glad to present to the critical reader and the inquisitive 
scholar this book of mine. This is the third book on this 
topic I published within the last decade, the first two being: 
Pastoral Symbolism from the Rgveda (University of Poona, 1970) 
and Vedic Concept of ‘Field' and the Divine Fructification (Univer
sity of Bombay, 1971). These books have more or less the 
same topic put under investigation : The sexual imagery of the 
Vedic seers and the ritualists. The first of the three books 
comprises my lectures delivered at the University of Poona 
(1968), wherein I introduced the topic of sexual imagery in the 
Rgvedic mantras, as a charm for the gain of rain and the 
fructification of the land. While dealing with that topic I came 
across certain riddles in the hymns of the Rgveda; and they 
were riddles also for other scholars. On critical study I found 
out that the riddles in certain hymns were due to not exactly 
appreciating the sexual imagery of the seers. This was the 
impulse for the second effort of mine. I selected some proble
matic hymns for a closer study; and I must say, I was rewarded. 
Though it is not possible to say that all what I proposed would 
be accepted, my reward is that I could differ and, differ success
fully, from some of our renowned scholars, whom I have always 
held in great respect. Having come to the conclusion that the 
Rgveda-hymns reflect certain lost rituals, in a number of 
cases, and also that sex and sexual imagery were at the base of 
the awkward looking expressions and whole hymns, I decided 
to probe the matter further and reassess these portions. Search 
was made in the texts of the later samhitâs, to see if a conti
nuous strain existed on the basis of which a methodology of
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ritual-sex could be established. I have come to the conclusion 
that there had been a methodology; also that a thorough study 
of the method of sexual-coupling (mithunlkarana) in the later 
Vedic texts helps understand the ‘riddle’ in certain of the hymns 
in the Rgveda. What was misrepresented as a social custom 
has, now, to be accepted as a ritual necessity; and the awkward 
sexual imagery was only a part of the ritual; never a social 
fact !

Aid from Folk-lore and Ethnology is taken to ascertain the 
findings arrived at by the comparison of the ritual-details in the 
Rgveda and the later Vedic texts. It has to be, now, accepted 
that the Vedic seers and the ritualists were not working in isola
tion. There was never a purely Vedic or Aryan ritual that 
flourished in grand isolation, unmindful of the surroundings. 
There are clear indications that the Vodic thinkers-cum-ritualists 
borrowed certain ritual-details from their neighbours, of a dif
ferent faith, in times of acute need. Another finding is that we 
can connect some typical vows in the Puranas and the so-called 
‘erotic’ sculptures of India with the Vedic concept and practice 
of mithuna, and ritual-sex.

The findings are before the readers. I shall be much obliged 
if these findings are put to a severe test; for there is no joy 
greater than to go nearer the TRUTH; and to have the feeling 
and realization that one has aided a discussion, on a right path, 
to reach nearer the TRUTH, is no less joy. Individual efforts are 
but step-stones for more inquisitive scholars to place their steps 
upon. And the satisfaction for one who arranges such step- 
stones is immense !

I am thankful to the publishers, Ajanta Publications, for 
bringing out the book in a short span of time.

My sense of gratitude for the scholars whose works 1 had the 
occasion to study closely while preparing this book, even 
though I differ from them at places, is deep.

Bombay, 14th January, 1979 Sadashiv A. Dange
( Makara-sankrant i)



A t the Threshold

Ritual-sex for fertility and general weal has been known through
out the world. On the Indian stage religious sex culminated in 
the practices of the Tantric school—both of the éàktas and the 
Mahàyàna Buddhists. Some of the Hindu festivals like Holi (the 
festival of fire that gene, ally comes in the month of March, 
prior to the season when the fields are readied for the next 
year’s fresh ploughing) and the one associated with the goddess 
Durgà (who is believed to be the emblem of the Mothei-earth), 
coming roughly in the month of October, when the fields have 
already got face-lit with the sprouts that gaily dance in the 
clear atmosphere after the rains, and about the time of the 
festival called Dasaharà, are strongly coloured with sexual lan
guage in many parts of India. The festival of the goddess Kali 
is marked with obscene songs (P. Thomas, Kàmakalpa, 13th ed., 
1963, p. 142), at the time of the Bharani festival in Kerala; 
and in the region of Kashmir, the goddess Kàémlrà is said to 
menstruate on the 5th of the bright half of the month of 
Phàlguna, after which regular ploughing is to start (Nilamata 
Puràna, vv. 660—1). Later, on the dark 14th of the month of 
Caitra (which is called Pisaca-caturdasi, ‘the fourteenth of the 
ghosts’) people are said to go round about the streets, dancing 
and singing gaily along with prostitutes (Ibid, v. 681). In the 
Àsvayuja festival, coming about the month of October, the 
ancient Kashmir is said to go gay uttering sexy expressi ns {Ibid, 
v. 499 as Ulani vadadbhih) The ‘Swing-festival’ in the eastern 
part of India is also marked with similar activities which 
indicate the fructification of the earth. Along with these living 
traditions of festivals that have the strong tinge of sex, we have
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the (so-called) ‘erotic sculptures’, with multiple mithuna-poses 
adorning the interior of sturdy caves and of the delicate walls 
of temples structured on olane ground! But, already in the 
centuries just prior to the Christian era people made terracotta 
mithunas which have the same motif, in certain cases as the 
sculptures in the 8th century onwards. Scholars who studied 
the erotic’ sculptures, including Vidya Prakash (Khajurdho, 
1967), Devangana Desai (Erotic Sculptures of India, 1975) and 
Richard Lennoy and Harry Baines (The Eye of Love in the 
Temple Sculpture of India, London, 1976) etc., to mention a few, 
cast only a casual glance at the Vedic literature for parallel cases. 
But, they relied on second-hand sources of translation and stray 
papers written on this important subject. As a matter of fact, 
there appears to be a close relationship between the Vedic 
concept of ritual-sex and its varieties elsewhere. The mithuna- 
poses seen in the cave-temples and other places mentioned above 
do have a close similarity of concept and purpose with the 
Vedic mithuna. It is, hence, necessary to study thoroughly the 
Vedic concept of ritual-sex.

The Vedic seer’s vision (fsi-darsana) of the cosmos, and of 
the mutual relationship between the forces therein, was respon
sible for the rituals that are reflected in the hymns of the Rgveda 
(RV) and that obtain in the later Vedic literature. The RV has 
various sex-images; and the Brahmana texts that developed a 
veritable science of sacrifice record rituals where sex is promi
nent. The Rgvedic fsi visualized that the main forces in the 
cosmos were the fire and the waters; and they, in themselves 
formed a mithuna (sex-pair). The principle of Fire at the three 
places heaven, midregion and the earth—was the male; and 
the waters at these three places were the females. These two 
principles united at these levels, the result being the fructification 
of the females’. Along with the Fire-Waters couple, another one 
was seen; it was Heaven =  Father and Earth =  Mother. It was 
believed to be the duty of the main gods to bring these two into 
close sexual union for the gain ot rain on the one hand, and the 
crops on the other. Their union was felt necessary also for the 
fructification of all female types on the earth. This union was 
brought about through imitative rituals on the plane of the 
sacrifice. The cosmic male had his anthropomorph and also
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the zoo-morph. He was the ‘seeder’ of the woman that repre
sented the earth or the waters on the plane of the ritual; and this 
relationship lasted only during the period of the sacrificial 
ritual. In certain cases, the female forces were represented by 
a public woman, specially selected for the ritual, which also 
speaks of and explains the importance of the prostitute in reli
gious and auspicious functions. The Purana-texts state that 
the sight of a prostitute was auspicious, though to touch her 
was not normally approved (Brahmavaivarta P. II. 23.41). In 
another variety, the wife of the sacrificer represented the earthly 
femininity, through whom the heavenly ‘seed’ was sought to be 
gained. In this process various objects came to be used as 
indicative of the divine male, such as the clarified butter, the 
fire, the horse, the apparatus called gharma (which was the jar 
for heating the milk that symbolized the solar fluid) and so on. 
The sacrificer’s wife acted the ritual-woman for all these; and 
she had also her ritual-male in the priest called the Adhvaryu. 
She had symbolic union with all these at various rites; but the 
act of union was by the gaze. In line with these came the 
sacrificial beast, who was immolated, and thus silenced, to keep 
his divinity intact. More prominent of the beasts were the 
Virile Ape (Vrsakapi) and the horse, who got identified with 
important gods and had myths centred round them. The ritual 
sex between the virile monkey and the woman, called Indranl in 
the ritual set-up and who also represented the earth, fell back 
even in the Vedic times, due, probably, to the difficulty in pro
curing the ape of the species (the creature seems to be liktf the 
abominable snow-man that has been eluding all efforts to catch 
him), along with his mate as the ritual required. The ritual of 
the horse-sacrifice, however, continued; but even here there 
appears to be a steady evolution from the times of the Rgveda 
to that of the later texts. In the earlier stages, as compared 
with the ritual as it occurs among other tribes, the horse was 
only ritually immolated and its parts were offered into the fire. 
The RV does not have any indication of a sex-ritual attached 
to it. The later texts, from the Atharvaveda (AV) onwards, 
show varieties and the symbolic copulation of the four types 
of queens with the silenced horse; in these varieties we have 
indications of the orgiastic sex and the supported sex, which
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compare with the varieties in the sculptures. Though the ritual- 
coitus between the ‘Indram’-woman and the virile ape (the sun- 
symbol) is not referred to in the later texts, suggesting its oblivion, 
its importance is clear from the oral charm wherein the mantras 
from the hymn of Vr§akapi were used to give the sacrificer a 
new body at the ritual-birth at the sacrifice. Even in the later 
period, the strongly sexy verses from this hymn (X.85.16, 17) 
were ordained to be recited at rituals meant to create fertility 
in a sterile woman, as is clear from the Rgvidhana; and, KeSava, 
the commentator of the Kausika Sutra, mentions a sect of 
brahmins, called ‘Vr§akapi Brahmana’ who were employed to 
recite solar verses at a ritual connected with marriage, to render 
the bride ‘fruitful’. Here we have an interesting case of the 
solar zoo-morph getting changed into an anthropomorph.

As the science of sacrifice developed varieties, it gave rise to 
various types of mithunas. Not only did the various utensils, 
ladles and other instruments formed sex-pairs, but even such 
things as milk-and-rice formed mithuna. The very Prajapati 
was believed to comprise a mithuna in himself. This was the 
basis of the principle of bi-sexuality. Thus the fire, in itself, 
was bi-sexual: the god with the lustre was the male, and the 
flames were the females. The mithuna was not always of the 
objects of opposite sexes. What was needed was a pair of two 
mutually slightly variant things. Thus were formed also pairs 
where both were males. Also, a god (Varuna for example) 
was both a male and a female. In apparently homosexual pairs 
one of the parties was believed to be of the opposite sex for the 
purpose of the rite or for the moment of the thought. The 
concept, when extended to the ritual plane, made a mithuna of 
two priests possible. The Adhvaryu was the male, while the 
Nestr priest was supposed to be the female, as the latter was 
always associated with the wives of the gods and also as it was 
his duty to usher in the wife of the sacrificer into the chamber. 
The Nestr priest was the anthropomorph of the sacrificial fire 
also; hence, in the male aspect he stood for the fire-god, while 
in his female aspect he represented the wives of the gods (called 
gnah). In certain cases the priests enacted the coupling of the 
beasts, one priest standing on his fours and the other standing
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at his back slightly bending his knees. This symbolic ‘copula
tion’ was for the procreation of cattle.

A further phase of ritual sex and coupling (mithunikarana) 
was copulation between the sound Om or Hum or Hih on the 
one hand (all conceived as male) and the verse on the other. 
A verse or a mantra without the prefixing of such a sound was 
sterile. This is the source of the practice of starting a mantra 
with the mystic syllable Om, which is current even this day, 
though the significance is rarely comprehended ! The Om (Hih, 
Hum) was believed to fructify the verse (female), and this was 
conducive to the desired fruit, which would be lost in the 
absence of such ‘copulation’. A yet further step was the 
‘marriage of the lauds', sama-vivaha, in which the parties to be 
married were the Rathantara saman (laud) and Brhat saman. 
Actually this was the version of the £<zma/i-school, which tried 
to substitute the marriage of humans symbolically called ‘Mena’ 
and ‘Mena’. In essence, both these pairs represented Heaven 
and Earth in the ‘Deva-vivaha* (marriage of the gods). In 
certain cases, copulation was brought about between a verse 
and a prose-formula (nivid), the former being the woman and 
the latter the man. The method was unique. Two parts 
(padas, ‘feet’ or thighs) of the first half of the verse (in the 
Anu§tubh metre) were separated, and in the middle was inserted 
the nivid. This indicated a woman parting her thighs and 
having the man in the middle. Then the second half of the 
verse was recited at a stretch, without any break. This was 
conceived as the verse-woman tightening her grip over the nivid- 
man. The copulation was now complete. The result ? Pro
geny, prosperity and general weal 1 A special device for making 
a laud a woman was conceived. A laud less by one verse in 
the multiples of ten was supposed to be the woman; for, the 
woman has the ‘minus’ organ; while a laud with one verse more 
was the man, as the man has his organ protruding. The woman- 
verse was called ‘nyuna’ (or una), while the man-verse was 
called *atirikta.* The nyuna or the una indicated the cavity 
(woman-organ), wherein the atirikta (male)-verse was joined; 
for, it was believed and also clearly expressed that progeny 
comes from the nyuna (una). On the same analogy, a verse with
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employed in the ritual for procreation as a sex-charm.

Though a full-fledged science of couple-formation is clearly seen 
from the texts of the Brahmanas or the later Samhitas, the 
Rgvedic mantras, by their very nature, do not show the variety 
of the mithunas. But it has to be remembered that even at the 
period of the Rgveda, the seers were familiar with the concept 
and method of mithuna-foTm&iion. As a matter of fact, what 
the Brahmanas and the other Samhitas show is only an extension 
of the already known method of mithumkarana. We have already 
referred to the hymn of Vr§akapi (the virile ape), where there is 
the mithuna of the woman Indrani and the ape. Among other 
types of mithuna are that of Yama and YamI, of the Father that 
is said to have run after his own daughter, of the ploughable 
held and the ritual-bull that is made to urinate in the midst of 
the field, and so on. In the last example (RV X. 102) we have 
the woman called Mudgalani, ploughing the field in a semi-nude 
condition ; and this ritual has parallels even today in many parts 
in India such as Maharashtra, Bihar and Andhra. Mudgalani 
is said to be Indrasena, and is the symbol of the field under the 
plough, the latter standing as the male. The word aji (which 
actually indicates the ‘field’) led scholars to interpret the hymn 
as embodying an actual fight by Mudgala. This interpretation 
could not solve the riddle of the hero Mudgala winning the 
battle against the thieves (as the tradition and also the scholars 
believe) with the help of a hammer and one bull. Fantastic 
interpretations like saying that the win was due to a special 
device of causing the bull to urinate in the war-field, so that he 
could be relieved of the tension, were given : and yet the puzzle 
remained. Even Bloomfield, whose interpretation was lauded 
by Keith as the final word on the riddle of the hymn, could not 
solve the puzzle of the urination of the bull (the point which 
Bloomfield never even touched !). The riddle persisted due to 
the fact that the scholars did not comprehend the mithuna-con
cept. Actually, the bull and the aji (the ploughable field, and 
not the field of battle) formed one miihuna ; the other is Mudga
lani =  Indrasena (the ritual-woman) and Indra=Bull. Mudgala 
is only the actual owner or husband ; and help is sought from 
the ‘ritual-husband’, the Bull=Indra. This is on par with the

xiv
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ritual of Vf§ákapi and that of the Horse-sacrifice, where also the 
actual husband seeks the help of the divine ‘husband’— 
the ritual-mate—(the ape and the horse) for the gain of 
prosperity, a point which was never comprehended by Bloom
field and others : and without comprehending this point, which 
is the very pivot of the riddle of such rituals, one can never get 
to the theme of such ritual-hymns ! (I have fully studied these 
hymns, with a critical examination of the opinions of other 
scholars in an earlier book : Vedic Concept o f 'Field' and the 
Divine Fructification, University of Bombay Pbn., 1971 ; this 
book has been referred to at various places in the present study, 
as is quite natural).

Various interpretations were given for the relationship between 
Yama and Yamí (RV X. 10), even suggesting that the hymn 
reflected an actual custom of the marriage between a brother 
and his sister, and that the twins were the first brother-sister 
couple from whom came the human race. It was proposed, 
however, that the hymn speaks against this custom. This can
not be accepted ; and the interpretations uptitt now do not take 
into consideration the fact that the hymn has clear traces of a 
ritual and that the seer uses the hymn for ritual-sex of the type 
of incest. It has to be remembered that the twins do not unite 
at a l l : and the hymn has no indication of actual union of the 
incest type. Incest is only suggested ; and that too as a sex- 
charm. The seer presents the twins as the cosmic forces of Fire 
and Water, whose union was believed to cause rain. If the two 
were real brother and sister, why should there be the necessity 
of they being presented as the twins ? Why should the first 
couple be necessarily that of the twins ? Actually, Yam! was 
only the ritual-woman, like the ‘Indráni’ of the ritual-hymn of 
the Virile Ape and the ‘Subhadra’ of the Horse-sacrifice ; and 
this ritual-woman represented the cosmic aspect and the female 
controller of waters, who formed the mithuna with Fire in the 
orb of the sun in heaven and with the lightning-fire in the inte
rior of the cloud. Yama represented the cosmic fire, the ‘seeder’ 
par excellence, an image already built up in the Rgveda. The 
incestuous language was an aspect of parokfatva (supravisualism, 
another important principle worked out by the seers and ritua
lists of the early Vedic period); it was a sex-charm, an oral one
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which replaced the actual act of any kind. The tradition of 
purely oral sex-charms replacing the original act is clear 
in the usage recorded by the Rgvidhana and by Kesava, 
which we have already noted above. Another example of such 
oral charm (and this time out of the context of sex) is the story 
of &una£sepa, where the memory of the replaced human sacrifice 
is sought to be retained in ritual. Such is the case with almost 
all holy stories enjoined to be told in a gathering on the occasion 
of rituals. In changed circumstances, such stories give the con
ceptual support, when the act is relinquished. In the case of 
Yama-Yami, the actual was the experience of the fire and the 
water staying together in the same ‘womb’—orb or cloud 
— and the release of the heavenly ‘semen’ (which the 
Vedic seers and later sacrificers readily understood as rain). 
This experience was ushered in at the plane of the ritual, as the 
‘brother-sister-copulation’.

The motif of incest is employed in yet other hymns, which 
embody a ritual. The case is that of the Father that is said to 
run lustily after his daughter, and the motif is seen in four 
hymns. Now, the Father is the Parjanya (the god of rain) or 
Heaven (sky) in the Rgvedic seers’ vision. The daughter in 
this myth is the earth ; and this fact is sacrificially stated in one 
of the hymns (X.61). The point is that the earth is never seen to 
have taken her birth from the sky or Parjanya. This would 
show that the myth did not originate in Indian experience. As 
such, we have to search for some such source where the earth 
(or land) is actually seen to come out of some thing, and the 
latter again tries to envelop her, the act resulting in the produce 
from the earth. It is to be noted in this context that, in the 
case of inundation, land is actually seen to come out of the 
water that recedes after some time. When again the water 
swells up it runs into the land aiding the produce from ‘her’. 
This is the case of the ‘Lusty Father’ running after his own 
daughter. This myth is met with at other places also. The 
interpretation of this myth in the traditional Vedic texts has it 
that the Father is the sky and the daughter the dawn. But, that 
goes directly against the specific mention in the RV that the 
daughter is the earth (X.61.5*7). Naturally the later Vedic tradi
tion cannot be accepted. The motif of inoest in this myth has
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the basis of an actual experience, that of inundation ; it has to 
be compared with a similar myth from ancient Assyria. The 
probability that this myth was bo trowed from Assyria cannot 
be denied. The hymns of RV that employ this myth are full of 
ritual-traces, some of which indicate the ‘foetus’ of waters in 
the mid-region. The employment of the motif of incest in this 
case gets associated, on the Vedic scene, with the gain of rain, 
and also general weal.

Another hymn that has pronounced sexual element, and also 
clear traces of ritual, is that of Urvaái and Purúravas. The 
hymn has been a sort of a riddle; and scholars tried to explain 
it variously. D.D. Kosambi’s theory of the immolation of the 
male partner after allowing him sex is based on the misunder
standing of certain key-words in the hymn, which the versatile 
author failed to compare with similar ones from RV. That such 
practices were known (take the example of the Aztecs, for that 
matter), is acceptable. But there is no clear proof in the hymn 
of Urvaái to connect it with such practices. On the analogy of 
the ritual at the Vr§akapi-hymn and the Horse-sacrifice, where 
the divine mate (male) is ultimately immolated, it is possible to 
see here a similar ritual where the divine man was so treated 
with sex and was killed ultimately. However, the fate of 
Purüravas was not as bad as that, as is clear from the hymn. 
Among others who studied the hymn may be mentioned 
Wright, Goldman and earlier Andrew Lang; the last scholar 
who presented his studies of this hymn at the end of the last 
century saw in it the violation by the male of a condition 
sacred to women. None of these, however, touched the point 
of a ritual of sex that was an yearly affair. Closer examination 
of the hymn shows that the theme reverts to the gain of timely 
rain, through symbolic sex, with the woman representing 
UrvasI, who was the cosmic force controlling water (apyá) on the 
holy plane of the sacrifice (sukrtasya yoni), as the divine woman 
(apyá) was conjured to arrive at the ritual by the seer-sacrificer 
Purúravas.

An interesting ritual where the element of sex and the offer
ings of the body-parts of the sacrificial beast combined together 
is seen at the hymn of Vámadeva. Here we have the reference 
to the cooking of the entrails of a dog, and the mention of the
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‘wife’ being put to an ‘unrespectable’ position. There is no 
other mention of a similar ritual in the Vedic literature, and 
there seems to be no doubt that the seer had resorted to a ritual 
from the non-Vedic source. The ritual, however, was for the 
gain of rain. It is to be marked that the close association of a 
dog with the gain of rain obtains among the tribes that are 
settled on the Northern fringe of India; and in the Avesta we 
have a belief wherein the water goddess Ardvisur Anahita is 
associated with dogs and the dogs are associated with rain and 
water. Similar beliefs and rituals obtain from China and other 
countries. Out of the Vedic context we do have another men
tion of a similar ritual, when the sage ViSvamitra is said to have 
cooked the ham of a dog in a famine, and the result was rain. 
This story obtains in the Mahabharata (Santi parva), where it 
is said that the sage obtained the ham for the pacification of his 
and family’s hunger; but this is only outwardly true. The main 
motif of the story and the ritual underlying it was already lost. 
There is no mention of the ‘wife’ (except for the hungry wife 
and children) in the story of ViSvamitra; but, in the hymn from 
RV the ‘wife’ is said to be in an ‘unrespectable’ position. 
Looking to other rituals from the Vedic period, and on the 
basis of the study of the concept of mithunikarcma (sex-coupling) 
one has to accept that Vamadeva uses here a unique mithuna : 
the wife of the sacrificer (or, a woman specifically appointed for 
the ritual) and the sacrificial beast (here dog). The position is 
the same as in the case of the Virile Ape-IndranI and the Horse- 
Queen. Here the dog is the divine ‘seeder’ in the symbolic sex- 
ritual. The dog is ritually immolated, after the symbolic sex- 
act (or sexy dialogue), and his entrails (ham in the Mahabharata 
story) are offered into the fire.

The thread of belief that runs throughout the rituals, or ritual- 
i hymns, mentioned above is the gain of rain through the sym-
\  bolic copulation of the heavenly ‘seeder’ and the earth-female

(or the ritual-woman representing the earth); and even the 
make-belief marriage of Heaven and Earth, or of the lauds that 
represent them, ultimately reverts to the same aim. The theory 
of ritual-sex did not remain confined to the enclosure of the 
Vedic karmakantfa. It influenced even the Upani§adic thinkers, 
who compared the human sex-act as only a furtherance of the



xix

cosmic act of sex. This point is clear in the concept of the Five 
Fires (Brhad. Up. VI.2.9-14; also Chand. Up. V.4-9); and the 
same old terminology of the Brahmana texts is used while 
speaking of the Vamadevya mithuna: ‘When the proposal (for 
sex-union) is made that is the Hih sound; when the desire is 
conveyed that is the prastava (the prelude of a laud, i.e. the 
saman); when one sleeps with the woman (his wife) that is the 
udgitha (loud utterance)...; this all is ordained in the mithuna; 
and this is enjoined by Vamadeva; one who comprehends 
this, and acts accordingly, forms a mithuna; from a mithuna to 
(another) mithuna does he get created’ {Chand. Up. II. 13.1-2).

The concept of sex-pairing (mithuna) continued; and we have 
it in a modified form in the Purapic literature, where we see 
votive gifts of mithuna-images. Various vows are mentioned, 
wherein a miniature cot and upon it a divine mithuna (UmS- 
MaheSvara or Lak§mi-Vi$iju) is ordained to be donated to a 
brahmin (cf. Matsya P. 60.41-43;61,27,32; VamanaP. 1.17.23;). 
In certain rituals a Brahmana-couple is enjoined to be worship
ped, seated on a cot (Matsya P. 80.20-21 etc.). This is said to 
be necessary so that the house-holder’s married life be full of 
satisfaction and joy. Even at the funeral rites, a cot with a 
mithuna upon it is ordained to be donated (Garuda P. 2.50, 
where the mithuna is of Lak$ml-Vi$pu). And in the ‘erotic’ 
sculptures the cot figures in many cases, with an active coitus- 
pose upon it (I have made a separate study of the motif of ‘cot- 
gift’ in the Puranas and in the sculptures elsewhere). An 
interesting phase of the mithuna is to be found in the Yava-yuma 
figures from Nepal. The .motif of the Siva-Sakti embrace and 
that of the ArdhanariSvara is already present in the Vedic 
ritual-philosophy of the copulation of Indra and Indraiji. It is 
said that the man in the right eye is Indra, and the man in the 
left eye is IndrSni; these two copulate in the chamber of the 
heart. The point to be noted is, that the man in the eye is him
self the female Indranl. This is the seed of the later concept 
of ArdhanariSvara, and of the Yogic practices and the Tantric 
sex-practices.

The so-called ‘erotic’ sculptures of India are only a phase of 
the mithuna concept and the practice thereof, that has its roots 
in the Vedic period. This is not to say that other streams might
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not have contributed to their development; but, there is no clear 
record of that as is the case with the Vedic record. In fact, it 
is not sound to call the mithuna-sculptxires ‘erotic’. Eroticism 
has the basis of sensuality; and the sculptures are devoid of i t ! 
The shade of complacency that marks the faces of the mithunas 
can never be mistaken for infatuation; and herein lies the 
inappropriateness of the term ‘erotic’. The sculptures can be 
described only as mithunas, devoid of the tinge of eroticism, but 
with the complete holiness which the term mithuna had in the 
mind of the ancients. Moreover, eroticism in public is a con
tradiction in terms I 

What has been said above will indicate that the tradition of 
the mithuna starts in the hoary Vedic period, or even prior to 
that period, and touches the miVAu/ia-sculptures; and the element 
of sex in ritual is seen even today with mixtures from various 
sources. How about the relationship between the Vedic con
cept and practice of mithuna on the one hand and the sculptures 
on the other ? True, there appears a great gap of time bet
ween the Vedic period and that of the sculptures. But, a few 
points have to be taken into account. The Vedic ritual centred 
round the altar, and there was no other ‘temple’ for the Vedic 
ritualists. By about 600 B.C. when the various sútras came 
to be composed, some sorts of temples or ‘divine abodes’ are 
noticed. This marks a combination of two cultures, the Vedic 
altar-culture and the culture of the shrines, or the devakula. 
The fusion of the two shows an interesting development. By 
about the same period, 2nd century B.C., there appear terra
cotta figures of mithunas, which are more or less votive offerings 
and cannot be taken to be objects that adorned the house-hold 
walls. These continued to be made, alongside the practices of 
the Vedic altar-culture. With the prominent ritual-philosophy 
of the Vedic mithunas, there seems little doubt that the Vedic 
mithunas influenced the preparation of the mithunas in terracotta. 
The motif behind both these was the same—aid to fertility, 
fecundity and prosperity. Some of the motifs of the terracotta 
appear on the sculptures of the medieval and later medieval 
periods. The sanctity attached to the sculptures can hardly be 
doubted, as they are to be found in holy caves and temples. 
So is the case with the terracottas, though their exact surround
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ing is not easy to ascertain. But, if they were for votive offer
ings, (the probability we have noted above)*, there is no doubt 
about their being sanctified objects. When the Vedic mithuna 
thus crossed the precincts of the altar with a new and multiple 
impulse, varieties came in; and it is these that are indicated in 
the terracottas, and in the later sculptures. Though not enough 
terracotta-mrt/runa? are found, the types that are available are 
enough to prove the relationship between them and the later 
sculpture, in principle. Actually m/7/tuna-varieties are marked 
in the ritual-sex at the Horse-sacrifice as it appears in the texts. 
Scholars who wrote on the sculptures did not give attention to 
this point. Some said that the sculptures were meant to ex
press the teaching of Vatsyayana in the subject of erotic science. 
Actually, many of the sculptures belie the aphorisms of 
Vatsyayana. The intricacies in certain of the sculptures cannot 
give coital satisfaction, which is the very aim of the treatise 
of V5tsy5yana, who calls his work ‘Science of Desire’ 
(Kamasastra), comparing it with the Arthasa$tra and the 
Dharmasastra, explaining all these terms (Kamasutra II.7-13). In 
certain sculptures we see figures with the heads of beasts, beasts 
copulating with humans and vice versa. But, this does not 
answer the citra-rata of VatsySyana. What VatsySyana men
tions is the ‘congress’ like the beasts; not with the beasts !

The sculptures of this type answer more aptly the Vedic 
doctrine of ‘sexual congress of the creatures’ •(bhutanam ca 
maithunam). The orgiastic sex (cf. gau-yuthika) even in 
Vatsyayana cannot be for private satisfaction. It appears to 
have been influenced by ritual-sex, where sex was never for full 
gratification but only symbolic. The ascetic-and*the-woman 
type of sculptures (yogl-kanya) is found not only in the sculp
tures but also on temple-wall. It does not get explained through 
Vatsyayana. The key to this motif appears to be in the Vedic 
tradition of sexy dialogue between the brahmacarin and the 
hetaera. The sculpture where, in an orgy, a girl (obviously a 
prostitute) is shown as holding in her mouth the organ of a man 
(or of a yogi) has an exact parallel in the abuse flung at the 
hetaera by the brahmacarin calling her “the polisher of the 
male-organ”. This practice could not have been taught by
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Vatsyâyana, who meatioas it but debars it. Such sculptures 
cannot but be explained only on the ritual back-ground and, 
here we have a very sound record of the Vedic ritual tradition 
of the MITHUNA !
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Myth, Ritual, and the Vedic Seer’s 
Vision of the Cosmos

Various views have been propounded about the historicity or 
the element of reality in a myth ; and the antiquity of this 
discussion is vouched by scholars like Max Müller ; «nd 
before his times the French pastor Samuel Bochart and John 
Spencer the master of the Christian College Cambridge, in the 
seventeenth century, applied the method of folk-psychology to 
understand the truth in such mythical accounts. Max Müller 
quotes that, “ascordidg to some, mythology is history changed 
into fable, and, according to others, fable changed into history”.1 
Max Müller did not contribute to the theory of Grote that, 
“Mythology is the Past that was never present”. He supports 
the theory of Plato about the ‘hypnoicC, or the under-current of 
meaning in a myth,adding, however, that “mythology is only a 
dialect. . . .  an ancient form of language” . By the end of the 
nineteenth century, Max Müller propounded the Naturo- 
etymological theory of the understanding of myths, and carried 
it to such an extreme that, he and his follower Cox were nick
named “solarist” by other scholars, who studied mythology 
with a broader base. And Max Müller had not only to admit 
their criticism, but to express his emotions in “Truth is in no 
hurry”.2 These scholars represented the Ethno-psychological 
school; and among them were Herbert Spencer, Tylor, Andrew 
Lang, the renowned J. G. Frazer, and others. The key to the 
understanding of the myths was volker psychologie, and the 
“anatomy of the mind”, according to Frazer.3 These scholars 
took the lead from Robertson Smith, by the close of the Nine
teenth century. Every myth, according to this line of thinking, 
has a germ of reality in human experience. G.L. Gomme, for



example, states that, “every single item of folk-lore, every folk
tale, every tradition, every custom and superstition, has its 
origin in some definite fac t. . .  though the definite fact is not 
always traceable” .4 When the original idea behind the myth 
is not traceable, especially in the case of somewhat awkward 
myths, various interpretations are sought to be given. To quote 
E.B. Tylor, “ It was through sheer ignorance and neglect of 
of this direct knowledge, how and by what manner of men 
myths are usually made, that their simple philosophy has come 
to be buried under masses of commentators’ rubbish”;5 and 
Lang attests the opinion of Eusabius when he says, “In later 
days, when they became ashamed of the religious beliefs of their 
ancestors, they invented private and respectful interpretations, 
each to suit himself.”® What Eusabius and Lang say pertains 
to religious myths ; for, it is the religious myths that get the 
sacred halo ; the secular ones are, generally, given the status 
of folk-tales.

Much scientific study has been published during the last three 
decades on the subject of myth, ritual, religion and folk-lore; 
and scholars of myth and folk-lore have referred to myths 
in the Veda also, along with those from other sources.7 This 
will indicate that the Vedic myths cannot be fruitfully studied 
in seclusion. Among the fairly modern trends of the study of 
myths, the most dominant has been the one which sees in 
myths a close association with rituals. In fact, this thought 
showed itself at the beginning of the twentieth century itself; 
and got strong support in Frazer. In the middle of this century, 
it gained more support in the writings of Raglan, Hocart and 
others. According to Raglan, for example, “A myth is nothing 
but the form of words associated with a rite . . . Myths and 
rituals are complementary. Ritual is magic drama to which 
myth is book of words, which often survives when the drama 
has ceased to be performed”.8 Even this theory went to extremes 
and it was stressed by other scholars that the ritual-myth associ
ation is not to be taken as a rule, and that there are many 
types of myth which do not have any relation to ritual. Kirk, 
for example, while giving the various types of myth, shows 
that the ritual-myth motif forms only one of such types.®

Despite the observation of Kirk, who criticised the excessive

2 Sexual Symbolism from the Vedlc Ritual



liukings of the ritual and myth on the part of Malinowski 
(Myth in Primitive Psychology, London, 1926) and of E.R- Leach, 
who said that myth “is the counterpart of ritual ; myth implies 
ritual, ritual implies myth; they are one and the same”10 
(reminding us of Raglan), the close connection between ritual and 
myth, in the sphere of the Rgveda and the Vedic ritual tradi
tion cannot be denied. Most of the myths in the Rgveda appear 
to be symbolic expressions for a ritual-drama; and, in this 
special context of the Rgveda, we may agree with Clyde 
Cluckhohn that, “ Myth is a system of word-symbols, whereas 
ritual is a system of objects and act-symbols. Both are 
symbolic processes for dealing with the same type of situation in 
the affective mode” .11 To this we may add, that the Rgvedic 
seer does not present o ily a correlatio 1 of words to form a 
meaningful sentence; but he presents whole images—both the 
traditional ones and fresh ones—connecting them with the 
terrestrial ritual-setting, which he believes to be only the phase; 
of the cosmic ritual, the Rta. Incest is one such image in the: 
broader scheme of ritual-sex. The most prominent of such 
incestuous persons presented are the Father, who is said to unite 
with his own daughter, and the twin-sister YamI who importunes 
her brother Yama for the ‘act’. Both have ritual background 
and they cannot be taken to suggest an actual state of customs 
anywhere in the remote past, when the knowledge of relation
ship was already known. But there is another image in the 
RV (Rgveda), which did not get the status of a myth, nor for
med a part of any plausible ritual. This is the image of the 
‘Child-husband’ (vrsá-íiéu), a perfectly pastoral image grafted 
on the fire-flame and the fire-water complex, and more often 
the latter (cf. the concept of Aplm-napit and Sarasván). The 
Father-Daughter myth has far wider a realm of influence in the 
Hindu religious literature,12 and has interesting parallels 
elsewhere.

The myth of Yama-YamI is less circulated than that of the 
Father-Daughter myth, but it is unique in its own way, and also 
has the motif of incest. Whether all myths in the Rgveda 6r 
the Vedic literature have relationship with any ritual is a ques
tion that would need an independent study. In the present 
study attention has been focussed on certain prominent Rgvedic 
myths that have a clear association with the gain of rain, howso
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ever subtle it may be, and on rituals—both having the motif of 
sex. All are set round the concept of mithuna, which is the very 
basis for the gain of rain and general prosperity. In the later 
literature this motif has been employed variously. In the pages 
to follow, the material is so arranged that the later ritual-texts, 
where the motif is more prominent, are touched first so as to 
have the full-fledged concept of sex-coupling ; and then the 
myths in the Ftgveda are presented, as it is then that the riddle 
of the awkward sexual relationship in them gets clear. How
ever, the whole structure of the ritual-imagery is deeply rooted 
in the Vedic seers’ vision of the working of the cosmic elements. 
Hence, it is necessary to fully understand the Rgvedic tradition 
reflected in such vision. This will enable us to appreciate also 
the interrelationship between the myth, the oral charm and the 
ritual. The tradition says that every hymi, or part of it has a 
unit about it. This unit comprises the following three items : 
i) The Rsi (Seer) ; ii) The Deity ; and iii) The Metre, with the 
mantra. As the first and the last of these are important, it is 
necessary to probe further.

The R s i :

The Rsi is the composer of the hymn or the verse. The tra
dition has a definite connotation behind the word R$i. Accord
ing to Yaska R?i is the one who “sees” (Nir. II. 12). Etymolo- 
gically, this word has been derived from the rootVr? , “ to see” 
(r?ir darsanat) ; but the Sanskrit language does not preserve 
this root in the sense of “seeing”. This was clear to Yaska 
himself, who gave an alternate explanation for this word, “to 
these that were practising penance did the self-expressed brahman 
approach of its own : hence did they become the I<t$i-s”. 
Here the root is the same Wr?)\ but the meaning has changed, 
from “seeing” to “approaching”. This second connotation of 
the root has been retained in the language, and the first is ad
justed with the latter one by stating that the roots having the 
connotation of “seeing” have also that of “going”. The word 
Rsi is used also in the plural in the sense of the Pleiades, the 
seven R$i-s well known to the student of the Hindu mythology 
(RV X.82.2;—109.1 etc). This identification o f the seven stars in 
the Pleiades and the seven mythical sages was brought out partly
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by the sameness of the numbers of the two cases, and partly by 
the similarity of sound between the word “/•$/” meaning “seer” 
and the word “fksa” . which in the Rgveda means both “seer” and 
“bear”, as suggested by Macdonell.13 Yâska connects the word 
rksa with the rooty/khyà (Nir. III. 20), which itself has the sense 
of “seeing” (rksâh udirnamva khyayante), and the belief that the 
stars “see” is found in the Rgveda (IV.7.3). At another place, 
commenting on the word sapta r?i, Yâska says that they are the 
seven rays (Nir. X. 26, sapta rsînâni jyotmçi). This would indi
cate that the word had the connotation of illumination, which 
is also the quality of the eye. That illumination is present in 
the concept of this word is clear from the fact of there being 
such words as r?va and rsu, which have the same root. The word 
rsva has the connotation of illumination, as is attested by a num
ber of passages in the Rgveda. The word rsu, occurs five times 
(always in the genitive plural) ; and, barring one place (1,127.10), 
where it is taken to indicate riches, it is rendered as connoting 
the same as Rsi, or the sun-rays. This will show that the con
notation behind the word in question is that of illumination, and 
not strictly that of gait. In other words, the word rsi has the 
sense of Vision, or, more correctly, illuminated Vision. It deno
tes a person that has superhuman power—the power that could 
visualize the working of the cosmos, the behaviour of the deities 
and the capacity to usher in the gods for the welfare of huma
nity. It is on the basis of this firm conviction, that he can see 
through the intricate working of the cosmos, that he affirms his 
ultimate intimate relationship with the One Protector of the uni
verse, the supreme “gopâh” (RV X. 97.8; I 164.31—X. 177.3). He 
is capable of knowing the thousand-branched secret (ninyam) of 
this universe (VII. 33.9). One of the best example of this atti
tude is to be found in the hymn of Dirghatamas (1.164). In a par
ticular state of trance the seer affirms that he is face to face with 
the ultimate One, stating that he has actually seen It. The 
method of this trance was already hinted at by Yâska, who classi
fied the verses in the RV in three different types, in o:.e of which 
the seer gives out his personal experiences, suggesting his id en ti
fication with the deity (Nir. VII. 2). Thus, for example, he says 
that it is he (the seer himself) who smashed the enemy-citadels 
in the form of Indra (IV. 26.3), or states that he became Manu 
and is the very sun (Ibid v 2). Another seer states that he gained
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the favour of Rta, and that he was born as the sun (VI. 6,10.); 
the seer stresses his close association with the Highest principle ; 
nay, even his relationship ! Thus he says, “This (superhuman 
sphere) is my navel; here be my abode ; these gods be mine ; I 
am the “twice born” and also the “first-born” of Rta” (X.61.19). 
The seer is conscious to have established close relaftionship with 
the divine sphere, subtly suggesting that he is the son of the very 
Universal Order (Rta). This method of identifying himself with 
the divinity also supports the traditional belief that the seer 
takes the form of the deity or vice versa (cf. Sayana’s introduc
tion to RV II. 12 ; IV. 18 etc.).

The superhuman sphere that is referred to by the seer (cf X.61) 
is that of the sun or of heaven according to the tradition. It is 
important to note that the name of one seer is Nabhanedistha 
(“one nearest to the navel”), though it is dark if this is the real 
name ! The historicity of such names is not always easy to as
certain. There seems to be no doubt, however, in the fact that 
this is a symbolic name, if we compare its Avestan counterpart 
Nabjnajdista. The tradition spins a tale from this name (Ai. 
Br. V.14 ; Taitt.Sam.UI. 1.9.4) with which we are not conccrned 
in the present context. The point to be noted is, that the seers 
think themselves, and the tradition believes them, to be posses
sing supernatural power. At another place the seer, whose name 
is said to be Vasukra, is said to be the son-in-law of Indra ; and 
his wife is said to be the daughter of Indra (X. 97.28). At yet 
another place the seer is himself said to be Agni, in a particular 
aspect of the divinity (X.97) ; and Indra, IndranT and the virile 
ape—Vfsakapi—are said to be the seers at another place (X.86). 
The divine Speech is herself the seer at another place (X. 125). 
The belief clearly is that of complete identification of the seer 
and the deity on the one hand and, on the other, that the man
tras are themselves the deities or the abode of the deities. This 
shows a method of double identification. The seer is identified 
with the deity ; and the maw/ra-aspect of Speech represents the 
psychic personality of the seer, he being himself divine. This as
sertion shows him to be a superman. The method is, then, as, 
follows

(i) The seer visualizes the working of the cosmos ;
(ii) He is conscious of the fact that he is the very divinity,
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the knower of the working of the cosmos, and the one 
who is conversant with the Universal Order ;

<iii) Being also one with the divine Speech, his control of the 
cosmic activity lies in the power of his mantra and the 
suitable ritual that he can work out, the ritual being in
vented by him or inherited or even adopted from a diffe
rent tradition.

This shows that the confidence of the seer is the reason for earn
ing the name “Seer” , which indicates the mental faculty or the 
power of the mental eye (c f; III. 38.6 manasd jaganvan). By 
this power of his, the seer acts as the semi-divine on the terres
trial plane. In this light some of the symbolic names hold 
meaning. Such, for example, are dvi-bandhu, (“double-kin”), 
dvi-barhas (having double power, ie. on the terrestrial as also on 
the heavenly plane), deva-van (he with the gods) etc. It is with 
this confidence that the seer asserts that his brahma brings the 
gods for the help of the kings for whom they officiate (III. 
53.12; VII, 33.4), the term brahma suggesting both the mantra 
and the suitable ritual, as we shall examine further. With this 
we come to study the terms mantra and chandas which consti
tute the potent force of the seer.

Mantra and the Chandas :

Mantra and the Chandas are the most potent aids of the R§i. 
They are the active aspects of Speech. The word mantra has the 
sense of contemplation ; and has connection with manas (mind). 
It indicates the inner force. Etymologically it indicates the 
instrument for the expression of the mental power (man-\-tra). 
Thus it is the mental power that is expressed, either metrically 
or in plain prose. The first is the case as far as the Rgveda is 
concerned, the other with the Yajurveda, the lore of sacrifice. 
Mantras are addressed not only to powerful gods, but also to 
apparently insignificant things, and to inanimate objects. The 
address to such inanimate objects is due to the belief that these 
objects are deities. The point to be noted in this connection is 
that the mantra is the mental support for the ritual. This is the 
reason why the mantra is called “abhirupa” (Ai. Br. III. 5); and it 
was believed that the ritual becomes complete and fruitful if
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accompanied by the proper fc  or the yajus, the first indicating 
the versified mantra, the latter being the prose formula (see 
Yaska, Nir. 1.16). It has to be remembered that in its most 
original aspect, the sphere of the mantra is not the seclusion of 
the seer from the society ; it is not self-pacification. The aim 
of the mantra is the activation of the cosmos for the weal of the 
people ; it is the effective self-projection for a particular objec
tive that could be materially realized. From this original idea 
came, as a later phase, the formal recitation of the mantra as a 
simple ritual-need.

The concept behind the word chandas is a bit different. 
Flatly, this word means the “metre” in which the mantra is 
composed. It is also suggested that this word indicated a 
magical formula. The etymological meaning of this word, as 
set in the tradition, is “to cover”; and it is also explained that 
the chandas is so called as it protects from death ([Jaim. Br.
II. 381). This gave rise to the belief that the gods entered the 
chandas to protect themselves from death (Mait. Sam. III. 2.3;- 
5.7). This belief is enshrined in the famous legened of the 
fetching of the liquid of immortality by the metres in the form of 
the birds.14 The concept of the metres being the very heavenly 
world is not very prominent in the Rgveda ; but it was suffici
ently current among the Indo-Iranians, as can be seen from the 
Avestan belief of the “garodeman” or “garonman” (“House of 
songs”), which was the heaven of Ahura Mazda.15 In the 
later Vedic tradition we have the concept of the Highest God 
being in the form of the metres (chandomaya purusa). The 
belief that the chandas defeated death was not an idle one ; it 
entered ritual ; and at the ritual of Initiation, even to-day, the 
mantra in the Gayatri chandas is to be taught to, and recited by, 
the initiate to indicate his new birth after the symbolic death at 
the ritual. When the R§i used the chandas he used it with the 
conviction that he has the instrument to annihilate death and 
all other evils, and to produce a miracle.

Rta, Ritual and Brahman :

We have noted earlier that the seer, Nabhanedistha, says that 
he is the “ first-born of Rta”; and, in this, he expresses the belief 
of the Vedic people about the status of the seer. This is no place
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to discuss in detail the concept behind the important word Rta. 
But a few opinions are necessary to be noted. Etymologically 
the word would mean, “that which has gone”, or “that which 
has been going on “ (Vf» “ to go”). Hence, the word signifies 
the course of things. However, this principle is not to be confused 
with the principle of Destiny. In Destiny the idea is of the fixed 
Fate. In Rta the idea is of continuous course, an everlasting 
activity. The word Rta was understood as “Truth” by earlier 
scholars like Roth and Bergaigne. It was also supposed to mean 
the Universal Order. But this meaning was questioned by 
Liiders, who said that the Vedic people had no notion of 
the Universal Order, though it is the generally accepted sense 
of the word Rta. Liiders’16 contention was that the word Rta 
meant Truth—the Non-lie. According to him, the only trans
lation of this word could be “wahrheit”. It may, however, 
be added that, to understand the exact concept behind this 
word, it is necessary to take the “wahrheit” as connected with 
activity. The fact that Rta is understood in the tradition also 
as “sacrifice” shows that it could not be devoid of the idea of 
ritual and activity. Liiders further believed that Rta was like 
a magical spell—the exact formula uttered in the cult. This 
could be corroborated by such expressions in the Rgveda which 
indicate the sun to have risen by Rta. That Rta was conceived 
to mean only the Truth is not justified by such passages as say 
that both Satya and Rta have been produced from the flaring 
heat-principle (X. 190.1).

It is to be noted that, at certain places, we have the idea o f 
Rta being duplicate. It is said that by Rta is Rta controlled 
(IV.3.9). At another place it is said that Rta is concealed by 
Rta itself at the region where the horses of the sun get their 
release (V.62.1). In the latter case the idea seems to be that 
the solar orb is covered, or protected, by Rta. The horses of 
the sun are, clearly the sun-rays ; and, if the Rta is concealed 
by Rta, where the sun-rays get their release, it is clear that the 
concept of Rta is based here on the orb of the sun. In both 
the passages, there is the suggestion of the visible Rta and its 
invisible counterpart. This appears to be a case for the belief 
in the concept of the doubles. The Rgveda supports this hypo
thesis. Thus, Soma is said to be twofold : the one to be
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partaken of, the other known only to the Brahmanas (X.85.3). 
We have the description of the One that shows its one aspect 
and conceals the other ; that which is visible is the portion of 
light (or fire), the non-visible being the waters that lie con
cealed ; both form one whole (X.27.24). One of the most 
famous, in this regard, is the image of the two birds that sit on 
the same branch (1.164.20). At another place in the same 
context, the One Immortal is said to be in company with the 
mortal, indicating that the immortal itself has the visible or a 
comprehensible form. The Rgvedic seer is alive to the reali
zation that there is the One above the one that is seen ; for, 
he often asserts that there is the Other One above the one seen 
(X.31.8 ;-27.21). The same appears to be the notion when 
the seer says that there is the double Rta, the One controlling 
the other. One is the Rta that is expressed—the Sun, or the 
true speech, or even the right type of behaviour. The concealed, 
o r the unexpressed, Rta is the controlling principle for all 
these.

The Vedic seer appears to distinguish between the Great Rta 
and the one that is practicable, when he speaks of the “/7 am 
bihat” and the *‘varfis(ham rtam" (1.75.5; III.56.2). The prac
tical aspect of Rta is to be seen in the ritual in the mantra, 
chandas or the mystic utterance ; and the visible aspects of Rta 
are such deities as Agni and the sun. Though in a number of 
passages the word Rta occurs in the instrumental, indicating it 
to be a power to be used, it is not true to say17 that “almost 
always it is in the case other than the Nominative” . The case for 
the Nominative is the one we have seen above in the reference to 
the double Rta (IV.3.9; cf.V.-62.1). We have reference also to 
the most ancient Rta (1.105.4). Rta, then, was a cosmic power 
that could express itself in a variety of things : from a mere 
true expression to the elaborate ritual, both on the cosmic and 
the terrestrial level. The idea is of a perennial power that 
enlivens all faculties :—that of Perception, that of Will and 
that of Action. The seers speak of the abode of Rta (rtasya 
sadanam) from which come the most essential things. The 
brahman comes from this abode of Rta (VI 1.36.1), and Agni is 
said to reside in the womb of Rta, which is mystically called 
“akfara”. It is this concept of the perennial power that is
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behind the word Rta that gives the gods the epithet “rta-van”. 
Even the goddesses are “f/avari”; but, interestingly, this term 
(in the feminine) is applied only to the rivers, Dawn and 
Heaven-and-Earth both conceived as females.

An important extension of the idea of the visible aspect of 
Rta is its association with the cosmic moisture and the resultant 
rain and water on the earth. The tradition is clear in under
standing Rta as “water” (Nir. 11.25) ; and Sayana renders the 
word so at various places. The most convincing support for 
this is where the Rgveda speaks of the Bull (sun or the cosmic 
fire) being anointed with Rta (IV.3.10), where Rta is sought to 
be identified with the “payas” (pdyasa prsthyena). Being 
thus anointed, the Bull “milks the udder”, which suggests the 
showering of the rain-cloud. In a graphic description of the 
production of rain, the Rgveda says that the “birds” (sun-rays) 
don the waters they have evaporated ; they fly to the heavenly 
plane ; and thence do they return—“from the abode of Rta” 
—bringing with them the sustaining fluid (ghrta), which they 
sprinkle upon the earth (1.164.47). Rta gets connected here 
with the gain of rain. We have seen above that the epithet 
“/•ravari” comes only for the Rivers, Dawn and Heaven-and- 
Earth The association of water and moisture is clear in all 
these. With the idea of the seer being intimately connected 
with Rta, and being the “first-born of Rta”, is also associated 
the idea of his control over the cosmic moisture and the fire- 
principle that can fertilize it.

The relationship between Rta and Brahman is intimate; and 
the latter is said to have come from the abode of Rta (RV. VII. 
36.1) The seer is often associated with the power of Brahman; 
in fact he is himself the embodiment of Brahman. As the sacri
fice impels the gods for activity, so does Brahman, (11.14.11; 
1.117.11;-124.13 etc.). Brahman is seen as the cosmic power, 
when it is said that it causes the sun to rise (V.40.6). On the 
terrestrial plane it is the Brahman of the seer that protects the 
kings for whom they sacrifice (V.33.3.4; 111.53.12). The opi
nions of modern scholars about the meaning and implication of 
this important word differ widely. Some of the important 
meanings are : “holy power” (Roth and Bdhtlingk), “a ritualistic 
formula, or a latent power, not unlike electricity, which is excited
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in us after the time of the performance of the holy ritual with 
the help of the usual utensils of worship and other parapher
nalia” (Haug), “an absolute power in the whole nature” 
(Wackernagel, and partly Hillebrandt); the word is also taken as 
derived from the Indo-European y/bhfg, suggesting growth or up
ward extension. According to some scholars (including Pischel, 
Sonderbolen, Strauss, OsthofT, and Oldenberg) Brahman is “a 
mystrious magic fluid, or potence, filling the whole world, and 
induced to make itself manifest in a given substance by the use of 
charms, incantations, and the scientific magical movement—a 
sort of “zauber fluidum par excellence.”1* According to another 
view Brahman denoted the process of shaping or formulating 
poetry, that it is the mid-way process of the giving of a form in 
expression to some thought that arises in the mind (Formierung) 
dichterische gestaltung).19

From the various opinions metnioned above the following can 
be said about Brahmin :—(/) It is connected with expression ; 
(//) this expression may be in the form of a poetic utterance, a 
magic word, or an object used to achieve some end ; (i/7) it is 
something of a ritual; (iv) it is inherent in the cosmos, and is 
the inner fluid. The concensus of the various opinions is that 
Brahman is a double power—dormant, yet prone to be expressed 
to achieve a particular end. This, probably, is one of the rea
sons why it is equated with Rta by Liiders (op. cit. loc. cit). But 
Rta and Brahman have been mutually differentiated by the 
Rgveda itself, when the latter is said :o come from the seat of 
the former. This will show that Brahman is a stage next to 
Rta.

The traditional opinion regarding Brahman is that it is both 
the prayer and the ritual. It is defind as “parivrtfham karma” 
(magnified ritual). Yaska renders it as “growing on all sides” 
(Nir. 1.8). According to the tradition, it is, hence, the fusion of 
the ritual and the mantra. This is exactly the point : for, the 
tradition believes that the ritual without the appropriate mantra 
is as good (or bad) as dead ! This is corroborated by the fact 
that Brahman is said to be “performed” (Jaim. Br; 1.125 brahma 
akrivata). This ritual-connotation of the term Brahma was 
already known to the Rgveda which, at a number of places, con
nects it with the root of action (\A t. “to do” : VI 52.2 ; VII. 
103.8 etc.). The view of Geldner/0 that Brahman was some
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thing like an amulet, is not attested by any passage from the 
Rgveda. However, Brahman may include the amulet as an aid to 
ritual and the proper mantra. Oldenberg’s opinion that it is the 
priestly act is partly acceptable ; but it must also be thought to 
be accompained by the mantra. On studying the various places 
of the occurrences of the word Brahman, it seems that the concept 
behind it is too wide to be summed in one or two words. Under 
it come not only the mantra a id the prayer, or the inner power ; 
it indicates the experience of wonder—a supernatural result. 
That it indicated the “vast spiritual power”21 is a later develop
ment. In the most original concept, the mantra that produced 
the wonderful super-human result was Brahman ; the act that 
created such a wonder was Brahman ; the wonder itself was 
Brahman. It is because of this wide connotation of the term 
Brahman, that the seer could say that he yoked the horses of the 
deity with Brahman ; that he impelled the gods to activity with 
Brahman ; that he protected the people with Brahman ; that the 
sun rose due to the power of Brahman and that the birth of the 
seer was due to the power of Brahman. The seer had his own 
brahman, by which he could perform wonders (111.53.12; VII. 
33.4), where the meaning does not seem to be that of the simple 
prayer. That Brahman indicated something wonderful is clear 
from the fact that even the juice of Soma is called brahman (RV. 
Khila III. 10.4 V3.4); and is referred to as brahma-sava (IX.67. 
24 : milk is Brahman at VIII,89.7; Agni is brahman and the Sun 
the subrahman, Sad-Bf-l-i). In the later tradition the term brahman 
was used to indicate the three mystic utterances (vyahrti-s ; Sat. 
Br. 11.1.40). It is not only the prayer (Tait. Up. 1.8.1), but is 
also the synonym of the sacrifice.

The next step to be marked in the case of the word brahman 
is the concept of the personified brahman, unlike the mantra or 
the chandas. The person who could bring about anything supra- 
mortal came to be known as Brahman, or Brahmaija.

Thus, the Rsi was the one to whom the Ultimate was mani
fest ; he could wield his divine power by the instrument of his 
chando-mantra, ushered in the appropriate ritual. He had his 
own brahman ; and he was the Brahman. He was believed to be 
the super-man, who performed on the terrestrial plane and con
trolled the cosmos. The seer, in the origin, was the composer, 
chanter and also the divine sacrificer. The Rgveda clearly marks



the two phases : that of the composer-chanter and the performer 
of the sacrifice. The seer, in many cases, is clearly the performer 
of the rifual-sacrifice, as is reflected in many a hymn. Later, 
however, these two functions came to be separated ; and in the 
age of the BrahmaQas there does not appear any fresh effort to 
“see” the mantras, or, in other words, to compose fresh mantras. 
The later priests used the mantras of the ancient seers, with the 
faith that their exact recitation will have the same effect as was 
contemplated by the original seer. Thus came the oral tradition 
to preserve the ancient mantras, taking care not to spoil the 
exact accent and even a mora. There is no reason to disbelieve 
that the process did not produce the same result as was con
templated by the ancient seer who activate i the cosmos by his 
first effective effort, though it is often observed that, later, the 
same mantras came to be employed in various rituals on the 
basis of some external similarity of sound, or misunderstood 
meaning ! The latter was a stage of decadence, that of faithful 
imitation ; it also indicates the loss of the original environment 
and meaning of the mantras, though the point of faith cannot be 
gainsaid ! This stage sowed the seeds of divergence from the 
original sense and ritual, and in many cases, made the mantras 
obscure.

It is clear that even at the period of the Rgveda the seer tau
ght the mantras, along with the ritual context, to the persons he 
thought fit and were interested in learning the lore. These 
learners, who were, thus, initiated in the lore, used them at the 
proper rituals to produce the required result (Nir. 1.20). These 
veterans, who “saw” the mantras, and also those who learned 
them with their proper setting, were the chosen “friends of 
Speech” and also of one another ; they are said to fashion 
Speech by the faculty of their mind, in other words, controlling 
Speech with their W ill; for, the divine speech was an important 
aspect of the cosmos, whose secret the “seers” knew.

Speech :

The most original idea about speech comes from thunder in 
the mid-region, The tradition calls the thunder the prototype 
of speech-forms. The exact expression used is “madhyamiki
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v a k What is audible on the terrestrial plane is an aspect of 
Speech that thunders in the mid-region. Beyond the mid-region, 
Speech is subtle. The sun is also said to be endowed with 
Speech, which is subtle. As the thunder brings with it rain, the 
mid-region Speech is conceived as the Cow that “milks”. By an 
extension of the image, the cloud is also said to be the Cow that 
gives milk. The experience that rain comes from the mid-region 
gave rise to the notion that the mid-region is an ocean. The 
association of the thunder and the resultant rain worked to for
mulate the concept that the Speech itself fashions rain; that the 
thunder splutters into multitudes of sounds was seen as the 
norm for the various sounds on the terrestrial plane, understood 
or not understood. This would show that the thunder, for the 
Vedic seers, came to be the norm for all audibe forms of speech. 
There are a number of passages to suggest that Speech was 
believed to be closely associated with the thunder-cloud. She is 
said to be “abhriyd” (1.168.8); and she is also said to be “water- 
ful” and “flashful” (V.65.6). It is also said that when Indra 
smashed Vftra (a rain-myth), Speech was produced (VIII. 100. 
11,12).

In a subtler concept of Speech she is associated with the sun 
and the cosmic fire-principle, which is called Gandharva. It is 
said that the 'Bird’ (sun-fire complex image) holds Speech by his 
mind ; the GaHharva expresses it in the womb ; she is divine 
Speech, is the resplendent will, that the wise nurture at the 
abode of Rta, the whole imagery centering round the experience 
of the coming of rain, or the orb of the sun (X. 177.2). Speech 
is conceived, here, as the expression of the divine Will, and she 
is also an aspect of light—solar or of the Lightning. In the 
previous verse we have the concept of the Bird that has its 
double : (/) the supreme and not visible, and the other one (ii) 
that is its visible phase that traverses in the cosmic ocean (in 
the form of the sun). Gandharva is almost always associated 
with water in the Rgveda (X. 10.4;-139.4,6;ef. esp.—apdm gand- 
harvah spoken of soma at IX.83.4). The sun is also the 
receptacle of the waters[(I.23 .17; Taitt. Ar. 18.1). The image trans
ferred to the mid-region makes thg lightning-fire the Gandharva. 
At both the places there is the association of the waters and 
tqe fire, the former being conceived as females, while the latter
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is the seeding male. The place where the association is “seen” 
is the “abode of Rta’*. Here is the key to the traditional meaning 
of Rta as water. The image of the Gandharva that “expresses’* 
Speech in the womb explains the thunder from the cloud. This 
seems to be the starting point for the later bt lief that the Gan- 
dharvas were singers. The association of the Gandharva with 
Speech is also seen in the Brahmanas where they were said to 
have given back Soma to the gods in exchange for Vac (Speech); 
for, they were fond of women (Al.Br.1. 27; Taitt. Sam. VI. 1.6). 
The association of the Gandharva with the cosmic waters is 
already an Indo-Iranian belief; for the Gandharva is believed to 
stay in the cosmic ocean called Vouru kash, whence comes the 
rain (Yast V. 38).

The Vedic belief thus was that the whole cosmos is filled with 
the two elements of the fire and the waters; and the same belief 
is breathed out in the later texts when the Brahmanas say, that 
there are only these two and there is no third (cf. Sat.Br.I. 
6.3.24). 1 hese two are male and female; and have to copulate to 
ooze out the divine semen, rain. The seers’ vision sees this 
relationship in various images; and the experience of this imagery 
and the expression thereof generate the various mythical accounts 
or myths. The myths in the RV occur as full-fledged myths in a 
very limited number of cases, as for example, the myth of the 
killing of Vjtra. The purpose of the mantras of RV was not 
to disclose full-fledged myths ; but there is no doubt that they 
divulge the under-current of mythical beliefs ; and they are in a 
number of cases related to ritual. These ritual-reflections get 
supported from later Brahmanic ritual, which act is a sort of a 
magnifying aid for them. The method of comparative mythology, 
together with comparative folk-lore, finally fixes the hymn-myths 
in their proper frames. Awkward-looking, and riddle-like mythi
cal accounts, thus, get their proper social setting ; and a whole 
tradition of beliefs get cleat. In certain cases, the mythical 
accounts of the older RV-tradition get enacted with the sacred 
faith and belief of producing the desired result. It is here that 
the myth gets associated with ritual. A close study of the Vedic 
myths, as a whole, leads one to assert that myth, here, is not 
without ritual; for the texts are sacred and ritualistic in nature ; 
and no account is without a ritual purpose. Many myths are,
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thus, arthavadas. In this study, the sexual elements in some such 
myths, rituals and expressions are studied.
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2

Cosmosexualism

We have examined the Vedic belief in the power of the seer and 
the relationship between the Fire and Water, the two principal 
cosmic elements forming a copulative pair. In this chapter we 
probe the point further and examine a wider range of application 
of the same belief. We might do well to name the method 
‘Cosmosexualism’.

Various instances are to be found in the hymns of the #g- 
veda (RV) and in the later ritual-traditions which show sexual 
images. Before we start to study this tendency it is necessary to 
remember the sex-ritual of the Horse-sacrifice, wherein the Sun- 
horse (or the symbol of PrajSpati) ritually united with the queen 
in the holy atmosphere of the sacrifice. The sex in it was the 
holy sex. That ritual was, however, the climax of the Vedic 
imagination about sex in rituals based on symbolism that had 
been well rooted in tradition. There is sound ground to believe 
that this horse-queen ritual was preceded by similar rituals one 
of which being the ritual of the Monkey (Sun-symbol) and the 
famous Indratjl, who was identified with the wealth-producing 
Earth and was called Dhanafijaya.1 Closely related to the ritual 
of the Horse-sacrifice is the concept of the Mahanagna and 
the MahanagnI (the great naked couple) in the symbolic 
ritual sex-act for the fructification of the land. In the ritual of 
the marriage the bride was identified with the Earth in a fresh 
concept.. .  the Apaia-IndraijI- Mah&nagni complex. In ritual- 
symbolism sex formed a part of the sacrifice, which was the 
Sukftasya yoni, where the mortals presented the cosmic sex-act, 
which was necessary for generating rain (symbolically called 
retas) and ensuring fertility.2



Traces of sex-imagery are to be found in the hymns of the 
Rgveda; and not being clearly followed they made such hymns 
obscure. Efforts to see in such places actual customs or facts of 
history have miserably failed; for, in many cases the images used 
by the seer were not comprehended, and words used by him, 
even following a long tradition, were not critically tested. As 
an example we may take the word pati-vidya (RV. X. 102. II; 
Kafh. Sam. VIII. 17.15; Mait. Sam. III. 8. 4.). This word was 
rendered merely as “husband” (Bloomfield)*, the wealth of the 
husband” (Gelnder “ Besitz den Gatten”) or “the husband to be 
obtained” (S&yaga) etc. The point to be noted is that the pati- 
vidya has to be different from the pati. The same appears to 
be the case with the word janyuh patih (RV. X. 10.3, the Yama- 
Yaml hymn). The word janyuh has been understood as the 
genitive of the Feminine jani (like pati or sakhi both Masculine) 
by Geldner and as the Nom. Sing, of the Masc. janyu by Sayana. 
It appears that these words cannot be taken flatly as they are; 
for, they present a sex-image, looking to the sexual setting of 
the hymns. A close study of such passages reveals that they 
form part of a method of sex-imagery; and it is necessary to 
analyse the same.

At the very outset it becomes clear that in the R.V itself 
there is the motif of Cosmic sex-partnership. The conspicuous 
pair is that of Heaven and Earth (H.E.), the parents and they 
are sought to be ever made young, indicating their renewed sex- 
vigour (RV 1.20.4; 110.8; IV.3 3.3; 34.9; V. 35.5; 36.3; yuvdna 
pitara akrata often spoken of the Rbhus). Their union causes 
the retas of the sky or the payas; and it symbolizes rain.

Closely allied with this concept of the uniting parents (pitara) 
is that of the matara, where they sometimes indicate the two 
kindling sticks (arani-s) that produce the ‘son’ (fire) by mutual 
friction. But at times the image gets complex with the fresh- 
born ‘son’ roaring and uniting with the desiring flames that are 
seen as females (1.140.6). In a yet complex image we have Indra 
causing the matara (H-E) to unite for semen-enjoyment; and the 
result is that the ‘son’ (sacrificial fire) gets the Father’s generative 
fluid (symbolically called namay/nam, “to bend down” indi
cating the downward flow; Sayapa) from the third heaven (1. 
155. 3). Here the Father who emits the generative fluid is the
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sun, or the archetype of all “seeders” , who control all fluids; and 
on the visible cosmic plane he releases the rain in his aspect of 
Parjanya, who fructifies the earth by this ret as of his. The 
complexity in this image comes from the fact of two gods com
bining to release the fluid. Of the two, Indra is directly connect
ed with the release of the ‘rivers’ in the cosmos, indicating rain. 
He brings the parents to unite on the cosmic plane; and this 
act of his is aided by the sacrificial fire (son) on the terrestro- 
sacrificial plane. The belief is that it is the sacrifice on the earth 
that causes the mating of the ‘parents.’ This is suggested in 
other words, when Agni is said to make the matara ever new (III. 
5.7 dldyanah sucir fsvdh pavakdjx punah punar mat dr d ndvyasi kah). 
This is on the terrestro-sacrificial plane; and on the cosmic plane 
it is the vaidyuta agni, whose cosmo-sacrificial flashes accompany 
the retas (rain) of the matara (H-E), indicating their renewed 
youth. The context shows that these matara are not the kind
ling sticks; they are the H-E; for in the previous verse Agni is 
directly connected with the sun and the earth (III. 5.5 pati 
priydm ripd dgram paddm veh, pati yahvdh cdranam suryasya).

It would be, thus, seen that the twain—H-E—form the most 
natural cosmic dampati. The symbolism unfolds yet another 
aspect with the image of two mothers—both the H and the E 
being conceived as females—connected to the one seeder, the sun. 
Here the sun is said to have two females, the sky and the earth. 
He is said to sit in the bosom and rub the upper one, and come 
towards the earth that is spread. The image is sexual as can be 
seen from the words (X. 27.13 as\na urdhvamupdsi k$inati, 
nyannuttandm anv eti bhumim) upasi and uttanam. This action of 
the sun (who is referred to as holding the essence by his head, 
indicating the orb), causes the foetus; and the child (vatsa) of 
the one mother (earth) is said to be licked by the other that 
thunders (sky-female), and is the bellowing cow (v. 14). Here 
the simple image of the uniting cosmic parents glides into zoo- 
morphism presenting the cow-bull image. The foetus of the 
two mothers is a concept that combines in itself the sacrificial 
fire generating the cloud-fire {vaidyuta agni). The father is the 
sun here; but the concept behind him is that of the cosmic“seeder,” 
which also describes Paijanya at other places (III. 56.3=VII. 
101.6) also Soma (IX.86.39). Plurality is attributed to retodhaft
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at certain places (X. 129.5 retodhd asan), and gets associated with 
the sacred triplicity, mixed with zoo-morphism (V.69.2 trdyas 
tasthur vrsabhdsas tisfntim dhi$anan&m retodhafi). The three 
‘bulls’ of the three females (tisfnam) are the three fires—or to be 
more certain, three phases of the supreme solar-fiery principle— 
the sun, the lightning-fire and the terrestro-sacrificial fire. They 
are the male principles that seed the ‘mothers’ at three regions 
respectively, (cf VII. 33.7). Over and above these seeders, also 
obtains the concept of the supreme seeder—the Bull that is the 
lover of many ‘cows’ (X.40.11 priyd-usriyasya vffabhdsya 
retinah). This supreme retin, the seeder-bull, is the norm for 
the pasture, and impregnates the cows with his retas, himself 
being Indra (VI. 28.8; Tatyt. Br. 2.8.8.12.; Ldfyd. Sr. Sii. 3.3.4;, 
AV. IX.4.23). It is this supreme Bull that comes in the popular 
rituals of the Sulagava and Vjiotsarga, as Rudra. The conceptt 
is important, and occurs at various places with the shades sligh- 
ly changing, but the motif never getting dim. The method is 
to speak of the sacrificial fire as the ‘son’ who unites the Bull and 
the Cow. The pair is also spoken of as the vrsabha and the 
dhenu, the latter word indicating a cow with the calf. Thus, 
DIrghatamas (the seer of the asya vamiva” I. 164) speaks, else
where, of the ‘son’ (identifying the sun and Agni, the former at 
the cosmic sacrifice and the latter at the terrestrial one) who 
causes the vrsabha and the prsni-dhenu to release the retas and 
the payas (rain). Here the supreme parents are shown in the 
zoo-morphic imagery. In the highest phase of this imagery the 
Bull and the Cow are merged intc one; and this gives the con
cept of the One seeder—vr?a.bha-dhenu (III.38.7; X. 5.7), who is 
bi-sexual. The stages are as follows:—

I  Regular image

Father Mother
Bull Cow
(triplicity) (triplicity)
f  Retin-Vrsabha 

Vrsabha-dhenu 
(at the Earth, Mid
region and Heaven

II  Converse image

Retin-vrsabha 
Vr?abha-dhenu 
(Bull—Cow) 
Father Mother 
Heaven Earth 
Bull among Cows 

Earthly
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The H—E are caused to unite by the sacrifice (or the sacrifi
cial fire, the ‘son’); hence sacrifice is necessary. In a variant 
thought we have the ‘son’ who knows the garbha (foetus) of the 
Father the Creator, and generates the mid-region streams of rain 
(III. 1.9; 10).

Alongside this concept of the union of the Father and 
the Mother, RV has the concept of the waters being the females 
to be seeded by the male, who is Agni or Soma. The image 
becomes complex when this seeder is said to be also a sisu {child.) 
Thus he is imagined as the i isu-vrsan (H.35.13 Agni and X.30.5 
Soma). In the ritual set-up Agni has the ghee-streams as the 
females, and Soma has the waters called vasativari as his females. 
In these females these gods enjoy themselves. Apart from the 
fact that the ‘daughter of the sun’ brings him from heaven, (IX»
1.6; 72.3; 113.3), Soma is closely associated with the cosmic 
waters, which, being conceived as the females, are \fsanyantT 
(coveting the male) in respect of him. He plants his seed in 
them ritually; and cosmically, generates the rain showers—the 
pay as. The Soma-ritual gets connected with the gain of rain in this 
way(cf. IX.49.1; 3;—he is also said to be *apsah’, “ ra in -gainer”  IX. 
65.20). Soma as the seeder-bull is the only god that gets the 
epithet Sabardugha (IX. 12.7); and is the lord of the cosmic cow 
called Sabardugha. On the side of Agni, it is the heavenly 
aspect, the sun’ that is called the male Pfsni, the seeder of the 
prSni-s (cows) on various levels (the earth, the cow in the pasture 
and also the cloud-cow).

The relationship between the male seeder and the females is 
not abnormal in the images we have seen uptil now. But there 
is suggestion of abnormality in their relationship as the male is 
sisu and also the seeder of the cosmic waters. The abnormality, 
however, is only apparent; and it goes if we take the etymologi
cal meaning of the words Situ and matr. The seers of the Rgveda 
present such apparently awkward images at various places, in 
the context of sex. Thus, we have the image of the “sisters” 
invoking their brother-husband, the sisters being the waters 
(cosmic; and, in the ritual, the vasativari waters) and the male 
being Soma (IX. 65.1 hinvdnti stir am usriyah svasaro jam ¿yah 
patim). The ‘mothers’ desire the retas of the Bull—their son— 
Soma who is expected to generate foetus in them that “desire



the manly one" (vr?anyantibhyah\ and “milk the essence” (IX. 
19.4.5). It will be seen that the matarafi are not actual mothers; 
but they are so called as they pervade (V ma). Soma is called 
sunu or %isu respectively from the idea of impelling or generating 
(y/su ‘to impel’ or “to generate’) and from being ever new (y/so). 
But even so, the fact is that the seer uses these words with full 
knowledge that he is playing and presenting such an image as 
would be seemingly awkward. These expressions with the im
age of sex are, obviously, suggested to indicate the flow of 
Soma, who is already thought to be the seeder. The point, 
then, is that such expressions were thought to impel rain or 
hasten the flow of Soma on the ritual-plane and the flow of the 
cosmic fluid (rain) on the cosmic plane. It is from this point of 
view that the Soma-imagery gives one of the most invol
ved ideas; for the seer says, “I am a poet; father is the 
physician; mother the filler or' the mill stone (upala-praksini) etc;” 
and that is why Indu (the bright Soma-spot in the sky) should 
ooze out for Indra (IX. 112.3); and in the next verse one of the 
images presented is that of the male organ desiring the “two 
hairy fissures” (IX. 112.4, sepo romanvantau bhedau), and then 
comes the invocation to Indu to ooze forth for Indra. The sudden 
employment of the sex-image is not casual; it appears to be with 
a purpose. And the purpose is to urge Soma to ooze. Sex pro
ves to be a charm; and here, as at other places we 
have examined, it is a sympathetic charm for the gain of the 
divine fluid. We have yet another instance where the oozing of 
the juice of Soma is associated with sex-imagery. The pressing 
planks are said to be two thighs and, as the pressing stone gets 
activated the Soma-juice appears (1.28). Soma itself is said to 
be the retas of ihe divine horse (the sun), thus connecting the 
ritual juice with the cosmic (I. 164.35); and it is the Sun-horse 
that ritually imparts his seed to the queen in the Horse-sacrifice.

Another interesting concept is that of the jdra. The sun is 
said to be the jar a of the waters; and the image gets complicated 
when he is also referred to as pita (1.46.4 jdr6 apam piparti 
papuri(i...pitd ku{a$ya carsanih) The concept of the jdra is not that 
of the husband; it is that of the paramour. In spite of the 
etymological meaning of the word jdra (jarayita acc. to Sayai?a)‘ 
which has to be ultimately accepted, the fact is the use of the
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word that has a definite sex-meaning. That the Vedic tradition 
used this word in its sexual connotation is clear from 
the fact that Indra is well known as the jara of Ahalya (whoso
ever she may be, Jaim. Br. 11.79; ?adv. Br. I. 15 ft); and the 
Rgveda itself uses the word in this sense. Thus Vayu, the 
general seeder, is said to arouse Purar.dhi as does a jara (para
mour) his sleeping mistress (I. 134.3, jSrd a sasatimiva); and 
jara comes as a standard of comparison in the same sexual mea
ning (VII. 76. 3). This leaves no doubt about the purposeful use 
of this word in the expression noted above, and also in similar 
others. As we have the pita-j&ra image about the sun, so is the 
cosmic Agni the jara of the maidens and pati of the married 
ladies, that would conceive;—he is here called Yama (1.66.4 
jar ah kanmam pdtir-jdindm; cf. 1.152. 4). The mention of Yama 
is interesting as be is the cosmic seeder as presented here, like Vayu. 
This also indicates that the Yama in the notorious Yama-Yami 
hymn (X.10) is not, after all a real brother. Nor is his female-twin 
his real sister. With the cosmic fire, in the aspect of Yama, the 
concept seems to be of the supra-mortal husband., who is sure to 
bestow fructified womanhood. The image gets, seemingly awkward 
when Pusan is said to be the jara of the sister and the husband 
of the mother (VI. 55, 4: ; 5). The image of the “sister’s para
mour” is seen in the case of Agni, who as a jara is said to follow 
his sister, the Dawn (X.3.3.). and though this svasr is Svayarii- 
sarini, (etymologically, as Sayana explains) there is no doubt 
about the seer’s intentional word-play !

We have referred to the concept of the lord of the cosmic 
waters (females) : and also that of the jara of the waters. The 
flight of imagination in the same direction has given one of 
the most exciting concepts, that of the Vena, (X. 123) who is 
the jara of the apsaras, smiling with him at the highest region, 
parame vyoman. This Vena is described in various ways. He 
is the sisu; and dwells at the confluence of the cosmic waters 
and the sun; he impels the waters in the cloud-cows (prmi- 
garbhah). This Vena is the controller of all fluids; he is the 
Gandharva. Now the hymn has also some unique ideas:— 
Vena’s dwelling place is called Yamasya yoni (v.6); he is also 
the messenger of Varuiia, thus using the already accepted 
association ofVaruna with the waters, (RV. VIII, 69.12; IX 90.2;



also 1. 161.14). And he is the jar a of the smiling apsaras 
as we have noted above. With the conspicuous surround
ings of the mid-region or the cosmic waters, this Vena is to 
be the male counterpart of the smiling apsaras; i.e. he is 
the mid-region fire, in one aspect; and, in the other, he is the 
solar fire that controls the sucked up waters that reside in the 
orb, which is Yamasya yoni; for it is here that the waters 
are controlled (y/yam “to control”). In Vena, then, we have 
the mixture of the concepts of Yama and the sun, both being 
associated with waters. The sun is believed to be the recept
acle of waters (1.23, 17; Taitt. Ar. 1.8* 1); and he is the apdm 
garbha(\. 164. 52). Yama in this context is not the god of 
death. He has to be compared with the Yama of the Yama- 
Yam! hymn, and with the Yama who is the jara of the 
virgins (noted already). It is interesting to note that this couple 
of the apsaras and the Gandharva actually forms the back
ground of the sex-language in the Yama-YamI hymn.

We could note how the primary relationship between the 
Father and the Mother now changes to that between the 
Gandharva and the Apsaras. This couple is a later addition 
to the Vedic sex-imagery (barring a single reference to the 
apsaras in the seventh book, these two rarely occur in thefamily- 
books). But having been introduced, they dominated the field 
with the notion of sexual freedom. Their original advent was, 
however, in the context of the cosmic waters. UrvaSi, the apsaras, 
is said to be apya (X. 95. 10): the apsaras in the Yama-hymn 
is apya, and we have one more place where the Gandharva has 
the GandharvT, who is apya yosana (X. 11.2). The concept 
of the Gandharva, controlling cosmic waters reaches a unique 
height when it is said that he is the supreme being whence flow 
all waters, and is considered as the Aditya, (RV I. 22. 14;IX. 
85.12; X.123.6.). The sun (Aditya), as we have seen, is already 
the apam garbha, and is the Yama in his aspect of the jdra 
of all womanhood. The Gandharva, who is the Aditya, is only 
another aspect of the sun, controlling all sucked up waters in 
his orb (Yamasya yoni). The pattern that has developed might 
be put in the following diagram—
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% ■

Vena Gandharva—  Apsaras(Apya),
^  i

tema rami ‘♦Urvasi«-*Purtiravas

The concept of the Gandharva touches also Soma; and he is 
said to be apam gandharva, (IX. 86.36); he is protected by the 
Gandharva (TX. 83.4), the idea that developed into the Soma- 
harana legend later on.4 Gandharva directly gets connected 
with the waters on the one hand, and, on the other, with the 
sun; for the waters see the Gandharva, and Indra sees the ends 
of the sun-orb around the waters (X. 139,4; 5; 6). It will be seen 
that the Gandharva and the Apsarases, before becoming mythical 
personae, were the aspect of the sun and the solar waters; and 
the sun and the solar waters were the male and the females. 
As a reflected image, the Gandharva became the lord ofthe mid- 
iegion waters while the Apsarases the mid-region-females. It is 
m this later image that the seer speaks (X. 11. 2) of the “singing” 
(or “roaring”) Gandharva and the apya yosana (Apsaras), suggest
ing the thunder of the waterful cloud. In later mythology they 
became mythical singers !

What has been said uptil now will show how the sex-symbo- 
lism has had a close association with the gain of rain., the parties 
having the sphere of the cosmic waters to act. In a curious, 
but not unexpected phase, this motif of sex and the release of 
waters gets associated with fight. The fight, however, is not 
the usual one with Vrtra standing against Indra. Here the 
enemies of Indra are said to place forward their “women.” 
Kuyava has two women that bathe in “milk” (1. 104. 3 ktfrena



snatah ktiyavasya yfye). He has also three women—AfijasI, Kuli$'I 
and VIrapatnl—that sustain him with water, fetching “milk” 
(I. 104.4 payo hinvana udahir bharante). The two yo?e of Kuyava 
have a parallel in the dhene of Namuci, another enemy of 
Indra,5 who also employs women as his weapons (V. 30.9). In 
the case of Namuci, in the very next verse we have the favourite 
image of the “thundering cows” being released by the Bull 
(Indra) who signals them. Thus Namuci is helped by his women 
in withholding the cows, that would otherwise thunder (cloud- 
image); and Kuyava’s women take all “milk” and water for him, 
leaving the rest of the world devoid of it. This is why Indra 
shatters those devils! It is to be noted that these women are 
different from the cows that they keep concealed from others. 
Indra and the cows form one party, while the devils and their 
women the other. We have one more place where Indra is the 
Bull as against the one who causes his “women” to fight 
(X.27.10). The image may be put as follows

Indra") Namuci 4- “women” +dhene—control cows (I. 104. 3, 4)
& Kuyava+ three “women’*+>'o^—control ‘milk'water’

I . (V. 30.9.)
Cows J One-!-“women” .............. (X.27.10)

In the last case, though the cows are not mentioned in the 
verse proper, they are mentioned in a previous verse as wander
ing with their cow-herd (v. 8); and in the last stretch of the 
hymn there is clear reference to the water-streams advancing 
(vv. 21-24), In the last image the one who wants to fight Indra 
with his “women” is, obviously, conceptually, the same as 
Namuci or Kuyava. Now the point is, who are these women, 
that steal the cows or hold all waters and the nourishing fluids 
(milk)? The reply to this question is suggested by Dlighatamas 
in his famous hymn “Asya Vamasya”, in an apparent riddle, 
when he says “women they be; them do the people call men !” 
(1.164.16). The whole hymn is a combination of various images 
and here the image is of something that can be both the male 
and the female principle. The reference to the sun in an earlier 
verse (v. 14), and to the suparndh later (v. 21), and the whole 
set of images, leave no doubt that here we have the description
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of the sun; and, as Sayaoa rightly remarks, the “women” are 
the sun-rays. The hymn closes with the suggested reference to 
the sun being called apam-garbha (v. 52). Now his rays are 
generally referred to as suparna (masculine); but, the seer says that 
they are really women ! What he says can be corroborated 
from the fact that the main seven rays of the sun are actually 
called “mares, the seven sisters” (VII. 66. 15 saptd svdsaraft. . . 
haritah; cf. also—60. 3; V. 29.5). The reason why the rays are 
called “women” appears to be, as Sayana suggests, that they 
hold the waters in themselves. (Sayana—yo$id-vad udaka- 
rupa-garbha-dharanat stritvam esdm rasmindm avisfa-lingatvdt 
stri-lingatd). These “women” and those in the case of Namuci 
and Kuyava, or the one who fights Indra are the same. As 
they suck up all moistures, they appear hostile; and the one who 
controls them also turns hostile to mankind. He is the sun of 
the drought season, the terrible aspect of the benevolent normal 
sun. It is he who is now “Kuyava” and “Na-muci” , indicating 
the non-release of the streams. Indra fights him, and smashes 
his “ women.” It will be good to note that the rays of the sun 
are called ghrtaci (VII. 60.3; ghfta is both water and ghee); and 
the waters being considered females, as has been amply observed 
above, the waters in the rays have made them women. Indra 
fights the oppressive sun and releases the waters from the clut
ches of these “women” . The RV presents, at other places, 
the antagonism between Indra and the sun (IV. 17. 14; 28. 2; 
V. 29. 10; 31, 3 etc.).

From what has been detailed above it will be clear that to 
the Vedic people the cosmos was filled with two main elements— 
male and the female.8 The male principle was that of Fire, 
distributed in the three worlds; and corresponding to it was 
the element of the water that gets impregnated by the former. 
Here the Vedic seers had developed the concept of the cosmic 
garbha, which causes to rain the divine nourishing fluids on the 
earth. Again the earth is the female that receives this fluid 
and gets pregnant. This was the usual and the holy cosmic 
drama. The stage of the Vedic people presented in the RV is 
that of a settled pastoral people, depending on the “pregnancy” 
of the Earth Mother, caused by the retas of the Father, 
which was rain. They saw the whole universe arranged in



holy sex-coupling. In fact that was the key to all production 
and the germination of rain. To activate the cosmic sex when 
the people needed, or to ensure that the cosmic couples would 
not fail them, they devised rituals in which sex was imitated in 
action or as an oral spell. It is here that cosmo-sexualism 
generated sacra-sexualism (if we were to put this way). The motif 
is seen in many hymns of the RV. A careful and a compara- 
rative study shows a common plan, according to which, with 
the ritual background being clear, the so-called divinities appear 
to be mortals turned divine to enact the holy sex, with seemingly 
awkward sex-relations, to ensure the weal of the society. The 
points common about the hymns are, roughly: (i) Ritual- 
indications; (ii) Sex-partners; (iii) Husband and Ritual-husband; 
(iv) Sex-indications: and (v) Result. Let us examine with a few 
examples:—

Hymn : X.61, that of Nabhanedi${ha.

Ritual Indications

The hymn starts with the idea of the ritual called Raudra 
brahma, where the “performing parents” are the most important 
parties to the ritual. Seven priests are mentioned as performing 
the ritual, the high priest being Cyavana. Cyavana is said to 
have surrounded the altar with various things; and, in a symbolic 
expression, he is said to have sprinkled the “semen” which is 
compared with the “stream of water” (vv. 1-2 k?6do nd reta itd 
uti si neat).

The ASvins are invoked to arrive at the sacrifice and to 
accept the offerings (v.4 be, aSvina huve vam, vitdm me yajndm). 
The actions are being performed on the plane of the sacrifice, 
which is called sukftasya yoni; and the whole performance is 
said to be the rtayukti(v. 10), which, in the tradition, is under
stood as the contrivance for water (fta) and also a sacrificial 
contrivance. This would leave no doubt that the ritual was for 
the gain of the heavenly fluid, the rains !
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Sex-partners aad sexual Indication

We have noted that the hymn, in the very opening verses, refers 
to the “performing parents” (krand pit dr a); but there is no 
indication of any actual sex-act. The “parents” were only for 
the purpose, and duration, of the ritual, and they represented 
the heaven and the earth, on the basis of a well-set plan of 
beliefs. But, the “parents” are represented as Father and 
Daughter (The implication of the relationship and symbolism in 
it has been discussed in a further chapter). The relationship, 
hence, is shown as incentuous (v. 6 kamam krnvane pitdri 
yuvatyam, manandg rito jahatur vi-ydnta).

The Father-Daughter relationship has, obviously, been pre
sented with a purpose; for, the atmosphere of a ritual has a 
purpose, as we have noted above. That the Daughter is the 
earth is clear enough from the expression “Where the Father 
united with his daughter, Earth” (v.7 pita ydt svam duhitdram 
adhi-fkdn k?maya sanjagmdnd ni fincat).

The Father and the Daughter cannot be said to indicate an 
actual social relationship; and hence, there cannot be any speck 
of doubt about the relationship being restricted to the holy plane 
of the sacrifice. The Father here, without doubt, stands for 
Parjanya (cf. V. 83,6 ap6 ni fincdnn dsurafi pita nafi); and the 
Daughter is clearly the earth, which image is obvious in the 
expression in k?maya sanjagmanah (uniting with the earth). 
Thus, here we have the ancient couple; but we very well see 
that the terminology used is suggestive of incest. Here comes 
the oft followed maxim of paroksa-priyatva (fondness for supra 

, visualism, if we coin a term), which, in plane terms, means 
symbolic expressionism. The seer, in cases, purposefully coins 
images that are out of the way, or are apparently unagreeable, 
the reason may be to stress an etymological explanation (as 
in Indhra-Indra) or a ritual necessity. It has been noted that 
in the case of sexual symbolism the reason for this methodology 
is the gain of rain and prosperity, on the basis of the belief 
that rain is a sex-act between the Great Parents (Heaven and 
Earth). This gets transferred to ritual-sex; and in this particular 
case, Cyavana figures in a later legend as a curious sage in the 
wilderness to whom the king Saryati offers his daughter Sukanya



(Sat. Br. IV. 1.5.1 ff; Jai. Br. III. 120-128). Though the talc 
is a considerably changed account, there can be no doubt that 
the germ of the later account is in this passage of the RV. The 
whole picture that we get, henee, is that of ritual-sex, or offering 
of a girl to the priest at the sacrifice for the gain of rain. The 
point has to be compared with such customs where a mare and a 
girl are offered to the high priest7, or with such passages that 
inform of the offering of a young wife to the sage Kak§Ivant 
(RV 1.51.13) on the one hand, and, on the other, with those 
that speak of the sexual customs in the Mahavrata.8

Result :

The result is what was desired. It is indicated by the words 
“milk of the cow sabardugha” (vv.ll, 17, 19 sabardughayah pay a 
usriyaydh ; cf sabardum dhenum duhadhyai and ftdsya dhenur 
aduhaj jayamana respectively) which is rain in the well set sym
bolism of the Rgvedic seers. The jtayukti was to this end; and 
this rta-yukti included sex at the sacrificial ritual. Other indicatio
ns to the same effect are: “desirous of milking the (cows) that did 
not ooze out” (v. 10 acyuta duduksan), “hastening the retas like 
desired wealth” (v.ll radhina rita rtam it turanyan), “the valli- 
ant one knew the consealed wealth of Su§na” (v. 13* vi susnasya sam- 
grathitam anarva vidat), all of which indicate the rain-gain; and 
the seer-priest Nabhanedi§{ha is himself said to be deva-van 
(v.26), who is to advance along with the path of the “milk of 
the cow” (Ibid, nunam vy,anhvaiti pdyasa usriyaydh). The epi
thet of the wonder-working seer-priest here is deva van, which 
may be compared with the name of the sacrficer brother of §an- 
tanu ; it is Devapi (deva-api), who actually brings rain (RV X. 
98.5 devdpirdeva-sumatim cikitvan ; sa uttarasmdd ddharam samu- 
drdm ap6 divya asfjad var$ydabhi). The world deva, thus, means 
rain in both the contexts (actually the hymn of Devapi is ter
med ltvar?a-kama-sukta”, see A7r.II.10). In the hymn we have 
been discussing, it appears, the seer Nabhanedi§{ha is trying 
to work on the same lines as the seer Cyavana, who must be 
of pretty ancient fame, and who, probably, used the sex-charm 
for the gain of rain. It is this tradition of Cyavana that is 
recorded by the later Vedic texts that we have noted. The hymn
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o Nabhanedi§tha we have referred to is acclaimed as a sex- 
hymn; and the Vedic tradition is very clear on this point when 
it says, “The Nabhanedi§tha is, indeed, the semen” (Ai. Br. V. 14 
reto vai nabhanedifthah ; also cf. Parle. Br.XX.9AS ; Tait. Sam.
III. 1.9.4-6); and it was necessary to recite this hymn, along 
with that of Vf?akapi, to cause the new sacrificial birth of the 
sacrificer (Ai.Br.W.15). The recitation of these hymns was also 
for the gain of cattle and prosperity {Ibid), with this now we 
come to the hymn of Vr?akapi.

Hymn : Vfsakapi. A\86
This has been suppossed to be a greatly problematic hymn, and 
various interpretations have been suggested : however, we are 
not concerned with them in this study, we shall see how the 
hymn answers the points of analysis noted by us at the start of 
this aspect of study in the present chapter.

Ritual indications

We have the words samhotra, samana and vedhd ftasya. Thus, 
it said, “Formerly the gentle lady went to the samhotra and the 
samana (v.10),” where the words noted suggest the sacrificial rite. 
There is also the mention of the offering ; but the offering is 
rather interestingly mentioned. It is called dpyam havih, that 
is said to go to the gods (v.\2)ydsyeddm ¿pyam havih priydm de- 
vesu gdcchati),which suggest that the offering is for gaining rain 
(cf. Agni called dpyah at I. 145.5 ; dpyam apsu bhagdm at
11.38.7; dpya yo$a, who is the Apsaras at X.10.4 and at X.l 1.2; and 
UrvasI is dpya, when she is compared to the lightning, or there 
the word dpya may be construed with kamyani, “desires fo r 
“water”; at III.56.5 the rivers are called dpyah ; in all these 
places the word dpya has the connotation of “relating to water”). 
This havis is said to be something wonderful (v.13 kdcit-karam), 
conducive to produce something unique. As in the Horse-sacrifice 
it was customary to kill a beast to lead the horse to the dwelling 
of the gods (1.162.3 esd chdgah pur6 dsvena vdjind pUsnd bhdg6 
riiyate visvddevyah) at the Rgvedic times (and the custom conti
nued further, with the difference that in the place of the goat a



dog came), so here in the case of the virile monkey (Vrsakapi) 
a beast is killed X,86. v.18 aydm indra vfsakapih pdrasvantam 
hatdm vidat). Also, as in the case of the horse (in the Horse- 
sacrifice) all things associated with his sacrifice are desired to go 
with him to the divine abode (1.162.8,9,13-14 where the refrain 
is td te dpi devifv' astu) so is the case with Vrsakapi (X.86.18). 
Especially to be marked are the knife, the cooking-pan, the 
basket and the ordinary pan (for the horse mansa-pacani, ukhay 
caru at 1.163.13; for Vfsakapi cf. (v.18 asim sunam navam 
carum). As the horse was sacrificed, so was Vrsakapi (v.18 may 
he get the edhasya ana acitam which is the “piled up fire”); 
further Vrsakapi was invoked to arrive at the next occasion 
(v.21 punar ehi vrfdkape), may be, after a year for the fresh 
ritual, that was an yearly occurrence.

Sex-partbers and Sexual indications

The motif of sex is very prominent in this hymn; and, this is 
exactly the point that has puzzled the scholars. The hymn 
starts with the note that Indra is not potent. Vrsakapi and 
IndranI are presnted indulging in a highly sexual dialogue (all of 
which are not necessary to mention here; but see vv 6 su-bhasdt- 
tara su-yaiu-tara; v.l bhasdnme). The culmination of these 
dialogues is to be seen where actual coitus-position is described :

“Not he (Indra) is the potent lord whose m em brum  virile dan« 
gles between his thighs. He (Vrsakapi), indeed, is the lord 
(potent for sex) whose hairy one (romasam) waxes as he takes 
the position” (v.16)
“Not he be the lord (potent for sex) whose hairy one waxes 
as he takes the position. He, indeed, is the lord (potent for) 
sex) whose organ dangles between his thighs” (v.17).

Read in relation to the condition of Indra as the feeble one, as 
is shown in the very first verse, these two verses indicate the re
versal of potency. This reversal makes Indra the potent lord, 
after drinking a potion from the body of Vrsakapi, who is ritua
lly killed (cf. the speech of Indra after drinking the potion at v.19 
esp. pibami pakasutvanah)-, and he who now lies with his mem
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ber dangling, is Vrsak§pi-the potent lord earstwhile ! After 
this he is offered into the fire, and a potion is prepared from his 
flesh.9 As in the Horse-sacrifice the woman (queen) and the 
horse represent the divine couple (cf. krana pitard we have refer
red to from the Mabhanedistha hymn), so here Vrsakapi and 
the female ritual-partner,called Indrani, are mortals turned divine 
for the ritual. Indra here is on par with the king or the sacri
ficing clan-chief; and he too is not a person from the high hea
vens. He is a ritual-man operating on the plane of the ritual 
(cf. sukftasya yonau.) This ritual was long lost; and hence, it 
became obscure. But the mention of the apyam havis indicates 
that it was for the gain of rain. There is also another point. The 
reversal of the status of the impotent ‘Indra’ and the potent 
Vrsakapi suggests that this ritual had another aspect; and this was 
the restoring of the potency of the husband (or ensuring it.) It 
was a case of ritually sacrificing a virile monkey and partaking its 
essence for imbibing his virility. In later times; it is yet preser
ved as a sex-charm in the Vedic ritual-tradition. This is what 
the Rgvidhana has to say in this respect: “The hymn of the dia
logue with Indrani is to be employed at the bath of a woman 
who is sterile and who is prone to go astray due to her husband’s 
impotence; in her case the two verses “not he be the potent. . .” 
etc. (i.e. the verses noted above from this hymn)” are to be reci
ted. According to some, this rite is also enjoined in the case of 
the restoration of virility (Rgvidhana III. 119-127). The ‘paddhati’ 
(com. of KeSava) on the Kausikasutra refers to a special type of 
Brahmanas called Vrsakapi (on 76.19) who cause the bride recite 
solar verses; Visdkapi-brdhmanah stiryam pafhanti).

Another detail in this connection is that a woman of the sort 
noted above was to be given bath with the verses called techni
cally ahanasyah, as well as the two verses from the hymn of 
Vrsakapi noted above (Ibid v. 126 snapayed ahanasyabhih . . . 
suktad upoddhared enam na sese iti dvyfcam). This reference to 
the ahanasya verses is another point which shows the similarity 
of this ritual with that of the Horse-sacrifice; for the ahanasya 
verses were also recited at the latter according to one tradition (cf. 
Gopatha Br. V.16; also Ai. Br. VI.36, pavitram vai dadhikra, idam 
va ayam vy' dhanasyam vacam avadit tad devah pavitrena punite; 
the ahana- syd mantras are RV khila V.22; for their use at the



riorse-sacrifice, Sdnk. $r. S. XVI.4; etc.). From the compari
son between the ritual of Vr$akapi and that of the Horse-sacrifice 
it appears pretty sure that the former fell out of practice and 
was lost in the very early Vedic period, though its memory, as 
an effective charm for the gain of potency and weal never died 
out. The original ritual then gave place to the oral charm. In 
the original ritual it was necessary to procure a virile monkey 
and his female mate as is clear from the prayer to the Vf^akapayl 
(X.86.13.).

Result

The discussion above has already in it the indications of the 
motif and result in the case of this ritual. The last verse, how
ever clearly indicates that the main purpose was the fructification 
of the land; for it refers to ParSu Manavl giving birth to twenty-, 
one at a time (v.21 pdriur ha namamdnavi sdkdm sasuva vimsatim) 
ParSu Manavl is a symbolic expression for the altar on the one 
hand, and on the other for the earth. The female partner IndranI 
is clearly a symbol for the land to be fructified; for, elsewhere 
Indra?! is said to be very specious, with her hips thirty yojartas in 
measure and having the steady Indra on her vulva (Mait. Sam. 
III. 8.4; Kafhaka Sam. VIII. 17.62). For this type of IndranI, 
represented by the ritual woman, the' rainer Indra has to be 
potent; and this is done by the apyam havis.

We now take up a hymn where the sex-partners are not human 
or clearly animate. But the human is significant in the fact that 
the last verse of it had been traditionally used in the Horse- 

jsacrifice immediately after the verses known as the ahanasyd.

Hymn : With the ploughing image (misunderstood as indicating a 
Soma-ritual) X.101 :

Ritual-indications

The hymn starts with invocations to various gods, and Agni is 
being ordered to be kindled {sam agnim indhvam) ;  the sacrifice
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is desired to be led to the eastern direction in a traditional expres
sion indicative of success (prâncam yajndm pr ¿nayat à sakhdyafi 
w l-2). Further on the gods are invoked to bless the sacrificial 
prayers (v.9 a vo dhiyam yajHiySm varta ûtdye dévâ devïm yajatâm 
yajfliyâm iha). •

Sex-partners and Sexual indications

Here the language of sex is relating to the ploughable field and 
the plough, or the seeds to be sown (v.3 yundkta sird vi yugd 
tanudhvam, krfé yonau vapatehd bijam). Further we have a typi
cal sexual image of a male moving in between two of his wives 
transferred to the act of ploughing; this is when the bull is said 
to be moving in between the two yoke-poles and is described as 
“ the one having two wives” (v.ll ubhé dhtirau vdhnir âpibdamâno 
,antdr yôneva carati dvijdnh). The last verse is a famous one and 
is used at various rituals suggestive of sexual potency and even 
in the marriage-ritual according to the tradition. The verse is ï 
“ Lift, O men ! lift up the membrum virile, that is the bestower of 
satisfaction; move it, dig up for the gain of wealth” (v.l2 kdprn 
narah ka-pfthâm üd dâdhàtana, coddyata khuddta vdja-sâtayé). 
This verse is attached to the àhanasyâ verses, the implication of 
which we have already noted (RV khilav.22. 11 see also AV XX. 
137.2). The expression khudata here may be compared with 
mahatah sddhu khodanam which comes in the context of the 
Mahânagnï and the Mahânagna, a unique couple indicative of 
the earth and the sun, or the ritual-woman and the Horse at 
the Horse-sacrifice (RV Khila v.22.5-10; mahatah sddhu khoda- 
nam is at v-10, and indicates the sexual dig of the divine horse). 
The use of this verse, with others indicative of plouging at the 
marriage-rites may be seen from the Samskara-paddhati (Anand- 
ashram, Poona, 1924, P. 130). This also explains the old belief 
that the woman and the field to be ploughed were thought to be 
on par, and also supports the fact that the ritual of marriage 
has indications of the ploughing rites.
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Beflrit

The use of some of the verses in rituals mentioned above would 
give the idea of the result. The expectation was that these 
would help weal and prosperity, which was the aim of the Horse- 
sacrifice, and would give progeny, which is the aim of marriage. 
The hymn has a mention of the fructification of the land as the 
motive, as is clear in the expression, “ the thousand-streamed 
great Cow”, which uses the well known symbol for the earth 
(v.9 sahasra dhara payasa mahi gauh).10

We take up another hymn now, that of Mudgala, which had 
been a problem and was taken to record a real fight. Accor
ding to Bloomfield the hymn has a mythological bearing, and 
Keith endorses this view when he criticizes the historical inter
pretation of Pargiter. All this discussion does not form a part 
of this present study (and I have presented a fuller study of this 
hymn elsewhere; cf. Vedic Concept o f ‘Field’ . . ). Sticking to 
the points on which the earlier hymn have been analysed, we 
give bel^w the nature of the motifs that it has.

Hymn: Mudgala-Mudgalarii (X.102)

Ritual-indications

Unlike the hymns noted above this hymn does not have any 
word that could at the outset suggest any sacrificial context. At 
no verse do we have any mention whatsoever of yajna or kratu; 
nor do we have the familiar words such as snmana, samhotra or 
the like. On the contrary the hymn opens with the image of the 
aji and the improvised chariot (raiham mithukr'tarn), that is 
desired to be protected by Indra. This was the point which 
gave rise to the battle-theory as regards this riddlehymn. But 
if we view the whole hymn closely, it becomes clear that the 
whole image is that of a ritual. At the outset, rather out of 
tune with Vedic tradition, we have here the woman Mudgalani 
said to become the charioteer (!). This, obviously, was used as 
support by the theory of battle. However, there is only one 
bull mentioned; and attention is focussed on this bull and
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MudgalanT. He is said to have drunk water; and the followers 
are said to have made a special effort to cause him to urinate, 
and that too in the middle of the aji (which is not the “battle
field”, but a ‘field’ of cultivation), whereby Mudgala is said to 
have gained thousandfold cattle (v.5). Another important 
detail is that, as the bull was made to run, his dung reached the 
female-driver, which does not have any meaning without the 
context of a charm of fertility. This has to be associated with 
the fact of the bull being made to urinate in the field. Both 
these are, hence, done on purpose, which is answered in the 
mention of the gain of cattle by Mudgala. The bull is said to 
be protected by Indra (v.7 Indra ud avat patim dghnydnam), and 
his description as “the lord of the cows” (patim aghnyanam) fits, 
more than anything else, with the gain of cattle noted earlier. 
Just in the next verse there is the mention of the bull touching 
the cows (v. 8 gah paspasanah), which, like the urination of the 
bull (purposefully done cf. v.5 dmehayan vjsabhdm madhya ajeh), 
sounds like a purposeful act—and a ritual. Further, there is 
the mention of a log of wood yoked with the one bull: it is 
said to lie at the middle of the boundary (v. 9 kasthaya mddhye 
drughanam sayanam). There is no mention whatsoever that it 
was thrown against the enemy (earthly or cosmic or mythologi
cal). It is said that by this act, Mudgala gained thousands of 
cattle, as in the former verse (v.5 noted above; here, at v.9 we 
have the same expression, satavatsahasram gavam mudgalah... 
jigaya). These acts done on purpose clearly show that they 
formed part of a ritual for the gain of cattle. The whole is 
referred to as “auspicious gain” (v. 11 sumangdlam satam). 
The bull and the log of wood yoked along with it are further 
contrasted. The former is given water to drink, while the other 
is simply placed on the boundary; and nobody is said to give 
it either water or grass (v. 10 nasmai tr'nam na-udakam a 
bharami). This shows that even the non-offering of water and 
grass to the log is a purposeful detail: and it has tbe same 
importance as the placing of it at the boundary. Both are for 
the gain of cattle. There is also a reference to the magical 
device (ku(a) for the nullification of the evil forces (v.4).
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Sex partners and Sexual indications
/

The partners are Mudgala and Mudgal&nl; but sex is not in 
relation to them. Actually there is no sex of the humans here, 
nor of humans turned divine on the plane of the ritual. But, 
of the human sex there is a very important indication, ' ‘The 
forsaken wife got, as if, the sham-husband (v.ll pativdiam dnaf); 
cf. §ayapa, pat it ca asau vidyaS ca), she the one, now, getting fat 
(pipyana); he, as if, sprinkling with the water-apparatus (kuca- 
kreneva sincdn).” The image is, without doubt, sexual; but the 
actual parties are the bull that urinated in the field, which got 
fattened (with produce). The water-apparatus in the case of the 
field is in view of the bull in the actual ritual; but, it is ushe
red in to gain the bigger shower of rain, that is the retas of the 
cosmic Bull. The touch of the bull to the cows is another 
aspect of the same ritual, for their multiplication. The cosmo- 
sexual activity of the gain of the generative fluid from the Great 
Father by the Father-mother is enacted on the plane of ritual; and 
the party is zoomorphic, as is the case with the horse or the 
virile monkey. The other party, the female, is MudgalanI, who 
is also called Indrasena (v.2); and Indrasena is one of the sym
bolic names used for the earth, which is called Indranl (Mait. 
Sam. III.8.4; IV.12.1; Tait. Br. II.4.2.8 send hanama prthivi dha- 
nahjayd—indrani devi etc.). Hence, there remains no doubt that 
MudgalanI stands for the earth to be fructified. Maybe, she 
was actually represented by a ritual-woman, specially employed 
for the ritual, like the woman (queen in later rituals) at the horse- 
sacrifice. However, she is out of the actual sex-act; and she is 
employed only to drive the bull yoking him to the chariot (!) 
which is also not a real one (mithukftam at v.l), but the ritual- 
plough so called !

Result

As already noted in the discussion in the lines above, this 
ritual was for the gain of multitudes of cattle and the rain- 
showers that would fructify the field. There is also another 
aspect. The yoking of the log of wood and its placement at the



Cosmosexualism 41

boundary, probably of the village, was for the warding off the 
evil (v. 10 are aghd), which would thwart the desired gain. This 
point is seen also in the hymn of Vf§akapi, who he is said to be 
pulvagha (pulu+agha) and janayopana (X.86.22). In Vf§akapi 
there is ' the double motif, of the warder of the sin that would 
thwart fertility and also of the sexual-sacrifice for fructification. 
The latter is present in the Horse-sacrifice, the former in the log 
of wood at the hymn of Mudgala.11

Hymn : Apala (VIII.91)

Rita al-indications

Here again we do not have the usual reference to yajha etc. but 
if we judge from the importance of later ritual, we could not 
deny that the hymn was for ritual-purposes. The last verse of 
this hymn (v.7) has a long ritual tradition; and it has been used 
at the rite of marriage for the lustration of the bride (Manana Gt* 
S.I.8.11; Apastambiya Mantra Br. 1.1.9; Laugak^i-Gf.S 25-8). 
The earliest occurrence of this verse, outside RV, is at the AV 
(XIV. 1.41), where also the context of marriage is clear. An
other point is that at the AV there is mention of the bringing of 
water for the lustration of the bride, which exactly tallies with 
the first verse of this hymn (AV loc. cit.v.39 vyuk?atkruram ud 
ancantv, apa asyai brahmanah snapanir harantu; and the present 
hymn v.l kanya var avayatl, where the only difference is that the 
bride herself brings the water; this custom has many parallels 
which 1 have discussed in the other study, Vedic Concept. . .). 
Other references to ritual are in the fact that Indra is invoked to 
arrive and is offered karambha with dhana and apupa, which in
dicates a worship of Indra associated with the marriage-ritual or 
one subsequent to it (v.2). This detail tallies with the later 
ritual of Indr&ni-karma at the marrigae-ritual, where the bride be
comes the aspect of Indrani, the earth. The hymn itself strikes 
an identification between the ploughable field and the bride, 
both of which are placed on par in the act of fructification. This 
hymn, thus presents a parallelism between the act of fructifica
tion of the field by the cosmic fluid (Indra-sent rain) and of the 
bride through the offerings to Indra (w.5 and 6, which we shall
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quote under the next point).

Sex-partners and sexual indications

There are no partners as such who could be compared with those 
in the Horse-sacrifice or the ritual of Vrsakapi. But the indica
tions of sex could be seen from the following invocations to 
Indra : “These three places do thou cause to grow, O Indra !. . . 
the ‘head of the stretched one’ (sir as tatasya, indicating the 
organ of the husband, and not the bald head of the actual father 
of Apila, as others say; see Vedic Concept. . the ‘field’ (urvara)
and the womb of mine (cf. idam ma upodare) (v.5). And this 
field (urvara), this body of mine (tanvam mama), and, indeed, the 
§iras tatasya” (v.6).

Result

Happy married life with sexual potency both in the bride and the 
bride-groom. The AV gives more details wherein Asvins are 
invoked to sprinkle the bride with the heavenly generative fluid 
by which they sprinkled the genitals of MahanagnI (ghanP; and 
further the bride is asked to be dear to her in-laws (op. cit. v. 
36 ff). With the last verse in this hymn, the bride is washed by 
a stream of water that is let through the hole of a chariot-wheel, 
a yoke-wheel and through the hole of the wheel of a cart. While 
this is being done, a piece of gold is attached inside the hole. 
The AV also refers to this piece of gold, which shows that 
the custom is very old. The piece of gold represents the sun, 
and the water that flows through the hole is the sun-water, the 
generative water from the creative aspect of the sun (Savitr), 
which is rightly believed to ensure issues for the newly married 
couple by aiding the fecundity of the bride.11 This is the 
cosmic drama played o 1 th; ritual-plane in the case of marriage, 
as in the case of other sacrificial rituals.

The hymns, analysed above, will give an idea of the common 
motif in them. There are other hymns in the Rgveda that can 
be thus analysed; and the so called riddles in them could be 
solved with this method of the analysis of the cosmosexual 
element they have.
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The instances discussed above show sex in two phases:—(i) 
Normal, as is seen in the case of F-M = H-E, the BuH-cow, the 
Gandharva-Apsaras (GandharvI), or even the malevolent one 
and his “women”; and (ii) the apparently abnormal one (or, 
rather the supra-normal one) as between the “sister-brother”, 
“son-mother” (Pusan, Agni, Yama-YamI) etc. There is also 
the concept of the general seeder (Yama—Cosmic Fire). We 
have noted earlier, and it has to be reca'led as a firm belief, 
that these relationships suggest a word-play. In all cases the 
Vedic seer poses the pairs that appear awkward; but not ¿o, 
etymologically. This he does on the typical conception of such 
words as svasf, pitjr etc. which indicate the cosmic elements 
and not humans. But, there is no doubt that he throws indi
cations of an awkward sex-relationship. This he does on the 
belief that such an awkward-seeming sex-relationship would 
produce the desired result; for it is so only on the plane of the 
sacrifice, which is the sukftasya yoni or the rtasya yoni. Here 
he acts religiously on the principle that the humans or mortals, 
acting on the plane of the sacrifice are supra mortals—nay, 
they are divine, acting for the good of humanity, or for a 
a particular objective desired by the sacrificer or the seer-priest. 
This mode of thinking and behaviour is illustrated by the maxim 
paroksa-prjyd hi deváh (the gods are fond of the un-common or 
supra-visual), which, in other words, means that the divines act 
by symbolism.

With the establishment of the sacrificial institution, the seer-priest 
or later the priest, came to be considered divine (Éat.Br. 11,2.4.6; 
Gopatha Br 11.16.) He became known as the vipra (cf. Nábháned- 
istha, X.61.16. 23,24) and was equal to the very gods. Among 
the gifts of the sacrifices it became a custom to offer to the high 
priest a daughter o ra  maiden (1.126.3; VIII.46.33). The gift of 
Vrcaya by the Asvins to Kaksivant (I 51.13) seems to be of this 
sort; and, in the sexual dialogue between one Romasá, said to be 
the young wife of king Bhávayavya, and the king (1.126 6;7) the 
probability is of the parties being a woman symbolically called 
Romaéá, “hairy”, to suggest her state of puberty and the seer- 
priest Kaksivant himself participating in a sexual spell. The seer 
of the whole hymn, except for these last twc verses is Kaksivant; 
and this point has to be noted. At the sacrifice to Apám-napát it



was customary to give away a maiden and a mare to the high priest 
as noted earlier. In all such gifts the idea seems to be to sexually 
pacify the priest, the act being believed to be conducive to the ge
neral good of the sacrificer on the lines we discussed above. From 
this point of view the priest becomes the divine ritual-husband 
and, if he actually marries the maiden, he becomes her right
ful and regular husband. This actually gets to be the source of 
orie of the various forms of marriage, called daiva. (Monu. 111.28) 
The point to be noted is that of the Ritual-husband, or of the 
divine seeder. In the other three types of marriage accepted to be 
of a higher status (Brahma, Arsa and Prajapatya) also this motif 
is seen, in the fact that the bride is believed to have the Gan
dharva, Agni and Soma for her husband, prior to her becoming the 
wife of her mortal husband (X.85.40). The mortal marriage is, 
again, not only an earthly affair; for the whole back-stage is set 
with the marriage of Surya and Soma, the divine bride and 
bride-groom. Again the earthly marriage is performed on the 
plane of the sacrifice, thus connecting the mortal act with the 
divine plane through the medium of ritual. Moreover the bride 
has to be blessed by the sun-fluid, indicating the sun as the 
divine seeder. This is done by letting fall on the head of the 
bride, water from the hole of a yoke or of the chariot- 
wheel, to the inside of which a piece of gold is tied. This hole and 
the piece reprsent the sun; and the water is the sun-fluid by which 
the bride is lustrated. The sun here comes as the cosmic seeder 
prior to the mortal husband taking her for wife. This seeding is 
done against the background of sacrifice in the marriage-ritual, in 
the presence of the fire. This is the basis of all samskara-s. which, 
hence, become divine though on the earthly plane.

Before we close the chapter it is necessary to touch the rite of 
the Horse-sacrifice, which has been the mark of great glory for 
prominent kings in ancient India. It is not necessary to fully dwell 
on the various aspects of the sacrifice in this study (as I have al
ready discussed it in the book mentioned before in these pages); 
but the part that has reference to sex and fertility would serve 
the point of our present discussion. It is to be noted that the 
sacrificial killing of the horse and his being offered into the sacri
ficial fire is already the subject of two hymns in the RV (I. 162; 
163); however, sex is not present in these hymns. The first of
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the two hymns starts with the ritual-detail of the goat being 
killed as a fore-sacrifice to show to the horse the abode of Indra 
and Pu§an (I.162.W. ?-4). Then there is an indication of the 
purpose of sacrifice when the river-beds and the water-courses 
are desired to be filled as a result of this sacrifice (v. 5 tena yaj- 
ntna sv'drankrtena sv’ isfena vaksdnd d prnadhvam; for the last 
part of the expression cf. 111.32.12, which is ViSvamitra’s address 
to the rivers). Then, practically up to the end of the hymn, 
follows the allusion to the offering of the parts of the horse’s 
body into the fire, and to the various utensils and the instrument 
for the cutting and offering of the parts; they are desired to 
accompany the horse to the abode of the gods, as we have refer
red to earlier while discussing the ritual of Vr§akapi. Then the 
horse is told that he is not actually going to die, though he is 
immolated for the sacrifice, that he is certainly going to the 
abode of the gods (v.21 nd vd u etdn mriyase nd risyasi, devan id 
e?i pathibhih su-gebhih). There is a point that bears close simi
larity to the ritual of Vrsakapi. The horse is told that he is to 
be taken to the new divine abode in a chariot, which is drawn by 
spotted (or speckled) golden mares (hdri te yuhjd pr'?atl abhutam). 
He is also said to be co-yoked with the ass (updsthdd vaji dhuri 
rasabhasya). This exactly tallies with the chariot for Vrsakapi, 
which is described as the chariot of fire (X.86.18 ¿dhasya ana 
acitam). The golden mares for the horse are obviously the 
flames of the sacrificial fire. The latter detail, that of the co- 
yoking with the ass, forms part of the ritual of the building of 
the Fire-altar (Agnicayana), where the mud for preparing the 
altar and the layers is to be fetched in a cart to which a horse 
and an ass are yoked (Taitt. Sam. V.1.2). The hymn ends with 
the desire that the horse should bestow wealth in cattle and 
progeny (v.22).

The second hymn is plain and shorter than the first. It also 
has no reference to sex; but it describes the horse in the cosmic 
setting. Sexual language and the sexual ritual of the queen (or 
a woman) comes in the later texts (Vaj. .Sam.XX.18; Sat. Br. 
XI1I.2.8.3 if; Tait. Sam.VII.4.19.1 ff; Mait. Sam. III. 12.20 etc.). 
It is not necessary to quote here all the mantras recited at the 
ritual; it will suffice to quote only one to give an idea of the 
nature of the mantras: “Do thou (O Horse) sprinkle upon the or



g&n (of the queen): apply the lubrication, O virile One, that is hap
piness to women.” Then there are the mantras that suggest the 
‘action’. That the ritual of the sacrifice of the horse is very 
ancient and wide-spread is a fact that is pretty well known. It 
was prevalent among the Aryans, and is also seen among the 
Mongolians; it formed also a part of the funeral rites m the case 
of the Japanese kings. Among the Mongolian Buriats, in the 
vicinity of Lake Baikal, in Siberia, the horse-sacrifice was per
formed on the 2nd of August on a sacred hill supposed to be 
inhabited by gods. The horse to be sacrificed was bound, thrown 
upon his back, and the officiating priest cut open his breast 
and pulled out the pulsating heart. The flesh was cooked and 
devoured by the worshippers, and some portion of it was offered 
to the manes, along with the libations of the liquor called tarasun, 
distilled from sour milk. The prayer to the horse was as follows: 
“Create cattle in our enclosures; under our blanket create a son; 
send down rains from the high heavens to us; cause much grass 
to grow; create so much grain that our sickle cannot raise it, and 
so much grass that the scythe cannot cut it.”13 This will show 
that the sacrifice of the horse was performed elsewhere also for 

• the same purpose as that in the case of the Vedic sacrifice. But 
sex does not seem to be associated with the horse-sacrifice at 
other places as is the Vedic tradition. However, in the Gaulish 
rite, the head-man or the king ritually mates with the mare, 
which is just, opposite of the Vedic rite mentioned in the later 
texts. The killing of the horse at a special ritual, in all the cases 
mentioned above, is for fertility. We have referred to the custom 
among the Mongolian Buriats. In ancient Rome, like the Vedic 
people, the . horse was the emblem of the sun-god; he was also 
believed to be the giver of bumper crop. In a ritual associated 
with him, on the 15th of October every year, there was held a 
chariot-race. The horse to the right of the yoke of the chariot 
that won the race was sacrificed; his head was cut; it was adorn
ed with loaves of bread, and was hung on the top of the king’s 
palace.14 Among the Celtic people fire was kindled on the scull 
and other bones of the horse sacrificially killed; and a man wear
ing the scull of a horse was led through that fire. The sacrificial 
horse represented all domesticated animals, including cattle 
Another phase of the Roman horse-sacrifice was that the blood
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of the horse sacrified on the 15th of October was collected and was 
kept till the next April. This blood was then mixed with that 
of the calves freshly killed; the mixing of the blood was done by 
virgins; then the mixture was offered into the fire; and through 
the smoke that ensued, herds of cattle and domestic animals were 
led.15 A faint shade of sex may be seen in the fact that the 
mixing of the blood was done by the virgins. But beyond that 
there is no suggestion. We have to remember, however, that 
fertility-rites are often associated with sex, actually in the origi
nal phases and orally in later phases. Their absence in the later 
phases does not conclusively prove their absence in the earlier 
phases. The probability is the other way, i.e. the presence of sex 
in the earlier phases, and gradual loss of sex in the later ones. 
The mixing of the blood of the calves by the virgins is an indica
tion from the earlier phases of the ritual; and, in yet earlier 
phases, sex might be expected. Thus according to a custom 
among the ancient Egyptians, the Apis bull was at once the god 
of fertility and an aspect of Osiris. He was kept, after being 
selected as the god, in the temple of Osiris for twentyfive years; 
and if he did not die within that limit, he was ceremonially killed 
by being thrown in the Nile.1” According to the custom, women 
showed up their genital organs before him for gaining fecundity.17 
Sex and sacrificial killing is, thus, closely associated with ancient 
fertility rites. The Vedic horse-sacrifice retained it. The non
mention of sex at the Rgveda-level of the horse-sacrifice does not 
indicate its absence, especially when in all the prominent later 
texts it forms an important part thereof. At the Rgveda-level 
the sacrifice of this type presents an interesting point. We have 
noted the close similarity between the ritual of Vrsakapi and that 
at the horse sacrifice, as far as the sacrificial immolation is con
cerned. In the case of the Horse-sacrifice sex is present in the 
post-Rgvedic period, while, though the ritual of Vrsakapi is lost, 
it is retained in the Rgveda with full sexual implications. This 
would indicate that the ancient Vedic people, at the time of the 
the Rgveda, had two separate fertility rituals : one with the 
virile monkey and the other with the horse. The latter one was 
more in keeping with the general Aryan ritual of simple immola
tion of the horse, while the first one was a ritual with borrowed 
details, in which the monkey played the part. In all such cases



the beast, or any victim for that reason, represented the divine 
agent As the Apis bull was to represent the god Osiris, so was 
the horse to represent the sun; and so was Vfsakapi the Zoo- 
morph of the sun. Where the ritual of the monkey was borrowed 
from, if borrowed at all, is difficult to say; but the killing of the 
monkey in a fertility rite obtains.18 Another such ritual which is 
recorded in another hymn of the Rgveda is that of the killing of 
a dog for rain and the offering of his entrails into the sacrificial 
fire. This is the principal motif in a hymn of the seer Vamadeva 
(RV IV.18). That ritual also did not remain in the later Vedic 
tradition; and, in all probability, it was temporarily borrowed 
by Vamadeva in times of acute scarcity when other traditional 
rituals did not result in the gain of the much desired rain. Some of 
the hymns and Brahmanic rituals were worked on the same mix
ture of sex and sacrifice. The scheme is as follows. The divine sou
rce of rain, Paijanya or the sun or Prajapad as he appears in later 
texts, is believed to be the supreme male that has the power to 
fructify all feminine objects on the earth. The earth itself 
is the female to be fructified. The fructification of all the 
feminine things in the earth is to be periodically ensured by ritu
ally enacting the sex-union of an actual female (may be the 
woman), who could be the wife of the sacrificer or a woman 
stipulated for the purpose. This gave rise to the concept of ritual- 
pairing, or the mithuna. The archetype of this mithuna was the 
pair of Heaven and Earth, who were the great parents. After 
sex, symbolically or actually, was enacted, the male who repre
sented the divine Seeder was immolated and offered to the sacri
ficial fire, to preserve his divinity; and, in certain cases, the male 
was replaced by another one for the next season’s offering and 
ritual.19

We have a fuller idea of how the concept of pairing or mithuna 
developed in the later Vedic period. In the pages to follow we 
shall study it, prior to taking up the study of some hymns from 
Rgveda that work the motif of SACRIFICE and SEX.
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Sex-Coupling in Sacrifice 
i( Mithunikar ana)

The seer-sacrificer’s visualization of the Male and the Female 
elements in the cosmos gradually, but steadily, found its way in 
the rituals, where the peculiar relationship was sought to be 
transferred on to the sacred plane of the sacrifice. As the insti

tution of sacrifice got more and more intricate with elaborate 
ritual-details, the belief and practice in a variety of sex-coupling 
gained ground. The old concept of the simple mithuna of 
Heaven and Earth, or Fire and the Waters, began now to be seen 
in various aspects.

The word mithuna occurs at various places in the Rgyeda, and 
indicates a unit of both the masculine and the masculine-feminine 
sex. It has also the simple sense of “pair”, as against that of 
the “sex-couple”. Thus the ASvins are said to form a pair= 
mithuna (RV X.40.12; also X.72.2, where Saraijyu is said to have 
given birth to the mithuna). Surya and VaiSvanara are said to 
form the wandering mithuna (X.88.11 carisnu mithundu). The 
word has also the sense of the dampati, indicating Heaven and 
Earth (1.159.4 jdmi sdyoni mithuna sdmokasa). The RV testifies 
to the fact that, with the sense of the “pair”, the word indicates 
various ingredients of the sacrifice such as the havirdhana (1.83.3), 
a trait which is seen in the sacrificial ritual-symbolism of the 
later times, as will be shown further. The RV also speaks of the 
three mithunas (IV.45.1 mithunas trdyah) which, according to 
Sayana are “eating, drinking and seating” (khadana, pdna, asana), 
and where, if we accept Sayaga, a mithuna is to be taken as 
comprising three items and not two. One feels, however, that 
the concept is of three pairs and not three singles forming a 
mithuna. The RV also has a mithuna in the ritual-formulae called



the yajyd and the puronuvakya (1.173.2, if we follow Sayana). 
Even the days and the nights, 720 in all, are said to form 
together half number of mithunas, in a year (1.164.11). There 
is also the usual sense of the “couple” at certain places, indicat
ing the husband and the wife, performing the sacrifice (V.43.15; 
1.131.3; 83.3 etc.).

In the context of ritual, as is seen in the Brahmanas, there is 
constant mention of the word mithuna, with the meaning of 
“sex-partners” ; and the belief behind the employment of this 
word appears to be clearly that of the charm for progeny and 
general affluence of the sacrificer. Various things used in the 
sacrificial setting are coupled as mithuna, and the wife of the 
sacrificer plays a very important and a symbolic part in the 
scheme of mithunikarana. A few instances would go well to 
support this. The very start of the Dar&apurnamasa (New-moon 
and Full-moon) sacrifices presents the idea of a mithuna. Waters 
are carried for sacrificial purposes, the ritual being technically 
called “pranayana” and the waters “pranita”. As is common 
with the atmosphere of the sacrifice, all things are identified with, 
or are said to be the aspects of, the sacrifice; and, hence, the 
waters also are said to be the sacrifice itself (Sat. Br. 1.1.1.12). 
After being fetched, the waters are placed to the north of the 
Gdrhapatya fire-place, being carried from the north of the Ahava- 
niya. The reason given is that the fire is the male and the waters 
the females, and that these two form a mithuna for procreation. 
The position of the waters to the north of the fire is explained in 
the most naturalistic human relationship, that the wife sleeps 
to the north and the husband to the south (§af. Br. 1.1.18 
td utsicya-uttarena gdrhapaiyam sddayati; yo?d va apo vffagnifi; 
grha vai gdrhapatyas tad gfhefv evaitan mithunarji prajananarp 
kriyate...ta uttarendhavaniyarji pranayatv, yo?d va dpah vrfdgnih; 
mithunam evaitat prajananarp kriyate; evam hi mithunam klptam; 
uttarato hi stri pumdmsam upa sete). If the couple faced the east, 
the natural seating position of the wife, seated to the north of 
him, will be to his left; and the husband will be to her dakfina, 
which would indicate both the south and the right. The same is 
iadicated in the expression Uupa fete”, which needs no comment, 
especially in the face of the expression “p ra ja n a n a m As the 
fire and the pranita waters formed the mithuna during the sacri
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fice they were not to be disturbed by going in between (Ibid., 
1.1.1. 21—nantarena sam careyub; na in mithunarp caryamapam 
antarena sam caran iti).

The expression “accomplished is this as a mithuna for pro
creation (mithunam evaitat prajananam kriyate)'* comes at a 
number of places in the ritual-context in the Vedic literature, 
and leaves no doubt about the fact, that an important aspect of 
the sacrificial ritual was symbolic holy sex. Thus, when the 
various ladies are being made ready, it is the coupling of them; 
for, it is said, “When, indeed, two clasp each other in a close 
embrace the semen is produced” (Ibid., 22). The teachers of the 
Vedic sacrificial cult waft a sexual imagery even in the case of a 
casual detail. Speaking about the various ladles the Sat Br. says 
that first the sruva (masculine) is to be cleansed and then the 
various sruc-s (feminine). The reason given is eloquent of the 
mutual status of men and women at that time. It is explained 
that even if there are many women going in a group, only a man, 
though small in stature like a boy and unimpressive to look 
at, leads them (Sat. Br. 1.3.1.9 ya eva tasvapi kumdraka iva 
puman bhavati sa eva tatra prathamam eti anUcya itarat}). As the 
waters and the fire formed a mithuna, so did the fire with the 
altar (vedi, fem). The vedi was the female partner of the sacri
fice (Yajha). They together were believed to help enhance weal 
and prosperity. The vedi was so built that it represented the 
woman. There are various references to this effect; but the 
details in the following expression are suggestive : “Facing the 
fire the shoulders of the vedi does he elevate; for the vedi is the 
female, the fire the male; embracing the virile male does the 
female lie; this way, surely, the procreative mithuna is created” 
(Ibid., 1.2.5.16). As the vedi is the woman, she is profusely to be 
covered with the sacrificial grass, lest she be naked when the 
gods arrive, and in the presence of the learned priests (Ibid., 
I.3.3.8).

The motif of mithunikarana is to be prominently seen even in 
the sphere of Speech. The practice of uttering the syllable OM 
before the start of a mantra is well-known; and it goes as far 
back as the Vedic period. The reason for this is given in the 
ritual context as follows : “The Saman is not to be sung without 
the hih-kara;...... ; with the pranava does he accomplish the form



of the Saman” (Sat, Br. 1.3.5.15; cf. 1.4.1.1). Here the identifi
cation of the hinkara and the pranava is one aspect of the belief, 
the other being that of the prana and the pranava (OM). Farther 
pranava (OM) is said to be the male; and Speech, of which the 
mantra is an aspect, is said to be the female. They form the 
mithuna. This mithuna is to be formed prior to the Sdmidheni 
verses are recited (Ibid.., vak vai pranasca mithunam; tad etat 
purastdn mithunam kriyate samidheninam; tasmad vai hinkrtya 
anvdha). Further it is said that pra and a are to be prefixed to 
the Sdmidheni verses, the reason being that with pra semen is 
released; and with a progeny is born (Ibid., 1.4.1.6 pra iti vai 
ret ah sicyate; & iti pra jay ate).

Though the term mithuna does not always refer to human 
couples as such, the concept of anthropomorphism or zoomor- 
phism is present in such couplings. The concept of such mithuna- 
formation (mithunikarana) evokes the idea of completeness and 
of welfare and prosperity.1 That the motif of mithuna had a 
well-established and a wide application is clear from such ex
pressions as “one who knows the mithuna of the praydjas” or 
“one who knows the mithuna of the cups” (Taitt.Sam. II.6.1.4 
yo vai praydjanam mithunam veda\ VI.5.11.3 yo vai grahandm 
mithunam veda). Ritual abounds in such mithunas. Thus, Soma 
is purchased with a cow, or with a pair of cow and bull, to form 
a mithuna. In the first case, the cow forms a mithuna with 
Soma; in the second, the cow forms it with the bull, which is 
the symbol for Soma (Ibid. VI. 1.10.2 esp. mithunabhyam krujdti 
mithunasya avarudhyai). The colours of the sacrificial beasts 
are also said to form the mithuna. It is said, that a white 
beast should be sacrificed for Mitra, and for Varuna a black 
one (Mitra indicating the day, Varuna the night). This is 
to be done at the joint of water and the plants (Ibid. 11.1.9,3). 
This suggests a double mithuna-motif. One of the colours, the 
other of the water and the plants. Soma is of two types : the 
one of a mixed type, the other of the pure, unmixed type. This 
itself is said to be the mithuna of Soma. The cups of Soma are 
of two types : made of wood and made of clay. This is the 
mithuna of the cups One who knows this method of forming 
the mithunas is said to gain cattle (Maitt. Sam. IV.6.3); and for
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the ritual of the Rajasviya, when waters from the river are to be 
collected, they are also of two types : those that are along the ’ 
current, and those that are against it; likewise, those that are 
taken from the “ husband of the waters” (sea). These two form 
the mithuna (Ibid., IV.4.1). The explanation given is that by 
this mithuna of the waters, couples (mithunas) are formed in the 
country for prosperity (Ibid.).

At many rituals rice and milk are used to form the pap; and, 
along with the mithuna of milk and rice is knitted that of the 
two eyes (Main. Sam. II. 1.7 dhenva vai ghrtam payo ’naduhas 
tandulah; tan mithunam; mithunam caksuh). This mithuna of rice 
and milk is said to be accomplished in a rite to restore eye-sight. 
The plan of the mithuna is as follows : cow’s milk= ghee 
(female); rice = bull’s semen (male). Even the deities are brought 
in here to form the mithuna. In this particular rite the deities 
are Agni and Visnu.

The power to procreate is said to be gained, not only in one’s 
own body but also in the case of the cattle, if a rite signifying 
coupling is gone through. Thus it is said, “He who does not 
get issues, or has barren cows, should wear a garment made of 
bark (barasim paridhaya) and sleep on the floor, drinking hot 
milk (taptam piban); for, by performing the heating rite (tapo vai 
taptva, which has no sense of ‘penance’ here) did Prajapati 
establish himself; and having formed a mithuna of himself (mithu
nam krtva), multiplied himself with progeny and cattle (Maitt. 
Sam. 1.9.6).” Likewise it is said that a person desirious of pro
geny should offer (immolate) a eunuch (animal ?) to Tva§ti and 
the wives of the gods; for, Tva?tr and the wives form a mithuua; 
from this mithuna does the sacrificer get procreated (afresh) with 
progeny and cattle (Ibid., II.5.5). The immolation of the eunuch 
is, probably, to indicate the extinction of the lack of virility in 
the sacrificer. In the symbolism of the kindling of the fire, where 
the lower slab (arani) of wood is said to be tJrvaSi and the 
churning rod Pururavas, it is said that Urvasi is only Speech and 
Pururavas is indicated by the word “di/” (thou art); this is the 
mithuna, and it is said to be formed in the breath (Ibid.,III.9.5). 
Even the Full-moon day and the New-moon day are said to 
form the mithuna. Each of these days is sub-divided into two. 
The first half of the Full-moon day (that starts on the previous



day) is called Anumati; the second half is called R£k&. In the 
case of the New-moon day the first half is called Sinivaii, the 
second Kuhfi. Now, the two first parts and the two latter parts 
(of the New-and the Full-moon days) are said to form the 
mithunas. Likewise the growing half month and the decreasing 
half month form the mithuna (Ibid., IV.3.5). The performance 
o f the Full-and the New-moon day (Daria-purnamdsa) sacrifices, 
thus forming into mithunas, help the sacrificer to multiply with 
issues and cattle (Ibid.).

At various places the coupling is termed i(daivyam mithunam'* 
(cf. for ex. Taitt. Sam. II.4.6.1). Even the gods are said to have 
been ignorant of this method of mithumkarana; but, when they 
knew it, they saw all prosperity in it (Ibid., 11.1.9.3).

It will be, thus, seen that the motif of the creation of progeny 
and weal through sacrificial coupling (mithunikarana as we now 
put it) is seen in the Vedic ritual at various places and various 
levels. Actual copulation is rarely seen, though its presence 
cannot be denied on seeing such rituals as at the Mahdvrata, 
where the Magadha and the hetaera are said to actually have a 
sexual union (Jal. Br. 11.405 magadham ca pumscalum ca dakfine 
xedy ’ante mithunlkirayanti—mithunatvdya prajananaya). This 
actual sex-union gives place to symbolic acts in many other 
rituals, one important such motif being that of “eyeing”, or what 
we may call the “eye-coits” (or, to coin a Sanskrit term, drtfi- 
mithuna), where the wife of the sacrificer is required to gaze at 
such objects as the gharma2 (the sacrificial pot of particular form 
used for heating the sacrificial milk), the clarified butter or the 
Udgatr priest. Then there is also the “touch-symbolism” (we 
may term sparsa-mithuna), with which the “wife” is said to 
assure progeny. In these symbolic acts the “wife” is the sex- 
partner in the mithuna, the other party being any of these things 
mentioned above, or the Udgatr. Whether actual sex-practices 
a t rituals (borrowed or indigerous) gave place to symbolic acts 
o r whether it was the other way round, if we take into conside
ration the Mahavrata and the Horse-sacrifice, is a different 
■question. But there is no doubt that the human, as well as the 
zoo-human, couple actually was the state of affairs. The first is 
•vouched by the Jai. Br, noted above, while the Sacrifice of the 
horse is a case for the latter type. In the case of the Horse-
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sacrifice the expression is “These we two, may we spread our 
four legs together”, spoken in respect of the queen and the silen
ced horse (i.e., ritually killed); and, further, the act is supported 
by such expressions as “mithunasya avarudhyai” and mithunasya 
eva sarvatvaya” (Sat. Br.; XII.2.8.5; 4.1.8). Though this is not 
seen in the case of other rituals involving the sacrificial beast, 
there is clear suggestion that the beast was considered to be the 
male counterpart in the mithuna, the wife of the sacrificer being 
the “woman”. The earliest of this sort of mithuna is to be seen 
in the ape Vr?akapi and the “woman” called IndraijI in the 
ritual symbolic set-up where the sacrificer is symbolically termed 
Indra, the weak one, wanting to gain strength. The motif is clear 
in the ritual-detail of applying water to the sacrificially killed 
beast. This is done by the “wife”, and is said to be for the 
symbolic re-birth of the silenced beast, as a dead beast was not 
to be offered to the gods. The exact words, however, indicate 
that the beast was being rejuvenated for the “wife” (Sat. Br. 
III.8.2.4 tad enam etasyai yofayai prajanayati; tasmat patni upa 
sprsati; all such contexts show that the yo?a is the same as the 
wife of the sacrificer, and the male is termed vr?an).

The concept of the mithuna brings us to another important 
point. It is that of the dual deities; and it is specifically men
tioned that the dual forms a mithuna (Ai. Br. 111.50 dvandvdt 
mithunarp prajayate; cf. Sat. Br. IV.3.1.3 dvandvam vai mithunam 
prajananam). This shows that for forming a mithuna, it was not 
that the partners be of mutually different sex. It is on this con
cept that the mithunas of even the male deities were formed; and 
the same was the idea underlying the dual-deities in the Rgveda. 
This is also the case where in one deity itself there is the idea of 
a mithuna. Thus, Agni is both a male and a female; the second 
is the case in respect of the juice of soma (called retas, cf. RV
1.164.35) being poured into it. In the ritual context a priest, in 
himself, was believed to form a mithuna, if he was believed to 
have two deities in himself. Such, for example, was the case 
where Agni and Indra were believed to be present in the priest 
called Acchavaka.

The concept of coupling (mithunikarana) was so well rooted in 
the Vedic ritual-tradition that we have the maxim of the six 
mithunas. According to the Sat. Br. there are six main mithunas



though the relationship is not exactly that of sex in all cases. 
The mithunas are as follows (Sat. Br. XI.3.3.1) :

(i) The sacrificer and his wife (patni).
It is ordained that the fire-ritual should be with one’s 

wife (pitnf-vat agnihotram syat). This motif of being patni- 
vat marks also the mithunas of the gods.

(ii) The calf and the cow called Agnihotri.
This cow’s milk is used in the agnihotra offering. It is 

ordained that the cow whose milk is to be used for the 
agnihotra offering should be having a male calf (tasmad 
asya pumvatsa agnihotri syat). It should be marked that 
here the Mithuna is not of the bull and the cow.

(iii) The fire-pan and the embers.
The pan is, obviously, the symbol of the female here, 

while the fire-embers suggest the male. The point is corro
borated by the ukhci and the fire in another context.

(iv) The ladle called sruva and the one called sruc.
We have referred to this relationship earlier.

(v) The Ahavaniya fire and the fire-stick (samidh).
The first is the male, the other the female: and

(vi) The offering (female) and the svahakara (the utterance of 
the word svaha): the latter is the male.

After enumerating the six mithunas, in the Agnihotra, the SatBr. 
ends in the usual strain, “With mithuna and mithuna (jmithunena 
mithunena) does he get procreated with issues over and again—he 
who thus knows”. The mithuna of the calf and the mother-cow 
reminds us of the concept of the vrsa-sisu of the RV, who is at 
once the child and the seeding male of the cow (RV VII.95.3;
11.35.13).

The words “procreative couple” (mithunam prajananam) 
are not expressly used in the context of the six mithunas; but 
the idea of a charm for progeny is clear in the expression 
“mithunena prajayate". This will show that the sacrifice 
was, among other things, a charm for procreation and 
fertility, which was sought to be achieved by the employment of 
the mithuna-maUf. It could be seen that the motif of mithuna 
was not restricted to the six mentioned above. There were many
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more; and we shall further see another set, of four mithunas. As 
we have noted, the water and the fire formed a mithuna; and 
even the ladles did so. The whole idea was that the formation 
of mithunas is conducive to procreation and prosperity. Not 
only the ladles but even other things used in the sacrificial con
text formed mithunas. The water-fire mithuna entered the rite of 
marriage on the one hand; and, on the other, it was at the base 
of the gain of rain.3 On the sacrificial plane the following are 
additional mithunas : Surpa-agnihotravani (winnowing basket and 
the offering-ladle) the former the male the latter the female, 
sphya-kapala (wooden sword and the potsherd, the former being 
the male), samva-kjrsnajina (yoke-pin made of the Sami tree and 
black-antelope-skin, the latter being the male), ulukhala-musala 
(mortar-pestle, the latter being the male), drsad-upala (the lower 
flat grinding'Stone and the upper-stone, the latter being the male). 
These are five in number; but they certainly are not all even 
together with the six mentioned above. The point to be stressed 
is that mithuna was the symbol for procreation, and the number 
of mithunas was not the criterion; it was enough to have two 
things to form a mithuna. Thus it is clearly stated that, “when, 
indeed, two firmly clasp each other, then is the semen produced; 
for, a unit of two is a procreative couple” (Sat. Br. 1.1.1.22 yada 
vai dvau rarambhete atha tad viryam bhavatU dvandvam vai 
mithunam prajananam, mithunam eva etat prajananam kriyate). It 
is this belief and principle that governs the formation of a num
ber of couples. The following are a few more examples :

( i ) Clarified butter and curds.

This is what is said about the mithuna : “This is the pair, the 
ghee and the curds; a pair is, indeed, the procreative couple” 
(Sat Br. III.8.4.7). The passage comes in the context of the 
beast for the gods Agni and Soma. An interesting detail in this 
connection may be noted. Here the oblation to the wives of the 
gods is also enjoined. For the purpose of sprinkling the liquid 
the tail of the immolated beast is used. The reason for the use 
of the tail ( jaghani) is given thus : “ Half of the genitals (jaghana) 
is the tail (jaghani); half of a woman’s genitals (or hips) is the 
jaghana; from half of a woman’s genital-part ( jaghanardhat),



indeed, arc the issues bora.” From the interior of the tail (anta- 
ratah) does he offer to the wives of the gods; from the interior 
of the woman, indeed, is the progeny born (antarato vai yofdyai 
prajah prajayante). From the outer side (the hairy part of the 
tail) does he cut the offering for the lord of the house, Agni; for, 
indeed, from the outside does the male copulate with the female, 
running (Ibid., III.8.5.7). (The imagery, here, is that of the 
copulation of beasts.)

( i i ) Payasya and the vajina.

The material called payasya is prepared from milk by putting 
curds into it when hot; the same preparation is also known as 
Smiksa (Sayana on the passage referred to just further). The 
payasya was believed to be the female (yo$a), the male (yr?an) 
being the vajina, which is liquid of the curds. The text states 
that these two form the mithuna', and that from this mithuna of 
the payasya and the vajina (semen) was produced the unlimited 
world (of nourishing liquids) (Sat. Br. II. 5.1.16).

( iii) The jar called Mahavira and the fire upon which it is 
kept.

The rite is that of Pravargya. It is said that the jar is the male 
organ, the milk the semen and the fire is the womb (female). 
The two handles of the jars are said to be testicles (Ai. Br. 1.22 
etad deva-mithunam yad gharmah; sa yo gharmas tac siinam, yau 
saphau tau saphau,..., yat pay as tad retah; tad idam agnau deva- 
yonyam prajanane retah sicyate, agnir vai deva-yonih). It is to 
be noted that Agni is said to be the womb (female), the point 
already hinted at above.

We have already noted how the milk and the rice-grains were 
believed to form a mithuna. In the ritual at the Full-and the 
New-moon day sacrifice, or the Soma-sacrifice, also such a 
preparation from milk and rice was necessary. This was called 
the brahmaudana, and it was to be partaken of by the priests. 
Also to it was added clarified butter when the rice was being 
boiled. About the whole preparation this was said, “That which 
is clarified butter is the milk of a woman; the rice-grains are the
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particles of the male-body; this is the mithuna; with this mithuna 
alone does he (the priest) create him (the sacrificer) with cattle, 
and progeny for prosperity” (Ai. Br. 1.1). In another context the 
sacrificial cake (purotfasa) and the clarified butter (ajya) are said 
to form a mithuna. The cake represents also the cattle. It is 
said that the cake is the womb and the clarified butter is the 
semen; that when he offers the clarified butter thereupon, it is in 
cake and the the womb itself that the semen is established (Jai. 
Br. 11.287; also Pane. Br. XXI. 10).

Even the hair of the body of the sacrificial beast are conceived 
as forming the mithuna (Sat. Br. V.l.3.9 suklamcaivaroma kfsnah 
ca, dvandvam vai mithunam prajananam). In the Rajasuya sacrifice 
there are seventeen beasts, and it is ordained that their hair 
should be both white and black for forming the procreative 
couple. There are, again, such mithunas as vrata and dik?a, 
satya and Iraddha, manas and vdk. It is said that these mithunas 
are to be contemplated at the very start of the sacrifice (Sat. Br. 
XII. 8.2.6 in the context of the SautramaQi, vr$a vai vratam yasa 
dik$a, vfsa satyam yofd iraddha, vf?d manah yo?d vdk; and 
there itself, vfsa patnyai yajamanah). The forming of the mithu
nas was purposeful and was for the general weal, as we have 
noted already (cf. Ibid. atho yajamana evaitan mithunani karoti 
prajatyai). This with the belief that Prajapati himself was “pro
creation” (Ibid., 9 and 10), would make it clear that the sacrifice 
was identified with Prajapati on the one hand; and, on the 
other, it was contemplated as having a sexual aspect, which was 
a prerequisite for weal, prosperity and procreation.

The concept of Mithuna and the Agnicayana :
i

One of the most important, and equally complex, rituals is 
that of Agnicayana, or “the Piling of the altar” , in which the 
cosmos is sought to be symbolically constructed, Fire being the 
central source of creation. At this ritual at the base of the great 
altar a living tortoise was placed. The tortoise was the symbol 
of the sun and Prajapati in one; and it was also indicated as the 
cosmic prana (breath) principle. The explanation of the laying 
of the tortoise and near it the brick called Afatfhd (obviously the 
female concept of the month of Asa^ha, indicating the various



months to be copulating “women” of the sun-tortoise) is given 
as follows :

“Now, this tortoise; taking this form alone it is that Prajapati 
created the progency; that tortoise—he is, indeed, the very 
sun; he is laid to the south of the (brick) A§adha; the virile 
male (vrsa), indeed, is the tortoise, the woman (yosa) is the 
A§adha; to the south (or right, dakfinatah) of the woman 
alone does the male lie. Praija, indeed, is the tortoise, Speech 
the Asadha; Prana is the vrsa of Speech; Prana is the mithuna 
(with Speech)” (Sat. Br. VII. 5.1.5-7).

In the same context are mentioned to be placed the two bricks 
called “ semen-sprinklers” (retah-sicau) (Ibid., 35). These two 
indicate the sex-couple from their very name. Among other 
things to be placed in the layers of the altar there is the mortar 
and the dish called ukhd (used for placing the fire in). The ukhd 
is placed above, while the mortar is placed below; for, it is said, 
the ukha is the stomach and the mortar the womb. To the 
right (or south) of these two is placed the pestle, as it is the 
male-organ. And, the male sleeps to the right of the woman 
(Ibid., 38 udaram ukhd yonir ulukhalam,...sisnam musalam ....tad 
dakfinata upa dadhati, daksinata vai vrsa yosdm upa Sete). It is 
to be noted that in the tradition of Vedic beliefs the mortar and 
the pestle form a couple; and to this, now, the ukhd is joined, as 
a female due to its shape and being the receptacle of the fire. 
Thus the pestle forms a mithuna with the ukhd and the mortar. 
On the ukhd offering of clarified butter is enjoined, which signi
fies the sprinkling of semen (Ibid., 32; for ukhd in similar 
symbolism see also 26; also 5.2.2, where in another layer, in the 
ukhd the heads of the five animals, including that of a man, are 
placed, saying that thereby the animals are laid in their womb 
for further procreation). In another phase of the ritual of the 
ukhd, it is enjoined that the milk of a she-goat is dropped into 
it. It is said in this context, that the ukhd is woman (yo$a); the 
milk is established in the woman (Sat. Br. VI. 5.4.15 atho yosa 
va ukhd, yosa yam tat payo dadhati). It is well known that the 
goat is the zoo-morph of Agni, and, here, the she-goat is only 
the female form of Agni4, who is, thus, suggested to be bi-sexual
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Further it is said in the same context, that Agni is the virile male 
(v/sd) and the ukha the “woman” (yo?a) (VI. 6.2.8).

About the offering into the ukha it is said that they are the 
various forms of Prajapati, and, verily, the semen (Ibid., X.4.1.1 
prajapatim vi-srastam deva samaskurvan; tam ukhdydm yonau 
retobhutam asincan, yonir vd ukha). And this is indeed, placing 
the very sacrificer into the ukha (Ibid). Thus the offerings placed 
into the ukha are for the safe placement and re-birth of the 
sacrificer, who is only another form of Prajapati= sacrifice. The 
ukha is the yoni, i.e., the receptacle of the fire-principle in the 
three worlds (Ibid., VI. 1.3.26). This is like placing the soma- 
juice (offering it) in the fire, so that the ‘god’ may be secure even 
after being ritually killed in pressing (Ibid., XI. 1.2.2 tam hatvd 
ya]ham agnav eva retobhutam sihcati, agnir vai yonir yajnasya). 
In a striking case of symbolism regarding the ukha, milk and 
sand figure, the following is said. First sand is placed in the 
ukha; and it is said that the sand is the semen :

“Now he places in her (ukha) the milk; he places the semen 
(sand) first; ‘woman’, indeed, is the ukha; hence when the 
woman takes in the semen (first), then does she hold milk; 
the sand is lower, the milk above; at the lower position (in 
the womb), indeed, is (placed) the semen; at the upper (in 
the breasts) is the milk” (Sat. Br. VII. 1.1.44).

The ukha, being considered as the woman, is indicated to hold 
semen afresh for subsequent deliveries. Thus it is said that once 
the fire is placed in the ukha she ( ! ) is to be released; and sand 
is placed in her prior to the pouring of milk. This is placing 
fresh semen and gaining fresh milk (Ibid., 42). At various places 
it is indicated that sand is the semen of Agni (Sat. Br. VII, 
1.1.10; 12; 16; 41; semen is white, and so is sand VII. 3.1.11).

In the context of the Agnicayana fresh sets of mithunas on the 
cosmic level are presented. In all the male principles the pre- 
sense of Prajapati is seen; but a new symbol is ushered in here, 
in the word “airu” , which indicates the cosmic fluid. The mithu
nas are four in number; and the expression common to all is “he 
became the mithuna”. They are as follows :



(i) Fire and Earth (female).

In this connection it is said, that Prajapati thought. He form
ed a mithuna with the earth, himself being Fire. Then was pro
duced an egg. The foetus (the solid of the egg) that was in the 
mid-region formed the air; and that which was the “air«” became 
the birds. The fluid of the two halves became the rays. The (space 
between the) two halves of the egg (seen as the kapala) became 
the mid-region (antarikfa).

(ii) Vayu and the Antariksa (female)= Wind and the Mid- 
region (female).
This mithuna produced an egg. The asru, in this case, 
became the prsni aiman ( = cloud, acc. to the Comm.).

(iii) The Sun and the Sky (female).
This mithuna, or rather (dyauh), produced an egg; then 
the retas (semen); and thence came the moon. The airu 
that got dropped became the stars and the constella
tions; and the two halves became the minor quarters, 

and (iv) Mind and Speech (female).
From this an egg got produced. There is no mention 
of the a§ru, The progeny includes the eight Vasus, 
eleven Rudras and the All Gods (viive devah), {Sat. Br. 
VI. 1.2.1-9).

As we noted above, the air« indicated in this symbolization 
the cosmic fertilizing fluid, and not so much the tear, restricted 
to an individual.

According to the Vedic tradition, both of ritual and belief, 
the fire was first kindled on the lotus-leaf (RV VI. 16.13); and 
this corroborates the belief that it came out of the waters, of 
which the lotus-leaf is the solid symbol. In the rite of Agni- 
cayana this is explained as follows : “Now he colleds the fire 
(in the form of the lump of earth); womb, indeed, is the lotus- 
leaf; in the womb thereby does he sprinkle the semen (Sat. Br. 
VI.4,1.7). Earlier it is stated that this is done with the sruva- 
ladle; for the sruva is the vr?a. This is done with the utterance 
of the formula “ svaha” for svaha is the male (vrsa); and it is 
the male (vr?a) that sprinkles the semen (Sat. Br. VI.3.3.18).
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The identification is, Fire= sruya—sváhá, all indicating the male 
in the mithuna, in which the female is the lotus-leaf. At another 
place the altar is said to be the female, the male being the lump 
of earth signifying Fire (Ibid., VI.4.4.19), the actual words being, 
“ Indeed, this is the womb; semen is the lump; covertly (tiras), 
indeed, is the semen planted. Of the form of the womb (vagina) 
is this (place of the altar) prepared; hence it is that with one’s 
own wife does one like to unite covertly.” The lump of earth 
(which represents the fire) is to be placed to the south, facing 
the north where the altar is. The reason given is as follows : 
“From south (= the right) to the north (= the left, which is 
where the wife sleeps) is the semen sprinkled” (Ibid., VI.4.2.8). 
Sayan a explains “as by the man sleeping on the right (daksinatah 
sthitena) semen is sprinkled (later) in the womb of the woman 
lying on the left (vámatah sthitáyáh striyá yonau retah sicyate)”. 
Likewise is a mithuna formed between Ahavaniya fire and the 
abhri (spade made of wood), the latter being placed to the north 
(left) of the Ahavaniya; the abhri is the female (Ibid., VI.3.1.30).

The Agnicayana has many such mithunas buried in its layers. 
It is not improbable that the position of the male and the 
female (both human) referred to in this context is suggestive of 
joint burial; for, in the actual coitus, the position is hardly of 
lying side by side, and is indicative of pre-coitus lying by. In 
this context reference may be made to the brick called 
lokamprnd (lit. the pervader of the world). This brick is 
said to form a mithuna with the fire-principle. The lokamprnd 
bricks are actually two in number; and they are further identi
fied with the eyes. Likewise the golden image of the Man to 
be placed in the altar and representing the cosmic Man (the 
anthropomorph of the cosmic fire), is identified the with Man in 
the right eye of the mortal man (or the sacrificer). It is said 
that the cosmic Man and the Man in the left eye form the 
mithuna. The passage is excellent and needs to be quoted:

“To the lokamprnd does the whole fire-principle accrue; of 
him (i.e., of the cosmic Man-fire) is the mithuna the 
Man that resides in the left eye. Half of one’s own is what a 
mithuna is; when one is with the mithuna, then is one the 
whole.5 When one is the whole, that is conducive to fullness.



Hence are they two halves (for fullness). The pair (so con
ceived) is the procreative mithuna; hence, the lokamprnas are 
laid in twos” (Sat. Br. X .5.2.8).

Out of the two Men—the cosmic and the one in the individual 
eye—none is said to be a female; hence, this mithuna has both 
males. Probably, one of them is conceived as also the female. 
We have already marked how the fire was conceived as a female 
also. This would mean that in a mithuna where both are ap
parently male, one of them is conceived as bi-sexual, or having 
also the feminine element for the purpose of the rite. A similar 
motif appears in the case of Indra, in the same context. Thus 
k  is said, “He alone is Indra who is present in the right eye; 
and she (i.e., present in the left eye, Sayana) is Indranl. For 
these two (did the gods make) the nose as the separating sup
port” (Ibid., 9); and further we are told, “Those two, indeed, 
form themselves into a mithuna, advancing to the space of the 
heart (tau hrdayasya akasam praty avetya mithunibhavatafi); 
when they reach the climax of coitus (mithunasya antam 
gachatab), then this Man (in the right eye; mark the position to 
the right even here) sleeps; this is like at the human coitus, 
(where) reaching completion (the man) becomes, as if, without 
consciousness (asamvidaiva bhavati); likewise, indeed, is this. 
He (the man in the right eye) becomes, as if, without con
sciousness. Divine, indeed, is this mithuna; supreme this bliss” 
(Ibid., 11).

The passage is important. It refers to the Man in the right eye 
as the male; and the one in the left eye as the female (Indranl), 
while both were men in the previous passage in the same 
context. Their mithuna at the region of the heart, along with the 
supporting nose, indicates the state of contemplation and medita
tion (yoga). This shows how the motif of mithuna glides into 
the state of meditation, crossing that of sex. It also shows 
the influence of yogic concentration as early as this period, and, 
how ritual and contemplation blended together at places. 
Probably, this is the basis of the later sex-rituals in the 
sphere of the Tantra schools, the aim of which was to realize 
the highest Bliss through actual sex in secret sacred rituals.® It 
has to be noted that the Vedic couple of Indra-IndranI is us-
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hered in here in this context Indratjl does occur in the RV six 
times; but it is in the sexual setting that the occurrence is 
important. This is where she appears as the “woman” against 
the virile male, Vrfakapi, in a sexual dialogue mingled with 
ritual (X.86), the aim of which is the fructification of the 
field and the womanhood. There is hardly any other ‘goddess’ 
in the RV  that has acquired this unique sexual importance. 
It is IndranI, again, who is said to have her genital part (jaghana) 
thirty leagues spacious, which is indicative of her nature as 
the fructifiable earth, or the altar that symbolizes her (Mait. 
Sam., Ill .8.4; Kdfhaka Sam., VIII. 17 62). What has been sug
gested above about the the infiueuce of meditation is corroborated 
by the fact that the same couple occurs in the Bfhad. Up. 
(IV.2 3), where Indra is said to be the supreme soul: “The man 
in the right eye is called Indra; him, though lndhra, they call 
Indra impliedly (parokfa-ruperta); and, this Man, who is in the 
left eye, is the ‘wife’ of this Indra. Their meeting place is the 
region of the heart.” The exact passage shows the bi-sexual 
nature of the Man in the left eye: “athetad vame aksini puru$a- 
rupam, esa patnl”.

Another important mithuna in the context of the ritual of 
Agnicayana is that of the Apsarases. It is said that by forming the 
mithuna, the Apsarases become full (or whole), and sit in the 
heavenly world contemplated in this ritual. Likewise does the 
sacrificer sit in this mortal world, with progeny. In this con
text UrvaSl and the fore-layer are identified (Sat.Br., VIII.6.1. 
20,21).

The motif of mithuna touches the ritual of Soma also, for 
he is said to form the mithuna with the quarters (Vaj. Sam., VI.36 „ 
where the quarters are said to run to him; and Sat. Br. III.9.4.21 '* 
dbhir digbhir mithunena priyena dhamna samsparsayati). There 
is not the least doubt that like the churning of the fire from 
the two aranif, the pressing of the juice of Soma was be
lieved to be a sex-act; and the RV  clearly knew this 
belief (RV. 1.28.2, 3; see Venkafamadhava). Further, in the 
purchase and the pressing of Soma there is covert in
dication of a mithuna. Already in the RV we have the 
“Daughter of the sun” who is said to charm Soma to arrive at 
the sacrifice (IX, 1-6; 72.3; 113.3). This “Daughter of the sun” is
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the GSyatri-SavItrl in the later ritual-texts. In the ritual of 
the Brahmagas she is represented as the cow called Soma-krayini 
(“Purchaser of Soma”), who is also called MahanagnI (Ai. Br.,
1. 27 taya mahSnagnaya bhutayd soman rajdnam akrinan). The 
mithuua of the Mahanagna-MahanagnI is mentioned in the 
Atharva V. (XX.136,10 f) in the verses termed “ahanaiyah” (RV 
Khila, V.22.9).

Another interesting mithuna comes in the context of the 
Varunapraghasa ritual of the Four-monthly sacrifice (Catur- 
masya). In it a ram and an ewe, made of parched barley-flour 
(karambha) are used. Following the pattern noted above, the 
ram is placed in a vessel filled with the payasya liquid to the 
right of the ewe placed in another vessel filled with the payasya 
liquid. This is done to save the progeny from the bonds of 
Varuna (Sat. Br., II. 5.2.17 fF). The point to be noted is that 
the two payasyas indicate the female and the male, one being 
called Varuni and the other Maruta. The first is the female; 
and in it the figure of the ewe is merged. The second is the male, 
in which the figure of the lamb is merged. This indicates an 
interesting point we heve already noted earlier. In this rite, pre
dominantly meant for Varuna, the Maruts are conceived as the 
male counterpart of Varuni; this also shows that Varuna is con
ceived as the female, which suggests his bi-sexual concept and is 
corroborated elsewhere (Sat. Br., II.4.4.9 etdm rat rim mitro varune 
retah sihcati, which shows Mitra to be the male and Varuna the 
female). On the ritual-plane such mithunas are common (cf. 
Sat. Br., IV.3.1.3 dvau hi indragni, dvandvam hi mithunam praja- 
nanam); and this is seen even in the case of the priests. Thus, 
the Agnidhra is said to be the male, theNestrthe woman (cf. Ai. 
Br., VI.3 nes(ur upastha asino bhaksayati, patnibhajanam vai 
nesfd).

We have noted above the mithunas on the cosmic level in the 
ritual of Agnicayana. The Sat. Br. indicates elsewhere that non
personal mithunas revert to the cosmic concept of the Gandharva 
and the Apsarases. So it is said, “The mithunas of Prajapati, 
getting loose, flew away taking the form of the Gandharvas- 
Apsarases. Taking the form of a chariot Prajapati went round 
them; going round them, he absorbed them into himself and



Sex-Coupling in Sacrifice 69

made them part of himself”. (IX.4.1.3). The various mithunas 
are as follows; both forming Prajapati’s person :

It will be seen that the Gandharva is always one, while the 
Apsarases are many. The myth of Prajapati going round these 
mithunas in the form of a chariot is connected with the ritual 
at the Rastrabhft offerings, which are placed on the fore-part of 
the chariot. The chariot is said to be Aditya—Prajapati, and 
by these offerings the sacrificer is said to multiply in wealth.

The concept of mithuna could, possibly, never be complete 
without the examination of the allied concept of jami. The word 
already occurs in the RV", and has been understood by Yaska 
a s : (i) Something in excess, which also includes the sense of 
twins; for in the latter one is in excess; (ii) Foolish or of boyish 
appearance; and (iii) a-jami is some one of a different species 
(Mr., IV.20). At another place Yaska explains the word as 
“ that which has more or less the same or similar meaning in 
the same verse, the difference being slight”, this meaning being 
allied to that of being in excess (Ibid., X.16). Probably, we have 
to understand the difference as very significant. The ritual-texts 
refer to this word at a number of places with an additional shade 
of meaning to indicate dissimilarity to form mithunas; and in 
this process are included pairs of words apparently similar in 
meaning or form but with a slight difference. The same principle 
is applied by the Jai. and the Pane. Br. to indicate mantras, 
considered as jami or a-jami in respect of each other. But only 
the mutually a-jami pair forms the right mithuna for procreation, 
for the multiplication of cattle. The jami types of verses are said 
to be of the same sex. Hence they cannot procreate. It is like two 
men or two women sleeping together (cf. Jai. Br. 1.298 amithunam

Prajapati
t---------------------------------------;------------------- v ----------------------------------------------------------- \

Gandharva <------- (Bi sexual)-------> Apsarases
Fire (Agni)
Sun (Surya)
Moon (Candramas) 
Sacrifice (Yajna) 
Mind (Manas)

Plants (o$adhayah) 
Rays (maricayah) 
Asterisms (nakfatrani) 
Gifts (dakfinah) 
Metres (fk sdmdni)



tad a-prajananam yaj jdmi, yatha pumamsau vd saha Iayatartt 
striyau vd; him pumdijisau saha iayanau pra-janayetdm him striyau, 
tau cen mithunikartdram na labheyatam; at ho yad eva a-jami tan 
mithunam, tat pra-jananam). The passage is important. It shows 
that jdmi indicates not only two males or two females, if we 
follow strictly the wording therein; it also indicates two such 
partners of different sexes, who cannot, or are forbidden by cus
tom or tradition to sexually unite, the result being non
procreation ! It is in this sense that the brother and the sister 
are mutually jdmi, Yama and YamI are jdmi in this sense. In 
a secondary sense the word jdmi means “sister”, (X.lOitcan 
also mean “brother”), but with the non-copulatory shade of 
meaning. Yama insists that the two are a jdmi mithuna; and 
hence should not perform the a-jami act (sexual copulation). 
Sacrifice being the very form of Prajapati, who was multipli
cation in himself, it was necessary to form a-jami types of 
mithuna. And this was done in various aspects—offerings, verses, 
priests, deities and even the ladles and the utensils.

NOTES

1. See also J. Gouda, The Dual Deities in the Religion o f the Veda, 
Amsterdam—London, 1974, p. 62.

2. See Ch. 4 Infra for details.
3. Dange, "The Rgvedic Seer and the Fire-Water Complex” J. U. 

Bombay, Arts—No. 78, Vol. XLII, pp. 18-42.
4. It was customary to place the offering in the ear of a she-goat; see 

Srauta Ko$a, I-i,P. 182f; 36; cf. Mb., ¿an ti, 262.41 ajo'gnir varuno 
mefah sUryo' ivab’, for the fire-god symbolized as the sheep or goat in 
sculpture see R. C. Agrawal, at J. Ind. Hist., Trivandrum, Vol. 
XLIII-i, April 1965.p. 152f, and the plate.

5. For the wife as the half of one’s self, see Taitt. Sam. VI.1.1.5; ¿at.Br. 
V.2.1.10.

6. It is this germ that gets a wide expression in the (so-called) ‘Erotic’ 
sculptures oF the later t>mes; the point is further examined in Ch. 11 
infra.
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The ‘Wife’ and Her Divine Mates

As the sacrifice grew in importance as the most effective tech
nique of controlling the cosmic elements, the priest’s position 
got enhanced. The sacrificial plane got the status of the stage 
where the cosmic relationship came to be enacted. The sacri- 
ficer and his wife should have naturally become the enacting 
persons; but, with a unique height of imagination, it was the 
wife of the sacrificer who came to represent the terrestrial femi
nity, while the sacrificer, the ya.jama.na, came to be only a 
passive supporting partner. The actual male ritual partner was 
represented by various things, all symbolizing the divine mate. 
While examining the concept of ritual-sex, or the divine coup
ling, one feels enthralled when one comes to examine the status 
of the sacrificer’s wife (called “Wife” hereafter). At the out
set, it is necessary to remember that the sacrificial persons are 
on a different footing for the duration of the sacrifice; and both 
the sacrificer and his wife ascend to the super-human or divine 
plane during the period (cf. Sat. Br. III. 1.1.8 devanvae?a 
upavartate yo diksate; sa devandm eko bhavati); and, as the 
wife is the “half” of man (Sat. Br. V.2.1.10 ardho ha vd-esa 
atmano yaj jay a), she also ascends to the divine plane. The 
general term used for her is yosa. She becomes the lower 
part of the very sacrifice (Ibid 1.3.1.12 jaghanardho va-esa yaj- 
hasya yat patni). By another equation, she gets identified with 
Aditi, who is said to be the earth (Ibid 15f), and the girdle 
that she wears is said to be the girdle of Aditi (Ibid adityai 
rasna-asi). As against this yosa (“Wife”) stand various things, 
and even the priests, as the coupling virile males (vrfan). Thus, 
the “ Wife” does not remain the wife of the sacrificer; she



becomes the general “ WIFE” (or the female partner) on the 
ritual-plane, standing for all females to be fructified through 
her. Various are the rituals wherein she figures in this key- 
role.

In the context of the Soma-sacrifice the “Wife” is brought 
into the assembly-hall by the Ne?tf priest; and the ritual ordains 
that she is to look at the Udgatf priest. The mantra recited 
on her behalf at this time is as follows: “Thou art Prajapati, 
the layer of the seed; plant your seed in me” (the mantra is 
from Vaj. Sam. VIII. 10). The reason for looking at the 
Udgatf is that he is the very Prajapati, who forms the mithuna 
with the “Wife” (Sat, Br. IV. 4.3.18). Earlier in the same 
context we have reference to the Agnidh (“the fire-kindler”) 
priest being the virile male, forming a mithuna with the “Wife” 
(Ibid., 15 vfsa va-agnid yosa patni; mithunam etat pra-jananam 
kriyate; cf. further 18 prajdpatir va-udgata yosa. patni, mithunam 
etat pra-jananam kriyate). This will indicate that the same 
“ Wife” is made the sex-partner of the Udgatf in one place and 
of the Agnid(h) in the other. The sex-coupling in these places 
is oral; not actual. Nevertheless, we have here the instance 
of gaze-copulation. At times, the symbol becomes clearer. 
Thus, at the occasion of the Yajiiayajfiiya laud (prepared on RV 
VI.48.1), the Garhapatya fire figures as the partner of the 
“Wife”. The ritual is as follows: At the back-side of the 
Garhapatya fire-place, the “Wife” is to pour water along her 
thigh. The ritual is intended to pacify the Vaisvanara fire. 
The “Wife” is ordained to uncover her thigh as up as possible; 
and this act is called “seed-releasing”. The exact passage is 
as follows: “Along her thigh does the “Wife” pour out water; 
by this she, indeed, pacifies the Vaisvanara; making her thigh 
naked, as if she pours out; for, it is by making her thigh naked 
does the wife take seed (of her husband). At her do they look 
for planting the semen. Thus does she get the progeny from 
Udgatr” (Jai. Br. 1.173). Here the Udgatf is being identified 
with the Garhapatya fire, In the Pane Br. (VIII.7., 10) the 
same ritual occurs in the context of the Agni§toma laud; and 
here a detail is added. The thigh is said to be the right one; 
for, it is is said, “from the right side the semen is emitted” 
(as the husband sleeps on the right side of the wife; the ex
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planation comes very often; cf. Sat, Br, II.5.2.17 also I. 1.1.20: 
IV_4 3. 16). Further similarity to actual copulation is suggested 
by mixing with it the symbolism of the Hinkara: “ At the 
sound of Hin they cause her to be looked at (by the Udgatr); 
for, after the sound Hin, the semen is emitted” (Pane. Br. loc. 
cit. 13). The Taitt. Sam. adds (VI.5.8.6) “After the thigh is 
made bare cohabitation takes place; and children are born” 
(cf. Kafhaka Sam, XXVI. 1.122). The symbolism of the right 
thigh and the importance of the Udgatf is seen also in the ritual 
of the kindling of the fire; for, the fire is kindled on his right 
thigh, and the Hin sound is uttered (Pane. Br. XII. 12). The 
Hinkara brings a fresh point. It is the symbol of excitement 
in the sex-act; in addition, it is the symbol of the life-breath; 
and, hence, it produces new life in the form of the progeny 
(cf. Sat. Br. 1.4.1.2.). The Hinkara is said to be Prajapati 
(Pane. Br. VI. 8.5), and it is also symbolic as the male in 
copulation with the verses (Sat. Br. 1. 4. 7.2 tad etat purastat 
mithunam pra-jananam kriyate samidhehinam, tasmad vai 
hirikrtya-anvaha). The purpose of these various couplings is said 
to be weal and prosperity, along with progeny. The Hinkara 
forms the mithuna not only with the samidheni verses (i.e., those 
by which the fire is kindled); it forms mithuna also with the 
“Wife” , Sat Br. IV. 2.2.10).

Among the priests, the Ne§fr is associated with the “Wife” 
and the wives of the gods, though elsewhere even the Hotf 
priest is identified with the /■c-female (Sat. Br. IV. 3.2.4. praja- 
patir vd-udgdta, yosa rg-hota; sa etat prajapatir udgata rci hotari 
retah sincati). There is an interesting reference to the Ne§ti 
priest in the ritual of the patnivata cup of Soma (i.e. the 
cup meant for the god Tvasty and the wives of the gods). In 
this ritual the Agnidhra priest drinks Soma while sitting on 
the “hip” (upasthe) of the Ne§tF priest: “ He partakes, sitting on 
the hip of the Ne§rf; the Ne§tr is, indeed, the representative 
of the “ Wife” (patni-bhajanam)”1 (Ai. Br. VI.3). The association 
of the wives of the gods and the fire is that of the “seeded” and 
the “seeder” respectively (Ibid). At the ritual of the Maha- 
vrata the Nestr sits among the wives (Jai. Br. II. 406). It is 
also the duty of the Ne§tr to bring the “Wife” to the sacrificial 
chamber, after which she has to look at the Udgatr priest,



as noted above. Here, the Ne§tr is said to be the ‘woman* 
the Agnldhra priest being the ‘man’; and it is said that these 
two (though men) form the “procreative couple” . The symbol
ism is explained thus: “The Agnldhra is the very fire, the Nestf 
the woman” (Sat. Br. IV. 3.3.17. agnir vd-esa nidanena yad agni- 
dhrah, yosa ne?(a; vfsa va-agnid, yosa nes(a; mithunam etat pra- 
jananam kriyate). The ritual where the Agnldhra sits on the up- 
astha of the Ne§?r while drinking Soma is nothing else than the 
symbolic fructification of the “wife” (or the wives of the gods) by 
the fire. The equation is : Agnidhra—the Garhapatya fire; for 
on the other hand, the Garhapatya fire is said to plant semen 
in the wives of the gods (Ai-Br. III. 37 atha patnisu reto 
dadhati yad garhapatyah); and further it is said: “Through the 
Garhapatya fire itself does he plant semen in the wives for 
procreation; rich in the procreation of the cattle does he become 
who knows this wise” (Ibid). This also proves that, for the 
welfare and growth of the cattle (or of the land through rain) 
it was necessary to cause the symbolic fructification of the 
“Wife” by the divine agent on the plane of the sacrifice. There 
seems no doubt about the fact that the representation of the 
“Wife” by the Ne§tf or the hotr was a later phase; or it may 
be an alternate ritual to the one where the “Wife” actually must 
have figured, as in the case of the Horse-sacrifice. Another 
ritual in which the substitution lurks is that of the copulation of 
the Magadha (man) with the courtesan (Jai. Br. 11,206 magadham 
ca piimscalum ca daksine vedy ’ante mithunikarayanti).

The status of the Ne§ty priest is rather unique. In the RV 
the word nesfr comes only twice (I.15.3;l 1.5.5); and at both 
the places it comes for the fire. In the first place Agni, being 
addressed as nestf, is said to lead the wives of the priest of that 
name in the Brahmanic sacrifice. Probably, this led to the 
identification of the Nestr with the wives of the gods, as a group, 
and later with the “Wife” . The word, thus, comes from fire- 
symbolism, and was developed into a bisexual concept. The 
ritual of hip-sitting, hence, denotes two aspects of the fire-god 
himself: one female, and the other male. The “ Wife” gets 
identified with the female aspect of the fire. Naturally, she 
is the “Wife” of the sacrificial fire the Garhapatya. This exact
ly tallies with what the texts say: “The lower half of the
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sacrifice is the ‘Wife’ ” (Sat. Br. 1.3.1,12, referred to already).
It will be seen from what has been said above that the priest 

at the ritual represented the divine male—the counterpart of 
the “ Wife” turned divine on the plane of the sacrifice. The 
same is the case with the Magadha and the hetaera that “act” 
at the Mahavrata. Sometimes, however, the male is represented 
by non-humans or even inanimate objects, with whom the 
“Wife” forms the mithuna. We have referred earlier to the 
gaze-ritual, wherein the “ Wife” looked at the Udgatr. Now, 
she looks at the clarified butter, which is said to be the male; 
and the symbolism is explained as: “She looks at the clarified 
butter (ajyam aveksate); woman is the “Wife”, semen the clarified 
butter; this is the procreative couple that is formed” (Sat. Br. 
1.3.1.18). The identification of the clarified butter with the 
semen is one of the reasons why it is poured (like Soma which 
is also said to be semen) in the fire-altar (yoni), which is the 
woman. Some of the objects that are prescribed to be gazed 
at for purification are the clarified butter, the sun, gold, horse 
(the symbol for the sun) and the fire. Soma also is the “seed” ; 
and in the ritual of the purchase of soma we have a double 
symbolism. Herein Soma represents both the male and the 
female. While the shoots of Soma are being purchased, a cow 
is to be given to the seller of Soma-shoots. The cow is, how
ever, taken back by a ritual dramatising the success of the 
sacrificer and the defeat of the seller. The cow, which is said 
to be Speech, is both the cow and Soma; and she is ordained 
to be gazed at by the “Wife”. In this way the “Wife” is said 
to form the mithuna with Soma (Sat. Br. III.3.1.11 vrsa vai 
somaft yosa patni; esa va-atra somo bhavati yat soma-krayani; 
mithunam etUt pra jananam kriyate). There is a subtle detail 
about the gaze at the clarified butter which identifies it with 
the fire. It is ordained that, as soon as the “ Wife” looks at 
the clarified butter, it is carried to the Ahavanlya fire-place, and 
is placed at it. This would show that the clarified butter is 
the fire from heaven, as the Ahavanlya fire is identified with the 
heavenly fire at many places. Thus the wife forms the mithuna 
with the fire itself in this ritual. The fire is [hot and dry, the 
clarified butter is liquid; hence it is called semen, like the Soma- 
juice.



We now come to another item in the method of symbolism. 
A bundle of grass, technically called veda, is used for the pur
pose of sweeping the altar (vedi); and here a mithuna is said 
to be formed, veda being the male and the vedi the female. 
(Sat. Br. 1.9.1,21 yosa vai vedih vr?a vedah; mithunatvdya vai 
vedah kriyate; cf. also Jai. Br. III.8). The veda appears in a 
two-fold symbolism. In the first instance it is the male of the 
vedi, as noted above; and in the second case it is the male of 
the “Wife”. This is so in the ritual of the loosening of the 
veda (Sat. Br. loc. cit. 22 atha yat patni vi sramsayati, yosa 
vai patni vrsa vedah: mithunam etat pra-jajanam kriyate). Thus, 
the “Wife” and the vedi get to be identified with each other, 
as both are the “women” of the veda. The vedi is quite often 
identified with the earth (for ex. Sat. Br. I.3.3.9;III.2.4.1). 
Earlier we saw that the “wife” was identified with Aditi. The 
equation is: vedi=Aditi= earth=  “Wife”. In another symbol
ism, the vedi, conceived as female, is profusely covered with 
sacrificial grass; and the reason given is this: “Woman, indeed, 
is the vedi; round ‘her’ sit the gods and the Brahmanas who are 
learned and of top-most rank (iusruvdmsah anucanajt); he (the 
priest) makes her non-naked (anagnam karoti) as they are sitting 
round; for covering alone, hence, do they place the sacred grass” 
(Ibid. 8). The shape of the vedi is also such as corresponds 
to the woman. As the “Wife” and the veda form a mithuna 
there is further symbolism. The veda is placed on the lap of the 
“ Wife”, who invokes it to endow her with progeny (Taitt Sam.
III.4.2.2.), and she is made to insert the tips of the veda in her 
navel-pit. Associated with the ritual of placing the tips in the 
navel-pit is that of spreading the grass-blades from the veda (after 
loosening it) in a straight line from the Garhapatya fire to the 
Ahavanlya (Taitt. Sam. loc. cit.). This line indicates the line 
of progeny. The “ Wife” addresses the veda as follows: “Thou 
art veda (from \/vid, ‘to gain’); bestow vedas (wealth) on me; 
you are satisfied; may I also be so satisfied with wealth and pro
geny.” The spreading of the grass is done with the mantra 
“spreading the progeny-line etc. (tantum tanvan...).”

Subtly associated with the ritual of the veda, the “ male”, 
whose constituent grass is spread in a line as progeny, is the 
ritual of the yoktra, which is the girdle of the “Wife” . It is
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ordained that while girdling the “Wife”, the yoktra should be 
so arranged that its knot should be in front, the noose up and 
the strap-ends down. Baudhayana and ¡Saliki say that the 
noose be down, while Dirghavatsya says that it be up and the 
strap-ends down. The reason given is that, “this way the pro
geny is born”. This indicates that the binding of the yoktra 
corresponds to the probable position of the foetus in the womb. 
The yoktra is then released, and the grass from the veda 
spread between the two fires as noted above. According to the 
Bhdradvaja Sr. S. the yoktra is released when the veda is placed 
in the lap of the “Wife”; for, “thereby the .‘Wife’ gets a son.” 
The “Wife” is to hold the yoktra in the cavity of her joined- 
up palms. In this condition the Hotr priest supports her palms 
from below with his left palm; and, with the right, he pours 
water on the yoktra with the mantra “may I not sprinkle off 
the progeny that comes along*’. The cavity of the palms of the 
“Wife” is, obviously, the symbol of the womb; the yoktra sym
bolizes the progeny, as is expressly stated; the water is the semen 
from the divine agent, who, in this case, is the hotr priest.

In the instance we have referred to above, water symbolizes 
semen from the divine source. In another ritual, connected 
with the New-and-full-Moon sacrifice (DarSapurnamasa), after 
the “Wife” is girdled, she is to be lustrated at the back of the 
Garhapatya fire. She is made to sit with the strainer held over 
her head; and through the strainer sacred water is poured 
over head.2 As the streams of water come down she is required 
to sip therefrom (the ritual is called apo-atona); and then she 
is required to address the Garhapatya fire thus; “May I be full 
with progeny.” There are other mantras having the same sense. 
The Garhapatya fire, here, is the divine male forming the 
mithuna with the “wife” . The stream of water indicates the 
semen.

We have referred to the gaze-motif earlier. Another in* 
teresting instance of this gaze-procreation is the ritual of the 
pravargya gharma, which represents the solar fructification.3 
In it a vessel specially prepared and called gharma is used for 
heating milk (which is also called gharma) and it is placed in 
the fire; the fire is also called gharma. This vessel is one 
unit, but in appearance it looks as if three vessels are placed



one upon the other; and they indicate the three regions, heaven, 
the mid-region and the earthly region, with the element of fire 
therein. In ritual, the “Wife” is to look at the gharma, which 
is kept on the fire, and to address it as follows : “Being in the 
company of Tvastf may we serve you.” The reason for this 
rite is thus explained : The pravargya is the virile male, the 
“ Wife” the woman; they both form the sex-pair for procreation” 
(Sat. Br. XIV. 1.32.15).

In the example given above the pravargya or the gharma 
stands as the male. In an altogether different sort of ritual, 
we have the clarified butter and the axle-hole of the cart to 
complete the symbolism of sexual union. Thus, as the cart 
bringing the shoots of Soma enters the hall, the “Wife” takes 
a portion of clarified butter, sticking to the ladle after the offer
ing into the fire, and applies it to the hole of the wheel into 
which the end of the axle is inserted. This place is called 
santapa due to its getting heated due to the movement of the 
axle. It is now explained thus: “As the ‘Wife’ applies the 
clarified butter she performs a sex-act and accomplishes the 
progeny thereby. When, indeed, that (organ) of the male gets 
heated for the female, then is semen sprinkled; thence is the birth” 
(Sat. Br. III. 5. 13, 14 atha yat patni aksasya santdpam upanakti 
prajananam eva tat kriyate; yada vai striyai pumsas ca santapyate, 
atha retah sicyate, tat tatah prajayate). Though it is not stated 
specifically, the chariot, with the axle, stands for Soma which 
it carries; and the hole represents the “Wife”. The clarified 
butter which the “ wife” applies to it stands for semen.

Last, but certainly not the least, in this connection we take 
the ritual of the victim meant for the dual-deity Agni and Soma. 
After this victim is immolated, the “Wife” has to touch it with 
water. The water is the very life; and its touch is meant to 
restore the beast’s life. Thus, with the restored life the victim 
goes to the gods. The point to be noted is that it is the “Wife” 
that brings about the restoration of the beast. Why? The ex
planation is as follows: As to the fact that the “Wife” touches; 
yosa, indeed, is the “Wife”; for yosa is the progeny procreated; 
him (i.e. the victim) does he (the priest) cause to be born for 
her; hence it is, that the patni touches (Sat. Br. III.8.2.4). Now, 
the point is very important. The question is,” If the “Wife”
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is the yo§a (woman), who is her vr$an (virile male)? The sen
tence is, that for the yosa is the progeny procreated; it does 
not say that the beast is the progeny. Further it says, that for 
her is the beast to be caused to be re-born. This clearly shows 
that the v^d  is the beast himself; and it is his being re-born 
that helps the “ Wife” get progeny. The mithuna is unique 
here. The “Wife” (the human) is the ritual-female; the male 
counterpart is the beast.

If we review the whole scheme of the mithuna-s we saw uptill 
now, we get at the following pattern:

i
yo?a (The ritual female) Vfsa (The ritual-male)

1. The Priests= Gods;
“ Wife”

2. Ritual-objects
(Ghrta, gharma Soma etc.);

3. Ritual-beast.

The motif of the immolated victim being the vrsan is seen fur
ther in such rituals as that of the Vr§akapi, which became 
obsolete in the later Vedic period itself, and the Horse-sacrifice 
where the virile horse was the vrsan of the queen that was the 
yosa, and represented the earth.

It will be only proper in this chapter to deal with the wives of 
the gods and their part in ritual. The ritual they are connected 
with most prominently is the patrii-samyaja, wherein the gods 
are invoked to arrive at the sacrifice with their wives. The 
reason given is that thereby a mithuna is formed. This will be 
clear from the following gloss on the ritual :

“The wives of the gods are caused to be offered to; for, from 
the sacrifice is the progeny born; and, being born from the 
sacrifice, they are born from coupling (mithuna); and, being 
born from the coupling, they are ultimately born from the 
sacrifice itself.” (Sat. Br. 1.9.2.5).

The comment on this portion by the scholiast is interesting. It 
is this : “At this time, when the wives of the gods are caused 
to be offered to, there is the ‘procreating couple’ formed”. This is



the sacrificial coupling (adhiyajhikam mithunam, according to 
the term suggested by him), which represents the procreative 
faculty of Prajapati himself. The Sat. Br. further informs that 
the gods obtained three “wife-offerings” (patni-samydjan) to the 
back side of the altar (pascat; earlier the term used is jagha- 
nardhe) for, it is said that the back-half (jaghandrdham) is the 
very wife; thereby he accomplishes the very mithuna for pro
creation; following the mithuna of the gods is he born (afresh); 
by means of coupling after coupling does he get re-procreated, 
he who knows this” (Sat. Br. XI.2.7.30 esp. mithunena mithunena 
ha pra jayate). On the analogy of this coupling of the gods, 
the sacrificer’s wife would help more procreation by getting 
coupled with the various things we have noted earlier.

It is ordained that the offerings to the wives of the gods 
should be made behind a covering. Now, this indicates a social 
custom which is to be noted. The reason given is, that the gods 
are sitting around; and it is not proper for the women-folk to dine 
before them. It is further pointed out, that even the human 
women do not eat when the men are seeing (Ibid., 12, esp. 
tasmad ima mdnu?ydh striyas fra  eva pumamso jighansanti).

In the same context the text gives the concept of four mithu- 
nas :

(i) Clarified butter and the offerings, the former being the 
male and the latter the females; the other three have 
the wives of the gods as the common factor with the 
other male objects :

(ii) Soma and the wives of the gods;
(iii) Tvastr and the wives of the gods;

and (iv) Agni GSrhnpatya and the wives of the gods.
(Sat. Br. 1.9.2.6-13)

The reason given is as follows: He offers to the wives of the 
gods; for, in the wives, in their genital organ (patnisu vai yonau), 
is semen sprinkled and established; thence does he get born 
(Ibid. 11). The same is also true about the cup of Soma called 
patnivata (meant for the gods with the wives). Actually, the god 
is Tvastf; and this mithuna is formed for the multiplication of 
cattle (Sat. Br. IV.4.2.9). No separate cups are taken for the
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wives of the gods as such; they are only associated with the cups 
for the god Tvastf, who is said to be patnivat (“he along with 
the wives”). To indicate the cup meant for the wives, however, 
certain mantras are not recited when they are drawn, and there 
are also certain other indications. Thus, the cup for the wives 
is not taken with the verse technically known as the puro-rc 
(verse from the RV to be recited to mark the start). It is stated, 
that to recite the puro-rc is like creating the (tnale-organ and) 
semen in the wives; and semen is the distinction of the males, 
and not of women (Ibid. 11). Likewise it is said that while 
drawing the cup for the wives, the expression, “O Soma, of thee 
that art endowed with the indriya'\ should not be recited; for 
that would be the same as endowing the wives with semen. The 
words to be uttered are “with the virya” (Ibid 12 viryavata-ity 
eva-aha; the mantra, Vaj. Sam. VIII.9). The differences between 
the offerings to the gods and to the wives are also mentioned by 
another method. The offerings to the wives are to be cast on 
the left to those of the gods ; to the left, indeed, of man does the 
woman sleep (Sat. Br. IV.4.3.16). The actual words used are “to 
the south” in case of the gods, and “to the north (of the god’s)”1 
in the case of the wives, which indicates the custom of the wife 
sitting to the left of the husband, if both face the east. This is 
also the modern custom in many parts of India. (In the South, 
however, the position is reversed in certain cases).

The difference between the gods and the wives is suggested by 
another interesting detail in the ritual of offering the mixture 
of clarified butter and curds. Now, this in itself forms the 
mithuna, the clarified butter being the male and curds being the 
female (§af. Br. III.8.4;7). This ‘couple’ of the material is to 
be offered to the gods and the wives of the gods. In this act 
the tail of the immolated beast is used (it is the goat’s tail). 
There is difference maintained as regards the hairy outer part 
of this tale from the inner part. It is enjoined that the mixture 
is to be offered to the wives from the inner (non-hairy) side of 
the tail. To the gods it is to be offered from the outer (hairy) 
side. Why ? The tail is known as the jaghani (as it is in between 
the two jaghanas, i.e. buttocks). Progeny comes out from the 
inner portion of the female antarato vai yosdyai prajdh prajd- 
yante); and from the outer side to the gods, because, from out



(above) does the male (beast) copulate with the female (cf. Ibid.
III.8.5.7).4 If it be remembered that the goat is the zoo-morph 
of the fire-god5, it will be clear that even in the inner and the 
outer side of the jaghani there is a mithuna formed; and this 
mithuna is of Agni in his female aspect and Agni in his male 
aspect. These two represent the wives of the gods and the gods 
respectively.
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NOTES

1. Keith A.B. renders patni-bhäjana as the representative of the wives, 
Rigveda Brähmanas Translated, HOS, Cambridge, 1925, Tr. of the 
passage from the Ai. Br. noted above, But cf. Sat. Br. III. 4. 2. 15 
indra-bhäjana, and Säyapa “ tndra-sthanlyab” , This will show that 
the Ne?tr priest is patni-sthäniya, i.e. he takes the place of the 
“Wife” . The upastha in his case cannot be “ lap” , as the word is 
usually translated. It has to indicate “ hip” ,—the representation of 
the “wife’s” genitals. See plate II.

2. The account of Apälä (RV VIII. 91) may be compared for the 
ritual-tradition: see Dange, Vedic Concept o f  'F ield '. . .  pp. 73-82.

2. See Kashikar C.G., “Apropos the Pravargya” , Bulletin o f  CASS, 
Uni. of Poona, 1973. For the gaze motif see Gonda J., Eye and 
Gaze in the Veda, North Holland Pbg. Company, Amsterdam- 
Londo«, 1969.

4. Dandekar R.N. and Kashikar C.G., irau ta  KoSa (Eng. Tr.), Poona, 
1958, p. 426 ff.

5. See Ch. 3, note 4.
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The Marriage of Heaven and Earth

As we have noted rain or water was believed to be the 
nourishing fluid by the Vedic people; and the point is attested 
from many passages in the RV. But one of the most eloquent 
is the expression apdm retamsi, where it would mean “the fluids 
(retamsi from to flow” or “to move”) of the water”; but
the employment of the word ret as in this expression is an 
example of “word-play” which the Vedic seers very often indulged 
in. Parjanya is called reto-dhas (III.56.3); and we have also the 
concept of the “three-sprinklers of semen” (V.69.2; VII.33.7), 
who are the three fires at the three regions; the sun at the heavenly 
region, the lightning at the mid-region and the sacrificial fire or 
the fire in the terrestrial waters (agni payasvan at 1.23.23), who 
are believed to fructify the waters (females) in the three worlds. 
The sun is said to be the arche-type of the seeders; he is the 
“seed-sprinkler” (X.40.11). The female counterpart in the case 
of these “sprinklers of the seed” is the earth in the most pro
minent image, of which the creepers, cows, and all females are 
phases. Parjanya has his female counterpart in the plants (V.85. 
1.8; VII.101.1; 102.2), while the sun has his females in the waters 
in the orb. In the case of the cloud the lightning fire has his 
waters that get fructified into rains. The cosmic fluid (rain) 
was the result of the sex-act; and, as a next step gave the con
cept of the ritual-couples, in ritual-persons, objects or even the 
verses, lauds or the samans. Such verses were the dhanasyah, 
the utterance of which was believed to provide the semen for the 
symbolic re-birth of the sacrificer, or for the gain or restoration 
of fertility. In the same line fall also such expressions as reto 
vai nabhdnetfhah or mithunam vdmadevah, which refer to the



samansy that were considered to be a charm for procreation. On 
the basis of this sexual coupling developed the imagery of the 
marriage of various objects. Thus we have the following 
passage : “The waters were, indeed, the wives of the gods; they 
desired sex-union; after them did the wind-god (Vayu) run, and 
copulated with them; they developed the foetus; to them did the 
gods say, ‘Release it now’; they released it—the Rathantara 
saman on the first day;...the Bfhat they released on the second 
day. In that was created the thunder of the rain-god (parjanyasya 
ghoso ’nvasrjyata), hence, do they sound the drums at the recita
tion of the Brhat-sdman; thereby Parjanya becomes prone to 
release rain (Jai; Br. III. 118; esp. last, varsukah parjanyo bhavati). 
The point to be noted is that it is not the sounding of drums 
that is the only reason for the advent of the rains. It is mainly 
the formation of the sexual couples (mithuna) :  Bfhat-Rathantara 
samans is one couple; the other is Wind and Waters. We have 
noted earlier that the waters are the females at the three levels, 
and they are to be seeded by the three “seeders”, the fires. Here 
we have one more seeding principle, V5yu. But, Vayu is the 
aspect of fire in the mid-region (Nir. VII.2) along with Indra. 
Here we have another passage about the waters and their 
seeders : “ Waters were, indeed, the wives of the gods; they 
desired sexual union (ta mithunam aiccanta); they approached 
the gods Mitra and Varuna” (Jai. Br. 1.140). This mithuna is 
brought in here to support the creation in cattle. At yet another 
place the waters are said to be approached by gods themselves 
(ta deva upayacchan); they got the foetus, and produced tho 
blue lotuses (Ibid 11.200). Here the waters are obviously on the 
terrestrial plane, as the mention of the blue lotuses indicates. 
However, the concept of the formation of the foetus prior to 
and as a pre-requisite for the gain of rain is well developed in 
the Vedic people. The word garbha had two shades of mean
ing : i) the foetus; and ii) the one that causes the foetus. The 
one who causes the foetus is the fire; and this happens at three 
planes as noted earlier; and the ones to take the foetus are the 
waters, conceived as the females. In this sense has the ex
pression about Vayu, “he is the garbha of the world” (X. 168.4 
bhuvanasya garbhah) to be understood, where the idea is that 
the principle of wind is the impregnator of the cosmic forces.
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The wind is, hence, able to fructify the mid-region also. Sayaija 
(on RV 1.88.1) echoes this belief when he quotes, “In the mid- 
region all is ‘woman’; and Vayu is the man that unites with all” 
(sarva stri madhyamasthand puman vayuS ca sarvagah); here the 
context is of rain. Allied to this, but far more common is the 
concept of the fire (Agni) being the garbha of the waters (cf. RV 
1.72.2; 111.12,13). As the garbha of the waters he helps from 
the clouds, by creating foetuses in the watery vapours. He is the 
garbha in the sense of causing the formation of garbha. Like
wise, the “Bird” (the sun) is the apam garbha (“garbha of the 
waters”) that pacifies by the showers of rain (vfflibhis tarpayan- 
tarn; see 1.164.52). The concept of garbha is here directly 
connected with rain. Earlier in the same hymn (v.33) we have 
the riddle-like and startling expression, “here did the Father 
plant the foetus” (atrd pita duhitur garbham a dhdt). The image 
is of two well opened up saucers (iuttanayoS camvoh), represent
ing the sky and the earth, in the interior of which is the “foetus” 
placed. The idea is that the sky and the earth must separate 
and yet unite; the separation is to have a clear duality that is 
needed for the generating of the garbha (where there is no 
duality, the concept is of the bi-sexual deity, as we shall have 
occasion to see later). The motif of the separation and union of 
the earth and sky will soon be discussed. At another place, in 
an unmistakable and clear reference to rain-waters, we have the 
garbhas oozing out from the darkness of the clouds (X.73.2). 
The sacrifice is the means, and the sacrificial fire is the “son” 
that invigorates the Father (Heaven) to produce the garbha and 
sustain it (1II.1.8;10).

The imagery of the formation of the foetus works on the 
beliefs of the two worlds copulating. This image is extended to 
other gods also, the earth, the plants or the waters being the 
woman. Thus, Indra knows the plants and causes the garbha 
in them (III.57.3). At the advents of the stormy Maruts (the 
wind-gods in a band) the earth bears the foetus, as a woman 
does at the union with her husband (V.58.7; cf. VI.66.3). About 
Parjanya we have already seen that he is the seeder who creates 
tha garbha in all the female species. Soma causes the foetus in 
the water called Vasativarl by mixing with them at the ritual of 
placing the pressed out shoots of Soma in them for swelling and



re-pressing on the ritual-plane (IX. 19.5); and, by this sympathetic 
action, causes the foetus in the mid-region waters; this helps 
form the clouds. The earth gets the fluid from the mid-region 
and becomes garbharasd for cultivation (1.164.8). The Maruts 
again and again (i.e. yearly) help the formation of the cosmic 
foetus, through the medium of the sacrifice (1.6.4 punar garbha- 
tvam erire, dadhdna nama yajfiiyam). In all the cases of the 
formation of the garbha, the stages were—the evaporation of the 
waters by the heat of the sun; and the formation of the cloud by the 
mid-region fire. This was set in the sacrificial environment; and 
it was believed that the sacrifice aided this process. The belief 
that it rains when the mid-region forms a garbha continued; and 
in the Brhatsamhita VarShamihira refers to various opinions 
regarding the formation of the foetus. According to one opinion 
the formation began in the month of Kartika after the bright 
half (Bf. Sam. XX 1.5 kartika-iukldntam atitya garbha- divasa 
syuht). If the rains come after the period of eight months, ie. 
about A§a<lha, the formation would require roughly the same 
time as that in the case of a woman.

The concept of the garbha prior to the coming of the rains 
is closely associated with that of the marriage. As we have 
noted above, the garbha is formed according to one image by 
the union between the fire and the waters. But, according to 
another, the union of the two great elements, Heaven and 
Earth, forms the basis for the rituals of rain. There was the 
belief that these two are to be got married. They are the ancient 
parents; and their marriage developed as the basis for the 
formation of other couples in the ritual-set-up. The belief 
that these two united to create rain, or were to be so united, 
is traced to the period, at least, as old as the RV. It is to be 
noted, however, that the relationship between these two is two
fold in the RV. They are in close embrace and are to be 
separated, which forms the exploit of many gods (II. 12.2; 
X.89.4 etc); their marriage does not come clearly in the RV. 
They are said to be full of the nourishing fluid (1.159.2 bhuri- 
retasa pitara); and Indra to said is lead these parents for the 
enjoyment of retas (1155.3 ni matard nayati retase bhuje). 
About these two Agni is said to cause the “milk” of the “cow” 
and the “sukra of the bull” (1.160.3), where the couple is pre
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sented zoomorphically. These references indicate the release 
of rain. The intimate relationship of the wife and husband 
between them is indicated when the earth is requested to send 
rain from her abhra (cloud), which actually is controlled by 
Heaven (V.84.3). The two myths, that of the separation of 
Heaven and Earth, and that of their union again for the for
mation of rain (heavenly semen), are presented generally ex
clusive of each other in the RV. In one place, however, there 
is fusion of these two motifs: They are said to be separated 
by the law of Varuna; and, in the same context, they are said 
to be “ honey-milking”, madhudughe a clear rain-symbol) and 
“gheeful” (ghurtavati, another rain-symbol, VI.70.1,2). This 
cannot be taken simply as an accidental description. The 
point marks a step further than the myth of the mere 
separation of these two elements. This also suggests that it 
is the union of the separated that is necessary for the release 
of the nourishing fluid, rain (iretas). The myth of pure sepa
ration1 is a light-myth, indicating that the close primeval 
embrace of the elements was due to darkness and non-distinct
ness of forms. As an extended clarification, it might indicate 
the advent of the first ray of the morning sun after the gloom 
of the night. This myth is like that of SHU, the light-god 
from ancient Egypt, separating his own children, Seb (male, 
here Earth) and Nut (female, Sky).2 There is no indication of 
rain in this myth, as it is the myth of creation; and it suggests 
the first distinction of the two elements due to the first ray of 
light; but there is another myth regarding Heaven and Earth 
from New Zealand. The myth is twofold, and is as follows: 
Heaven and Earth, the parents, lie in a close embrace; and the 
gods get produced inside; they get suffocated, and devise a plan 
to separate the parents. Here this exploit is accomplished not 
by the god of light, but by the forest-god, represented by a tree. 
He plants his head (roots) on the belly of the mother (Earth) 
and stretches the father (Sky) by his feet (branches) up. These 
parents are still separated. The Father, being sorry, sometimes 
weeps; and the drops fall on the body of the mother (Earth) 
in the form of rain.3 Here, as in the Vedic myths, separation 
is needed for rain. But, in this myth rain is not semen which is 
the case in theVedic myth. It will be seen that the myth of sepa



ration and rain is later than that of mere separation; for, rain is 
an occasionalphenomenon, while the gain of light from the sun
rise is a daily one. The raingain and the union of the ‘parents’ 
in the Vedic tradition gave rise to another myth. It is the mar
riage of the earth (E) and heaven (H). This is enacted in rituals 
and forms the basis of many other ritual-couples (mithunas). 
We refer below to some accounts from the Brahmapas.

According to one of the accounts as it occurs in the Ai. Br. 
(IV.27): “These two worlds were together; they separated; 
(now) it did not rain, nor anything fell. The five tribes were 
thus, in disharmony. The two (H-E) did the gods (then) bring 
together; they two, coming together, got married by this deva- 
vivaha (tau saH yantav 'etam devavivaham vyavahetam)”. This deva- 
vivaha has two aspects: One is the performance of sacrifice, by 
which the smoke is received by the heavenly region and rain 
from there by the earth. The other aspect is the employment 
of proper ritual-chants (samans). It is said in the same context, 
that the yonder one is impelled (quickened) by this one (Earth) 
by the Rathantara saman; and the yonder one impels this one 
by the Brhat saman. Further, that yonder one is impelled by 
this one by the chant of Nodhas; and the yonder one impels this 
one by the Syeta chant. It is also said that this one sends to the 
yonder one the smoke of the sacrificial fire, and that the yonder 
one sends her the “salt” (or saline earth, usan); for salt is nou
rishment. It will be seen that salt or saline earth symbolizes rain 
here. The point seems to be that rain is sustaining, and so is 
salt. The equation is actually spelt out by the Ai. Br. (Ibid, 
iifah-poso Janmejayaka iti, where the belief is supported from 
the reference to the dialogue with Janmejaya). However, the 
identification seems to have deeper implication. Salt here 
stands as the symbol of semen also, which is the symbol 
of rain well attested in the RV. Other symbols for rain like 
the tear, the sweat and urine are explained this way. Tear 
occurs as the cosmic fluid of generation (Sat Br. IV. 1.2.1 -9).4 
Rain is the perspiration of the Maruts (RV V.58.7); and rain 
is also said to be the urine of the cosmic horse (the sun) 
(Brhad. Up. 1.1); and when the RV-seer says that the Maruts 
lead the cloud for raining, he employs a very clear image, that 
of the urinating horse (1.64.6 atyam na mihe vi nayanti vajinam).
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We have about the same account in the Jai. Br. (1.145); with 
slight difference: “These two worlds, being together, separated; 
nothing dropped from them two (i.e. no rains came); thereby 
the gods and the men began to perish; for, due to gifts from 
here (in the form of sacrificial offerings) do the gods get sus
tenance; and, by what is gifted from above (rain) do men live. 
They (Brhat and Rathantara samans) said that they would both 
perform the marriage by means of their “own bodies”. The 
Syeta saman was the dear body of Rathantara, which was 
itself Agni. The laud of Nodhas5 was that of Brhat. With 
these two did they perform the marriage (of H and E). (The 
result was that) saline earth (salt, usan) did the other one send 
to this one; and this one sent the (sacrifical) smoke to the 
other one, from here. Rain itself did the other one (Heavenly 
region) send as gift for her (Earth) from there; (the actual word 
used is sulka, which is “bridalsurety,”) and the devayafana 
(sacrificial ground) this one (Earth)for the yonder one (Heaven).” 
Here and in the passage from the Ai. Br. noted above, as 
these two are married, the words used are in the feminine gender 
(asau amusyai; and iyam amusyai); but that indicates only the 
ladies on both the sides; as in a human marriage; they do not 
indicate that the marriage was between two females, or, better, 
that the two worlds were here considered to be females. 
Actually, the upper world is conceived both as the woman 
and the man in the RV; and the word rodasi8 might indicate 
that. But, as a sexual couple the words in the feminine cannot 
be taken as they are. They are to be taken as Man and Woman, 
forming a couple. In these passages the place of the sacrifice, 
including the smoke and the offering causing it, stands for the 
earth (woman); rain and usah stand for heaven (Man). There 
is a minute difference between these accounts, which may be 
noted. The Ai. Br. does not say that the other two samans 
(chants) are the “own bodies” of the Rathantara and the Brhat; 
in the passage from the Jai. Br. they are said to be the “own 
bodies” of the Rathantara and Brhat. But this is implied even 
in the Ai. Br.-passage. The common motif at both the places 
is that the marriage between the chants (or lauds) is representa
tive of that of the two worlds. In the other two lauds being 
the own bodies of the earlier lauds, there is clear indication of
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the method of substitution and also of innovation in the method 
of symbolizing the worlds. Here the marriage is for the 
gain of rain. It is clear that, with the ascendancy of the system 
of sacrificial details, the lauds came to be mentioned. Shorn 
of the lauds, the picture that remains is of a simple sacrifice 
where the smoke of the offerings is believed to generate rains. 
The point reverts to that of the belief in the peculiar relation
ship between the fire and the waters, noted earlier.7 And, if 
even the fire and the sacrificial aids are taken away (which 
amounts to ritual*aids) the plain belief is that of the copulating 
worlds. It would, thus, be clear that the passages referred to 
above show a mixture of two beliefs: i) Simple coupling which 
indicates, and acts as a charm for, the coupling of the two 
worlds—the PARENTS; and ii) coupling in the atmosphere 
of the fire-ritual. In the Vedic rites for rain both these got 
mixed; but there are rites from elsewhere wherein the two as
pects are independent of each other. In the passages examined 
above the sdmans are caused to be married. Now, there is a 
very important reference to indicate a former couple that repre
sented H and E. This is named the mena-mend couple. 
The Jai Br., which heads the tradition of the sdmans, refers to 
the mena-mend couple and tries to devalue it. It says: “They 
caused the mena and the mend to be married; hence they (the 
others) say (rightly) that the mena-mend are not to be Married; 
it is, verily, the marriage of the Bfhat and the Rathantara that 
he (the sacrificer or the priest) accomplishes (Ibid. loc. cit., 
mena-mendm vava te tad vyavahetam; tasmad dhur na mend- 
menam vyiihyam iti bfhad-rathantarayoreva vaifa vivdham abh- 
yarohati). The whole scheme of parallels may be given as under:

Rain-gain : scheme of coupling :
Male
Heaven
Bxhat-saman

I
Naudhasa-iama/i
Mena
Saline earth, 
salt semen, RAIN

Female
Earth
Rathantara-jaman

I
&ye\z-sdman
Mena
Smoke, offerings through 
f ire
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The mention of the mena-mena couple is important in the 
history of the tradition of the ritual couple-formation. It is 
clear that it was an earlier type; or it may be, that when 
the Jai. Br. refers to it as a method to be discarded, it may 
be praising the laud-couple method as against the mena-mena 
one. Actually human-couples or mixed zoo-anthropomorphic 
couples did figure in fertility rites of the Vedic Aryans (cf. 
Jai. Br. 11.425 “they cause the Magadha and the prostitute to 
perform the sexual act at the southern end of the altar”, dak- 
sine vedy ’ante mithuriikarayanti at the Mahavrata; also the Horse 
-sacrifice). The word mend has a very ancient history; and 
the RV also mentions this word with a similar meaning. The word 
occurs six times in the RV; but the corresponding masculine 
form mena is not found in it. The word mend indicates a 
beautiful girl (cf. II.39.2 where it comes as the standard of 
comparison for the ASvins), and an auspicious girl (1.95.6 
in the dual, ubhe bhadre josayete na mene). The mention
that the girls were auspicious is clear in the comparison with 
the ASvins, and also in the fact of the earth and the sky 
being called mene (Ibid 62.7). In the rest of the places (three 
in all) the word comes in the singular; but only with Indra. 
At one place Indra is said to have himself become mend of one 
Vrsanaiva (1.51.13 menabhavo vfsanasvasya su-kjto). At an
other place the same is said about him (X.111.3 dt menam krn- 
vann acyutah). In the last place there is a riddle-like expres
sion. Indra is said to have made the mend of the horse the 
“mother” of the cow (1 . 121,2. menam afvasva pari mataram 
goh). Scholars take this exploit, generally following Sayana, 
as a sort of a wonder and believe that Indra produced a 
cow from the mare.8 The expression “the mend of the horse” 
(asvasya menam) here and “the mend of VrsanaSva” are similar; 
and it is clear that Vr§ana£va is not an historical figure; but 
simply “the virile horse” (according to the accent). This will 
show that in “the mend of Vr?ana£va” we have the indication 
of a mixed (zoo-anthropomorphic) couple that acted at a ritual; 
and, on the authority of the Jai. Br.t this couple must have 
represented the H-E couple for the gain of rain. And the 
same must have been the concept in the second expression, “the 
mend of the Horse”. In the latter context there is a clear



reference to the gain of rain, along with the motif of the sepa
ration of H and E (11.21.2 stambhid ha dyam dharunam pffdyat; 
see also Sayapa). Though here there is no clear reference to the 
marriage of H and E, or of the mena and the mend, it is clear 
enough that the horse is the male counterpart of the mena. 
The concept is a mixed one. We are told that it is Indra who 
became the mena, suggesting the bi sexual nature of Indra. 
Or, from another angle, the mend of the horse is an aspect of 
Indra in the ritual of rain. We may compare the rituals where 
a girl impersonates Indra: for example, the girl in the rain-fore
casting ritual among the Behirs was believed to be possessed 
of Indra.9 Bi-sexual deities are not foreign to the Vedic rituals; 
and they are seen also elsewhere; we 'shall have occasion to 
examine the point later in a separate chapter. The exact 
ritual-example of the “mena of the Horse” is the Horse-sacrifice, 
where the Mahi§i (mend according to this terminology) 
united with the vrsan-a$va (virile horse; cf. the epithets of the 
horse, Taitt. Sam. VII.2 vr$a vam aivo reto dadhatu; and Vdj. 
Sam. XXIII. 18 sam ahjim cdrayd vrsari). The RV does not con
tain a full-fledged ritual of the Horse sacrifice, nor is it expected 
to contain it, being only a collection of the mantras; but it does 

have two whole hymns (1.162-3) about the sacrificial horse and 
the cooking of its flesh. The references to the “mend of the 
horse , without any doubt whatsoever, have to be understood 
in relation to this sacrifice. There is a probability of the 
mena (and the mena) being some sort of dolls, to be ritually 
married; but it is very weak, and there is no proof for this 
practice. When the Jai Br. refers to the marriage of the 
mena-mena it obviously refers to the ancient Vedic practice, 
which probably the adherents of the Chandogya school did 
not much opt for, as they wanted to stress the importance 
of the lauds. There is another interesting detail in the case of 
the marriage between the lauds. It is said that the marriage 
was to be accomplished at the nidhana, which is the end of the 
saman (Jai. Br. loc. cit.). The nidhana, hence, was supposed 
to be the portion whereat the samans could unite. Now, at 
another place it is said that the nidhana is the very semen of 
the lauds (Ibid 1.211 tad u hovaca janasruteyah, viryam va etat 
samno yan nidhanam).
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The marriage of the worlds was, thus, accomplished by vari
ous ways. Now, there is another interesting point to be noted 
in this connection, which has parallels elsewhere. The Jai. Br. 
rejoins in this respect the following : “The ‘lord’ is to be 
set away (op. cit. sa iharah p a r a b h a v ito h That means, this 
symbolic ritual of marriage, or that of copulation, was to 
defeat(?) the “lord of rain”. The word iivara is not found in the 
older Vedic texts, though Uana is there. The concept of iivara, 
hence, is new and does not, probably, convey the god who is 
merciful (cf. also Ibid, 1.140; 11.237). In any case, here is 
the concept of a god who is not helpful; and he has to be 
defeated for the gain. We might compare the Gandharva 
ViSvavasu, or §u$pa (the rough aspect of the sun); and this 
defeat is due to the peculiar and sexual ritual. Belief obtains that 
the high god who controls rain has to be enraged to release 
rain. The concept in the present expression is not far from it. 
This probably explains also the incestuous relationship between 
Yama and Yami, or the Father and the Daughter. In all such 
cases the names are symbolic and hold good only in the ritual 
set-up.

The motif of the copulation of the two worlds is seen pro
minently in the ritual of Agnicayana, (the piling of the altar); 
and the purpose is the gain of rain. In one of the layers there 
two bricks, called retah-sicau (“sprinklers of semen”) are laid. 
These bricks are identified with the two worlds, Heaven and 
Earth, giving the idea that the two worlds sprinkle the semen 
(rain). Actually this is what is said, “these worlds sprinkle 
the semen” (cf. the RV, where they are said to be bhuriretasS 
noted earlier). The point is further explained in the following 
way: “From this world does he send the retai (semen) in the 
form of the sacrificial smoke; that becomes rain (in the yonder 
world) there (ito va-ayam retah sihcati dhumam, sa amutra 
vr?fir bhavati); that one sends that (rain) thence (Sat. Br. VII. 
4.2.22). The thought that underlies the whole description is 
the sexual union of the two worlds. In another context we have 
the same motif. The context is the placing of the paridhi-s 
(sticks that form the protective boundary) round the sacrificial 
fire. The text enjoins that the priest should place one of 
the paridhi-s with the following mantra'. “May Heaven and
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Earth have a common ‘desire’;...Go to the speckled (horses) 
of the Maruts (the clouds); becoming a young cow go to heaven; 
thence carry rain to us; for indeed, when Heaven and Earth 
have common‘desire’ (sam-janate) it rains (Sat Br. 1.8.312). 
The paridhi-s were believed to be aspects of the sacrificial fire 
itself; they were the brothers of the fire.10 Now, when the 
Paridhi goes to Heaven, in the form of a cow (vrfa) there is the 
suggestion of a coupling with the upper fire, who, then, becomes 
the bull. Thus the paridhi-fire and the upper fire (in the mid- 
region as is clear from the mention of the Maruts) form the 
couple, and release rain. The Jai. Br. connects the paridhis 
with rain directly. Thus it is said: “When the water sprin
kled on the paridhi-s falls out, it is established; for, water 
is semen, this one (Earth) is the womb. This way, in the
womb alone is the semen established; (and) from there
(Heaven) is semen (rain) sprinkled down; and here the plants 
are created” (1.53). Here the Jai. Br. works on the set identi
fication of the fire-altar (vedi) and the earth; and, in the sprink
ling of the vedi, the earth is sprinkled by the heavenly semen 
(rain).11

The principle of the formation of the couple is seen also in 
the verses called viftuti (“Special prayer”, lit.). The viffuti is 
formed by grouping three verses, or parts of verses, each 
beginning with the sound hin or hurt. As we shall see in the 
chapter of the lauds and the coupling, the hin (or him) sound 
and the verse forms a mithuna, the hin or huh beiDg the male. 
Here, this mithuna is closely associated with the idea of the 
gain of rain. It is said that he who practices the vipfutis
does not die a premature death, and for him rains come timely.
It is also said that the three verses (or parts of verses) that go 
to form the unit of a viffuti represent the three worlds. The 
hiH (or huh) sound unites them (Parle. Br. II.2.2;3.5). The 
union of the worlds (here three) has to be taken to bring rain, 
though it is not specifically mentioned in this passage. The Jai. 
Br. associates various chants (stobha-s) with rain. It says that 
chants with dissimilar beginning should be united; for they 
form the couple which is productive (ajami mithuna, as against 
ajami mithuna; see chapter 3; jdmi is mutually similar, like 
two individuals of the same sex= non-productive; it is the
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ajami couple, the dissimilar ones, that procreates). After suggest
ing the formation of the hin (or huh) with the verse (into a 
vitfuti) the text says further: “That one (heaven =hin/huh) is 
Bhaga; this one (Earth) is Bhid. (That) one is the man; this 
one is the woman; when the yonder (that) one sprinkles 
(yar$ati> “rains down”), this one brings forth.

When, indeed, the man sprinkles semen in the woman, does 
she bring forth” (Jai. Br. 1.330). The couple Bhaga-Bhid 
(H-E) is, indeed, symbolic; for the latter has the sense of the 
“split” (or the “slit”) which indicates the woman; and may be 
compared with the symbolism in the couple of the chants 
having “one less” (woman, suggesting the minus member) and 
“one more” (suggesting the member in excess, i.e. the male organ) 
as we shall note further in the chapter on the lauds. The 
efficacy of the various combinations of the lauds forming coup
les, or even singly, is clear in such expressions as: “Once the 
rains receded from this world; by means of the Cyavana laud 
the gods caused it to fall” (Pane. Br. XIII. 5,12). The Cya
vana laud is made by the singer Cyavana or by another singer 
on the rc (RgVedic Verse) by Cyavana.

Various symbolic sounds in the ritual atmosphere were 
believed to cause it to rain. Thus it is said; “With the utter
ance “O Srdvaya” (let us hear) the gods created the wind; it 
advanced; with *astu iraufa¡' (may it be heard), the clouds 
began to float; with yaja (offer) the lightning (sparkled); with fye 
yajamahe’ (we who sacrifice) the thunder roared; (andj with 
the utterance iva$at‘, they caused it to rain” (Sat. Br. I. 5.2.4). 
The sexual imagery, including the bi-sexual (cf. me/ia=Indra) 
is seen vividly in the case of the SubrahmanyS. laud and the 
Subrahmanya priest, the former being considered as the woman 
and the latter the man. The Subrahmanya laud (nigada) is 
said to have destroyed the Asuras and the Rak§asas by the 
creation of rain, itself becoming the wonder in three genders. 
It is said that when the gods were performing the sacrifice, the 
Asuras and the demons destroyed it: the gods called out loudly, 
“Brahma-Om; Subrahma Om.” At this call the sun (Aditya) 
became Parjanya, the god of rain, and, transforming him
self into a cloud, rushed to the aid of the gods. He killed the 
demons and the Asuras by the lightning and the showers of



rain. Now, the Subrahmanya formula and the priest of that 
name are said to have all the three genders; “Thus it is said, that 
the Subrahmanya is the woman, the man (feminine-masculine) 
and the neuter. As Parjanya advances becoming a cloud, 
thereby he is the man; as with the rain-shower and the thunder, 
thereby woman; and as with the lightning, thereby the neuter” ; 
($adv. Br.) 1.2). The point is that the sun himself came to 
the help of the gods when the words “Subrahmanya Om” were 
uttered. This would indicate that Subrahma is the name of the 
sun; and, in another aspect, it is the name of cloud, symboli
cally. Rain is, thus, considered as the Brahman; and, when 
it does not flow, it is sealed in the sun and the cloud. Another 
point is that the Subrahma^=Sun= Cloud deity is not only 
bi-sexual, but also tri-sexual. The imagery reverts to the 
concept of Indra bsing the mena, though he is himself mascu
line. Thus, the general belief of the release of rain being due 
to the formation of a sexual couple persists. It is the result 
of a union of the male-female elements; and this may be two 
different entities coming to unite, or one entity itself splitting 
to form a sexual duality.
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1. For a study, A. Seidenberg, “ The Separation o f the Sky and the 
Earth at Creation” , Folklore, London 70, 1959, pp. 477-82.

2. R.T. Rundle Clark, Myth and Symbol in Ancient Egypt, London, 1959, 
p. 48 f.

3. Andrew Lang, Custom and M yth,!, London, 1984, p. 46; J. Mac
millan Brown, Maori and Polynesia, London, 1907; A.L. Kroeber 
and T.T. Waterman, Source-book in Anthropoloy, New York, 1931, 
p. 444 ff. The names of the parents are Rangi (Sky) and Papa 
(Earth). See also Folk-tales o f All Nations, Ed. F.H. Lee, New 
York, 1946.

4. Mait. Sam. IV. 6.3 ; ci.Sat. Br. IV. 2.1.11 for the eye as the source 
of rains and of co rn .; R. Clark, op. cit., p. 72.

5. Nodhas is the seer of RV I. 58.—64 ; VIII. 88 ; IX. 93 ; here the 
laud on RV VIII. 88.1 is meant. The ¡Sycta S&man is on RV VIII. 
49.1.

6. The word is the dual of the fem .; etymologically it means, “the 
crying one” . RV I. 10.8,—167.5 etc. etc.
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7. Among the Zuni it was customary to smoke the pipe; see End. R.E ., 
XI, p. 632, VIII, p. 505.

8. For example Geldner, “ female animal” for mena. Macdonell-Keith; 
Vedic Index, take Vfjapaiva as a real person.

9. Ch. 2.
10. Sat Br. I. 2.3.1-2 ; Taitt. Br. III. 2.8. 10-11.
11. For »he vedi as the earth, Sat. Br. I. 1.2.5.9; Taitt. Br. I. 6.1.5 etc.





6

Sexual Coupling and 
Speech-symbolism

We have noted earlier how the motif of sex-pairing is used 
in the Vedic ritual-tradition with a view to promoting prosperity 
and weal. The method of coupling is extended also to the 
various forms of Speech, from single symbolic letters to whole 
verses and the lauds (sdmans). We have referred to the coup
ling of the Rathantara and the Bfhat sdmans, and their aspects- 
the later sdmans, the Syeta and the Naudhasa. In this chapter 
we shall examine more examples of this sort where the letters 
also have been employed for the formation of couples.

To begin with, let us take the example of the verses called 
prayijas, that are used at the time of the offering. It is said 
that the prayaja-s were orginally pra-jaya-s, “Givers of success” ; 
by them did the gods get success (Sat. Br. I.5.3.3.). The 
prayajas, in the Brahmanic sacrificial set-up correspond to the 
deities of the Apr! hymns of the RV1; and they are associated 
with the five seasons (Ibid. 9-14). Now, the fourth praydja 
verse refers to the deity barhi (sacred grass). The ritual is, 
that the sacrificial grass is offered into the fire; but, prior to 
this, clarified butter is poured on the grass. The explanation 
is as follows: “The sacrificial grass stands for the progeny, 
(cf. the line of sacrificial grass in the chapter on “Sacrificer’s 
wife”; ch. 4) and the clarified butter is the semen; by means of this 
semen being sprinkled the progeny gets along, being born suc
cessively (Ibid, 16). In the same context we have the concept 
of the mithuna. While reciting the prayaja-s the words vyantu 
and vyetu (both meaning “may expend” or “ may envelop”) 
are ordained to be uttered; and it is said that the word vyantu 
indicates the woman, (due to its being plural), while vyetu



the man (Ibid. 15 vyantv ’iti vai yosa, vetv ’iti vjfsa; mithunam 
evaitat prajananam kriyate). The belief at the back of the singular 
being the male and the plural the woman is based on the prac
tice that a man can marry many women; but a woman can have 
only one man (cf. Com. Sayana). This example indicates how 
single words could form mithuna.

Chanting the mantra-s was believed to be equal to releasing 
semen. The Rc and the Yajus are said to form the semen 
that is believed to fall into the sacrificial fire when a for
mula is chanted (Jai. Br. 11.23 tad etad rgretasam yuju-retasam 
brahmani yonau reto dadhati; agnaveva tad ahutibhir abhi 
juhvato yanti). The sacrificial ritual necessitates the new birth 
of the sacrificer: and this is brought about by the muttering 
of various verses without any sound, but only with the move
ment of the lips; for, it is said that this is for releasing semen, 
“as semen is released in silence (updmsu).” At various places 
verses to Prajapati are uttered in silence, i.e. in the uparrdu 
way; for it indicates the actual sex act (Ai. Br. 11.38, updmsu 
japati, upamiu vai retasah siktih). There are some interesting 
details in the Ai. Br. in this respect. Now, even the updmsu 
muttering forms a mithuna with the loud invocation (ahava). 
It is further said that when these two modes of utterances are, 
thus, coupled a coupling takes place between the Adhvaryu priest 
and the Hotr. Here, the Hotf represents the male and the Adh
varyu the female, if we accept the scholiast Sayana (at another 
place the status is just the reverse; generally, the Adhvaryu is 
the male in the coupling of the priests).2 The ritual that 
follows is interesting. One of the priests (Adhvaryu acc. to 
&iyana) sits on his fours, i.e. touching the ground with his 
hands and feet; then there is the updmsu muttering, followed 
by the ahava type ending in the utterance somsau-OM\ by 
another priest (see plate I). Here the Adhvaryu and the other 
priest, who form the mithuna of the updmsu and the ahava, form 
a mithuna between themselves. The reason given is this: Prior 
to the ahava they enact the beasts in copulation, while at the ahava 
they become humans; for the beasts release semen being at 
the back of the copulative partner, while among the human 
it is done being face to face, in a normal sex-act between the 
two of the opposite sex (Ibid. tat prancam catuspady isinam
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abhyahvayate; tasmat pranco bhutvd catu$pado retab sihcanti; 
samyag dvipad bhavati, tasmat samyahco bhutvd dvipado retah 
sincanti). By another method of symbolism, in both types of 
utterances (i.e. upamsu and ahava), the breath represents semen, 
while the verse (which is the aspect of Speech) represents the 
female (Ibid. Prano vd-dyuh; prdno retah, vag yonih; yonim tad 
upasandhaya retail sincati),

For bringing about the sacrificial birth of the sacrificer ver
ses are uttered in trios, as they are believed to be the device 
for the release of semen (Jai. Br. 1.231 retafi-siktir eva purvast- 
rivft;). Certain verses are termed retasyafr, like the ahdnasyafr. 
By the utterance of the retasya verses the mind is said to be 
impelled, and by the verses in the Gayatri metre the life-breath 
(prana); by those in the Tristubh metre the eye or the faculty 
of vision (caksus), by those in the Jagati the ear and by those 
in Anu§fubh the faculty of speech is said to be impelled (Jai, 
Br. 1.253). Thus, when the Udgatr priest sings the chant 
called the Bahispavamana he causes the sacrificer to be freshly 
released into the sacrificial birth in the form of semen (Ibid). 
At a further place in the Jai. Br. it is stated that the sacrificer has 
two births. The fiirst birth is from the copulation of his mother 
and father (a human birth); the second is in the sacrifice, by the 
sacrifice itself. The second birth is for the divine world of the 
sacrifice, where the Udgatr priest is said to be the very Praja- 
pati; he is also Tva§tr, the sprinkler of semen and the for- 
mulator of various forms. For the complete and virile birth 
a mere recitation of the verses is not sufficient; for, it is said, 
if a mere verse from the RV is recited, without the formation 
of the proper saman (chant or laud), only the bones of the 
sacrificer will be formed, not flesh; if the saman (laud) 
is chanted, without the rc, only the flesh will be formed, not 
the bones. Hence does he sing the rc covered with the saman 
(ream samna-abhiliptdm gayati); thus, he gets born with the 
flesh, bones and hair (Jai. Br. 1.259). As the sacrificer is sprink
led as semen (retas) in the form of the laud, so is he said to be 
released in the form of semen, that is the juice of Soma pressed 
out sacrificially (Ibid. cf. yad havirdhane gravabhih somam raja- 
nam abhi-sunvanti yajamanam eva tad retah kurvanti). There 
is another symbolism presented by the Sat. Br.: “The gods re
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fashioned Prajapati who was disjointed. This they did by 
placing him in the ukha (fire-pan), in the form of fire-semen 
(this refers to the placing of sand in the fire-pan); for the ukha 
is, indeed, the womb. Likewise did the sacrificer place him
self in the fire-pan being semen (X.4.1.1,2). There itself Pra
japati is said to be composed of metres, lauds, life-breath 
and deities (VI. 1.3.26). Thus, Prajapati is the very sacrifice, 
on the one hand; and, on the other, he is identified with 
the sacrificer. They both are semen, on the one hand; and, on 
the other, they are composed of the lauds and metres. Semen 
also is twofold: i) Lauds, and metres; and ii) The liquid- 
offering, may be Soma, or the clarified butter. The three 
anu-ydjas (after-verses) are said to be the three male organs of 
the sacrificer (Sat. Br. XI. 1.2.2 trim iiSnani ta eva trayo anu- 
ydjafr). If the anu-ydjas are the male organs, the chants or lauds 
that are formed upon them are semen; the idea may be com
pared with that of the pra-yajas noted earlier (cf. the tale of 
Sumitra Kautsa and Dirghajihvi mentioned at the close of the 
chapter).

As the anu-ydjas are said to be the male-organs, so is said 
about the sruva type of ladle, with which the liquid offering is 
poured into the fire: it is the male among the ladles. The 
clarified butter is identified with semen; it is poured by means 
of the sruva; hence the sruva is the male (Sat. Br. VI.3.3.18 
at ho reto vd-ajyam; reta evaitat sihcati sruvena; vfsa vai retab 
sihcati, svdhakarafi; vrfa vai retail sihcati). Along with the 
pouring of the “semen” (clarified butter) with the sruva there 
is the utterance svaha, which ends the act of the offering. It 
will be seen (see quotation noted above) that the word svdhi 
is associated with the act of offering, and now, the utterance 
svdha itself is said to be the male organ. This method of 
symbolizing the particular word as the male organ or semen 
is noted at a number of places. Thus, it is said that by the 
va?af utterance the oblation is poured into the fire, as if it were 
semen, which indicates the utterance to be the male organ 
(Sat. Br. 1.5.2.11). In this act also there is the mithuna of the 
words dfravana and praty-asravaria (both indicating hearing); but 
the airavatia utterance is done mutely, while the other loudly; 
they form a mithuna. The technical term used in this context
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is sam-pradaya, which means “giving of the adesa or the order” ; 
it has two aspects: i) a i jrnu, “Hear us”; and ii) astu tatha, 
“ May it be so.” When these two are uttered there is a mithuna 
formed, this generates the release of semen; for, it is said, the 
speech itself is semen (Ibid., I.5.2.7). We also get the following 
arrangement: The anuvakya verses (those that are recited at 
the end of the rite) are said to be Heaven or Sky; the yajya 
verses (recited at the actual offering) are Earth; but they both 
are women. They have the male in the Va§at utterance. The 
Va$a{ utterance is identified with the sun; thus the pairing of the 
Va§at and the yajya-anuvakya constitute the cosmic couple. 
Thus, we put the coupling in a diagram:

Male-Va§a{ (Sun) copulates with Females \  Y ^ a ^ ^ E a r th j
The cosmic image of the two women, (Sky and Earth) being the 
sex-partners of the sun is already indicated by the RV (X.27.13, 
the hymn of Vasukra). The Sat. Br. further adds in this con
text, that Vasat is the sun who copulates with the Sky-woman 
at the sun-rise, and with the Earth-woraan at the sun-set (1.7.2. 
11 tad va e$a eva vofaf-karali ya esa tapati; sa ud yann eva amum 
adhidravati, astam yann imam adhidravati). The concept of the 
Va?at being the sun compares with the one according to 
which the sun has his own sound (Chand. Up. 1.5.1, where 
the sun is said to be the udgitha and the Omkara; the same Up. 
gives the etymology of the world surya as svaran eti iti). The 
origin of this concept is to be seen probably in the RV where 
the sun is called svar (indicating both gait and sound) at a 
number of places (for ex. 1.129.1). The concept behind 
the relationship between the yjdya-anuvakyd and the Va?at 
will be clear from the following ritual-direction,: “Reciting 
the anuvdkya and following with the ydjyd (anudrutya, which 
word indicates the sexual following at a number of places), 
does he utter after them (pascat; lit. “ from the back”); for, 
covering from the backside alone does the virile male copu
late with the female (Sat. Br. 1.7.2. 12; the image is zoomorphic).

Like the Vasat and the Ahava the Hin sound is also said to 
be the male; and it has been associated with the verses to form 
the mithuna. The Hifi (or the Hinkara) is also said to be the 
breath and rightly so; for, without breath this sound cannot



be produced. The Hift and the verses called Sàmidheni form 
the mithuna (Sat. Br. 1.4.1.2; cf. also PaHc. Br. VI.8.5). The Hin 
sound is also the male in respect of the wife of the sacrificer. In 
the context of the Agrimonia laud, a priest causes the wife of 
the sacrificer to look at the Udgàty priest at the utterance of the 
Hift sound; and it is said that this is for impregnation and pro
creation; for with the Hift sound the semen is released (Pane. 
Br. VIII. 7.13). This symbolism is acted also at the churning 
of the sacrificial fire (Ibid,. XII. 13). By a further symbolism 
it is stated that the Hift has to accompany the laud; and 
a short myth is told about the efficacy of the Hift sound. For
merly the lauds were devoid of the Hift sound; the gods found 
the Hinkàra in the cow (Speech-symbol); Agni meditated upon 
the cow, and thought he should have copulation with her (&at. 
Br. II.2.4.12). This indicates that the Hift was first obser
ved in the lowing of the cow, and that all aspects of Speech, 
such as the verses, metres, lauds and chants, etc., came to be 
born at the sacrifice where Agni (Fire) was the chief god.

The next step in the method of coupling is the formation of 
the lauds themselves (as different from those between the Hift, 
Va§at or Àhàva on the one hand and the verses on the other). 
For this purpose some lauds were considered to be males and 
some others females. We have noted how the Bfhat was the 
male and the Rathantara the female (cf. Jai, Br. 11.407 pumso 
va etad riipamyad brhat, striyal rathantaram); and-this is said 
to be the divine couple (Ai. Br. V.21 devànàm va etan mithunam 
yad brhad-rathantare) The practice was ancient and the deve
lopment varied; even the hyms were said to form couples (Ai. Br. 
V-19 Thithunàni sùktàni éamasyante traiffubhàni ca jàgatàni ca). 
We have also the mithuna of the Bfhatsama and the one from 
the Jagati metre (Jai. Br. III. 261). It is said that for the sàman 
from the Gayatrl metre, the semen is the Rathantara. This would 
show that a sàman could be the female in one couple, while, 
at another couple, it could be the male. We have seen how 
the Rathantara was the female in relation to the Brhat. Some 
times two verses (rc-s) in the same laud formed the couple 
(Jai. Br. III. 70). Even in one verse itself a couple is formed; 
and in such cases particular words form the couple. Thus, the 
part of the verse pdvasva vdco agriydh sòma citràbhir utibhih
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(RV IX 62. 25 ab “Ooze with your bright favours, O Soma, 
towards our prayers”) is said to contain a couple; it is this way: 
The word pavasva ( ‘Ooze)” is the male; the word that indicates 
Speech (i.e. vac in vdco agriyah) is the female. “O Soma” is 
the male; “Bright” (citrd in citrabhih) is the female (Pane. Br.
IV.2. 18). It will be seen that, in the second couple, Soma 
could have been taken to form couple with “favour” (uti, fem.); 
but its adjective “bright” (citrd, fem.) is taken for the couple. 
The reason is with Soma; for, Sonia is said to be bright. Some
times, when there is the group of three, two are taken to form 
the couple; and the third is said to be the offspring. Thus, 
in the case of the Trikadruka, which indicates the three days of 
a particulur sacrifice and also three lauds to be sung on these 
days, the last two are said to form the couple, while the first 
one is the offspring. The names of the three days=lauds, are 
Light (Jyotih), “Cow” (Gaufc) and “Life” (Ayub). The cow copu
lated with the “Life”; and “Light” was born from this union 
(Parle. Br. XVI. 1 ff; the same in Jai. Br. II. 166;439).

We have noted above how in the verse, or part thereof, cer
tain words are selected on the basis of the gender they indicate 
to form the mithuna. Another example may be given before we 
go to a unique couple-formation. Thus, in the case of the 
verse tdm im hinvaty dgruvah (RV IX. 1.8), the word iamt indica
tive of Soma is taken as the male, and fagruvah (“the young active 
women”) is taken as indicative of the females ((Jai. Br. II.9). 
Now, in the case of lauds that contain whole verses the total 
number of verses in a particular laud are the criterion to 
decide the gender of the particular laud. For this the metre 
Viraj is taken as the norm. It contains ten letters in one pada 
(hemistich). Thus, ten is the normal number. Now, if the 
laud is to indicate the female, nine verses are grouped together; 
if it is to be the male, then eleven are grouped together. The 
idea is that the male laud, like the male, has one limb (penis) 
extra, while the female laud, like the female, has not only the limb 
less in comparison with the man; it is actualy minus, due to the 
cavity. This is done in the calculations of tens. Thus, the 
Go§toma consists of 15 stotriya (“praise”—) verses, in the 
Bahi§pavamana rite; 36 in the four Aj>a£astras; 85 in the Madh- 
yandina (Soma-) pressing-rite; and 105 in the third pressing;



thus, in all 241, which is 1 more than that of the letters in the 
Viraj in all applications (=240), Hence, the Go${oma is the 
male laud, or technically the ‘atirikta' (one in which some 
thing remains as extra; here one more). The Ayusfoma has 
respectively 9+60+ 85-f 105«=259 verses; hence, it is the 
“minus” (technically nyuna) laud; for it is one less than the 
multiple of ten. Sometimes it is ealled Una also. This method 
is seen in almost all the Brahmapic texts. The norm for the 
formation of the plus-minus couples is, as said above, the Viraj 
metre; but the verses of the VirSj that are taken as the norm are 
not always 240. To be judged as the male or the female, it 
is enough if the particular laud has more or less than the decimal 
or any formation thereof. Thus, in the case of the Aupasada 
laud there are 202 total verses; and there the measure of the 
Viraj is 200 verses. Now, as the Aupasada laud has here 
two verses more it is the male laud. The next laud has two 
verses less than 200; hence these two form the couple (Pane. Br. 
XIX. 3.9). The couple of the days also could be formed on 
the basis of the verses recited on each day. On the first day 
three verses exceeded the Viraj formula; on the second two less 
than the decimal formula were recited; the first day became the 
male, the second the female; they two formed the mithuna. 
How? By a new calculation. The first day’s three extra verses 
indicated two testicles plus the virile member; the two less on 
the second day indicated the lack of the testicles rather than the 
penis. It is said: “Of man it is the form what the day is; of 
woman the night; this, that is the excess ( = protruding) he 
places in the night’s “less”, for copulation. Now, the two ver
ses that remain (after the fixation of the one in the “ less” of the 
night), they are the testicles that are in excess (or, that remain out 
at copulation); these two (lauds), the Brhat and the Rathantara, 
carry the sacrifice” (Jai. Ba. II. 434). The point is, that 
when the male laud has one in excess, the one represents the 
penis; when there are three in excess, they are one penis and two 
testicles. It will be noted that the remaining ones, though 
said to be the testicles, form a couple in themselves; and 
they are the same old couple—Brhad Rathantara. We have 
earlier seen that the masculinity of a laud is not fixed; for 
the laud Rathantara is both the female and also the male at
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times. The fact that the penis lets out semen because of the 
movement of the testicles was enough to make one of the testi
cles the female and the other the male; and the same imagry 
was applied to the two remaining lauds, one of them (Rathan- 
tara) being the female in normal identification (for the Rathan- 
tara being the male against the Gayatrl-female cf. Jai. Br. III. 
261.); and even the Bfhat (which is said to be the male, as 
noted abve and earlier) is said to have two breasts, being a 
female (Ibid., III. 325, where even the Viraj is said to be hav
ing twelve breasts). This will show that the lauds were suppos
ed to be bi-sexual. As we have noted earlier, even Prajapati- 
is bi-sexual (also cf. Pane. Br. XIII 11.8 where the laud ending 
with the word the madhuScyut and the other ending with the 
ghjtaScyut are ordained to be recited; for they form the breasts 
of Prajapati). We have already seen the case of the Subrah- 
ma$ya. The motif of the Plus-minus (nyuna-atirikta) is met 
at many places. Thus it is said :

“ In the nyuna indeed the atirikta do they place, for copula
tion; for procreation. If they praise with more verses (in 
one), in the later praise they should praise with equal verses 
less. In the atirikta do they place the nyiina or in the nyuna 
the atirikta, for copulative pairing (Jai. Br. 1.356).

“Of this (sacrifice) there are the triple lauds: fifteen, seven
teen and twentyone, which are the procreative mithuna-s. It 
is the una in the case of one and atirikta in the case of the 
other. From the mithuna that is formed of the una and 
the atirikta are born progeny and cattle” (Ibid., 11.95).

It will be seen that the concept and the formation of the una 
(=nyima) and the atirikta is closely associated with the gain of 
progeny. The una (female-symbolism) is actually associated 
with the womb of procreation (Sa4. Br. 1.3.17,18 unad iva hi 
prajafi prajayante: this sentence is oft-repeated). This concept is 
extended further in the actual employment of the verses having 
inherently a letter less than the usual structure. Thus, a verse



in the Gayatrl metre having one letter ( = syllable) less is said 
to be the unaksara. Such verses (actually the part wherein 
the required number 8 is not found) are employed in ritual- 
recitation. Here are a few examples:

(i) RV IX. 11.1: Here the first part has the regular number of 
letters, i.e. 8—, upasmai gdyatd narah (with the sandhi upa+ 
asmai); the second has 7, pavamandyendave (here the sandhi 
is to be split (as pdvamdnaya+ indave) to have 8 letters; thus, 
with the normal sandhi, the letters being seven only, this 
is a case of unak?ara).

(ii) RV IX.64.28: The first two parts are deficient by one 
letter each:

davidyutatya red, paristdbhantaya k(pd.

To restore the normal number 8 they have to be read as: 
davidyutat (/) yd red', and paristobhant (i) yd krpa. This, 
then, is the nyuna verse in the Gayatrl metre.

(iii) RV VI. 16.1 lc has only 7 letters: brhde ehoed yavisthya.
To make 8 it is to be read as brhde ehoed yavisth (i) ya.

Examples can easily be multiplied (forex., cf. RV IX.61.11. 
where the first two parts are una by one letter each). The letter - 
to be supplied in these cases is the vowel. In many cases the 
letter to be supplied is in view of the sandhi called ksaipra 
(requiring i or u to be inserted). In some other cases the 
sandhi called the praslisfa is to be separated (tf+ i;a+u, the 
latter vowel short or long), as in the case of the the first example 
given above. At certain places there is a double deficiency; as 
for example divi sdd bhumyadade (IX.61.106), one has to read 
bhumi-a dade, i.e. restoring the original vowels (H-tf), which 

is one nyuna; and there itself the original aspirate (visarga) of 
the word bhumih (i.e. h) has to be neglected. The deficiency, 
however, is to be taken as of one letter only; or the visarga 
(aspirate) and the anusvara (nasalization) is to be understood as 
part of the letter (vowel) only and not separate (Rk-prat. 1.24).
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In certain cases, however, there is no point of sandhi-, and there 
is no question of a vowel to be supplied for the total number 
of letters in the metre. There is a geniune defect of there being 
a letter less. Thus, in the following verse, in the Gayatri 
metre:

abhi su nah sdkhinam avita jaritfnam satdm bhavdsyudbhih 
(RVIV.31.3), all parts are defective. The deficiency differs 
from part to part. In the last part there is the ksaipra type 
of sandhi; and the letter i (in the place of y with the hiatus) would 
solve the difficulty, and resolve the point of nyHnatva: sakhd 
bhavasi-utibhih. In the first two parts there is no point of 
sandhi. At the best, the existing vowel can be lengthened 
by adding a similar vowel: Thus, abhi(i), or su(u), or sakhi (i) 
nam, or sakhina (a)m. Actually the real cases of nyuna (una) 
may be those, where there is genuine defect of being less by 
one. Incidentally, the Gayatri with all the three parts being 
short by one (i.e. having only seven instead of eight letters) 
is called pada-nicjt (Anukr. IV.4 trayah saptakah pada-nicft)

The concept of the una or nyuna, which may be rendered 
as “deficient” is not only that of something less; it is, as we 
have just noted above, that of a slit, or a hole or an opening, 
"his will be clear from such expressions as, “from the una 
alone it is that the breath and the bodily gas is released” (?ad 
Br. 1.3.20 unddiva hi pranapanav'uc carat a fi). This will indi
cate that una, in this case, indicates the nasal cavity (breathing 
organ) and the one that releases the ventris crepitus. It is also 
said that the Yajfiayajfiiya laud (RV VI. 48.1; on this rc the saman 
is fashioned; the verse starts with yajnayajha vo agnaye) is for 
the release of the life-breaths (Ibid 21); this is because in the 
third half hemistich there are only 11 letters in the place of 
twelve that are expected (the metre is Satobfhati); and this is the 
indication of the cavity (nyunatva). It is because of this peculiarity 
(of being nyuna) that the laud is selected for being recited at the 
ritual-breathing. In the context of the mithuna, such verses 
are taken to indicate the female; and the implication is obvious. 
We have referred above to the word retasya in relation to cer
tain verses. The word is also taken to indicate the fresh bride 
(Com. on Sad. Br. II. 1 retasya prathamd vadhuh). The saman



is the male in such cases; and there is no special atirikta type 
of a laud. '

In addition to this division of nyuna and atirikta lauds, there 
obtains that of the lauds ending in even and uneven number of 
verses, the former denoting the male and the latter the female 
(Jai. Br. II. 108 tasya ubhe stoma bhavanti, ayujas ca yugmantaS 
ca; tad vai divyam mithunam pra-jananam yad ubhe stom&b; cf. 
Pane. Br. XX. 11.9). These two are said to be Brhat and the 
Rathantara. This becomes clear in the formation of the Hotra 
lauds. It is said: The morning pressing corresponds to the 
GSyatrl laud (comprising nine verses); nine being the nyuna 
are (recited) for the morning pressing*, he recites ten for the 
noon-session (mid-day), for the semen sprinkled in the nyuna 
reaches the “middle” of the woman; (madhye striyai) and 
becomes steady there (sthaviffham bhavati); he recites nine, 
the nyuna, in the third pressing; for, indeed, from the nyuna is 
the progeny born” (Ar. Br. VI.9).3 Here, the number 9 (which 
is said to be the nyHna) denotes the female organ. The number
10 denotes the male organ and the semen, and the nyiina indi

cated by the last pressing, stands for the vagina again, through 
which the progeny is born. The pattern is: 9+10+9. In the 
coupling of the lauds, the norm is often said to be the Bfhad- 
Rathantara. We have already noted this point, which suggests 
the formation of new lauds and their coupling in various ways. 
Very often do we have the statement: “Of the gods is the
mithuna that is Bfhad and the Rathantara; with the mithuna 
of the gods does he form another mithuna for progeny” (Ai Br. 
V.22). Not only is the progeny of cattle believed to get 
increased by the formation of such mithunas; even the 
new body of the sacrificer is created on the plane 
of the ritual by such mithunas. Thus, the lauds Vrsa- 
kapa (from the hymn of Vr§akapi, RV X.86), Nabhanedi§- 
tha (RV X.61) Valakhiiya (VIII.49-59) and the Evayamaruta 
(V.87) are ordained to be sung to give the new body to the 
sacrificer; and this is in addition to the gain of cattle and pro
geny (Ai. Br. V. 15; VI.30; Pane. Br. XX.9.4; Taitt. Sam. III.
1.9.4.-6). Such a combination of lauds is termed *Deva-Silpani' 
(Ai. Br. XXX. 1). Another very interesting method of copu
lation is where a verse is split up; and into its two parts another
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portion is infixed. Thus, in connection with the ajya-Sastra 
(praise of the fire with the clarified butter), a verse in the 
Anuçtubh metre is split, separating the two pâda-s (feet) of 
four letters each, and a nivid (a prose mantra) is inserted. 
The whole formation, now, will be:

anusfubh
I f  I(1) Anustubh-/râda Y nivid\ inivid<{ Anu$tubh-/wï</â=(2) /  \

L Id
anusfubh

I
(3) / \  

t
nivid

'  1 anustubh (half)] nivid [anusfubh (half)

2 whole anustubh lines.

The explanation is that this is like a woman separating her 
thighs at copulation; at the last foot he joins the Anu||ubh; 
this is like the woman joining her thighs after the insertion of 
male-organ (Sayana on Ai. Br. 11.35).

The ritual-use of the various metres, lauds or the verses with 
sex-imagery serves as a psychological support to procreation in 
progeny and cattle which is one of the most important aims of 
the Vedic ritual. The basis of this motif of mithuna of the 
lauds and verses is the copulation of Speech and Mind. This is 
seen at various places. Thus, it is said that Miad and Speech 
lead the sacrifice; the same concept is carried further to the 
details : “He sprinkles (upon the cake to be offered) with the 
sruva ladle, what he sprinkles by Mind; for, the virile male is the 
sruva and virile male, indeed, is Mind. With the sruc ladle does 
he sprinkle it; woman, indeed, is Speech; woman, indeed, is the 
sruc” (Sat. Br. 1.4.4.1). The sexual association of Mind and 
Speech is also seen in the context of the yajus-mantra called 
puraicarana. These yajus-mantras are called by the term upanisad; 
but are called purascarana because they are said to have en
hanced the gait (puraf+carana) of the sacrifice (=Vi§nu). In 
this context Speech is identified with the rc and Mind with the



sdman (Sat. Br. IV.6.7.4.5). The point is that Speech alone 
cannot procreate without the aid of Mind, ie. thought and 
imagination; likewise Mind cannot procreate without the help of 
Speech. This is brought out in a very fine discourse named 
Ahambhadra (The dispute as to, “I am laudable”), which depicts 
the dispute between Speech and Mind (Sat. Br. 1.4.5.9-12). 
When the purascarana formulae are being recited, it is ordained 
that none should peep through the crevice or a side-opening; one 
may, however, come at the door proper. The reason given is as 
follows : The copulation of the rc and sdman (both together now 
symbolizing the Speeeh-female) with the yajus (the Mind-man) 
takes place privately in the assemly hall of the sacrifice; if this 
act is seen by anybody it becomes fruitless Hence do the hus
band and wife run away if they are seen (by some one) in the 
act of copulation; they two, thus, cause sin in the onlookers. 
Hence, to him who sees the (above) ritual in the assembly-hall 
ons should say ‘See not’; for, it is as if seeing the couple in 
union. (One may see) by the door proper (kdmam dvarena); for, 
the door is, indeed, made by the gods (deva-krtam hi dvaram) 
(Sat. Br. loc. cit. 9)

It is clear from what has been referred to above, that the . 
sacrificial chamber was believed to be the place for sexual union 
between Mind and Speech (ie. their aspects). There is another 
symbol by which the yajus in action, is shown. It is that of the 
hall itself (sando-madnapa), as Sayana rightly says (on Ibid., 8). 
The hall (sando-marujapa) is propped on the pole made from the 
Audumbara tree; and this is done with the utterance of the 
yajus (Ibid., yajusa audambaram uc chrayar.ti). However, in the 
very next breath it is said that the virile sdman unites with the 
fc in the hall; and from this union Indra is said to have been 
born, and is seen in the form of the sun shining in the sky 
(Ibid. 11 tad va etadvfsd sdma yosdm ream sadasy ’adhyeti; 
tasmdn mithunad indro jdtah...indra iti hy 'etam dcaksate ya esa 
tapati). Further it is said that Soma is the virile male. He 
unites with the waters (Vasativaris) in the havirdhana hall 
(“where the offerings are kept”). From this (latter) copulation 
the moon is born. He, the moon, is the food of him that shines 
(ie. the sun ).4 Further it is said that from the union of the rc 
and the sdman he (the reciting priest) causes tne sacrificer to bq
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born; and, from the union of Soma and the waters, he causes 
food to be created for him (ie., for the sacrificer) (Ibid. 12).

We have noted that the copulating lauds were closely associa
ted with Prajapati himself, who was the sacrifice itself. To 
probe the point a bit further will be interesting. We have hinted 
that even single words were taken to form a couple. Thus, 
there is a couple from the part of the verse, “Him, indeed, impel 
the dashing girls” (RV IX 1.8 tarn im hinvaty 'agruvah). Here 
the gloss is, “ ‘Him’ is, indeed, the aspect of Man; 'dashing girls’ 
of woman; being both (in one) was Prajapati born...He, in 
himself, becomes the mithuna-s” (Jai. Br. 11.9). This is t e case 
with the couples in the form of lauds, verses or the forms of 
speech. The same is the line of thought in the cases of other 
couples; and, we have had occasion to see how even the cosmic 
forces form the couples, and are said to be the aspects of Praja
pati residing in him. Elsewhere (as we have noted earlier in 
this chapter), Prajapati is said to have the breasts in the form of 
lauds having the words ghftaicut and madhuscut (Pane. Br. 
XIII. 11.8). It is also said that these two lauds, the breasts of 
Prajapati, here, were “milked” by Indra (Jai. Br. 1.225). These 
instances indicate the belief in bisexualism in the case of the 
deities which is closely connected with the general weal and 
prosperity, the vrsabha dhenu (Agni at RV III.38.7 and X.5.7) 
and the mithuna Sarasvant-Sarasvati (RV VII.95,96) being exam
ples from the older fold. The latter is mentioned also later 
(Jai. Br. 11.185=197). Here we have restricted ourselves to the 
couples about the lauds. We may note a detail from the context 
of the Subrahmanya, about the trisexuality which we have 
already had a glimpse from the §a$. Br. Elsewhere it is said, 
“why about him (ie., the Subrahmanya priest) is said that he is 
as if “woman’’, being “man” ? It should be said that Subrah
manya (the woman) is Speech” (Ai. Br. VI.3); thus the priest 
combines in himself the priesthood (manly aspect) and Speech. 
Now, it was customary to drive a bull, in this ritual, as fee for 
this priest. Why ?—“The bull is the virile male; Subrahmanya 
is the woman (female); that is the mithuna.” (Ibid). Here the gift 
of a bull is symbolic in two ways : Firstly, he is the male counter
part of the Speech-cow; and secondly, as the zoo-morph of the 
priest himself. The priest is, then, the Bull-Cow in one, a bi-



sexual unit, representing Speech, with all formations, the male 
and the female lauds. The Bull-Cow symbol of Speech (as 
different from that of Agni, noted above) appears as early as the 
RV in the imagery of Dlrghatamas in the famous hymn “asya 
vdmiya” (1.164.29); and the tradition knows it as a set example 
of bisexualism; for, it is here that Yaska puts his finger when he 
mentions the devata ubhaya-lingd (Nir. II. 8, where the verse is 
quoted).

We have seen that the lauds were believed to be the organs 
of generation. This concept helps solve the riddle in certain 
awkward-looking accounts. One of such accounts may be taken 
for example. The Jai. Br. (1.161) tells us that there was once a 
woman from the Asura clan, named DIrghajihvI (“The long- 
tongued”). She always tasted the Juices of Soma that were 
pressed at the sacrifice even before the gods, and spoilt them. 
Indra tried hard to grasp her, but was unsuccessful. He thought 
to himself, there may be no Soma-sacrificer left, as this Dirgha- 
jihvi pollutes Soma everywhere. Now, there was Sumitra, the 
son of the Kutsa, who was handsome. Indra requested him to 
manage the Asura-woman, as the women are eager to talk with 
the handsome. Sumitra went to her and said he would have her 
fo r‘union’. Said she, “You have only one organ, and I have 
them at every limb of mine (the word used is muska, PL); it (the 
act) may not be (complete).” Sumitra then came back to Indra 
who made him endowed with many organs (ie. at every limb). 
Then he went back te the woman and had union with her, and 
won her, subduing her. There is little doubt that the account 
is for praising the lauds of Kautsa Sumitra on the analogy, 
saman =* Organ (cf. Sat. Br. XI. 1.2.2 quoted earlier); and the 
context appears to be that of the pressing of Soma.5

NOTES

1. For a  detailed study of the Apn hymns, Potdar, K. R., J.U. Bombay, 
1945,46, Arts No; also his Sacrifice in the Rgveda, Bombay, 1953.

2. Cf. Sat. Br. IV.3.2.4 prajdpatir vd udgdtd, yofd rg-hotd; sa etat 
prajdpatir udgdtd jvi hotari retab siftcati. Probably, Sayaoa relies on 
the tradition which makes the deities and the priests also bisexual, for 
the ritual; so a priest could represent either the male or the female 1
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3. Keith A. B., Rigveda Brihmanas Translated, p. 20o, renders the word 
nyuna as “ small” at all places, which is rather inadequate. Gonda 
renders nyuna—atirikta as “deficient and redundant” The Duel 
Deities, p. 64. This is also not apt. The point is of the body-structure.

4. The identification of Indra with the sun and of Soma with the moon 
is found at other places also, with a point added; it is of Vj-tra being 
identified with Soma and the moon; cf. Sat. Br. 1.6.4.12 (Madhyan- 
dina); also IV.2.1.1ff; 5.5.7; Taltt. Sam. V.4.10 etc. Jai. Br. 9.8;
11.232; etc.
If presented in the form of a diagram the identification will be as 
follows :

5. It is however difficult to identify the Asurl woman. At another place 
Indra is depicted as in love with another Asura woman, VilesteigS. 
Does the Sumitra episode indicate the difficulty of Soma being 
obtained, or, having been obtained, difficult to get oozed ? Is this a 
charm for the juices to ooze forth ? The creeper or the stalk of Soma 
is conceived as a woman, but there is no word to indicate that ‘she’ 
was identified with the Asura woman; cf. RV 11.13.1.

Sadoman<fapa 
säman-rc 0mithuna)
i. Indra—sun

ii. Sacrificer (i—ii)

Havirdh&na-mandapa 
Soma-waters (mithuna)

i. (Vrtra)—Moon
ii. Food (i—ii)





7

The Incestuous Twin-sister

In this chapter we examine the motif of incest used by the 
Rgvedic seer. The parties involved in the ritual that is reflected 
in the hymn (X.10) are presented as brother and sister; and they 
are twins. The Twins, Yama and YamT, are the chief figures of 
the hymn. Like other problematic hymns in the RV the hymn 
of the sex-twins has been a problem; and various scholars have 
studied it,1 some trying to group this hymn along with that of 
Sarariyu (X.17) and that of Purflravas (X.95)2. The latter of 
these hymns we are going to study further in a separate chapter. 
The hymn under discussion has been deeply rooted in the Vedic 
tradition; and its nature is far from being secular. As a matter of 
fact, it has been pointed out, and rightly so, by Norman Brown 
that there is nothing in the RV that can be legitimately called 
secular.3 As such, it is not correct to see in this hymn so much 
of a social abnormality (even if it be taken to a very remote time), 
as it is to investigate the probability of a religious zeal; and this 
zeal must necessarily be corroborated by similar motifs from the 
Vedic tradition.

The hypothesis that the twins (Yama-Yami) formed the first 
human couple, whence came the whole race of the humans*, has 
been rightly challenged by Max Muller and been discarded.8 
Though Yama is said to be the first mortal to die (AV XVIII. 
3.13), there is no mention of Yami, which forbids her being 
taken as the first woman counterpart of the first man. On the 
earlier Iranian side also this does not get any support, though in 
the later Iranian texts we have allusion to it.® The Yima-Yimeh 
motif of the later Iranians cannot be compared with that of 
Indra-Indrani7; for Indram is already known to the early Vedic



texts, and occurs in the RV (II.32.8; V.46.8). The old method 
of identifying Yama-Yami with the natural elements8, without 
going into the details of symbols, has failed to unfold the mystery 
of the sexual element that is so predominant in the hymn. In 
the study of this hymn by Goldman, who groups it with the 
other two noted above, it has been suggested that it underlines 
the motif of the relationship between the mortal seer and the 
immortal woman (Speech); that Yama is the mortal seer and 
Yami the divine woman, their union being impossible.' The 
hypothesis is weak; and the words on which it is based are 
unhelpful. Goldman has proposed, as a parallel to the relation
ship mentioned above, the close relationship between the words 
sakhi and manas; but it has to be pointed out that these words 
do not always come to indicate the seer and Speech in the RV. 
The suggestion that manas is the organ of the seer to unite with 
Speech is not supported from the passage from the Asyavamiya 
(RV 1.164.8), which is cited for support. The passage is as 
follows :

“The Mother (mata) united with the Father (pitaram) in the 
Rta; she, with determined thought (dhiti—dhiya) (and) mind, 
united. She, being desirous of copulating (bibhatsuh;for 
similar use see X. 124.8,9; the word comes nowhere else), and 
being given a slit, became full of the foetus-fluid (gdrbha- 
rasa). The bearers of the offerings came along with prayers” .

The verse does not support the union of the Mata and the 
manas; it is the Father that forms the mithma with her (to use 
the terminology with which we are familiar). Manas does not 
come here as the male, or the male organ ! On the contrary, it 
has the sense of the mental faculty, and has been used to balance 
the earlier word dhiti. As we have seen earlier, manas and 
Speech did form the mithuna in the later rituals; but here it is 
the Father and the Mother, and the Mother is not Speech. Even 
in the next verse the same image of the Mother is presented; 
and there is a reference to the foetus that stands in the far off 
region (v.9 yukta mdtasi ddhurl ddkfinaya dtisthad gdrbho yjrjariisy 
’antdfi), which, without doubt, is mid-region. The next verse 
(v.10) also carries the same image further, and presents the three
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Mothers and three Fathers (indicative of the three mithunas in 
the three regions; cf. VII.33.7 etc.) working on the well known 
concept of the three seeders. Naturally the symbolism here is 
not of Speech and Mind, but of the earth and the cosmic waters 
(females) being fructified by the cosmic Father. If the Mother 
indicates Speech in this case, what about the expression that 
refers to the slit and the foetus-fluid, which is not common with 
Speech ? As has been rightly pointed out by Geldner10 and 
Sayana11, the Mother is the earth, the female counterpart of 
Heaven or Parjanya. Here we have the cosmic parents as a 
mithuna, and not Speech and the manas. In fact there is hardly 
any place in the RV where the word matr, or any other word 
indicative of mother, comes in relation to Vac.12 It is also not 
correct to say, as Goldman says, that umanas is a term which is 
frequently juxtaposed with Vac”; for, except at two places, Vac 
hardly comes along with manas (the two places are X.71.2 and 
X. 177.2). At the former mdnasd vdcam akrata does not indicate 
the word manas to connote the organ of the seer; it simply indi
cates the creation of Speech with the help of the mind; at the 
latter place, where the patahga (the sun-bird) is said to hold Vac 
with his mind (patangd vdcam mdnasd bibhrati), the image of the 
‘organ’ is totally absent. Vac denotes, at various places, the 
speech of Parjanya. the thunder, which is the madhyamika vac 
(“The mid-region speech”) of the tradition (VII. 101.1; VIII. 100. 
11 etc.), where the context of rain is a marked one; and at other 
places (V.63.6; IX-62.25) Vac is said to be iravati, being uttered 
by Parjanya, and is associated with Soma. Even if at the Sat.Br. 
(I.2.6.9), as at other places, procreation is indicated through the 
union of the manas of Parjapati and Vac, all such cases of 
coupling cannot be taken to be only those of VSc and Manas. 
As we have amply seen, Vac and Manas form only one of the 
various mithunas. Hence, the hypothesis of the union of the 
seer and Speech is hopelessly lame. The point to be noted is 
this : Why should the seer-Speech relationship (if at all it may 
be accepted to be present at such hymns as noted aboVe) be ex
pressed in terms of sex-relationships that are illicit ? Why should 
the seer think it necessary to paint the divine woman (Speech) 
as the sister (YamI in our hymn) trying to have sexual relation
ship with her brother (Yama=seer ?) ? Why should it be



necessary for the seer to be a brother in such a sex-tangle?—Yes, 
even granting that the sex is impossible ? Hence, such an hypo
thesis does not help, and the riddle persists. The solution of the 
apparent riddle of the illicit sex is the crux of the hymn, and 
warrants the hymn to be studied afresh in the light of similar 
expressions and images from the Vedic tradition. Before we do 
that, a genera] survey of the hymn is necessary, pointing out 
symbolic words.

The hymn starts with the speech of Yami who says that she 
would turn her sakha (here, brother Yama) to her; for, the 
“establisher of the Order” iyedhah) has established the “grand
child of the Father” (pitur ndpatam ddadhita). The vedhafi is 
said to have arrived after traversing the ocean (of the mid-region, 
tirah puru cid arnavam jaganvan, v.l). The sakha does not 
appreciate the “friendship” (sakhyam) which Yam! has in mind; 
and the reason given is that, in this sakhya, the one that is 
sd-laksma (“having a similar mark”) becomes vi$urupd (“of a 
different form”). We shall discuss the exact implication of this 
phrase later on. But Yami tells Yama that the immortal ones 
(gods) desire a son (?) from the one mortal (v.3 usdnti gha te 
amrtasa etdd ekasya cit tyajdsam mdrtyasya); and, hence, Yama 
should unite with her sexually, as does a husband (v.3 jdnyuh 
pdtis tanvdm a vivisyah; and v.7 jayd-iva pat ye tanvdm riricyam). 
Yama does not accept this; and she implores upon him to do 
as she desires; for, says she, he being her own brother, she should 
not remain without her desire fulfilled (v.l 1). Yama says that 
they are brother and sister, as the Gandharva and the water- 
nymph are their source (v.4 gandharvo apsv 'dpya ca yo$a sa no 
nabhih paramdm jdml tat nau); but, on this Yam! says, “even in 
the garbha our generator, the multiformed Savitr (the sun-god), 
made us dampati (the couple)” (v.5). She says that the earth 
and heaven, all know this relationship of theirs. Yama does 
not, however, yield; and the hymn ends with a note of unfulfilled 
sex-act.

It will be seen that Yama-Yami are not actually husband and 
wife, they are presented as brother and sister, and Yami wants 
the sex-act as between a husband and the wife. This shatters the 
basis of the theory of their being the first couple to produce 
mankind.
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The plea for sex-union forwarded by Yami appears to be that 
the gods want the tyajds, indicating that she is in for the queer 
act as a divine duty; and yet she further says that she is smitten 
by desire (V.l I kama-muta). That the plea of the divine duty is 
stronger is indicted by the fact, that it comes as a reply to the 
objection of Yama, who says that the gods are watching (v.2). 
To this constant cautiousness of Yama Yami’s reply is that they 
two are made for each other; they are sdbandhu (v.9). Yama 
says that they could not unite as they are born from the same 
source (v.4); but Yami’s rejoinder is, they are damapti from the 
very womb (garbha); and the god who made the twain the 
dampati is none else than the sun—Savitr, whose laws are not 
to be transgressed (v.5 nd kir asya prd-minanti vratdni). Thus, 
the plan of the seer in presenting the divine desire to bring them 
together is clear. The lusty words of Yami are to be set in .this 
plan, and are in themselves, unimportant. It is to be particularly 
noted that Yama nowhere questions the plea of the divine 
desire put forward by Yami. His only objection is about the 
union between the sister and the brother. This also shows that 
sex-union is necessary as the divine plan, the only point accord
ing to Yama being that the brother-sister relationship is rather 
awkward ! Equally forceful is the plea and desire of Yami, that 
they are sex-partners from the very garbha. It is against this 
background that the gods are said to desire the tyajds, 
which is so closely associated with the sex-union. As the word 
is important it is necessary to study it closely.

The word tyajds (with the same accent i.e. on the second 
vowel) occurs nowhere else in the RV; and has been understood 
variously by scholars : e.g. “progeny” (Griffith) or “ legitimate 
heir” (Geldner, “Leibeserben”). It is also proposed that the 
word does not agree with its counterpart with a different accent 
(itydjas\ and the opinion deserves note (Oldenberg, Noten). It 
seems obvious that the rendering “progeny” or “offspring” is 
suggested by the motif of sex-union; and it is this Diace that gave 
currency to the hypothesis of Yama and Yami forming the 
first human couple, the words tyajasam martyasya are thought 
of as giving support to the hypothesis. However, it is doubtful 
if the word martyasya has anything to do with Yama; for, there 
is hardly any other place in the RV where Yama is referred to



as martya, while the word often indicates the mortal sacrifice.13 
As such, even here there is the same probability; and martya 
could be the mortal sacrificer for whom the tyajas is desired, in 
the context of the sexual motif. The other tyajas (with accent 
on the first vowel) occurs in the RV about ten times; and the 
sense is that of “ power”. Thus the god is said to protect the 
sacrificer with his tyajas (VI.3.1). Indra is said to have mahi 
tyajas among the gods (X. 144.6); he is also tyajasah varutá 
(1.169.1).1* If tyajas is power, the word tyajasam in our hymn 
would indicate “the one having power” or “powerful'’ (with the 
shift in accent). It is to be noted in this connection that tyaja 
comes as the second member of a compound (and the only case 
in the RV indicating an epithet) describing Agni (VIII.60.16 
su-tyajam; for the accent see Pan.VI.2.117). We may not, then, 
be wrong in understanding the tyajas, whom the gods desire for 
the mortal, to be the sacrificial fire (the Gen. in martyasya 
standing for the dative as is usually the case in Vedic speech). 
The word thus gets connected with the fire-symbolism, of which 
the earlier expression (V.l pitúr nápátam á dadhita vedháh) is 
only a reflection. The “grand-son-of-the-Father” is, then, the 
same as the tyajás. Though the word napát is seen as the second 
member in a number of compounds, the word pitúr nápát is 
unique. Now, it is to be noted that the word napát does not 
mean “grand son” as a rule; and “grand-son-of the father” 
(Geldner, Griffith) makes no sense, though we have used 
the rendering above tentatively. It is to be marked that the 
word pitf is often symbolic of the sun or Paijanya; and this 
point we have already made clear. Pitúr nápát has been coined 
by the seer of this hymn, in all probability, as a symbolic name 
of the sacrificial fire. The RV supports it. Thus, Agni is, else
where, said to be knowing the “udder of the pitf** (RV III. 1.9 
pituí cid-udhar ja/iufá viveda); he is also said to hold the foetus 
of the ‘Father’ and the ‘progenitor’ (Ibid V.10 pitus ca garbham 
janitus ca babhre). The “ udder of the Father” without doubt, is 
the cloud; for, in the next half of the same verse Agni is said to 
release the streams from this udder (vy *asya dhárá asfjat); and 
in the same hymn further Agni is said to be “the foetus of the 
waters” (apám gárbhah; cf. v.12 apám gárbho nftamo yahvó 
agníh; and v.l 3 apám gárbham dar sat ám ósadhinám—1.164.52).
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The idea works on the usual belief that it is the sacrificial fire 
that causes the garbha in the cloud and remains there in his new 
form.

Our hymn speaks of the vedhah as having established the pitur 
napat on the earth by means of his well designed thoughts (v. 1 
pilurndpdtam a dadhita vedha adhi k$dmi pratardm didhyanah), 
where the words adhi k$ami indicate the terrestrial plane, and 
a dadhita would indicate the ritual of the establishing of the 
sacred fire (cf. the rite of agnyadhana). It has also to be noted 
that the expression in the first half of the very first verse (tirdh 
purii cid arnavdm jaganvan), suggesting the journey through the 
“ocean”, describes the vedhas rather than Yama or Yami16; and 
the ocean is that of the mid-region. The vedhas, as he has 
actually performed the ritual of establishing the fire (pitur napat) 
appears to be a real person; and, in concept, comes close to 
Nabhanedi§|ha (X.61 vedhah...viprah), and may also be compared 
with Indrani, who is described as vedha jftasya (X.86.10), in the 
hymn of Vr§akapi. The advent of the vedhas of our hymn, 
through the ocean (of the mid-region) has a direct parallel in the 
birth of Pururavas as the latter is said to have been attended by 
the gods’ wives (gnatf) and the resounding rivers of the mid- 
region (X.95.7-9). This association with the mid-region is also 
seen in the hymn of Nabhanedistha, where the vedha vipra is 
said to have traversed the mid-region waters, having his own 
bridge (X.61.16 apds ca vipraf tarati sva-setuh); and, further, he 
is said to be extolled by the waters (Ibid V.26 grnand adbhih). 
Pururavas is, elsewhere, said to be su-krt (RV 1.31.4 pururavase 
sukrte su-krttarah) a term suggesting that he was known as a 
sacrificer in the ancient Vedic days. What is to be noted is, that 
the association with the mid-region in the case of the mortal is 
believed to be necessary to suggest divinity in him. In'other 
words, this was the method to suggest his wonderful powers. Thus, 
we can say in the present context that the vedhah who comes 
after traversing the arnava (mid-region ocean) is a person of 
micraculous powers, who would work wonders at the terrestrial 
plane (adhi ksami), with his mental activity (pratardm didhyanah) 
indicating the use of mantras and by the establishment of the 
sacred fire, the latter also having close association with the 
cosmic Father (the sun or Parjanya). Parjanya is the controller



of rain, and the sun is already the apam gdrbha (1.164.52). This 
will show the hymn to enshrine a ritual for something connected 
with the mid-region. The sex in it has to be examined against 
this ritual-background. Another indication of the ritual is seen 
in the words subhadram samvldam (V.14). This makes it very 
clear that the hymn employs sex on the plane of the ritual; and 
it is to be aligned with the hymns of Vr$akapi, Nabhanedi§{ha 
and such others as have the same motif of ritual sex.

The next important point is the relationship between Yama 
and Yami. One thing that is now pretty clear is, that they 
cannot be real brother and sister. The motif, in this respect, 
compares with the myth of the Father running after 
his Daughter (X.61.5-10), where also sex between forbidden 
degrees is presented by the seer. It also compares with such 
rituals, where sex is apparently abnormal; this is the case with 
the Horse-sacrifice and the ritual at the hymn of V^akapi (X.86). 
In these cases, mentioned above, the sex-act is indicated to be 
resulting in the oozing of the generative fluid (cf. X.61.7; also 
for the same myth 1.71.5; X.86.13,16-17 do not refer to the 
fluid, but the act is clearly stated; at the Horse-sacrifice the fluid 
is suggested in the usual word retodhab, and the verses are very 
frank). At the Father-Daughter presentation the Daughter is 
the earth (X.61.7 ksmayd sanjagmandh); at the Indrani-Vf§akapi 
presentation Indrani is the same as the earth, as we have 
already noted; and at the Horse-sacrifice the queen or the 
woman is the representation of the earth. In the present case 
the seer has a slightly different presentation, though the motif 
is the same, together with the general plan. Here the act is not 
suggested to be complete; nay, it is just desired by one of the 
parties. The act is replaced by a strongly sexual dialogue. As 
is already noted, all such cases are on the supra-mortal plane; 
and the mortals act on the divine plane of the sacrifice (sukrtasya 
yoni), to represent the cosmic or the elemental relationship. It 
is here that we understand the implication of the suggestion that 
both Yama and Yami are said to be the son and the daughter 
of the Gandharva and the “Water dame” (v.4 gandharvo apsv 
’apya ca yosd). The exact purpose of sex is not clear from our 
hymn, taken solitarily; but, if we look at the arrangement of 
the hymns, we get a clear clue. The preceding and the following
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hymns have rain as the motif. The preceding hymn has the 
waters as the deity, and they are invoked to flow (X.9.4 ápo-abhi 
sravantu nah); and at the end of the hymn we have the mixed 
deity Agni payasvant (v.9 páyasván agna á gahi). The hymn that 
follows the Yama-Yami hymn is a hymn to Agni; but Agni there 
is the one who “milks” the essence of heaven (X .ll.l vrsd vrsne 
duduhe dóhasá diváh páyámsi), and, in the very next verse, there 
is the same detail as is found in the hymn under discussion. 
Here there is the mention of the gandharva and the apyá yosá, 
that form the cosmic mithuna; there the gandharvi, who is said to 
be the ápyá yósaná (“water dame”)—talking or thundering 
(rapot) has her male in the nada (X.11.2 rápad gandharvir 
ápyá ca yósaná nadásya nadé pári pátu me mánah). The word is 
symbolic of the roaring cloud, the bull and also of the male 
organ (cf. 1.32.8; II.34.3; VIII.69.2; and esp. 1.179.4); and the 
nada (“roarer” y/nad) and the yósaná that “talks” in this hymn 
form the mid-region mithuna. They are the thundering fire and 
the cloud-waters. Yami is not mentioned anywhere else in the 
RV; but Yama has a definite association with the cosmic waters, 
the solar ones and those in the cloud, as we have seen earlier. 
This will show that the concept of Yama goes beyond that of the 
brother of Yami. Apart from his funerary importance, Yama 
has important cosmic status. Yama is said to have known Agni 
when the latter hid himself in the waters and the herbs 
(X.l 14.10). As an aspect of the cosmic fire he is said to be the 
paramour (Jara) of the maidens and the “husband (pati) of the 
(married) women” (1.66.4 the word pati, having the double sense 
of the husband and the protector). The highest world is seen 
by one seer in the abode of Yama (1.35.6). Combining all these 
aspects the picture of Yama that we get is, that be represents 
the cosmic fire-principle (as Yáska has pointed out, Nir. 
X.20-21). He is the general seeder who fructifies all womanhood. 
But, we have to see how Yama comes to be associated with 
waters, which would justify the point in our hymn which connects 
him with the gandharva and the ápyá yósá. For this we have 
to note the concept of Vena, who is said to reside at the con
fluence of the solar fire and the solar waters. There Vena is said 
to be the messenger—bird of Varuna in the domain of Yama 
(X.l23.6 yamásya yónau §akunám bhuranyum). At another place



in the RV Yama comes as an epithet of the sun (1.83.5), where 
Vena also comes, supporting the concept of the cosmic fire in 
relation to Yama. This gives Yama the status of the controller 
of the cosmic waters. And, as waters are conceived as the cosmic 
females, desiring the fire-principle, it is clear that Yami repre
sents this female principle. In this sense Yama and Yami are 
said to stay in the same garbha, which makes them brother and 
sister and also the seeder and the seeded. This is the key to the 
apparent riddle of the sexual language between the “brother” 
and the “sister” ! This will show that the relationship of brother 
and sister in this hymn is only in raake-belief; and the twins are 
only sex-partners in the setting of ritual that enacts the cosmic 
forces, to fructify the heavenly waters to result in the release of 
rain.

In this connection we have to consider another expression, 
which is jányuh páti. Yami addresses Yama as jányuh pati 
(v. 3 jányuh pátis tanvám á vivisyáh). The word pati is simple; 
but the word jányuh is to be noted. This word has been rendered 
in two ways by scholars. In one way it has been taken as the 
masculine Nom. Sing, relating to pati, the meaning being “the 
procreative husband” .18 In the other way it has been taken as 
the Gen. Sing, of jani17 (indicating Yami), and would mean “the 
husband of the jani (Yami)”. It has to be remembered, however, 
that the form jányuh being taken as the Gen. Sing, present diffi
culties; and there is no other support for it, as Oldenberg 
(Noten) has rightly pointed out. Moreover, Yami asks Yama 
to unite with her “as a husband” (v.7), and does not suggest 
that he should be real husband. Nowhere in the hymn do we 
have any suggestion, whatsoever, of their becoming actual hus
band and wife. This would mean, that here the pati is on a 
different footing than the normal husband, whatever the exact 
implication of the word jányuh be. The main sex-strain of the 
hymn is of cohabitation, and not of actual marriage (cf. v.7 
tanvám riricyám; and v. 11 tama me tanvám sám piprgdhi, which 
stress bodily contact; these expressions do not go well with 
the proposal of normal marriage; cf. also the word káma-mütá 
at v.l 1; also v.7 whole); and when Yama tells her to have ano
ther pati (v. 10) he clearly draws a contrast between pati and 
janyuh pati. Actually janyuft patih corresponds to the general
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nature of Yama as the patir janinam and jar aft kaninam, as we 
have already seen. Another thing to be noted in this connection 
is. that there appears to be a regular practice, vouched by the 
RV, to use such strange-looking terms. Another such term is 
ni?tigryafy putra (X. 101.12) used for Indra, in a verse which 
formed a part of the sexy mantras called dhanaydfi, (RV khila 
V.22) and joined to those to be uttered at the Horse-sacrifice.16 
This expression has been generally understood as “the-son-of-an 
unknown-woman”, At the Horse-sacrifice, where it was used 
according to one tradition, it indicated the horse at the ritual, 
who is different from the actual husband, the sacrificer king. 
Another such term is pati-vidya (X.102.11; Mait. Sam. III.8.4 
etc.), and must mean some one different from the actual hus
band.18 The case of janyuh pdtih is the same; and it is utmost 
probable that it indicated the male partner in a ritual.

We now come to another word in the hymn. It is ahands, 
and comes as an address by Yama and Yami to each other, or 
at least Yami is thus addressed to by Yama (X. 10.6,8). As the 
word is important it is necessary to study it closely. The word 
occurs six times in the RV; and in the later texts it does not 
occur as it is; but connects readily with the word ahanasyah 
which is the name of the sexual mantras, as we have noted 
before. Ahan&s comes in the RV in three different contexts. 
We note them below :

I. Yama-Yami contexts :

(i) X.10.6 “What O dhanas 1 you say ?”
(ii) 8 “With one different from me do unite, O dhanas !”

II. Soma-context :

(i) X. 125.2 “I support Soma, the ahands” says Speech.
(ii) IX.75.5 “These your intoxicating juices, of you the

ahands, O Soma”
(iii) II. 13.1 “she (the creeper of Soma), the ahands, became

milk-ful” (in generating the juice).



III. Parjanya (or Indra)-context:
V.42.13 “ He, the ähands, creating various forms in the 

womb of the daughter (the earth).

The word ¿¡hands, at the places mentioned above, has been 
rendered as “strong”, “robust” and “wanton”. Säyana renders 
it as having the sense of “destroying” at almost all places. A 
careful examination, however, indicates that there is something 
more in it, which has not been noticed hitherto. In the context of 
the dialogue between Yama and Yami, the word has to be taken 
as having a sexual bearing. If taken to refer to Yami, she may 
be understood as wanton (or voluptuous, as Geldner renders, 
“zudringliche”, which may also indicate sexually forward), in 
desiring sex with (her own brother) Yama. If, on the other hand, 
Yama is to have the epithet, it could be interpreted as Yami 
addressing him thus as she desires his “manly” contact and he 
denies. Otherwise, there is no point in her calling him “wanton’’ 
simply because he declines her desire. Again, if Yama and 
Yami are wanton, in the ordinary sense of the word, what about 
Indra and Parjanya ? If Soma is ähands due to the “strong” 
(stürmische) and intoxicating drink at one place, according to 
Geldner (on X .l25.5), and, at another, (II. 13.1) “voluptuous” 
(üppige), there is hardly anything to suggest that concept about 
Parjanya (or Tva§tr, as Geldner alternately suggests; at V.42.13 
the case is different). Säyana takes the etymological meaning 
at all places, connecting it with y/han, “to kill”, or “to destroy” . 
Soma is ähands as the god kills the enemies. Yama is ähands, 
according to Yami, as he destroys the tradition (of following 
the desire of the gods, who made them natural dampati in the 
very womb). For Yama, Yami is ähands as she harms the establi
shed moral tradition. All these interpretations lead us nowhere, 
and there is nothing that is common at all the occurrences of 
the word ähandi with other scholars. This is because all these 
interpretations are short of the mark, as they do not take into 
consideration the cognate of the word ähands, which is ähanas- 
yäh and which has a clear ritual tradition.

The belief about the verses called ähanasyäft is, that they are 
not only full of sex but also that they accomplish the sex-act; in 
other words, they are an oral sex-charm. The tradition need
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not be denied as a rightful help, as the motif of sex that the 
verses embody is present in the word ahands; and the scholars 
who render it as “wanton” or “lusty” accept it. The Ai. Br. 
(VI. 10), for example, says that by the recitation of the ahanasya 
verses semen is sprinkled (ahanasydd vai retail sicyate). This is 
why such verses were recited to complete the sex-act at the 
Horse-sacrifice, by symbolizing the release of the semen of the 
horse, which would be impossible in the case of the ritually 
silenced (killed) horse. If we follow the ritual concept of dhana- 
sydh, we would be perfectly justified in saying that the term 
ahands would imply “a party to the sex-act” on the plane 
of the ritual. §adguruSi$ya, commenting on the passage from 
the Ai. Br. noted above, says, “ahands is the stroke; conducive 
to it is (what is ahanasyah), indeed, the sex-union” (aghata ahanas 
tatra sadhur yan maithunam hi tat). This would indicate that, 
according to $adguruSisya, ahands is the sex-stroke. In short, 
the word indicates sexual potency; and an individual who is 
denoted by the term ahands would be supposed to be sexually 
potent. In other words, the god is referred to as ahands as he 
is believed to be the cosmic Seeder. The ahands female will be 
the one ready to take the “seed”, or the one who is desirous to 
copulate with the male. The bi-sexual symbolism of Soma 
makes the point very clear :

“The rainy season is his (Soma’s) mother; being born of her, 
he soon entered the waters, in whose midst he grows. Then 
did she (the Soma-creeper), the ahands, become fattened with 
milk. The sweet fluid of the stalk is the first that deserves 
praise.”

(RV II.13.1).

The points are :

(i) Soma comes to the earth through rain;
(ii) Then he “enters” (copulates) with the creeper;
(iii) At this background the creeper is the ahands;
(iv) Then she gets fattened with the milky juice;
(v) Fructification of the creeper by Soma i$ 3 sex-act,



Parjanya (or lndra), being ahands as he creates various forms 
in the womb (vak?anasu) of the daughter ( = earth), is another 
aspect of the cosmic seeder (V.42.13 yd ahana duhitur vaksdndsu 
rupa mindndh). Though Sayana understands here the image to 
be of the rain-god filling the “ river-beds” with water, he shifts 
from his general rendering of the word ahands; for, though he 
renders it as “stricker” (ahanta), he further glosses it as the 
“seeder” (dhandh ahanta sekta), resorting to the sexual imagery. 
Geldner sees at this place a reference to the famous incest of 
the Father with his daughter*“; and he is convincing, because 
the passage has the “Daughter” (duhitj), whose vaksanah (womb, 
or sides) the ahands Parjanya fills (cf. the other passage for the 
Father and the Daughter X.61.7 pita yat svdm duhitdram adhi- 
skdn; 1.71.5 svayam dev6 duhitdri tvlfim dhat; III.31.1 pita ydtra 
duhituh sekam rHjdn...). The Daughter is the earth; and the 
various forms are the multiple vegetation. As the Father- 
Daughter complex presents the idea of an incest, but only 
apparently, so is the case with YamT and Yama. Yama and 
Yami are ahands, not simply because they are presented as sex- 
partners but also because they have a part to play in the gene
rative process of the universe. As the terms Father and Daughter 
are only a guise for the duration of the process, or the ritual, 
so is also true of the terms Brother and Sister. Some other 
terms are mdtur didhisu and svdsur jard (for Pu§an, VI 5.5.5), 
“ the seeder husband of the Mother” , “The paramour of the 
Sister”. This is the method of Paroksatva !

On close examination it appears that the root han (from which 
we have the word ahands) conveyed to the Vedic people’s mind 
the idea of the sex* act, in addition to the usual meaning of a 
stroke. In the advent of rain, two phases are quite clear : i) 
The thunder-stroke of the lightning; and (ii) The oozing of the 
fluid from the cloud. On this basis Parjanya is ahands. It is this 
cosmic stroke-fluid motif that gives the name ahands to the 
gods as we have seen. With this motif of the cosmic stroke- 
fluid is closely associated the concept of the cosmic sex-act 
resulting in the fluid of fructification, Rain ! In rituals, the 
stroke-fluid-sex motif, thus, comes as the charm for rain, in one 
of its aspects. Yama and Yami are presented by the seer with
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this idea; and their association with the Gandharva and the 
Apsaras (the apya) is an additional indication to this effect.

We now come to another expression in relation to Yama and 
Yami, connected with a variant phase of their relationship. 
Yama accepts that he is an intimate “friend” of Yam! ; and yet 
he does not approve "of the friendship Yarn! has in mind (v.2 
na te sdkhâ sakhyâm vasty 'état). This relationship is in addition 
to that of the brother-sister relationship. It is pertinent to note 
that the term sakhâ or sakhya indicates the close association at 
the sacrificial assembly, at various places in the RV (for ex. 
X.71.2 dird sdkhâyah sakhyâni jânate; and v.3 there, where yajHa 
is mentioned; VIII. 100.5 where the sLsumantah sdkhâyah are the 
sacrificers, Mu being the sacrificial fire; also X.40.7;—42.4 etc.); 
In certain places sakhya gets a tinge of sex. Thus in the case of 
the Father-Daughter complex we have repeated reference to the 
sakhya of the “maiden” (X.61. 10;-11 kanàyàh sdkhyam). This 
will show the development of the concept of a special sakhya on 
the plane of the sacrifice, and thé various parties (the priests 
and also the partners, as we have p'ointed out) were the sakhas 
of one another. They being of one mind, being the helpmates 
of one another in the ritual, are called iamanasah sakhSyah 
(X.l01.1). The sakhya in our hymn, with the other indications 
of the ritual already noted, comes on the same status. This will 
amply prove that Yama and Yami are ritual partners, being 
represented by their mortal agents. Here holds good the expres
sion “the one having the same mark becomes (or “may become” 
with the injunctive use of the verb) of a different form” (X.10.2 
which is the same passage that speaks of the sakhya). The words 
sd-laksmâ and visu-rüpâ used for Yami, have to be carefully 
examined. Oldenberg (Noten) understands the expression to 
mean “The sister becomes the wife” . Geldner (Der Rigveda) 
renders as, “The one related with blood becomes a stranger”; 
and, in the foot-note, suggests that the word lakfman, which 
signifies the distinguishing mark in the case of the beasts, should 
indicate here goira; and, hence, Yami being the sa-Iakfmâ 
(of the same gotra as that of Yama being his sister) becomes 
(or, we may suggest, wants to become) as if of another gotra to 
suit her sex-act with Yama (Ibid., Tr. and note to the v. in 
question », Sâyan^’s rendering is simply that Yami is sà-laksmü



by virtue of her birth, but vi?u-rupa as she has a different form 
being the sister (salakfma samana-yoniiva-kkscra vicu-tupd 
bhaginitvad visama-rupa bhavati bhavati). Sayana’s suggestion 
need not be paid much heed to, as it does not add anything 
special to the already existing relationship between Yama and 
Yami. About Geldner’s suggestion it may be pointed out that 
the go/ra-relationship holds good in human relationship; and the 
relationship between the twins of our hymn is on a supraterres- 
trial level, where human relations do not apply. We have made 
this point amply clear. Actually the words sdlaksmd and visu- 
rUpd occur elsewhere (as Oldenberg and Geldner rightly point 
out); and there also the context is symbolic. Thus, it was 
customary to mark the cattle on an auspicious day; but it does 
not appear to be so much to indicate mastery over them (as the 
Vedic Index, under laksman, suggests), as it was for their multi
plication. The expression there is about the same as we have 
in our hymn (Tait. Sam. 1.3.10.1 visu-rupd yai sa laksmasio 
bhavatha); but, in view of the cattle, visu-rUpah indicates them 
to be of different forms and ccflours, and sa-laksmanah indicates 
that the same mark was given for all belonging to a particular 
person or fold. But there is more than this. According to the 
Mait. Sam. (IV.2.9) these marks were given on the Revatl aste- 
rism, the reason being, obviously, that thus they will multiply, 
Revati itself suggesting wealth. Various were the marks, and 
they were generally put on the ear. This is clear from such 
epithets as karkari-karnyaft (jar-eared), datra-kamyab (sickle
eared), sthuna-karnyafi (goad-eared) or cchidra-karnyah (hole
eared). It has to be noted, in this context, that according 
to the AV a mithuna was to be the auspicious mark. It was 
believed to be put by the ASvins, whose nature as the helpmates 
in sexual union is well set; and it was done wilh a view to 
growth in the progeny of the cattle (AV VI. 141.2 Idhitena svddhi- 
find mHhundm kdrnayoh kfdhi, dkartdmasvind Idksma tddastu 
prajaya bahu). The word mithuna indicates here the figure of a 
man and a woman, as Sayana rightly comments (stri-pumsa- 
laksnam cihnam).

We have noted already that the motif of Gandharva and the 
Apsaras, the water-dame (apya) from our hymn is seen also 
in the next one (X, 11. 2), yhere in the first Ye?se? there is a
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reference to the milking of heaven (indicative of rain). Now, 
the expression sd-laksma yad visu-rupd bhavdti comes in a hymn 
that follows the next (X. 12.6). The point to be noted is that 
the hymn itself is said to have Agni as the deity; and in the 
verse proper, which is noted above, Yama is also mentioned. 
Agni is invoked, there, to protect one who considers thfe name 
of Yama as su-mantu, though the name of the immortal one is 
durmantu (durmantu asya amrtasya nama) at the time when the 
sd-laksma becomes visu-rupa. The mention of Yama and the 
symbolic expression in the Yama-Yami hymn shows a ctoSfc 
connection between these hymns; and, if we take into consi
deration the Gandharva-Apsaras motif, which persists in thfc 
hymn that comes in the middle of these two (X. 11), we might 
not be wrong in taking for granted that the three, and even the 
previous one that has the motif on the payasvan agni (“Fire- 
with-water”), formed one unit for ritual purpose, though all the 
four have lost their ritual context later on. As it is, the hymn 
of Yama Yami ends rather abruptly, Yama portrayed as asking 
Yami to seek somebody else for the auspicious samvid. The 
whole heat of Yami’s argument seems to have lost; and there is 
no verdict on the straightforwardness of Yama. The verse from 
the hymn next to the next (noted above) has a direct mention 
of Yama, and actually praises Yama. The expression “at the 
time when the sd-laksma becomes visu-rupa” (sd-laksma yad 
vlfu-rupa bhavdti) in this verse is the exact description of Yami 
in the speech of Yama (X.10.2). Is it probable that this verse 
originally formed the last verse of the Yama-Yami hymn, and 
was since misplaced ? It may also be noted in this connection 
that there is no commentary of Sayana on this verse, which 
shows that even in the hymn where it is found now, it was a 
stranger. If it did form the last verse of the Yama-Yami 
hymn, the implication would be that by the acceptance of the 
desire of Yami, at last, Yama might lose his name (durmantu
...... nama). But, yet he remains a good name (yamasya yd
manavate sumdntu). This would suggest the ultimate symbolic 
mating of Yama-Yami in the ritual, as the case is with the 
Vrsakapi, and the Nabhdnedisfha hymns and the Horse-sacrifice. 
It may, perhaps, be profitable to note that such union is the 
pattern of the three hymns mentioned above. In the hymn



next to ours there is the mithuna of the nada and the Apsaras, 
and further there is the image of the mating parents being 
roused by Agni (X. 11.6 ud iraya pit dr d jdrd d bhdgam), the 
motif that is common in the RV (I.20.4;-110.8;IV.33.3;-34.9;
V.35.5;-36.3). The hymn ends with the thought of Agni yoking 
his chariot which is “the impeller of amjta” (which is a rain- 
symbol). The hymn next to this has again the mating parents: 
“ May the parents be young again with hone)” (X.l2.4 mddhva 
no dtra pitdra siiitam, where madhu signifies rain). This hymn 
ends with the same verse as X. 11. Agni in these hymns is the 
mid-region fire, or his sacrificial form that activates the mid
region. The expression amjtasya nama, referred to above, 
comes only once more in the RV; and even there it refers to 
Agni (IH.20.3). And in the same problematic verse noted 
above, the one whose name is durmantu is the amfta. The 
meaning seems to be that the same (aspect) of Agni (amfta) is 
difficult to comprehend, where the sd-lakfma might become 
vlfu-rupa; but that, in reality, it is the same as that of Yama 
(as they are identical); and one who comprehends thus gains 
Agni’s favour, as he knows that Agni and Yama are only two 
aspects of the same cosmic principle. Yami appears to be 
sa-lakfma, as regards Yama, due to her being the female half in 
the cosmic arrangement (Fire-Water complex). She is vi^u-rupd 
as she comes in the ritual-plane in the form a human of a 
different sex. Thus, finally, their being sa-lak$man is equal to 
being the cosmic forces presented as brother and sister; their 
being vi$u-riipa is due to their sex at the ritual. The word yat in 
the expression sa-lak§ma yat vi?u-rupd etc. has the sense of 
“when”, and not “because”. The expression, this way, would 
mean, “ When (at the ritual) etc.”. On the analogy of the 
mithuna-laksma motif at the AV, the sa-lakfmd vifu-rupa motif 
of our hymn appears to be for the timely and bumper rain; 
because both Yama and Yami have direct relationship with the 
cosmic waters, and form the mithuna.

With this we come to the last point, the jdmi-a-jdmi motif. 
We have referred to this point earlier (Ch. 3). The words 
jdmi and a-jdmi occur at various places in the RV; and the 
word a-jdmi is generally taken to mean the stranger or the 
enemy, and jdmi as the brother, near relative or even sister.
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Here the Gandharva and the apya-yo$a are said to be . very 
near jdmi; and the sense is of a close relation, or source. But 
the words jami and a-jami that come in our hymn have a special 
implication. Glossing on these words Yaska, giving other 
alternate meanings, suggests that (in a-jami) there is a pre-fix 
suggesting “a person of a different category” (Nir. IV.20 jamir 
atireka ndma, bdlisasya vd, (a)-samdna-jdtiyasya va-upajanajt). 
This would show that he takes the word jami, in the present 
context to indicate one who is of the same class or category, in 
other words, the sa-laksma. But a-jami does not correspond to 
visu-rupa. The jami-ajdmi relationship, in fact, goes beyond 
the concept of samanajatiya and a-samanajdtiya. The expression, 
“there might come the ages when the jdmis would do the 
ajdmi”, spoken by Yama to dissuade Yami at the moment 
from her desire for him (v.10), indicates ajdmi to be an act 
which could be normal and acceptable. In other words, ajdmi 
could be the normal sex-relation; and those who are djdrni 
could be the normal sex-partners. As Yama and Yami are not 
normal sex partners, they are jdmis, in relation to each other, 
or have the jami relationship; so says Yama. In the verse that 
just precedes, and which must be taken as said by Yama him
self, Yama and Yami are said to be mithuna sabandhu (which 
does not oceur anywhere else), indicating again that they are 
jami; and, hence, sex between them cannot be normal. That is 
why he admonishes Yami saying, “By heaven and by the earth 
(we) two are the near-related pair (mithuna sabandhu)-, (by this 
act) Yami might bear the stigma of having acted the ajdmi with 
Yama” (v.9 diva pjthivya mithuna sa-bandnu, yamir yamdsya 
bibhryad djdmi). Or, if this be taken as said by Yami, it would 
indicate her voluptuous confidence that, though they are the 
sabandhu mithuna, she would boldly bear the ajdmi relationship 
in respect of Yama. In essence, the hymn of Yama-Yami 
presents a jami mithuna in an a jami posture. This is the abnor
mal sex. If we give a little thought, we could see that the 
Horse-queen, or the Vj-sakapi-Indrani mithuna is equally an 
a-jomi mithuna (beast-human). This shows a tradition of 
presenting a-jdmi mithunas in the ritual-setting for rain and 
fertility of all types. This concept developed further and is 
recorded by the Jai. Br. We have already noted it in an earlier



chapter (Ch. 3). The unique importance of the seer of this 
hymn, whosoever he may be (or has he taken Yama as the 
symbolic name as is the case with Nabhanedi$tha ?), lies in the 
fact that he has created a new terminology in the vedic ritual- 
sexual tradition. The well set couple of the Father and the 
Daughter is given a new dimension here; and we have the 
Brother-sister mithuna. The F-D mithuna was known even in 
the earlier phase of the Rgvedic symbolism, as it occurs in one 
of the family hymns, that of the Visvamitras (111.31.1), who 
might be rightly credited with the introduction of this type of 
mithuna. It appears to be borrowed from the Visvamitras by 
Sakti (1.71.5), the son of Vasi$tha, which also proves the pecu
liar relationship between the two families.21 Nabhanedi§fha 
follows the same (X.61.5-9); so does Dirghatamas 1.164. But 
the seer of the Yama-Yami hymn creates a new image. It is 
here for the first time that we have a clear jami-ajami mithuna. 
As the Jai. Br., in the later period, states, a jdmi mithuna is non
productive; and it gives two males or two females as the 
example of this type of mithuna. The idea in our hymn is not 
of the mithuna of a homosexual nature, but, as we have stated 
above, that of an unauthorized or an abnormal one when it 
speaks of the Jdmi. The plan of the hymn will be clear from 
the following diagram.
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(For Rain) *Pitur napät
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The Vision : The sacrificer-seer sees that the cosmic elements are 
united in a close relationship: they stay in the same 
unit, which he calls “source” parama-jami orgarbha. 
This way they are Brother and Sister. They pro
duce rain, which he knows as the retas from the 
tradition. He imagines that the B. and S. cohabit. 
This he gets enacted, symbolically or orally, on the 
ritual-plane.
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The Lusty Father

We have examined the case of Yama-Yami, and proposed 
that they form id the rituilcouple for the gain of rain. We have 
also observed the probability of an actual ritual in the very old 
days when this myth could have been an actuality in the ritual- 
tradition of the Veda, when at least the dialogue must have been 
a six-charm; and, in the period yet anciem (it is not very easy 
to ascertai-i when) the symbolic ritual must have been enacted. 
We now com? to another myth in the Vedic tradition, which has 
a much wider reference in the later literature, and in which the 
persons, here the Father and the Daughter, have been identified 
variously—from, Sky-Constellation, Sky-Dawn to Sky-Earth; 
and in a yet later period, that of the Puranas, the Daughter came 
to be Uml-Gauri, who is herself identified with the earth. 
Unlike the myth of the Brother-Sister (Yama-Yami) noted above, 
and which occurs only in one hymn of the RV, this myth has 
four occurrences, or rather allusions, in the RV itself; and we 
shall examine them. Unlike the Yama-Yami myth, however, 
this myth comes only in fragments; there is no dialogue; but the 
identification, in the RV at least, is very clear. At all places 
the Father-Daughter motif is clear, and it is carried on in the 
Puranas also. In these later accounts the Father becomes 
Brahma, and the Daughter sometimes Uma and sometimes 
Gayatri. There is also a fusion of these two, when the account 
spins into that of the semen of Brahma dropping down at the 
s;ght of Uma-Gauri at the marriage of the latter with Siva. 
Sometimes, the Daughter is SarasvatL The same motif is worked 
out in such narrations which state that Brahma’s semen fell out 
when he saw the wives of the gods. The semen of Brahma, thu$



became the symbol for further creation, the females changing 
their form. The Puranic version has the Siva-Uma motif due 
to the old tale of Rudra shooting an arrow at the lusty Father, 
Prajapati of the Brahmanas, though the original RV-account 
has no Prajapati, or even Rudra. (cf. Brahma P. 102.2 f f ; 
Siva P., Sakti Khanka, II. 1.1 Off; 5.32; Matsya P. 194.7; Vamana 
P. 28.57ff etc.).

The myth is alluded to at four places in the RV, as we noted. 
We take them one by one.

“ When he (the sacrificer) offered the liquid offering to 
Heaven, the great Father (mahi ydt pitrd im rdsam divi kdh), 
the knowing’ (Father) rushed to the ‘attractive females’ 
(dva tsarat prsanydh). At him did the archer shoot the dart; 
the God planted his seed (tvifim dhat) in his own daughter 
(svdyim duhitdri)". (RV 1.71.5).

The myth has a close association with ritual, as is clear from 
the fact that somebody pours the rasa for the Father, Heaven; 
and there should not be any doubt about the one who pours the 
rasa being the sacrificer, and the rasa being the offering, the 
fact accepted by all including the tradition. The Father is not 
said to die, or fall, at the dart; on the contrary, he completes the 
‘act’, as it is mentioned after the shooting of the dart. There is 
also a play on the words tvifim dhat, which indicate the male 
seed and also the spark. At a later verse in the same hymn, 
however, there is clear reference to the semen being sprinkled 
(v.8), along with the flare of the fire (cf. & ydd isi nrpdtim tija 
dnaf iuci rtto nlfiktam dyauh abhike), the whole image being of 
the flaring up of the sacrificial fire (after the offering of the rasa 
ref. to earlier) and the planting of the ‘seed’ by the Father. The 
equation, then, is :

Father’s semen =  the spark in the dark;

and this coincides with the time of the ritual-offering. Who the 
archer is, is blank.

We, now, take another occurrence of the myth in the RV, and 
the details may be compared with the former one : X.61 ;
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At this place there appears to be a historical fact of a ritual, 
wherein the high priest is Cyavana. The time of the ritual is 
indicated in the expression, “When the black one sat among 
the tawny cows” (V.4 kr?nd ydd gdsv arunisu sidat...vhdm me 
yajndm), which corresponds to the time indicated in the place 
mentioned above (1.71.1 svdsarah syavim drusirp ajusran citram 
ucchdntlm usasam na gdvah), which indicates the dawn, that just 
precedes the sun-rise, the image being “when the sisters (rays) 
fondled the dark-tawny one (=Dawn).”

The actual reference to the ritual is couched in a sexual 
image “Cyavana measured (equipped) the altar with proper 
things” and “poured the ‘semen’ (or the fluid of sustenance, 
indicating juicy offerings like soma or clarified butter), for here- 
ward weal like a (or suggestive of) the torrent of water” (v.2 
cydvanah sudair amimlta vidim; and k?6do nd r£ta itd-uti siftcat). 
The point compares with the sacrificer offering the liquid to the 
Father at the earlier place (rdsam divi kdh), and with the men
tion of ret as there (cf. 1.71.8 rito nlsiktam, and mark the 
expression su-adhydm janayat suddyac ca). The earlier place 
does not connect the ‘semen’ (retas) with any flow of water as 
such, though the identification of semen and water is a pet 
image of the Vedic seers, the most significant example being 
“the semen of waters” (apdm r^tamsi at VIII.44.16; cf.X.64.14 
which mentions the “profuse semen”—puru ritamsi— of Heaven 
and Earth). The ‘semen’ in the altar is, thus, suggestive of, or 
symbolic of, the ‘semen’ in the cosmos, which is rain. It is on 
this background that, in the present context, the motif of the 
incest is ushered in. There is another similarity in these two 
places. In both there is mention of the birth of some one. In 
the latter Vastospati is said to be born (X.61.7), while at the 
former there is no mention of any special god, but he is indi
cated by the words “the young strong one of wonderful deeds” 
(1.71.8). There is no mentio.i of the archer in this latter place; 
and even in the former there is no indication that the archer 
shot at the Father because he united with the Daughter. The 
account in the later texts i.e. the Ai. Br. and the Sat. Br. (3.33 
and 1.7.4.1 respectively1), which speaks of the injury to the 
Father by Rudra who shot tl e arrow, is not supported by this 
myth of the RV. In the latter of the accounts noted above, actually
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Vasto?pati (said to be Rudra in later accounts) is born of the union 
of the Father and the Daughter; and it is stretching too much to 
think that, as soon as he was bom, Vasto§pati shot the arrow. 
The later accounts are, obviously, a fusion (or rather, confusion) 
of the archer in the previous account and Vasto?pati of the latter. 
May be it is an “apologistic” amendment of the later period. 
In the hymn of Nabhanedistha (X.61), there is another detail, 
which requires close attention Here, as the Father planted the 
semen, there is reference to some “strong manly one” who is 
said to have removed (or, supplanted) the semen and again 
caused it to grow or scatter (X.61.5C nu ndryo dpauhat, and 
punas tad a vrhati). Here there is the image of the double
phased semen; and it may not be wrong to suppose, with what 
has been said earlier and what is to be said later, that in this 
image, there is the same semen = rain correspondence, as hinted 
above. The image of the double-phased semen continues in the 
next verse : “What was to be accomplished in the ‘middle*, when 
the Father had desire foi the young (Daughter), they both 
released a little semen; it was sprinkled on the top-plane, ‘the 
womb of righteous deeds’ sanau nifiktam sukftdsya ydnau)" 
(v.6). The plane is that of the sacrifice, the middle plane being 
that of the mid-region (Siyana). This will indicate that the 
ritual-release of semen, actual or symbolic in the form of the 
sacrificial liquid, is suggested to be the sympathetic act for the 
release of the semen of the Father on the cosmic plane. The 
conjuction of ritual and the sex-act between the Father and the 
Daughter is carried in the next verse also, where there is one 
more point added. The myth identifies the Daughter with the 
earth, and it is said that “when the Father united with his own 
Daughter, the earth, he released the semen (v.7 ksmaya ritah 
sarifagmdndh nl si neat); the skillful gods accomplished the 
brahman and created VSstospati” . This will show that Vastos- 
pati and the “strong manly one” (narydfi) who is referred to 
earlier, are different. The first one transfers the semen and 
causes it to be scattered; the second one is bom of the earth, 
and, probably, is the lord of the earthly regions. The examina
tion of the word narya indicates the sacrificial fire in some 
symbolic places (1.40.3; X.95.10) or the sacrificer. This will also 
indicate that the d^WU-image does not hold good here; and the



The Lusty Father 143

Daughter is the earth. The structure of the images of the hymn 
would, then, reveal, that the sacrificial fire, or the sacrificer, 
would transplant the ritual act of sex—symbolic or real—to the 
mid-region to arouse the heavenly Father to sprinkle semen (rain) 
on the earth. We, thus, have a ritual-couple (the mithuna) 
corresponding to (or representing) the cosmic couple. This is 
suggested in the expression krdnd pitard “performing parents”, 
at the very beginning of the hymn (V.l c).

The myth, as the structure of X.61 shows, originally centred 
round the Heaven-Earth couple; and the kernel of the myth is 
the fructification of the earth with a sex-act (symbolic or actual). 
The popularity of the myth and its association with the sacrifi
cial culture, with the brightening of the fire at the dawn (actually 
prior to the sun-rise) brought in U§as (the dawn) as the 
Daughter in the Vedic tradition.2 But, the Daughter= Earth 
aspect was not forgotten, as will be seen from another occur
rence. Even in the hymn we have been examining, later *e 
have the gain of the “milk of the cow SabardughS” , and the 
killing of Su§fla (Ibid, vv.l 1.13.1*3); both these are rain-symbols; 
and moreover, the seer is described in terms indicative of his 
control over rain (devd-van at V. 26; and apds ca vlpras tarati 
svd-setuh at V.16). With this, now, we come to the next 
occurrence.

1.164—The seer DIrghatamas says :

“Heaven is my Father, Creator; my source (nabhi) is 
here; this great Earth is my mother—my close tie. 
In between the two great stretched vats is the ‘womb’; 
here did the Father deposit the foetus” (1.164.33).

The image is clear. Here we do not have the semen; but the 
foetus is said to be deposited in the mid-region (dtrd pita duhitur 
gdrbham a-dhdt), which is the ‘womb’ in between the earth and 
heaven. This shows that the motif is of transplantation, which 
corresponds to the image of the earlier place, that of Nabhane- 
di§tha. Here, the Daughter is, obviously, Earth; yet, the forma
tion of the foetus is said to be in the mid-region. In the image 
of NSbhanfdi§tha (X.61) the transplantation is accomplished



by the sacrificer or the sacrificial fire, while it is done here by 
the Father himself. The mention of the garbha is an important 
development; for, garbha is a prominent symbol for rain in the 
RV; and this is supported by the hymn (of Dirghatamas) itself, 
which ends in the gain of rain: the sun being called apam garbha 
pacifying the world with rain (vrtfibhis tarpayantam); garbha 
has persisted as the symbol for rain-formation in the classical 
period also, as we have noted earlier.

The Dlrghatamas-hymn presents the brahmodya—dialogue 
just after this verse, wherein it is said that this altar is the ex
treme end of the earth; this sacrifice is the navel of the world; 
this Soma is the semen of the ‘sprinkling Horse’ (vr?nor asvasya 
retail; cf. the vr$anasva-mena motif); the Brahma priest is the 
highest realm of Speech” (v.35). This would indicate that the 
offering of Soma in the altar is, symbolically, the pouring of 
the Horse’s (sun’s) semen; and, connecting this with the earlier 
verse, this act is symbolic of planting the semen in the altar=  
earth (the Mother) to help form the foetus, which is then taken 
to this mid-region (womb) and sprinkled in the earth. This 
complex imagery was not fully understood by the later Brahmana- 
thinkers, who used this myth with a limited motive to explain 
the creation of the world from Prajapati. But, in doing so, they 
understood the Daughter to be Dawn or Sky; they left the 
earth, as they concentrated particularly on the time of the 
offering rather than on the fructification of the earth. Even in 
the RV the Dawn-motif and the exploit of the Arigirases in 
bringing the new morning sun-light appears closely associated 
with this myth at the very first place we have examined (1.71) 
and also at the Nabhanedi§tha-hymn. But, in the latter of the 
two the gain of rain (‘milk of Sabardugha’) is given prominence 
and in Dirghatamas, the last we have examined, the gain of 
rain is the motif.

There is another point. We have hinted earlier at the probab
ility of a ritual wherein there was^actual sex (i.e. at the hymn of 
Nabhanedi§tha) in the reference to the Father and the Daughter 
performing on the ritual-plane (krana pitara). The seer’s 
reference to Cyavana there is significant. It is he who sprinkles 
the “semen” for hereward weal; and there is a clear legend of 
Cyavana and Sukanya, though it is not clear if he was offered
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the daughter by the king Saryata8 at some such ritual. The 
probability is great. But, the brahmodya that just follows the 
verse at the DIrghatamas hymn has a clear and a very strong 
tradition of a sex-ritual, that at the Horse-sacrifice. (A§v. Sr. 
S.X.9).

In the reference to the myth by DIrghatamas there is no men
tion of the archer, like that at the hymn of Nabhanedistha, and 
unlike the first reference in the hymn (1.71) of Para§ara, the 
son of Sakti. Now, we take up the last of the references in the 
RV; it is in the hymn of ViSvamitra :

111.31 “Respecting the inspiring command of Rta, the know
ing and directing (sasat) vahni ( = ‘leader’) approached 
the offspring of the Daughter (duhitir naptydm gdt), 
where the Father, directing the ‘flow’ (of semen), 
towards the Daughter, planted it with a passionate 
mind” (111.31.1).

The thought is carried on further :

“The body-born one (tanvafi) did not give the share to 
the sister, the co-born one ( jdmaye); he made foetus 
the deposit (or surety) for the winder (cakara gdrbham 
sanitur nidhdnam). When the two mothers gave birth 
to the vanhi, of the two accomplishes one was the per
former; the other the gratifier” (v.2).

The verses have been much discussed, and there is divergence 
of opinions among scholars about the exact implication of the 
images thereof,4 the traditional interpretation bringing in the 
point of inheritance and suggesting that the ancestral share was 
not allowed to the daughter (Jdmi of our passage). The hymn, 
as is usual with the seers, is a complex of many images and 
fragments of myths. Thus, there is the reference to the Angi- 
rases and the shattering of Vala (vv.4 and 7), the Sarama-myth 
(v.6); there is reference to Indra and the killing of !§u$na, the gain 
of the ancient “semen” and “milk” (v.10) the smashing of Vftra 
(v. 11) and the release of the shining waters by Indra (v. 16). 
For the complex of all these images, the myth of the Father and



the Daughter serves as the base, as it is placed in the very first 
verse. The images show two phases, which are : i) the gain of the 
fresh morning light (Vala and Sarama myths)5 andii) the gain of 
rain. The structure is, more or less, similar to that in the hymn of 
Nabhanedi${ha. The two ‘mothers’ that give birth to the vanhi 
(“leader”) is an image of the churning of fire. The two accom- 
plishers resemble the Father and the ‘strong young one’ cf the 
Nabhanedi§tha-hymn; but beyond this point every thing is dark; 
and we are not concerned with the unfolding of the whole pic
ture in the present discussion.

What is pertinent is the motif of incest that enlivens all these 
places,'and its sacredness. It seems pretty clear that the motif 
of incest goes beyond the phenomenon of the break of the 
dawn; and, as we have noted, the prominent imagery is of the 
gain of the ‘semen’ of Heaven for the fructification of Earth. 
Even in the last place, with its complex of myths, this is faintly 
suggested in the formation of the garbha, where one is the ‘per
former’ and the other the ‘gratifier’ (cf. anydh karta su-krtor 
artyd rndhdri). If we follow the imagery from the other places, the 
image of the seer works out this way; and this in spite of the tra
ditional interpretation, or even accepting it as far as the law of 
inheritance is concerned. The jami of the sacrificial fire is the altar 
and by implication and symbolism, the earth; and the earth is 
termed jami at other places (I. 159.4; 185.5). The winner is the 
sacrificer, who wants to inherit the gain; the sacrificial fire helps 
him by transplanting the semen (the offering) that forms the 
foetus (,garbha) and keeping it safe in the mid-region, from 
which the sacrificer can get it (cf. the imagery of N£bhanedi§tha, 
the exploit of the narya). It should also be remembered that 
the concept of the garbha is never without the association of 
fluid; and this is true even for the Vedic seers, vouched by 
their expression. As the formation of the garbha presup
poses the sex-act, the stock myth of the Father and the 
Daughter is used as the base. The belief that it is the sacrifi
cial offering that helps form the garbha of the mid-region is 
clear in the expression, “when the two mothers gave birth to the 
vanhi”, who is the sacrificial fire, as it is he that carries the 
offering to form the garbha in the mid-region. He is one of the 
two (su-krtor anyah), the other one being his counterpart in
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the mid-region, the lightning fire—the one that gratifies by the 
showers. The myth of the incest, it seems, secondarily came to 
be associated with the birth of the sun; and, as the sun came 
after the dawn, thus being her son, the incest came to be asso
ciated with the sun-rise. This is not, however, true of all these 
places, and must be a very late idea. The motif came to indicate 
the sex-charm for fructification and also the time of the offering. 
In the present context, at this time the vanhi (fire who is the 
“leader” of the sacrifice), is said to go to the “grand daughter 
of the Daughter” (duhitur naptyam; cf. Geldner), which is the 
offering, being the outcome of the corn produced from the 
earth, the Daughter. It is not improbable that the Father came 
to be identified with the sacrificer who pours the liquid in the 
altar, which is the representation of the earth in the Vedic 
ritual-tradition.6 But, this again is only a later stage of sym
bolism. That the original image centred round the liquid of 
nourishment (semen) and not the germ of light (Dawn-image) 
is clear from the mention of the words indicative of the liquid 
—“flow” (sekam, III.31.1), “juice” (rasam) in addition to semen 
(retas, both at 1.71.4,8), Soma being the semen (1.164.35) and 
“semen, like a stream of water” (X.61.2), in addition to the 
normal “semen” (Ib.R.6,7). And the original meaning behind 
the symbolism of the myth was the seeding of the earth by the 
divine fluid.

It will be worthy to discuss here the question of the source 
of the myth, and about the seemingly awkward relationship 
between the parties. To say, taking help from etymology, that 
the earth is the duhltr, the Daughter, as she “milks” (from 
\/duh) is to support the Earth-Daughter theory; and the “milk”  
can be understood as rain, also called payas (milk). But, the 
root noted above ill suits the context of retas (“semen”). 
Etymology is scarcely of any help here.

Actually this, or a similar, incest-motif obtains elsewhere. 
There is reason to believe that the Rgvedic seers who employed 
the motif, the first among them being Visvamitra (it is in the 
book of his family which also shows the hoary antiquity of the 
myth) knew the relationship between the parties. Before we 
take up this point, we shall do well to examine similar myths



from other sources. But the expression “ in his own daughter" 
(svaydm duhitari) has to be noted.

Here is a nursery tale from England; and it is current in 
Ireland, Scotland, Italy, France, Russia and Lithuania. Accord
ing to it, a certain king having lost his wife and having mourn
ed for her, suddenly has a desire to marry his own daughter. 
The daughter, knowing his intentions, and to ward off the 
difficult situation, asks him to prepare three dresses, one of the 
sky, the other that of the sun and yet another that of the moon. 
These are made; and yet the situation is unabated. Now, the 
king has an ass that produces gold and is very favourite of the 
king. The daughter asks her father to give her the skin of the 
ass. When she gets, she puts it on; and, smearing her face 
with soot, runs away. Gomme, who records this tale for ana
lysis, comments that it is a product of a period when social and 
family relations were not known.7 In a kinless society, accord
ing to the belief, children were related only to the mother, as 
they were actually born from her; and the father was never 
believed to have any part in procreation. What Gomme says 
is corroborated from sources like the aboriginal Australians.8 
It could be, that the tale was made and told by others who had 
developed family-relationship and saw with horror this peculiar 
way of life. It is tempting to interpret the ass producing gold 
as the nightly darkness preceding the sun-rise, and the 
daughter’s putting on the ass-skin as indicative of her being the 
dusky evening. But, that apart, why did the awkward relation
ship come in the tale ? Following Gomme, we might say that the 
tale marks two stages of a society itself; and the peculiar motif 
marks a change from kinlessness to the establishing of the new
born relationship with the father with the added knowledge of 
his part in procreation. Such cannot, however, be the case in the 
myth from the RV. The point to be remembered is that there 
is no sanctity to the nursery tale even with its currency. Hence, 
it does not come close in concept with our myth. The sanctity 
with which the myth is handled in the RV, and in the later 
tradition even granting the deviations, does not get a satisfac
tory explanation in the social basis. Let us, hence, go to 
another source.

In one of the Sumerian myths, Enki impregnates Nintu, who
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is an aspect of Ninharsag (Ni n= goddess+har—sag= of the 
mountain, or the earth), who gives birth to a daughter after 
nine days. Her name is Nin-mu. Enki has forbidden any one 
to walk in the marshes; but, this young daughter, Ninmu does 
walk once. Enki catches sight of her; and, crossing the river 
in a boat he comes to her and impregnates her too. She bears 
a daughter, Nin-kurra (which signifies a plant, grain or fruit). 
This girl also lurks once in the marshes and has the same fate 
at the hands of Enki. Her daughter is called Uttu. Thinking 
that this girl might have the same fate as the earlier ones, 
Nintu-Ninharsag herself intervenes and tells Uttu to require 
Enki to bring for her cucumbers, grapes and some fruit out of 
the desert. Enki does so after irrigating the desert. The girl 
Uttu, now, allows Enki to impregnate her.9

In this tale we have the father of Ninmu doing the same 
thing as the Father of our myth does with his Daughter. Enki 
goes steps further, and impregnates the daughter’s daughter and 
also the latter’s daughter on certain conditions, which are 
nothing but produces from land. Kirk, who examines this 
myth, rightly points out that here we have repeated incest in 
the following degrees to indicate the irrigation of the same land, 
which was formerly arid. His suggestion that Enki going in a 
boat indicates the water channel is understandable. At one 
stage,’we have Nintu-Ninharsag removing Enki’s seed'from the 
womb of Uttu and planting it in herself; and in yet another 
variation, we have Nintu-Ninharsag placing Enki in her own 
vagina.10 The last relationship is perfectly natural and of normal 
sex; and we have a later Vedic parallel in IndranI (identified.'as 
Prthivl-Dhananjaya) holding the strong Indra in her vagina 
Mait. Sam. U\.%A=Kafhaka Sam. VIII. 17.62). The incestuous 
relationship in this tale is based on the belief and actual] experi
ence of the satne fluid nourishing the land and also the;sprout 
that shoots from ‘her’. That incest is a favourite faith associated 
with the process of agriculture is attested by many scholars who 
study folk-traditions; and, as Mackenzie11 points out, one of 
the most striking images of the process is of the “son who is the 
husband of the Mother”, a motif shifted from the pastoro- 
agricultural plane to the relationship between the waters 
(females) and the fire (male) by the Vedic seers (cf. the?concept
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of ApeUn-napat and Saraivant), where the waters are both the 
wives and mothers of the aspect of the fire, (11.35. VII.95, 96). 
The most original occurrence of this motif is to be found in 
ancient Egypt in the imagery about Osiris.1' The Sumerian 
En-ki was primarily the god of waters of all sorts, as his name 
indicates. He was the lord of the sea, and bade the sun-god to 
send fresh water from the skies. Thus, he controlled the skies 
and the rain-water.13 In the Babylonian period this Sumerian 
god was adopted as Ea, and was made the “Lord of Heaven 
and Earth”; be was also the “LugaJ-ida” (the king of the 
rivers). According to scholars Babylonia was occupied by the 
Sumerians in about 4000 B.C.;14 and we may, hence, believe 
that the myth noted above is as old as that.

A comparison of the En-ki myth with that of the Father in 
the myth under discussion shows a remarkable similarity. The 
detail of the transplantation of the semen in the En-ki myth, 
probably, indicates the system of re-planting the sprout from 
one spot of land to another, as is known in the case of rice- 
cultivation or in horticulture. The transfer of the semen in the 
Vedic myth, however, is associated with the depositing of the 
foetus in the mid-region; and, even, otherwise; the Vedic myth 
is a simple one, vouching only one seeding, which correspords 
more to rain rather than irrigation and repeated planting. There
are three stages in the Enki myth-----  Nintu—Ninharsag,
Ninmu and Ninkurra-----of incest prior to the gain of the
fruits, after which comes Uttu with the same motif, allowed by 
the great graud-mother herself. The Vedic myth, at one place, 
indicates the third stage, but without the incest. This is where 
the fiord naptyam is used. If we accept, with Geldner, that it 
indicates the female (accusative from napti15), we have the 
“grand-daughter of the Daughther”, whom Agni “goes to”
(iduhitur naptyam gat); and, if we follow the same imagery, this 
“grand-daughter of the Daughter” (which is the metaphor on 
the offering) can be well understood: Thus, Earth> sprout 
(corn)>offering. In the terms of the system of coupling 
(mithunikarana), which we have examined, we have here two coup
les: one Agni-offering and the other, the Father and the Daughter. 
That the Daughter is Earth is clear enough; and Nabhanedis{ha 
hm actually identified the two. The later tradition, as has been
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stated earlier, missed the point of the earth-Daughter identifica
tion, probably, due to the fading away of the original implica
tion of i he myth and also due to the fact that the word duhitr 
comes in almost all places, barring only three, for the dawn in 
the RV, and the expression for the dawn is invariably divo 
duhitr (“Daughter of Heaven”), the other case common with 
the word duhitr being that of the daughter of the sun. 
But in no place in the hymns to Dawn there is even a sugges
tion of this myth. Earth, as duhitr, comes only at the hymn 
of Nabhanedi?tha; and it is only here that she is associated 
with the Father, as the earth. At two places we have the 
“Mother and the Daughter” (III;55,12 mata caydtra duhitd ca 
dhenu sabardughe; and V. 47.1 mahi mata duhitur bodhdyanti); 
but it is not quite clear if the Daughter here is the earth or the 
sky (conceived as a female, on the imagery of the two mothers; 
cf. X, 27.14). The only other place where the earth is suggested 
to be the Daughter is where Indra or Parjanya, said to be the 
lusty one, is described as creating various forms in the womb of 
the Daughter (duhitur vak$anasu), as he showered (V.42.13); 
but here the Father, as such, is absent. Even so, Paijanya is 
called pita at various places (V. 83.6; IX. 82.2) and procreates 
Soma at the navel of the earth (IX. 82.2); but here the 
Daughter is absent. This will indicate that the Father-Daughter 
imagery in sex is generally uncommon to the RV. Docs it, 
then, mean that the peculiar imagery is a borrowed one? This 
seems probable if we take into account the close contact of 
the people speaking the Aryan language, or, for that matter, 
the Indo-Iranian language, with the people from Babylonia and 
Assyria who had a well established system of irrigation, and 
who had already assimilated the myths of the Sumerians.

The Father-Daughter imagery is perfect in the case of 
Heaven-Dawn, as the latter of the pair actually is seen to come 
from the former; but such is not the case with the Heaven- 
Earth pair. Yet the words like “Sprinkling”, “flood” (seka) 
etc., which are integral parts of the myth ill-suit the Heaven- 
Dawn imagery, as noted earlier. And, as the Daughter in the 
present myth can be none else than the earth as we have seen, 
and there is no record of an experience to the effect of the earth 
coming out of the *ky, the origin of the present myth has to be



searched somewhere else. The peculiar experience of the seed- 
able earth coming out of the waters is to be had where there is 
inundation and the receding of the floods. It is this earth 
which comes above the receded flood that is the Daughter, the 
flood being the Father. In a subsequent imagery, the water 
in the canal becomes the Father that rushes to the Daughter 
(seedable earth). This is what happens in the myth of En-ki, 
as we have noted. In the RV this experience is indicated in 
the expression “duhitur vaksdnasu", where the implication is of 
the land to be irrigated looking to the word vaksdna (from 
y/vah= to  carry) which indicates the watercourse, whether of 
a river o ra  canal (cf. III. 33.12, where the word comes in 
association with the rivers Vipat and 3utudri; cf. 1. 162.5; III. 
30.14). What seems to be the case is that this myth, which was 
the product of the experience of inundation and irrigational land, 
was transferred to the Aiyan speaking people through contact 
with the Sumerian-Assyrian people. When this background 
was forgotten, the ritualist-interpretors in the days of the 
Brahmanas could not account for the Father and the Daughter, 
and, following the common expression “Daughter of Heaven” 
used for the dawn in the RV they interpreted the partners as 
Heaven and Dawn, sometimes understanding the Daughter even 
as Sky. In the RV proper, however, the seers understood the 
Father'as the impregnating Parjanya or the raining Sky (Heaven). 
In doing so, they adapted the myth to the new geographical 
circumstances, where heavy rain drenched the earth to make 
her ready for agriculture. But in this they maintained the 
original borrowed relationship, which was later apt to be 
confusing! The change of the Father from the inundating and 
fertilizing flow of water to the raining Heaven is deftly indicated 
in the image of the shooter (archer), which is understandable with 
the’lightning shaft and is totally misfit with Heaven-Dawn 
imagery. Once this myth gained currency, due to its symboliza
tion of fertility, it was included in the sacrificial set up and was, 
probably, used as a charm for good harvest and timely rain. 
Maybe, it was enshrined in the verses noted above, which were 
to be probably recited at the first offering of the fresh corn, as 
indicated by the'expression “when the god went to the grand
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daughter of the Daughter” in the oldest mention of the myth in 
the RV (III. 31.1).

Before we close the discussion, a point may be added with a 
view to comparison. We have noted above the probability of 
the Assyrio-Sumerian myth, from the experience of irrigation, 
influencing the early Vedic symbolization of the fructification 
of the agricultural land, the “flow” being the common motif for 
semen and incest, the difference being the actual flow of a canal 
or inundation in the Assyrian myth and rain in the Vedic. It 
will be interesting to see that this difference is maintained in 
their rites for the fertility of women of these two regions. Thus, 
it was customary for the Assyrian girl to bathe in a river, or a 
canal, prior to the marriage-day to gain fertility.18 The same 
practice is observed in the case of barren women, while in the 
Vedic rites the water was showered upon the girl from above. 
This is clear in the case of Apala, who is said to have carried 
water;17 and this custom is corroborated by the AV, which 
enjoins water to be carried from a stream for showering. In the 
Gjrhya tradition, such water was showered upon the bride 
through the hole of a wheel, indicative of the flow from the 
sun or Heaven. Actual bath in the flowing canal or river gives 
place to the shower in these rites, carrying the water home. The 
former is indicative of the irrigational motif, the latter of rain; 
in both the belief is that the woman and the field are on par. 
It will be worthwhile noting in this connection that the major 
“seeding” gods of Babylonia and Assyria, who were influenced 
by the Sumerian mythical concept, are the gods of flood and 
inundation, unlike the Vedic counterparts, who are rain-gods. 
The only counterpart of the Sumerian-Babylonian gods, Enki 
and Ea, on the Vedic side is Apam-napat. The former have 
their station at the confluence of the rivers Tigris and the 
Euphrates, while Apam-napat has his terrrestrial place at the 
confluence of the Sarasvatl Dfsadvatl. Actually, Apam-napat 
is an Indo-Iranian water deity;18 and, according to the Avesta, 
has his abode in the confluence of Tigris-Euphrates, on the 
earth. On the Vedic plane Apam-napat has ceased to be the 
god of floods. And it is the Flood-god who can be the Father 
of Earth, his Daughter.



Motifs

[1] Partners: F—D

[2] Time—[dawn]

¡LV.I.75.5,,8
svâyâm duhitari [5]

“THE MYTH OF THE LUSTY FATHER” 

(Environmental analysis in hymns)

u i .3 3 ;3 5  
duhitur garbham [33]

ajujran
[A] Offering. Rasam dive kah [S]

[3] Ritual Symbol
[B] Semen, reto nifiktam [8]

[4] Ritual Partners —

[5] A. Transplantation of seed Agni-“dvibarhas" [6]

(Agni produces yuvä- 
nam su -àdhyam)

B. Mid-region “dvibarhas”

6) Gain

X.61.(l;2) 5-9 
Svâm duhitaram [7] 
pitari yuvatyäm [6] 

Svasärab iyävim arufim Krfrtû.. .gosvaruQîfu
sïdot [4]
Südair amimïta vedim [2] 

[Cyavänah] 
Kfodo na re ta h... 
siieat [2]
Krânâ pitará [1] 
[Cyavana-sukanyà of 
later account]
naryab...punas tad-à 

vrhati [51
Vàstoçpati bom  [7]

madhyä kart vam

milk of “Sabardughâ’ 
LU;17]
Suçqa defeated [13] 
apas tarati [16]

Somah

aivasya retah (35)

[Horse-Queen]
Aáv.S.S. x .9

pitâ...à dhât [33]

uttänayoi camvoh 
y  an ir anlar...
garbham ä dhät [33] 
Vrffi [52]

i

111.31.1^ 
duhituh sekam [ 1 ]

vanhir duhitur 
naptyam gät.
*sekam'

anyah-kartä 
anya rndhan

cakära garbham

apah [16] Vjtra 
smashed [11] 
Susija
smashed [8] 
saramä [6] 
sudayad 
garbham [7] 
Indra milks 
cow (11)
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Incestuous Mithunas
(1) Brother-Sister

(2) Moiher-Son

(Son=Husband)
“ vj-sa-SiSu”

(3) F A T H E R - 
DAUGHTER 

Main argument :

Rgredk Mithana—imagery, and the Mytk of F. art D.

Normal Mithunas
(1) Heaven x Earth (F—M)

(2) Upper aranl x Lower aranl

(3) Agni x Waters.

(4) Agni x Flames.

(5) Soma x Waters.

(6) Pururavas x Urvaii.

(7) Vj-sakapi xlndrgnl etc. etc.

DUHIT& (RV, total=66)

(i) Heaven-Dawn, accor. to tradition (1) “Divo duhitj-”  (Dawn)=14 times. 
RV does not support-not even
in on® out of 41. (2) “ Suryasya” (Soma-myth)=ll

(ii) “ ahanas” (V.42.13; Parjanya)
indicates incest.; but not called (i) Asvin-myth (1.116.17 etc.)
“Father” . (ii) vSoma-ritual (DC.72.3 etc.)

(iii) seka, siHcat e'c. indicate “flow”; (solar mantra)
hence Rain or Heaven that rains, (iii) “ Sasarpari” (111.55 15)

(i) YamaxYaml (X.10)
(ii) Pu#anxSister (VI.55.4,5) 

“ Svasa jSrah”

(i) Pusan x ‘Mother’ (VI.55.5)
“ matur didhiyuh”

(ii) ApSm nap itx  Waters (H.35.13)
(iii) Sarasvfinx Waters (VII.95.3)
(iv) Somax Waters (IX.93.2)

(vasatlvarl)

extra normal

The 
Lusty 

Father 
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For treatment on similar lines: (iv) But Rain is not experienced as
giving birth to Earth-Daughter, 

Dange : (1) Pastoral Symbolism from the Rgveda nor is Heaven seen as producing
Poona Univ. 1970. So, Earth.

(v) Myth borrowed from experience
(2) Vedic Concept o f  ‘ Field' DIVINE  of Inundation (F) producing

and the Fructification land (D) after water recedes,
Bombay Univ. 1971. and again “ flowing”  on “her” to

fructify.
(vi) Sumerian origin; borrowing 

caused confusion of relationship; 
similar Sumerian myth com
pared.

(Full discussion—Dange “Sasar- 
parl”—a war-spcll from the 
Rgveda” V. I. J. Hoshiarpur 
V- i, March, 1967)

(3) of Tvastr (X.17.1) =1

(4) of “ahanas” (Indra, Parjanya)=l
V.42.13

(5) Ordinary sense—the rest.
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NOTES

1. The Ai. Br. (111.33) makes a regular creation-myth out of this 
account, stating that the sperm of Prajapati fell on the ground and 
produced a lake; for the lake from the semen see also Matsya P. 
157.27ff. At the Ai. Br. Vastospati is absent; but we have Bhutavan 
(Rudra); the myth becomes a star-myth explaining the Mfga-vyadha 
constellation; the Daughter is Rohinl. Another portion of the semen 
stays in the mid-region, and creates various gods. Sat. Br. ([.7.4. Iff) 
has the dart with the flesh of Prajapati sticking to it.

2. Ai. Br. loc. cit.; Sat. Br. loc. cit. The Brahmana tradition does not refer 
to the earth-aspect; but the Puranic traditions brings in Uma and 
Gaurl in the place of the Daughter, thus indicating the earth.

3. For a full discussion see Dange, Vedic Conception o f  *Field' and the 
Divine Fructification, “ Virgin and the Divine Seed-layer” .

4. The word naptva (m) has been taken to mean “son” by Yaska, 
Sayana and some modem scholars like Griffith and Velankar; Geld- 
ner takes it to mean “grand daughter” from naptr>napti (fem.) 
>naptyam  acc. Sing.; cf. naptyah (fem. PI. at 1.50.9); thus Geldner is 
right; cf. Pan. VI. 1.106,107; cf. also simhyam, acc. sing, from dmhl
(RV VIT.18.17).

5. See H. L. Hariappa, Rgvedic Legends through the Ages” Poona, 1953, 
where he deals with the Sarama myth.

6. Sat. Br. 1.2.5.9; Taitt. Sam. 1.3.1 etc. yavati vedis tavati hi prthivi.
7. Folklore as an Historical Science, London, 1908, p. 50.
8. Among the Arunta; thus, there are soul—groups called churinga", a

secret churinga-name is bestowed upon a child shortly after birth»
the attributes of a dead man are believed to reside in the churinga; 
it is the churinga that causes conception; Murdock, Our Primitive 
Contemporaries, 18th ed. 1957 (1934), New York, p. 32ff.

9. G. S. Kirk, Myth, Its Meaning and Function in the Ancient and Other 
Cultures, Cambridge Uni. Press, p. 3Iff.

10. Ibid.
11. Myths o f  Babylonia and Assyria, London, p. xxxvi; also Frazer, Folk

lore in the Old Testament, I, 1913, p. iii.
12. Rundle Clark R. T., Myth and Symbol in Ancient Egypt, London,

1959, p. 100.
13. Encl. Rel. E., II, p. 295.
14. Ibid', also Kirk, op. cit., p. 99; n.
15. Geldner compares here the myth of Ida and Manu, for which see also 

AV XIX. 39.8; also Hopkins, Religions o f  India, 1970 ed., p. 160.
16. Encl. Rel. E., XII, p. 908; Masani, Folk-lore o f  Wells, Bombay, 1918, 

p. 66.
17. Vedic Concept., pp. 73-82.
18. SBE, XXIII, p. 6, n. 6,
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Dog’s Entrails and the 
Unrespected 6Wife’

The title is rather intriguing; but the ritual that it hints at forms 
the theme of an important hymn from the RV, the seer of which 
is Vamadeva. Like other hymns that have become riddles, this 
hymn presents certain seemingly awkward images. Among other 
things, we have here the unnatural birth of Indra, a reference to 
Indra throwing off the father taking him by the foot, the gods not 
being helpful to Indra, and, lastly, the cooking of the entrails of 
the dog. To add spice to the seemingly unusual broth, there is 
also the mention of a “wife” that was rendered “unrespectful”. 
The hymn has been studied by various scholars1; and, as has 
been usual with such hymns, it has been facing them as a riddle. 
The hymn is RV X. 18.

The hymn starts with a sort of a dialogue, where Indra is 
believed to have said that he would not come out of his 
mother’s womb in the natural way (vv. 1-2)2. Then, there is 
the usual reference to Indra drinking soma in the house of 
Tva§tr. Indra is said to have remained in the womb of his 
mother for a thousand months and many years, which was 
believed to be a censurable act (v.4 kirn sd rtfhak krnavat yam 
sahasram masd jahara saradas ca purvih). This the mother of 
Indra thought to be un-commendable (avadyam iva), and con
cealed the foetus from others; but, at the proper time, grown 
considerably, Indra came out enveloping the regions with his 
lnstre (v.4). The unusual birth is closely associated with the 
rush of the waters, which are presented as singing the glory of 
Indra, as they are set free; some dreaded witch, Ku§avS by 
name, is said to have been ready to drown this new-born child; 
but, the kindly help of the water-streams saved Indra (w.5-8).



Indra, being finally out of the mother’s womb is compared to 
a fully grown bull that has been born of a cow that conceived 
for the first time (vv. 9, 10).3 The mother tells Indra that the 
gods are not at all favourable to him; and Indra seeks the help of 
Vijnuin killing Vftra which he readily gets (v. 11). Now, 
there is a sudden change in the mode of the hymn in the last 
two verses. The thought, here, is extremely puzzling as it is sug
gestive. This is the very heart of the whole hymn, and con
tains the reference to the act of dog-cooking. Herein we have 
a mixture of a ritual tinged with a peculiar reference to the 
“wife”, as noted above. The verses are as below :

Who rendered your mother a widow ?

Who did desire to smite you
Motionless or moving as you were ?
Which god to you was favourable,
When you killed the Father seizing him by the foot ? (v. 12)

To these questions comes the answer in the following, and the 
last verse :

In distress (avartya) did I cook the entrails of the DOG
Among the gods found I not the favourer;
The “wife” I saw unrespected,
Indeed, for me did the hawk fetch “honey” (v. 13).

As has been already stated, the hymn is in the form of a dia
logue, though the exact persons who speak may be doubted in 
all cases. Here the clear reference to the cooking of the dog’s 
entrails in the first person, “ In distress did I cook the entrails 
of the dog” (avartya suna antrani pece) puts the verse on a diffe
rent footing than the rest of the verses in the hymn.4 In the 
verses that precede we do not have a clear reference to any 
ritual as such. Another point is that here also we have the 
identification of the seer with the deity (Indra here), the motif 
that we have marked elsewhere. According to the well set 
method, the seer’s references to the exploits performed by the 
deity, hence, are to be taken as his own to place him on a
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supra-terrestrial plane, which is the plane of the ritual; or it 
is the terrestro-ritual plane. The hymn in question, thus, must 
be taken as presenting a complex of the mythical exploits of 
Indra (identified with himself by the seer) and the queer-looking 
ritual; and both these must be taken as having a close associa
tion. It is against this association that the whole texture of the 
hymn, and the seemingly unusual part thereof, has to be examin
ed. The supernatural birth of Indra and his greed for soma is 
quite in tune with his general nature. This, together with the 
motif of Vrtra-smashing, is from the traditional stock. The 
joyful singing of the waters at their release at the smashing of 
Vftra is also part of the old mythical detail. The help of 
Vi§nu at the killing of Vrtra, and the gain of rain has a close 
parallel elsewhere (RV VIII. 100. 12 sakhe visno vltaram vl
kramasva.......hanava Vrtram rinacava sindhuh); and there is
nothing special about it. What is special is that the gods are 
positively said to be against Indra (v. 11 of our hymn ami tva 
jahati putra devah, where the last portion is sakhe visno vitaram vl 
kramasva). With the identification between Indra and Vamadeva, 
the seer of the hymn, the expression that the gods are against 
Indra (or that they leave him) has to be understood as their 
being unfavourable to the seer himself. This detail has been 
corroborated from the last verse where the seer (=Indra ?) 
says, “Among the gods found I not that favourer.” Now, in 
between Vamadeva and Indra, in spite of their identification, 
there is a minute difference. The exploits mentioned earlier in 
the hymn, as to the birth and the smashing of Vjtra, belong to 
Indra; but the ritual of the cooking of the entrails of the dog 
must belong to the seer. The tradition is clear on this point. 
Thus, the Bfhaddevatd (IV. 126; 131), recording the contents of 
the hymn, states, that, when the seer Vamadeva was cooking 
the entrails, Indra approached in the form of a hawk. There 
seems to be no reason why this tradition is to be set aside. The 
motif of Indra taking the form of the hawk, or being believed 
to be the hawk, is quite common in the Vedic tradition:5 and 
Vamadeva himself says, at another place, that he became Indra 
who brought soma taking the form of the hawk (RV IV.26; 27), 
a myth aceepted to symbolize the gain of rain.® The part of the 
hymn in question, which refers to the gain of “honey”, is,



obviously, the motive for the presentation of the Indra-Vrtra 
fight in the earlier part of the hymn, which mixes it with the pet 
theme of the release of the waters. We may put it this way : 
The last verse indicates the result or the motive, while the 
earlier allusions to the fight and other exploits of Indra serve 
as an oral charm. Likewise, the ritual of entrail-cooking, 
together with the mention of the “wife” , must be taken as 
having a close relationship with the same motive, viz. the gain 
of “honey”.

The arrangement of the hymn will be as follows :

1. The motive : The gain of “honey” .
2. The ritual : i) The cooking of the entrails; and

ii) The unrespectable posture of the “wife” .

3. The oral charm :
i) The reference to the traditional motif of 

fight, and the release of the waters;
ii) The identification of the seer with Indra;

iii) Unique birth of Indra (=Vamadeva,
the seer) to heighten the status of the
seer, turned divine to supervise or to
perform the ritual.

The peculiar ritual and the eulogy by supernatural birth is 
necessitated by the peculiar occasion, which is termed avarti 
(v.13). The word avarti does not mean only “hunger” , but 
also has the sense of “ lack of subsistence”, suggesting general 
famine (cf. RV I. 118.3=111.58.3, except for the first word; 
also V.76.2). It was the avarti, “general famine conditions” ; 
and the usual gods were not helpful. They had no power to 
help cross over the general conditions of scarcity. The sense, 
without doubt, appears to be that the usual sacrifices and the 
traditional methods of propitiating the known gods were not
fruitful. And, connecting the thought with that of the last
verse, no rains fell (cf. the madhu), which would divert the 
avarti. Though Indra was invoked, along with Visnu, an out- 
of-the-way ritual was necessary. The case resembles that of
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Kava§a Ailasa, the a-Brahmana who came to the rescue by 
causing the Sarasvatl to be flooded, when other Brahmanas 
were helpless.7 He performed the Aponaptriya brahma. Though 
in that case, the deity was the usual one (Apam napat), the 
performer was not the usual one; he was the a-Brahmana, who 
ultimately got the status of Brahmana. Here, in the hymn 
under study, the performer is the usual seer; but the help he 
takes is from a source which is not the usual one ! The source 
of help, in its being unusual, reminds us of the ritual at the 
hymn of Vf§akapi.

That the word madhu(\. 13) suggests rain will be clear from 
other references to the word. Even in the ritual- setting, honey 
and soma, mixed together, served as a charm for the gain of 
rains (RV X.30.3) where, further, the waters themselves are 
called “honeyed” (v. 4 madhumatir apah). This is not merely 
a figurative description. More than that, it conveys the belief 
that waters, especially the rains, were symbolized by the term 
“honey” . This is supported from such expressions as “the 
honeyed wave” (Ibid V. 8 madhumantam urmini) used for rain, 
and “the milker of honey” (VII.101.1), used for Parjanya. Also, 
the cloud is called the “honey-streamed reservoir” (II.24.4). 
This will show that madhu in our hymn is symbolic for rain. 
To gain it, an out-of-the-way ritual was necessary due to the 
peculiar circumstances.

It has to be noted that the cooking of the entrails of the dog 
was not for the satisfaction of his own hunger on the part of 
the seer, nor was it for the need of his family. This is not 
even faintly indicated in the hymn. The Word iaya, which 
seems to have a deeper implication, does not answer the sur
mise of the actual wife of the seer being hungry, nor 
does it seem to be the reason for her being unrespected 
(least to say, disrespected). Along with the ritual of the entrails, 
the part of the “wife” appears to be closely associated with 
the ritual itself for the gain of the “honey” of the heavens. 
And from what has been said so far in the other chapters, and 
supported by the concept of mithunikarana, there appears 
the probability of a mithuna in the mind of the seer in using 
the word. The word jayd suggests the dampati, and here, 
Jhe ritual-dampati, which is equivalent to the litu&l-mithuna.



However, the seer has not openly said who formed the sex- 
partner with the jaya. The point will be examined further on 
in our discussion. At the moment we stick to the entrail-cook- 
ing. The point which is of utmost importance is, that only the 
cooking of the entrails is mentioned, and not eating of it, even 
if it be assumed that it was impossible to get flesh but only the 
entrails, that were not generally eaten. The point seems to be 
that it was not the flesh that Vamadeva wanted; it was the 
entrails of the dog that he wanted. Before we examine this 
point further, we refer to a similar account. The Vedic litera
ture does not have a similar account; but the Mahabharata 
(Mb) records one, where there is, again, a seer (r?i). He is not 
Vamadeva; in fact, Vamadeva does not come again in such an 
account anywhere else. The account in the Mahabharata 
centres round the famous sage ViSvamitra. As there is a close 
similarity between the two accounts, it is necessary to give the 
other account in brief.

According to the account as it occurs in the Santiparvan 
(141), at the joint of the Treta and the Dvapara ages, which 
indicates a far distant period, there came on a great drought. 
For twelve years not a drop of water fell from the skies. The 
result was, that all the varnas left their usual duties and rites, 
and began to wander for subsistence wherever they expected 
some hope. The seer Visvamitra also left his family and kids, 
and went on wandering. Once, as he was so wandering from 
place to place, he fell down unconscious. The place where he 
fell was in the vicinity of a canddla's house. Visvamitra slowly 
gained consciousness and saw there a fleshy ham of a dog. He 
decided to steal the ham, and waited for the owner of the 
house to go to sleep. After some time, thinking that the owner 
had gone to sleep, Visvamitra slowly moved towards the ham. 
The owner, in fact, was not asleep. He noticed some one 
moving towards the house and the ham in it, and accosted him. 
There ensued a dialogue, an interesting one, the low-born owner 
of the house teaching the seer the code of conduct, and the sage 
pleading his own case. The cdntfala said, “The dog is inferior 
to the fox; and the lower portion (the ham) of the dog is still 
more inferior. How could a sage of your status, O Visvamitra! 
perform this act ?” Visvamitra replied that Agni (the fire-god)
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was his deity; and that his religion centred round the fire; the 
fire eats every thing; and so could he ! What mattered if he ate 
the ham of the dog ! The cdntfala even asked him to take 
some other thing as alms (v.72 bhikjam anyam ahareti). At 
the end, the candala allows the sage to take the ham. Now the 
sage takes it to his wife and children; but, it is to be particularly 
noted, that he does not cook it for his own family directly. He 
decides to perform a ritual, and prepares a caru (a preparation 
of rice or green gram), whereby he offers to the gods and the 
manes. But, here is a wonder. As soon as the caru is pre
pared, and offered to the gods, Indra sends rain, and all the 
quarters get joyous (vv.93-97 esp. v. 97 etasminn eva kale tu 
pravavarsa sa vasavah; Brahma P. 93.5-27 has this tale, with the 
“honey” motif, associated with the Madhutirtha).

The point of interest in the account noted above is that the 
sage does not even taste the ham even though he was very 
hungry, so much so that he had actually fainted, (v.99 anasvadya 
ca tad havih) which belies the plea for the theft of the ham, that 
he was hungry. On the contrary, the ritual that he performed 
appears to have caused all people to rejoice (Ibid, samanandayan 
prajdh sarvab). As such, the note, that being hungry ViSvamitra 
wandered to get a ham of a dog is not quite reliable. Even the 
Manusmyti (X. 106-108), which speaks of the eating of the ham 
by Vamadeva and Visvamitra only records it from hearsay. It is 
clear that at the period of the Mahabharata and the Manusmjrti 
(both concurring) this account had already become a myth, and 
the socio-ritual fact in it was lost. The Mb, however, does not 
mention Vamadeva in this respect. The account, if it is closely 
examined, shows that it is concocted; and it is woven round the 
original motif of the ritual to propitiate Indra and Agni for 
the gain of rain, which is mentioned at the end; it is for this 
purpose that the ham of the dog was necessary. It is to be noted 
that the sage insisted on taking the ham alone, though he was 
asked to take any other thing. If this is kept in mind, the 
whole approach to the account in the Mb, and also in the hymn 
under discussion, has to change. If we further compare the two 
units, i.e. the Mb and the hymn, we get more details. Though 
there is difference as regards the actual material cooked, the 
hymn having the entrails and the Mb the ham, in both the



animal is the same. The “honey” in the hymn gives place to 
actual rain in the account of the Mb. Another striking similarity, 
which becomes clear, is the fainting and then slow moving on 
the part of Visvamitra in the Mb—account on the one hand 
and, on the other, the expression “motionless or moving” in 
the hymn (&ayum...cdrantam), with Vamadeva=Indra. Though 
in the hymn there is the mention of “killing the one motionless 
or moving” (v.12 Sayum kas tv dm ajighdmsac car ant am), while 
in the Mb there is none, the motif of strife is the same. On 
the occasion of gaining the ham or at the ritual of cooking the 
entrails the motive is famine. In the account of the Mb the 
strife is enhanced by the actual wordy encounter between the 
sage and the cantata. Both the accounts being so similar, there 
remains no riddle about the expression—“when you killed the 
Father, seizing him by the foot”, which occurs in our hymn. In 
the later account (that of the Mb) we have the ham of the dog 
which Visvamitra is said to obtain with the wordy duel; and 
we have here the foot, though of the Father ! The expression is 
extremely tricky, and has already floated an unbelievable legend 
about Indra killing his own father, Tvastr, according to the 
tradition. The reference in an earlier verse (v.3) to Indra 
drinking soma at the house of Tvasfr gave added wings to this 
uncanny legend. But it is not supported by any place in the 
Vedic literature. Though the Brahmana texts refer to the anta
gonism between Indra and Tvastr (Sat. Br. II.6.1.5 ff), there is 
no mention in such accounts to the effect that Indra seized him 
by the foot and killed him. Another important point is that the 
verse in question does not mention if the father was that of 
Indra, nor does the detail form part of the general mythology 
of Indra. As such, the tradition which speaks of the killing of 
his father, Tvasft, by Indra seizing him by the foot is unreliable; 
and so are the scholars that follow the tradition. Probably, the 
expression, “Who rendered your mother a widow ?” and also 
the one that speaks of the seizing of the foot form a part of 
the ritual, which is clear in the last verse as we have noted. 
The expression “motionless or moving” might be taken to form 
part of the theft of soma on the part of Indra. But, these 
details do not occur at the theft of soma; on the contrary, they 
fit in well with the ViSvamitra-legend, as we noted above.
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Moreover, the point of the theft of soma does not arise at the 
end of the hymn. On the basis of vicinity these expressions 
need form part only of the ritual of the cooking of the entrails. 
These two verses, hence, must be taken as forming a unit. On 
comparison between the two accounts, there appears a great 
probability that, in both, there is a record of a ritual for the 
gain of rain, in which some portion of the dog was cooked and 
sacrificed. This was done on the basis of a belief that the dog 
was a rain-animal; also that the ritual had in it, as a part, a 
mimic fight for the gain of the dog or for some magical purpose. 
The lying motionless and moving indicate this; and later, it gave 
place to a wordy fight. The motif of fight is similar to that of 
the one for the gain of a round piece of cow-hide at the 
Mahavrata8, or that at the purchase of soma. As in these two 
cases the low-caste man was defeated so was here the cantfdla 
(Mb-account). The hymn has no reference to the seller or 
dealer, but there seems little doubt of his presence, on the 
analogy of the account from the Mb. In a compact hymn the 
absence of mention is only expected. Actually the construction 
of the hymn suggests that the account of Indra closes at verse
11, where there is reference to Indra not being helped by other 
gods; but there is also a clear reference to Vi?nu helping him, 
though other gods might leave him ! And this is perfectly right 
and in accordance with the Vedic tradition. The last two verses 
(12,13) present a different note, where Indra does not figure. The 
expression “among the gods found not I the favourer” cannot 
be taken to be for Indra, in the face of the fact that Vi?nu 
already helped him. They are, obviously, meant for the sacri- 
ficer (or the seer-sacrificer in the original plan), who does not 
get any help from the known gods. As such, the questions at 
v. 12 are to be taken as asked of the sacrificer himself. The 
Father is, then, not that of Indra, nor is he an actual father of 
the sacrificer. He is the ritual-Fother. The Father is the repre
sentative of Parjanya, the one who would save all from the 
avarti; and, looking to the actual cooking of the entrails, the 
one who is killed could be none else than the dog. And, as a 
protector from the avarti, by his entrails being cooked as a 
means to get madhu, he alone is the Father. This may look 
rather queer; but, if we remember that the horse was believed

Dog's Entrails and the Unrespected 'Wife' 169



to be the pranandm pranapati, we would be able to appreciate 
the fact that here the motif of zoomorphism centres round the 
dog. And he is seen as the Father. There could be no doubt, 
that it is he who is killed by stretching the leg (or foot), which 
also tallies with the detail from the Mb. The motif of ritual- 
sacrifice is then the same as in the case of the horse at the 
Horse-sacrifice, the ritual of the virile ape (Vf§akapi) and also 
at the later ritual of the Sulagava9, wherein the Rudra-bull was 
sacrificed. As the ritual at the Vf§akapi is rather queer, so is 
here that of the dog. This is so as both got lost. For that of 
the dog, however, we have the support of the ViSvaraitra legend 
from the Mb. The dog being the Father will also solve the 
riddle of the mother. She could not be the mother of Indra; 
for, his mother has alieady been referred to earlier in the men
tion of his birth. The mother in the first of the last two verses 
(i.e. at v.12), is the female that is juxtaposed against the Father; 
and she is the bitch. This would mean that a pair of dogs, one 
male and the other the female, were procured. We shall come 
to this point again later; but, it may be mentioned here that the 
Father and the Mother form the ritual-pair, the mithuna\ and 
so does the couple of the dogs, the male of which is killed and 
his entrails cooked.

The Vedic tradition does not have another instance of the 
dog being ritually killed, as noted above, nor do we have any 
beliefs regarding the dog, except that he is associated with the 
god of death (X.14.10-12). Sarama10, the bitch of the gods 
that searches the lost cows of the gods (X.108), is no parallel 
here; for the motif is quite different, and there is no indication 
of any ritual. We do not have any other place in the Vedic 
religion to support the belief in the dog being a rain-animal. 
The question is, whence could Vamadeva have got the idea 
of the dog-sacrifice and the cooking of the entrails ? We have 
to hunt it elsewhere. Now, the Avesta does record the belief 
that the dog is a rain-animal. It speaks of the water-dog and 
the water-bitch; and it forbids the killing of these animals. 
There the direct association of the dog with water is found in 
the belief that, when a dog dies, his soul goes to the cosmic 
reservoir of water, or the source of water. On the cosmic plane 
the soul of the dead dog is believed to merge in the fountain
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of the goddess of Water, Ardvisur.11 The killing of a dog is 
connected with the lack of rain and loss of fertility. If a water- 
dog is killed, it is enjoined that for three days oblations are 
to be offered keeping the fire constantly kindled. This rite is 
called Zanda Ravan (“the rite of the Living Soul”); and this 
rite is believed to restore the life of the dog. The same rite is 
enjoined in the case of a dead man.1- Here the association 
of the dog with rain and fertility is clear. The Avesta, however, 
does not record any practice of the sacrifice of the dog, 
obviously, because the religion of Zarathustra barred such 
bloody rituals. However, sacrifice of dogs obtain elsewhere in 
the vicinity. Thus, according to the Chinese custom, if the lack 
of rain threatened the locality with famine a big dog would be 
donned the clothes of a man and would be paraded through the 
streets of the town.13 But, it is not clear if he would be killed 
at the end of the parade. Among the Bahner of Indochina it 
is believed that the dog is under the direct control and pro
tection of Bog Glaih, the god of thunder and rain.14 The tribes 
in central America believe that the dog is the earthly symbol 
of lightning, thunder and storm. He is also the god of rain, 
and of harvest.15 In another American tribe obtains the 
following ritual for rain ; In the month of Pax (the middle of 
May) a dog is ritually sacrificed; and jars full of wine are 
emptied on the ground in imitation of rain.18 Among the 
Mandaris of Siam obtains a belief that the dog had a horn in 
bygone ages, but that it fell off in course of time. Such a “ dog, 
horn” is used by them in rain-rituals, when water from it is 
sprinkled in imitation of rain.17 One of the most interesting 
beliefs obtains among the Aztecs of Mexico. Their thunder-god 
Tloloc, was offered the pulsating hearts of dogs that were 
ritually sacrificed for timely rain, along with those of men.18 
Many more instances can be cited about the dog-water motif.

The information collected above will show that the belief 
about the dog being the rain-animal is widely found. It is 
found in the vicinity of the habitat of the Vedic and the Iranian 
people; and it is also found in countries far away. It seems 
quite probable that Vamadeva borrowed it from some such 
source, when the familiar Vedic gods of rain did not respond to 
the set rituals for rain. This is the implication of the expression



thal the gods were against, or that among the (known) gods no 
help was found. From which exact source it was borrowed is 
not clear, nor is that a very pertinent point. What is impor
tant is that it was borrowed by Vamadeva and was later per
formed by a member of the family of the ViSvamitras. It does 
not seem probable that the name of ViSvamitra is associated 
with such a ritual, through confusion, in the place of Vamadeva. 
What seems probable is that there were two separate occasions 
for the performance of this ritual, with a slight change in the 
details. There might have been yet other occasions, or might not 
have been. But these two remained in the tradition as they were 
associated with the names of two great seers of the Vedic tradition.

Now the point of the “wife”. The reference to the “wife” is 
that she has been unrespected. About the Mother we have 
noted that she, probably, formed the mithuna with the “Father” 
—dog. It must be noted that in this hymn there is no refer
ence to the sex-act, or to active sex as we may put it. The sug
gestion of the mithuna, however, is without any doubt. We 
suggested above that, of the mithuna, the male is killed, and 
this is how the “Mother” becomes a widow. We have parallels 
in the Vedic literature to believe that zoomorphic mithunas were 
conceived, and the male was sacrificed as the divine beast of 
fertility. In this respect we again refer to the hymn of Vr§akapi, 
where the male Vr?akapi is killed and the female, Vfsakapayi, 
is invoked to favour the partaking by Indra (=ritual-actor) of 
the essence of her mate the Vrsakapi:

“O V^akapayi, O the one full of wealth ! O one endowed 
with sons and daughters-in-law ! May ‘Indra’ partake of the 
wonderful oblation prepared from your manly seeder” 
(X.86.13).

And, after this, there is the suggestion of the sex-act between 
‘Indraui’ (=ritual-woman) and Vr§akapi (vv. 16-18). There we 
have two types of mithuna: the active one and the silent one, as 
far as the ritual is concerned. The active one is that of Vrsakapi 
and ‘Indranf, where Vrsakapi is the ritual-seeder. The 
silent one is the normal one of Vrsakapi and his mate 
Vr§akapayl. Later we have the mithuna in the ritual of the
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¡Sulagava, in one tradition. The Sulagava bull was called 
Mldhvan and the cow the MI^husT, their offspring being 
called Jayanta. In this particular tradition the bull was not 
killed: but according to other Grhya traditions he was killed. 
The mithuna of the dog and the bitch comes on par with these, 
more with that of Vrsakapi and Vr?akapayi; but here the motif of 
active sex is absent. Now about the word jdya. It must be noted, 
at the outset, that like the Father1® and the Mother, the word 
also has only a common application in the hymn. She is not 
the wife of some body definite; she is the common “wife”, 
without any definite personal connotation. The word unres
pected (a-mahiyamandm) does not indicate poverty, in the face 
of what we have discussed. With the awkwardness of the 
ritual, as it is out of the way, the non-respect of the jdya is to 
be seen in the ritual itself. We suggest that she is the “wife” of 
the sacrificer, or a woman engaged for the duration of the sacri
fice. But, beyond this the point is dark. We might simply 
put down the parallelogram :

1.
2.

3.

RV X. 86 
Vfsäkapi (Ape) 
apyam havih 
(offered for rain 
or water)
Vfsäkapäyl*
(mithuna) 
with 1 above

IV. 18 
Dog (Father) 
antrani
(entrails cooked) 
madhu=T&in 
Mother(* Bitch) 
(imithuna) 
with 1 above

Both sacrificed

Both widowed. 
Normal mithuna.

Now, there remains only the point of the jdya. If we go a 
step further, we might not be unjustified in putting the next step 
as follows :

4. Indra ^sacrificer) Sacrificer (=Vamadeva=Indra)
5. Indrani jdya

(ritual-‘wife’) (ritual-‘wife’)
(cf. janyufi patih at yama-yaml)

Hence, Ritual-mithuna*

Ape =  Vr§akapi +  Indrani Dog-\-jaya (=  ritual ‘wife’)
( * a¡jarni mithuna made a-jdmi in ritual ).



In both cases the “wife” may be the sacrificer’s own; or, she 
might have been a woman appointed for the ritual. In the 
first case she would be like the queen in the Horse-sacrifice. It 
may be of some interest to note that, at the hymn of Vfsakapi, 
IndrSgl (the ritual female partner of Vj-§akapi, forming the 
ritual-snfr/irumz with him) is characterised by the expression 
mahiyate (X.86.10), while here we have just the opposite ex
pression, a-mahiyamanam; but the similarity in the method is 
remarkable. This gives sufficient reason to suspect the plan of 
the seer, that he has employed the word jaya. in the ritual of the 
cooking of the dog’s entrails as a sex-charm for the madhu to be 
released from heaven. The jaya. was unrespected because she 
formed a ritual- mithuna with an unusual ritual-beast, the dog !

We have noted some beliefs regarding the sympathetic rela
tionship between the dog and the thunder, with the resultant 
rain. Indications of this type of belief in sympathetic relation
ship are numerous in the religion of the Veda. It is this belief, 
for instance, that worked behind the roasting of a bull and 
causing his sap to fall into the fire in imitation of rain.*0 
Another such belief obtains in the rite of the Sakamedha, which 
formed a part of the Caturmasya sacrifice, wherein the 
Agnldhra priest was required to imitate the roar of the cloud.81 
With the dog, probably, its barking was seen as the crackling 
thunder; and rituals in which the torture of a dog figured22, as 
imitative to gain rain, obtain. The idea seems to be that the 
yell of the dog would impel the thunder of the cloud-dog, result
ing into rain. The entrails of the dog, or his ham, would, on the 
same analogy, suggest the elongated shaft of lightning. In China, 
along with the dragon, the dog is also associated with the 
thunder and rain; and in Japan the thunder and the lightning 
is represented by an elongated dog, with wings added to it.23 
Vamadeva has already used the symbol of the hawk at another 
place (RV IV.26, 27); and here he accommodated the ritual of 
the dog in the Vedic context.
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1. In addition to the translations of Ludwig, Grasmann, Geldner, 
Velankar ((tksuktaiati, Bombay, 1972), see Pischel, Vedische Studien 
II, pp. 41—54, Oldenberg, Noten I, ZDMG 39, 79; Bergaigne La 
Religion Vedique III, p. 105 ff; Schroeder, Myterium und Mimus 
im RgVeda p. 326 ff.
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the side of the cloud; see Macdonell, Vedic Mythology, Chaukhamba 
cd. (Hindi), 1961, p. 105; cf the account of the birth of Mandhatf, 
Mb, Vana 126.27 ff.

3. Here the mother of Indra is called grtfi, and Indra is called by the 
matrinym Gsrsteya elsewhere, RV X. 111.2; Gfsti is the cow that gave 
birth only to one calf, indicating her to be very young. However, 
Indra is presented as very grown. The method is common in folk
lore; cf. Lao Tse being seventy two year o lj at birth Donald 
Mackenize, Myths o f  China and Japan, p. 298. Laotse means 
“ Old man.”

4. Velankar, for instance, takes it as being said by Indra, and under
stands the word jaya as Indra’s mother, the wife of Indra’s father 
Tva^p The verse is attributed to Indra by Geldner also; by Ludwig 
Bergaigne, and Hillebrandt. Acc. to Griffith it is said by Vamadeva.

5. Jai Br. I. 126; Kdthaka Sant. 37.14
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19. We have noted that the father is not Tvaytr- It may be noted that 

the word pitr does not at all come in connection with Tvaytr >n the 
RV. The motif of killing by taking by the foot comes also in 
the hymn of Vasukra; there the word pitaram is not to be found; and 
the one to be killed thus is more in the image of Vftra, and not 
Tvaytr. se® X. 27.4 where the words kfema <J saniOm abhum indicato



his benevolent nature; and his being thrown away is indicated in pra 
tam kfindm parvate pdda-grhya, where parvata would suggest the cloud

20. Dange, Pastoral Symbolism from the jjtgveda, pp. 45,51 ff.
21. Aiv. Sr. S. H. 18 11—12.
22. Mackenzie D ., Myths o f  China and Japan, p. 246; acc. to Mackenzie 

the hill-tribes in India torture dogs so that the “Big Dog" may hear 
the yells and thunder, to give rains. Curiously, among these tribes 
the dog is associated with Indra, which is an interesting case of the 
Vedic god of rain being identified with the tribal rain-god. Among 
the Aztec paintings, in one case, we have the figure of the dog 
coming from the sky to the earth with fire-brands, a surest indica-. 
tion of the thunder and lightning; op. cit., loc. cit.

23. D. Vesser, “On Tongu” , Transactions o f  the Asiatic Society o f 
Japan, V*l. 36—ii, p. 25 ff.
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10

The Fleeting Nymph and 
the 6Cane-Rod’

So much has been said about the mysterious couple UrvaSi 
and Pururavas1, that it may hardly appear necessary to think 
afresh about them, their relationship and their nature. The 
fact, however, is that, though so much has been said, very little 
has been unfolded about their real nature and the portent of 
the hymn proper. There are no two opinions among scholars 
that the later accounts occurring in the Brahmana texts and the 
Puranas are unduly fleshed up from the skeleton of the Rgvedic 
hymn. They are, hence, not reliable as regards the original 
nature of the hymn, and of the two actors therein. Of the fairly 
recent scholars, Wright and Kosambi suggest the hymn to have 
human sacrifice as the main motif. Kosambi believes that it is 
a case of tfa^husband being ritually sacrificed to the wife for 
fertility, upon the birth of a child. Goldman2, studying the 
hymn as one of the group of three (as noted in an earlier 
chapter, that of Yama-Yami), like Bergaigne, has tried to show 
the common motif of the “Mortal man and the Immortal 
woman and their unstable relationship, the mortal being the 
seer and the immortal the goddess speech. In the chapter on 
Yama and Yami we have taken a review of this opinion, and 
have stated the difficulties in this hypothesis. According to 
another opinion, UrvaSl is the lightning and Pururavas the goat 
to be sacrificed at a sacrifice.3

The suggestion that Pururavas is the mortal male (seer) and 
UrvaSi the immortal woman is acceptable, as far as this hymn 
is considered. Actually there is clear indication in the hymn 
itself to that effect. Thus Pururavas is said to be mftyu-bandhu 
(“death-kin” v. 18 and the last one); and the expressions



marto amrtasu ni-sprk (v. 9) and amanufisu manu?o ni stve (v.8) 
support it. As to the conjecture about the husband, or the 
goat, being sacrificed, it may be pointed out that this might have 
been augmented by the speech of Pururavas, that the sudeva 
shall fly to the highest heaven; he shall lie on the lap of Nirrti; 
him shall the fierce wolves devour (v. 14). This also, obviously, 
led Goldman to believe the doom of the mortal Pururavas. 
Now, even accepting the hypothesis of the unstable union of 
the mortal seer and the immortal Speech, there are certain 
doubts that require solution. Firstly, if the female is immortal, 
and the goddess, how could it be that she says to her devotee, 
Purfiravas, “Friendships with women (including herself) are 
the hearts of wolves” (v. 15) ? This could belie her very nature 
as a divine power. Moreover, there is no support at all in the 
hymn to believe that Pururavas has to submit to this doom of 
death, or “accept his fate, the doom of all men” (Goldman, 
op. cit. p. 300). On the contrary, when he says that he shall fly 
to the highest abode (V. 14 paravatam paramam) etc., UrvaSi 
thus speaks to him, “Die not, O Pururavas !” (v. 15). Even 
accepting the Speech-seer motif, what sound basis is there for 
believing that “the seer rejects the advances of the goddess of 
Speech on the ground that the union of the mortal and the 
immortal is improper ?” Actually, it should be the other way 
round. In the case of both (Purfliavas and YamaXit is difficult 
to see how the mortal would be pleased to rejecPtte favours 
of the divine Speech, which he should be too willing to accept; 
and how the favours could mean the doom of death for him, 
if this death is just a natural course, as with other mortals ! 
The most pertinent point is, where is the necessity of the 
dialogue between the two to be so much coloured with the 
sexual language which the hymn uses ? On the contrary, such 
a theme would require sober language and serene requests. 
This point holds good in the case of the hymn of Yama-Yami 
also. Yet another point to be noted is, that, Speech being only 
a power, and an abstract force, such sexual language will be 
hardly warranted in her case. The language warrants the 
involvement of real persons, and that too on the plane of the 
ritual as is the case with the Mahavrata and the Horse-sacrific« ; 
and thif we have amply probed, We agree, with Goldman, that
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Vak Ambhj-ni proclaims that she could make any mortal 
a seer if she chooses (RV X. 125.5); but the parallel is unsuitable 
here ; for in the very hymn of Vak Ambhyni the motif of sex, 
which is so prominent here, is totally absent. The point is, 
why should Speech think of favouring the seer in so highly 
sexual notes, and the seer be equally afraid of this favour ! 
Again, how could we explain the twinship in the case of Yama- 
Yaml on the basis of the mortal-male-im mortal-woman motif? 
There are also other points which this interpretation does not 
even touch. For example, it does not provide an explanation 
for the expression that Puriiravas was born for dasyu-hatya 
(“killing the Dasyus”) that his birth was for a great fight (mahe... 
randy a). It is likely that the expression “turn the airu” (w. 12, 
13), mistaken for “shedding the tears” , gave the impression of the 
death of Pururavas ; but, as we shall see later (and have 
already seen earlier in the context of the cosmic mithunas, ch. 
Ill), tfee word asru is symbolic of the cosmic generative fluid, 
and does not necessarily indicate the actual tear. Ths symbol 
asru has not been noted by any of the scholars who studied the 
hymn. But, as the symbol is important, and has a Vedic 
tradition of the cosmic mithuna, it has to be taken note of. 
Interpretations without this, and such other symbols, cannot 
take us near to the heart of the seer who composed the hymn. 
Like the word asru, pitr and sunuh (“Father” and “ Son”) had 
already become symbolic to the Vedic seer-tradition, a point 
which we have noted in the study earlier. A keen and 
a minute study would reveal, that later traditional accounts of 
UrvaSi and Pururavas went on spinning awkwardly as the 
original symbols got blurred in the course of time. The later 
texts took only that portion which aided their purpose, leaving 
the more pertinent parts of the hymn. Before we take up a 
close and analytical study of the hymn it is necessary to place 
once again, the original verses from the hymn side by side with 
the first diversion as we note in the Brahmanas. In doing so, 
the account from the Satapatha Brahmapa will be taken first.

The Sat. Br. gives the account in short in the context of the 
churning of the fire, to eulogize the ritual of fire-kindling. It 
also takes certain verse§ from the RV to suit the context,



According to it (XI.5.1.Iff) UrvaSi married Pururavas and agreed 
to stay with him on the following conditions :

(i) that he shall strike her with a ‘cane-rod’ thrice a day ;
(ii) that he shall not sexually approach her without her 

consent; and
(iii) that she should not see him naked.

The Br. adds further that, the conditions laid down above were 
a norm of behaviour for the ladies.4 Then she stayed with him 
and got pregnant. Her kindreds, the Gandharvas, decided 
to take her back after some time. Now, UrvaSi had an ewe 
with two lambs tied to her cot (avir dvy ’urana iayana upa 
baddha-sa). Of these Gandharvas stole one. UrvaSl cried out, 
“They are carrying away my son, as if in an unvalorous condi
tion—as if I be without protection.” Again it happened ; and 
the second lamb was stolen by the Gandharvas. Urva^yelled 
as before. Pururavas comprehended this. Suddenly did he 
dart, naked, roaring, “How ? Unvalorous when I be here ? 
The lack of attentive protection, I being here ! (katham nu tad 
aviram katham a-janam syad yatrd-ham sydm). Urvaft’s words 
are answered in these words of PurOravas (her words are avira 
bata me ajana iva putram haranti). Now, as Pururavas 
darted out, naked, the Gandharvas generated the lightning ; 
and thus did Urva§i see Pururavas—NAKED ! She saw him 
clearly, as if it were the day-time! And away she went!! This, 
the Br. says, is the background of the hymn from the RV. 
According to it, Pururavas runs after her who got mixed up 
with her clan. The female friends of UrvaSi fled away, 
as PurOravas approached them, taking the form of water- 
birds. Ultimately, however, UrvaSi appeared before him in 
her own form. He entreated upon her to return; and she 
refused. She, however, told him to arrive at the same spot 
after one full year, when she would be pleased to give him 
his son back, and also would sleep with him for one Bight. To 
this Pururvas agreed ; and he returned. One full year elapsed, 
and on came Pururavas to the spot. UryaSi slept with him for that 
night; and, in the next morning the Gandharvas gave him his 
son. But Pururavas asked them to make him also a Gandharva,
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so that he could stay with Urvasi further. The Gandharvas 
said that it was impossible for him to stay with them, as a 
Gandharva, with the same (mortal) body. They offered to him 
their special fire on a dish (fire-pan) and said, that, if he 
sacrificed with it for one year, he would be a Gandharva. While 
proceeding to his abode, however, Pururvas placed the fire in 
the forest and went to the town with the son only. When he 
came back to take the fire also, he noticed that it had already 
gone ! Pururavas went to the Gandharvas ; and, now that the 
old fire was lost, they asked him to prepare the lower atarii 
(churn-slab) from the wood of the Asvattha, and also the upper 
one (chum-rod) from the same ; for that was, they said, the way 
to become a Gandharva.

The account, as can be seen, extols the cult of fire ; but, it is, 
in itself, quite confused. The following doubts persist in one’s 
mind, and the impression that one gets is that the account was 
the production of a half-digested former account, that was 
gathered from the hymn of the RV. :

(i) Why should UrvaSi have an ewe with the two lambs at 
her cot ?

(ii) What happened to the ewe when the lambs were stolen, 
and UrvaSi herself left, at the breach of her condition ?

(iii) Why should UrvaSi call the lamb her son (me putram 
haranti) ? Was Urvasi symbolised by the ewe by the Br. ?

(iv) Why was Pururavas called after one full year, and that 
too for one night only, to have UrvaSi in bed (samvat- 
sare tdm im ratrim d gachhatat; tan me ekam ratrim ante 
sayitdse) ?

(v) Why was Pururavas to get his son only after one year, 
since Urva&’s departure (though he could have naturally 
been born earlier, as UrvaSi was already pregnant and 
would deliver the child earlier) ?

(vi) Why should Pururavas leave the valuable fire obtained 
with great difficulty from the Gandharvas, outside the 
town, and proceed further only with the son ?

(vii) What was the age of the son ? He is said to be kumdra, 
and not sisu; the latter would suit the child of one year ?
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(viii) What did Pururavas actually want—continued stay with 
UrvaSi by means of the fire-ritual taught by the 
Gandharvas or the son that is born at the last occasion ? 
The account lays stress on his wanting to be a 
Gandharva as the account closes with the didactic note, 
that a person who sacrifices thus gets to be a Gandharva 
(teneftva gandharvanam eko bhavati), which signifies a 
definite type of fire-ritual, and which was given to 

. PurOravas specially. Even Pururavas requests them to 
make him one amongst them (yu$mdkam eko ’sdni). It 
appears that this ritual was to be performed for one year, 
remaining outside the locality ; hence did Pururavas keep 
the fire outside, and led the son alone to the locality. 
Anyway, the point is not quite clear in the account.

(ix) Among other conditions (which may be understood), 
why should UrvaSi, a wife (?) ask her husband to strike 
her thrice a day ?—with, specifically, the “cane-rod” !!

From a close examination of the account of the Br. the points 
that suggest themselves are :

(i) The birth of the son is unimportant; the son was 
suggested from a word that was misunderstood from the 
hymn ; or, that the son is none else than Agni himself, 
as Pururavas actually appears to exchange fire with the 
son. Moreover, there is also confusion about the son 
being the HSu or the kumara.

(ii) Pururavas gains superhuman powers by a particular 
ritual.

(iii) This ritual is closely associated with the next year’s 
sexual union with UrvaSi, who is to meet him exactly 
after one year ; this ritual is necessary for the gain of 
the status of a Gandharva.

(iv) Pururavas remains naked, and UrvaSi departs, on the 
first separation, which implies taking into account the 
birth of the 'son’ that even on that night he had sexual 
union with U rvaii; and such union they would have 
again after one full year. This would indicate sex-union 
and the meeting of the two as having periodic value ; in
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other words, it would suggest a fixed ritual. This is 
clearly stated by the hymn when it presents Urva& as 
saying that she actually was with Pururavas last autumn 
for four nights (v. 16 dvasam rdtrih sarddah cdtasrah), 
“partook of the clarified butter” and, hence, was moving 
about satisfied since.

(v) The stealing of the lambs and the flash of the lightning 
appear to be suggested from some portion of the hymn 
that was not quite clear to the myth-maker of the Br.

The Br. says that the hymn had (originally) only fifteen verses, 
while the hymn, as it appears in the RV, has eighteen verses. It 
is difficult to say which verses were added to the original. Before 
we study the hymn proper, we give below a translation thereof, 
taking debatable passages for discussion later. We also indi
cate the speakers, as we think fit, leaving blank those verses for 
which the speakers are not quite sure.

1. Pururavas:

Harken (manasd tiftha) O venerable one (ghore);
May we indeed mix speech (may we converse);
These mantras of ours, if not uttered,
May not gladden us for the days to come.

2. Urvasi:

What shall I do with this speech of yours !
Gone am I like the first of the dawns;
Get gone to your abode, Pururavas;
Difficult to attain I am, like the wind.

3. Pururavas:

The shaft darts not from the quiver for weal ;
The speed (or speedy one) is not the gainer,
Of a hundred thousand, and of cows ;
In the non-manly sacrifice (a-vlre kratau),
There is no lustre ;
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Like the ewe, the thunderers express not the roar (ura na 
mayum citayanta dhunayah).6

4. UrvaSi:

Bestowing shining nourishment for the “Father-in- 
law”
When he desired O Dawn !, from the anti-chamber.
I resorted to the abode, as he (Pururavas) longed for. 
Struck (pierced, Snathita) with the cane-rod,
By day and by night.*

5. UrvaSi:

Thrice a day you pierced me with the cane-rod ;
You, indeed, filled me, unyielding though I was ;
At your bidding did I arrive, O Pururavas!
Of my body were you, then, the lord.

6. —  —

Neither the sajurni (old one), ireni (elongated), sumne-api 
(friend in the gain), hrade-caksu (pool-eye), nor the 
granthini (blocked one) got moving ;
Streamed not the speckled ones(anjayah),
Nor the tawny ones (arunayafr);
Bellowed not the cows, that would have delivered 
For prosperity.7

7. — —

As he was being born, the divine females assembled ; 
Him, indeed, the self-roaring rivers welcomed ;
For the great battle (mahe ranaya) O Pururavas !
For the dasyu-hatya did the gods nourish you.

8. Pururavas:

Towards the divine females, as they changed form,
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Did the mortal advance ;
Away from me they fled, like the female-deer ;
Aye, like the chariot-pressed mares !

9. — -

Being amongst the divine females, as the mortal was 
about to touch,
Mixing with the divine ones through sacrifices,
Like the water-birds did they adorn their bodies 
Like the playful mares, biting their lips,
Time and again.

10. —  —

Like the flying lightning did she shine,
She, the water-belle, (apya), accomplishing my desires; 
Lo, the manly performer (apaft naryah) was bom ; 
UrvaSi did further extend the life.
(Pra-urvafi tirata dirgham ayuh)

11. UrvaSI:

Thus were you born, Pururavas ! for go pithya;
In me did you establish the lustre ;
Knowing (vidu$i) as I am I did advise you on that day 
(,sasminn ahan) ;
Have you heard me not ? Why speak as if not having 
enjoyed ?

12 Pururavas :

When might the ‘son’, being born, desire the Father ? 
Like an active performer (cakran na), might be,
The knowing one cause “turn the asru" (a§ru vartayat)? 
Who would separate the like-minded couple ?
When, among the “Fathers-in-law” the fire might 
shine ?



186 Sexual Symbolism from the Vedic Ritual

13. Urvasi:

Promise I, he shall cause the asru
Like an active performer (cakran na) would he roar,
For the auspicious occasion (adhye iivayai);
That I shall send unto you, what be yours with us ; 
Get gone home; me you shall not obtain, O mortal !8

14. Pururavas :

The su-deva might fly, being andvrt (naked, an+a+vrt) 
To reach the highest region ;
He might sleep in the lap of Death (nlrrti);
Him the fierce wolves might eat.

15. UrvaSi:

Die not Purflravas ! Fly n o t;
May not the fierce wolves eat you ;
Friendships with women are naught;
They be the hearts of fierce wolves !

16. UrvaSi (contd.)

When in a different foim 1 wandered among the 
mortals,
I dwelt for four nights in the autumn ;
Small portion of clarified butter did I partake per 
day ;
Hence, indeed, do 1 wander, extremely satisfied.

17. Pururavas:

Enveloper of the mid-region,
Traverser of the world (rajas) (as she is),
UrvaSi I control, being myself the most shining one ; 
May the gift of the sacrifice belong to you ;
Return ;
My heart seethes!
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18. -  —

Thus said unto you the gods, O Son-of-Ua ;
“Though you be the de&th-kin(mrtyu‘bandhuft)%
To the gods shall your progeny sacrifice with offer
ings ;
In heaven, will you enjoy !”

X X X

fc

As we start analysing the hymn, the following points are to be 
noted :

(i) Pururavas entreats upon Urvasf to arrive for the reasons 
embedded in vv.2 and 3 ;

(ii) Memories of the last association when UrvaSi stayed 
with Puriiravas ;

(iii) The extolment of the birth of Pururavas, suggesting his 
supra-mortal status and the powers he has ;

(iv) Pururavas could advance to the abode of the divine 
damsels, who take the form of the water-birds ; this 
indicates his power to traverse the mid-region ;

( v) UrvaSi could guide Pururavas ; and the latter, in his'tum, 
could control her ; also UrvaSi could stay among the 
mortals in a different form (v.16 yad virupa acaram 
martyesu, which compares with vlsu-rupa of the Yama- 
Yami hymn);

(vi) Her stay in the world of the mortals in a different form 
is accompanied by the clarified butter, which indicates 
ritual offering (though it may be fused with the symbol 
for the generative fluid);

(vii) This stay was at the autumnal season, or was an yearly 
one (saradah).

The following points are common with the account of the Br. :

(i) Pururavas is said to gain superhuman powers, in the Br. 
account due to the fire-ritual; here he is already said to 
be bom great, for great deeds.



(ii) In the Br. account Pururavas is asked to come after one 
year ; his contact with Urvasi would, thus, be exactly 
one year before. This would also mean that when she 
departed, she was not actually pregnant, though the Br. 
brings in that point and also, hence, ushers the son 
calling him kumara, which is rather awkward, as we 
have noted.

(iii) The nakedness of Pururavas is suggested here in the 
word (an+a+y/vr+KVlP), “uncovered** or “non-cover
ing”.

(iv) The ewe and the lambs in the Br. are suggested from ura 
in v.3 here, as we shall see further.

(v) The kumdra, “son,” is suggested from the Son-Father 
motif in v.12 ; the return of the son is suggested from 
v.13
(cf pra tat te hinava yat te asme).

The most important point is the yearly meeting and the note 
of sexual union that occurs at both the accounts. The thing to 
be noted is that the Br. account retains a hazy memory of the 
ancient details, but indicates that they pertain to some fire-ritual 
yearly performed, and mixed up with the union of the two main 
parties. There is no other help beyond this. And, now we 
have only to thoroughly analyse the hymn itself for more details 
to cut through the mist of seeming confusion.

We start with gathering information from the hymn about the 
main actors of the hymn, and comparing it with what images we 
gather from the RV.

Pururavas:

About the hero we have the following information : As he 
was about to be born, the goddesses, or the divine women (gnah) 
sat round him. He was also welcomed for the fight (rana) and 
for the destruction of the Dasyus (dasyu-hatyaya). Also at his 
birth the self-resounding rivers welcomed him (v.7 sdm asmin 
jdyamane asata gnah, utd-im avardhdn nadydh svd-gurtah). The 
point is, which are the rivers, and why should they be joyous 
at the birth of Pururavas ? Now, a similar description appears
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at the birth of Indra, in the hymn of Vamadeva which has been 
a riddle of unique nature and a point which we have already noted 
in a separate chapter. There, at the birth of Indra the rivers 
are said to be tumultuously joyous : “Thinking it to be a censur
able act (that Indra was in the womb for a thousand years, and 
would not come out in the natural way), his mother concealed 
him, who was in the height of lustre; by himself did he get up 
donning a new form and pervaded the earth and heaven. These 
(rivers) stream on with a loud tumult (at his birth)” (IV. 18.5,6), 
and further, “Why do they (the roaring rivers) sing praises to 
him, taking his sin upon themselves (the sin of unnatural birth)” 
(Ibid V.7); and yet further, “Verily, did the waters sympathise 
with the child—Indra” (v.8). It has to be noted that the words 
dasyu-hátya and jajñife (indicating “being bom for the shattering 
of the Dasyus” (v.ll of our hymn) come only for Indra 
(1.51.6, and nowhere else), the god primarily of the mid-region, 
and the rainer, according to the Vedic tradition, which would 
indicate that the seer of the hymn under discussion is trying to 
identify Purüravas with Indra; and it is also clear, that the 
powers of the latter include the control over the mid-region and 
the release of rain. The rivers are, then, the cosmic waters that 
move in the mid-region and turn into rain on specific occasions 
(for dasyu-hátya and Indra see also 1.103.4). What has been 
said above is supported by the fact that dasyuh-hátya is associa
ted only with Indra. The thought of the birth af Purüravas 
extends to v .ll where also there is direct mention of his birth 
(in the second person) in jañisé go-pithyáya, where there is also 
the note of his.association with the divine damsels; and these 
damsels, obviously, are from the mid-region. On the basis of 
the description of this unique birth of Purüravas, it is clear that 
the earlier birth of the “manly performer” is also that of 
Purüravas (V.10 jdnitfo apó naryaft sú-játafi), in view of his being 
referred to in the third person earlier (V.8 amánufisu mánuso 
ni$éve etc.). Let us now examine the expression apó naryah, to 
fix the image the seer has in mind. The expression apó naryah 
does not occur elsewhere; but there is not the least doubt, that 
here the seer is coining a new expression, on the analogy of a 
well set style in the RV. Elsewhere Agni is called naryapas, 
(RV VIII.93.1) and Indra is referred to as the only náry ’ápámsi



kartd (VIII.96.19), which has to be understood as naryd apdmsi 
kartd ( '‘performer of the many manly deeds”), on the basis of 
the expression that obtains in the same hymn in a subsequent 
verse (v.21 krnvann dpdmsi ndrya puruni). Likewise, Indra is 
said to wield his bolt “for many manly deeds” (1.85.9 ndry 
“dpdmsi kartave). The expression, in all cases, comes only for 
Indra (cf.IV.19.10; VII.24.1 etc.). Though the word narya may 
be taken to mean “ benevolent to mankind” (Sayana), it also 
has the sense of “manly”; and combining these two the word 
gives the sense of “manly deeds benevolent to mankind”. The 
word naryah would indicate the agent, as would the word 
(apds~apdh), with the change of accent, both meaning “ the 
performer of deeds that are beneficial to mankind” (or, “the 
powerful performer”). This, with the concept in dasyuhdtya, gives 
the image of a powerful person who wields power over the mid
region forces. Pururavas was, then, a person who could control 
the mid-region, the apya damsel (UrvaSi) and also the mid-region 
water-streams ! The concept is the same as in dvi-bandhu or 
dvi-barhas, “the one who controls both the worlds” (cf.RV.X. 
61.10; 17), who gains the “milk of the SabardugM cow”. 
Probably this concept about Pururavas is the reason that urges 
the seer announce his birth with astonishment, as the expression 
janis(o ( janifta+u) indicates. And, precisely at this juncture 
in the hymn is UrvaSl mentioned for the first time, with the 
typical Rgvedic style of benediction pra-urvaii tirata dirgham 
ayufi (v.10; for the expression cf. YII.103.10; III.53.7). It is 
true that in the dialogue that precedes this verse there is indica
tion of UravaST speaking; but the precise mention of the word 
Urva§! first comes here. It sould be noted that the birth of 
Pururavas does not take place at this moment; but here there 
is the recollection that the birth was great. UrvaSi is ushered 
in after the mention of the advances of Pururavas towards the 
mid-region damsels; and she comes as their mistress.

Urvaii:

The following is said about UrvaSi in the present context:

(i) She is apya, which means that she has close association 
with the waters, or with the mid-region;
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(ii) She flies (or falls) like the lightning (v.10 vidyut na yâ 
patantï pavidyot); this implies that she, herself, is not the 
lightning (as Karambelkar thinks);

(iii) She fulfils the desire of Purüravas (v.10 bharanti apyâ 
kàmyâni).

(iv) She is of a benevolent nature (hence the expression 
pra tirata dîrgham âyuh); this precludes her being cruel 
and the earlier expression ghore (vocative) for her cannot 
be taken to give that sense. This also means that the 
statement about the women’s hearts being that of the 
wolves is only a general statement; for, she cannot be 
taken to describe herself this way.

(v) She is the traverser of the mid-region (antarik? apra) and 
the measurer of the mid-region (rajaso vimânï, cf. 
v.17).

Some of the words that occur above need clarification. The 
expression bharanti me apyâ kâmyâni can give two senses :
(i) Urvaéï is apyâ and fulfils my (Pururavas’) desires; and (ii) 
Urvaéï fulfils my desires that are apyâ (i.e., the desire that are 
pertaining to water (apyâ—apyâni); for, apyâ gets connected 
with the upper or the mid-region (cf. Sâyana, apa ity ’antarikfa- 
nâmd). This may be compared with the apyâ yoçâ of the Yama- 
Yami hymn (X.10.4), which we have studied, and also with the 
apyâ yôçanâ, of the subsequent hymn, who forms the mid-region 
mithuna with the Gandharva (X.11.2), and thunders (Ibid., v.l 
rapat). It will be, thus, that the apyâ Urvaéï and the con
troller Pururavas (the name signifies the thunder, puru +rava) 
form the mithuna. If Urvaéï is apyâ, thus showing a dear 
association with water, Purüravas is praised by the cosmic 
rivers. This mithuna, thus, pertains to the gain of waters. As 
we have seen, the male is a mortal turned divine, while the 
woman is divine. They come together on the plane of the 
ritual, and become equal. From this point of view, the expres
sion “ bom for go-pithya” has to be understood in the context 
of the gain of rain, waters, or the protection of the Cow (earth).

The other epithets of Urvaéï, viz. antarïksa-prâ and rajaso 
vimânï are equally instructive. Out of these two the first comes 
only for Indra, Soma and Savitf (RV 1.51.2; IX.86.14 and
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VIT.45.1 respectively). The other is fairly common, but is 
prominent with the atmospheric fire, Soma and Vena, who is 
said to impel waters from the interior of the clouds (X. 123.1; 
for others see III.26.7 fire; IX.62.14 Soma). The Vena, as we 
have seen, is the aspect of the Fire-in-the-waters. Urvasi, 
sharing the two epithets with these deities, is, then, the female 
counterpart of these forces, or, in other words, she is the female 
aspect of the Fire-water complex. She is the female watery 
principle that holds the cosmic fire in herself. Lightning is 
only one of her aspects. Her attendants are the cosmic water- 
nymphs; and they are rightly compared with the water-birds 
(iStayah) and the mares, another symbol for the streams of 
waters (cf.VIII.87.1; X.5.2). Actually UrvaáI comes in four 
hymns in the RV and that is six times. Out of these six only 
twice we have the word vidyut (including our hymn); but even 
here once she is not vidyut itself; she is compared with vidyut 
(X.95.10); and at the other place (VII.33.11), the seer mixes the 
image of the lightning with that of Urvasi, when he describes 
the ancient Vasi$tha to have been born from the lightning and 
from the mind of UrvaáI. Here two forces are mixed together 
to suggest the divinity of the first Visi$tha, and it is not that 
UrvaáI herself is the lightning. At the rest of the places, not 
only UrvaáI does not come with vidyut but also, vidyut is not 
mentioned at all (cf. hymn IV.2; V.41). The word davidyot in 
the present hymn (v.10) can hardly be taken to indicate the 
lightning, by itself; for, it occurs at various places, where there 
is no tracc at all of UrvaáI or lightning. About the cruel nature, 
if we accept the hypothesis of the sacrifice of Purüravas to her, 
it has to be pointed out that even the benevolent Sarasvatl is 
said to be ghorá (VI.61.7); and the Angirases are often described 
by that epithet. The epithet ghorá indicates her great cosmic 
powers, and mainly her nature as the water-controller. This is 
supported from another place in the RV where UrvaáI is des
cribed as being with the rivers (V.41.19s nadibhir urva&i vá 
grnátu), where the rivers are indicated to be from the mid-region 
(Ibidc urvaéi vá brhad-divá). We have also the concept of many 
Urvaáls (IV.2.18 martánám cid urvaéir a-krpran). These many 
Urvaáis are, obviously, the many aspects of the water-belle, or 
of the one Urvasi who controls the waters. In our hymn the
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indication to this effect is to be found, in addition to the water- 
birds and the mares, in such words as ahjayah etc. (v.6)9, who 
are compared with the cows (a set symbol for the clouds) that 
did not low (na anavanta) indicating the absence of thunder— 
and there being no sign of the expected rain.

It will be only proper to discuss here the point of the son of 
UrvaSi. The Br. does not mention the name of this son; and 
says that Pururavas carried the kumdra. In the Mahabharata 
he is called Ayu (Adi, 75.24; Santi, 166.74). We have already 
noted the doubtful implication of the word; and in the hymn, 
as such, there is no clear mention of the son and his name. 
Moreover, if Urvasi is the immortal woman, it is not possible 
that a son would be bom from her. In any case, he could not 
be actual; he could be only in concept. If he is taken to be 
real, he must be from her mortal representative. And from such 
words as kratu (v. 3;9), sukrtasya ratih (v. 17). mantrah (v. 1), 
the four nights in the Autumn (v. 17). etc. which indicate the 
ritual, the son must be on the ritual plane. Now, the point is, how 
come Ayu in the later tradition ? The reason appears to be in the 
passage of the hymn, where UrvaSl is mentioned along with 
the word ayu (v.10 pra-urvaSi tirata dirgham ayuh). This 
obviously means that this word was misunderstood as indicating 
the son. But, as we have seen, this word means “life” in this 
context; and has nothing to do with the son. The word ayu 
(with the second vowel accented unlike here) comes elsewhere in 
the RV (1.162.1 ;V.4I;2) in association with Mitra, Varuna, 
Aryaman, Rudra and Indra, who, barring the doubtful case 
of Varuna, are the gods of the mid-region. It also comes in 
connection with UrvaSi (IV.2.18 uparasya aydh, where we have 
the concept of many Urvasis; V.41.19 prabhfthasya dyoh). This 
will show that the word ayu is seen in two types in the RV, one 
with the accent on the first vowel, and the other with that on 
the second. Both occur with UrvaSl and with other nouns. 
The one that comes in the hymn under discussion has the accent 
cn the first vowel, and, without doubt, means “life”. This 
precludes the probability of ayu being the name of UrvaSi’s son; 
and the tradition that speaks so, is doubtful. It will be rewarding 
to probe the point further. UrvaSi is said to impel the upara 
ayu (IV.2.18). The gods mentioned above are also associated



with the upara áyu (1.104.4;. It is to be noted that at many 
places, in the RV, the word upara indicates the source of the 
heavenly fluid (X.27.20 where upara is the sun; X.94.5 has 
úparasya niskrtám, puru retó dadhire súrya-ávítab; the word retas 
is to be marked). The prabhfthá áyú and the upara áyu are 
concepts similar to each other. The word prabhrthá indicates 
at some places the sacrifice (11.34.11;V.41.4;—33.5;VII.40.5) and 
by implication, the cosmic sacrifice. This will show that the case 
for the son of UrvaáI, in the Rgvedic sources, is weak. The áyú 
associated with her is an aspect of sacrifice; and, in upara, it is 
the cosmic sacrifice, or the cosmic fire.

If we follow the traditional maxim, that he who speaks is the 
seer, the case for Urvaái as a seer is weak. The mortal 
Purüravas has to be the seer. In that case what has been 
attributed to UrvaSi is his own vision, or plan. That Purüravas 
was a seer-sacrificer is clear from the fact that he is said to be su- 
krt (RV 1.31.4). We must recall that Purüravas describes him
self as on par with Indra and Agni (of the mid-region); and that 
he was born on purpose. He entreats upon Urvaái to arrive, as 
she had done on the last occasion; and she also says that she 
had arrived on the last occasion in the Autumn. There seems to 
be a special reason for Purüravas to call the divine damsel. The 
reason is deftly suggested in the verses, in various symbolic 
terms. From this point of view v.3 has to be noted again. From 
it we gather the following details :

(i) The arrow does not fly from the quiver for glory (¿fur 
ná ériyá ifudh'er asaná).

(ii) The speedy one does not gain the thousand and the cows 
(go-sá sata-sá ná rámhifc).

(iii) The kratu is (hence) fruitless (avire krátau vi davidyutat
ná: was the kratu being avira misunderstood as
Purüravas not getting the son immediately ? vira means 
also “son”). Anyway, the expression has to be closely 
examined.

(iv) There is mention of the 'urá and the thunderers; but the 
word na poses a difficulty.

Let us take the whole hemistich:
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avïre krâtau vl davidyutan nâ 
tira nâ mâyum citayanta dhünayah.

The word na is apt to give two senses: one of negation; and the 
other of comparison. Coming after the noun, it is natural to 
be expected to yield the sense of comparison. But this way, it 
is surely misleading; and we shall presently see that the sense of 
negation is in keeping with the spirit of the dialogue. It will be 
seen that the verse forms the reason for the request of Purüravas 
to Urvaéï to come; and to this Ur vail replies that she was there 
already on the last occasion, when she brought wealth to the 
‘Father-in-law’ (v.4 vdsu dddhatï svdsurâya vdyah), and when 
Purüravas had been the lord of her body. After this there is 
again the statement of negation, that the various attendants 
did not move (the actual word being nâ sasrufr). In the same 
context we hear that the cows did not low for prosperity (ériyé 
gdvo na dhendvo anavanta, where, looking to the general strain, 
we have to take na to give the sense of negation). This presents 
the following parallelogram:

Verse 3--------
I

1 . sriye (tsur na sriye...)
2. No movement of the 

shaft (Isur nd isudher 
asana)

3. Thunderers did not 
show (nd mayum 
citayanta dhunayah)

Plea o f Pururavas
I

----Verse 6
I

1. Sriye (gdvo nd...)
2. No movement of water- 

nymphs (ahjdyo ’runayo 
nd sasruh).

?. Pregnant cows bellowed 
not (gdvo nd dhendvo 

'navanta)

The plea on the part of Purüravas is fairly similar; and in 
between these phases of the plea, Urvaéï is presented as speaking 
about her earlier stay, when she had brought wealth for the 
‘Father-in-law’ and was ‘struck’ by Purüravas (v.4). This plea 
is immediately followed by the advances to the mid-region on the 
part of Purüravas (vv.7-9). The verses, probably, refer to the 
last experiences of Purüravas at the earlier advent of Urvaéï



from her abode of the mid-region, and his encounter with the 
water-belles—the attendants of Urvasi. In later accounts, 
however, they were interpreted as Pururavas’ plight after the 
speech of Pururavas to Urvaáí. That they record the earlier 
experiences in the scheme of the vision of the seer, is clear from 
the fact of the use of the past tense (including the Aorist, 
ámánuslsu mánuso niféve at v.8; tá átáyo ná tanváh sumbhata, 
v.9; jánitfo apó náryah, v.10; ásásam tvá, v .ll). Even if they are 
taken as being after the fresh departure of Urvaái, it is clear that 
they form a part of the plea for her to return. The plea of 
Purüravas shows the Urvaái being ápyá could cause the ‘cows’ 
to below and the ‘thunderers’ to roar; she could also cause the 
females of the mid-region to ‘flow’. This was the fulfilment of 
his desires; and he refers to this detail in his words, recording 
the last experience “fulfilling my desires” (v.10). The image of 
the “flowing damsels” has been worked by this seer on the basis 
of the cosmic waters or the rivers being the females, as we have 
already noted. We shall examine the image of the dhúnayah 
(thunderers) shortly; but it may be pointed out, even at this 
moment, that the expression ná máyúm citayanta compares with 
mímáti máyúm páyate páyobhih (said of the thundering cosmic 
cow that milks), from the hymn of Dlrghatamas (1.164.28) and 
with mímáti máyúm dhvasanáv ’adhi sritá (the thundering or 
bellowing Cow that sits in the cloud) at the same hymn (v.29). 
The Cow that bellows, in the hymn of Dlrghatamas, is also said 
to be frightening the mortals with her flashes (cittibhih); and 
Purüravas uses the same image when he speaks of the dhunayaji 
as na citayanta both from y/cit).

Now, about the word dhúnayah. The word is familiar with 
the decscription of the Maruts (RV 1.64.5 ; V.60.7 ; VI.66.10; 
X.78.3 ; also cf. 1.87.3 ; V.87.3). The rivers in the midregion 
are termed dhúni-mati (RV I.174.9=VI.20.12). This will show 
that the dhunayah in our hymn are the Maruts, who bring the 
streaming ‘rivers’ of rain. When they did not appear (or did 
not express themselves, ná citayanta)', the ‘cows’ did not bellow, 
which means there were no thundering clouds. The whole scene 
is set in the mid-region theatre ; ?nd the stage is negatively set. 
This was the a-vira krátu. If, now, we examine the hemistich 
quoted earlier, the adjustment of na has to be as follows:
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avire krdtau vl davidyutat na urd, 
nâ may urn cUayanta dhunayah

(The ewe did not flash due to, or in, the un-manly sacrifice, 
ie- as the sacrifice was not potent ; nor did the thunderers 
splash the roar).

The adjustment does not change the verse : it only takes urà in 
the next half to the first half as the subject of the verb there. 
This solves the riddle why Urvaéï, in the account of the Br. 
says that the lamb was her son. This also makes clear that urd 
was Urvaéï herself, symbolically. We have a parallel elsewhere 
in the RV where the ewe symbolizes a young woman. Thus 
the wife of Bhâvayavya says that she is “fully hairy like the 
ewe of the Gandharvis” (1.126.7. sdrvâ-hâm asmi romaSd 
gandhdrïnâm ivâ-(a) vikâ) ; and she is famous by her name 
Romaéâ in the Vedic lore. Sâyana explains this verse to mean 
that the woman is full of youth, “as one whose genitals (avikd) 
are fully hairy”. It is not necessary to comment on what 
Sâyaqa has said: but the point of the comparison is clear. There 
is further reason to believe thal the seer suggests an identification 
between Urvaéï and the urd; for, both are described with the 
forms of the same root, practically: and we may not be wrong 
in suspecting the seer’s desire for word play :

avirn krdtau vi davidyutat na urd (v.3) 
and vidyut nâ yâ pâtanti davidyot (Urvaéï, v.10)

The verbs davidyutat and davidyot are both from y/dyut, 
“shine”, (the meaning of na in the first verse is of negation ; that 
in the following is of similarity).

With her association with the mid-region and her control 
over the waters (cf. apyâ her epithet), did the seer use ürd as the 
symbol for the water-ful cloud ? And does not the word davi
dyutat, which corresponds to davidyot suggest the flashes of the 
lightning ? The urd did not flash ; hence was the anxiety, which 
renders edge to the plea of the seer-sacrificer Purüravas.

The discussion uptill now would show that Purüravas wants 
Urvaéï to favour him by her return, so that the kratu which is



fruitless (ungenerative, avira) should be generative, the ‘arrow’ 
should be the gainer of the denied ‘cows’, the thunderers should 
arrive on the scene and the ‘cows’ should bellow from their resort 
(the cloud) and milk the streams. His qualifications to be 
favoured by Urvaái and to control her are clear from his divine 
birth and from his association with gndfy and the females of the 
mid-region.

Now we examine the hypothesis of the death, or sacrifice of 
Purüravas. Among other things, the main basis for this hypo
thesis are such words in the hymn as parehy'stam (párá-ihi-ástam 
v. 13) and punar astam pará-ihi, (punor asi am pará-ihi, v.2). 
According to Kosambi (op. cit. p. 56) these words do not mean 
simply “go home”, but indicate the departure to the heavenly 
world ; and, in support of this rendering, he cites the funerary 
verse (RV X. 14.8). The verse, however, does not give the 
sense Kosambi expects from it. To quote the relevant portion: 
hltváyd-vadyám punar ástam ehi, sám gacchasva tanvá su-várcáh, 
At the outset, the comparison is ill-founded. In the Purüravas- 
hymn we have astam par ehi and punar astam par ehi where the 
word parehi (pará-\-ihi) indicates going back, while in the fune
rary verse the form is á+Üti, “come back”. This coming back 
of the soul of the dead one is to the terrestrial abode in a new 
form, leaving the censurable part of his life in the world be
yond.10 The internal examination of the hymn of Purüravas 
also shows that the asta (abode) to which Purüravas is asked to 
return is his usual mortal home. It is the same asta to which 
Urvaái had arrived on the earlier occasion where, she says, she 
was ‘struck’with the cane-rod.n  There is nothing to suggest 
that that asta is different from the one Purüravas is asked to 
return to by Urvaái. As Urvaái is the immortal woman and 
Purüravas the mortal seer, having divine powers, he reaches 
Urvaái by his mental faculties ; and his power of speech visua
lizes her. In asking her to return to his asta she means the 
abode from which he started the act of visualising her ; and 
there is absolutely no case for the death of Purüravas ; nor is 
there any support, whatsoever, for his being sacrificed.

There is hardly a case for the word Purüravas being under
stood as the sacrificial goat, in spite of the alluring etymology 
of the name (puru+iava, “much sound”), which is taken to
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indicate the bleating of the sacrificial goat (Karambelkar) and 
which gets flimsy support from the Nirukta (X.46 purüravâ 
bahudhâ rorüyate), for the Nirukta cites the verse about the 
birth of Purüravas to explain this name, in which the word 
gnâh (divine damsels ; acc. to Nirukta they are waters, gnâ 
gamanâd apah) occurs. There is another epithet that has been 
misunderstood as suggesting the death of Purüravas. It is 
r.iftyu-bandhu (v.18 ydthem etdd bhàvâsi mrtyü-banduh). This 
word has been taken to indicate the sacrifice of the husband 
Purüravas. But, the suggestion is superfluous. Now, there is 
a parallel, and the only one, to this word in mpyû-bandhavah 
(RV VIII. 18.22), which means only "mortals”, and nothing else. 
This should make it quite clear that mrtyü-bandhu in our hymn 
says nothing more than that Purüravas is only a mortal. And 
this is quite in keeping with his image built up by the seer (or 
we may add, now, that it is the image by Purüravas himself who 
is the seer). To understand that the goat is sacrificed here on 
the analogy of the Horse-sacrifice (Karambelkar) is impossible ; 
for the sacrificial horse is never said to be mrtyü-bandhu. On 
the contrary, he is devâ-bandhu (RV 1.162.18 vâjlno devd- 
bandhofi; and earlier at v.7 devânâm pusfe cakrmâ subdndhum). 
To suppose the sacrificial victim to be the death-kin (mrtyü- 
bandhu) is against the very concept of sacrifice—Vedic or in any 
tradition in the world. Because, in the sacrifice (which is a 
divine dedication) the victim is never believed to die. Even in 
the case of the sacrificial horse, he is confidently told that he is 
not dying (1.162.21 nd và u etdn mriyase nd rifyasi devdn id esi 
pathibhih sugebhih, which makes him the deva-bandhu as seen 
above). Moreover, Mftyu never comes in the Vedic ritual lore 
as an auspicious deity, to whom a victim is sacrificed. Even 
in the funerary context where he comes, he is dreaded ; and his 
steps are desintd to be wiped off, his path being different from 
that of the gods (X. 18.1-4). There is one more point. Purüravas is 
given a boon, that he need delight in the svarga(\A 8 svargdutvdm 
dpi mâdayâse). This expression is not found elsewhere in the 
RV; but it may not indicate the abode after death ; for accord
ing to the ritual-tradition, the word svarga does not necessarily 
indicate the other world. It is used to indicate the plane of the 
sacrificial ritual. This will be clear from the fact that, in the



Horse-sacrifice, the sacrificial horse ar.d the queen are said to 
cover themselves in the svarga loka, when they are actually 
covered by a piece of cloth in the symbolic coitus-rite (cf Mait. 
Sam. 111.12.20 svarge loke prornuvátám). Thus the svarga in 
which Purüravas is desired to be happy need not be the other 
world ; but the world of sacrifice. This is exactly supported by 
the fact that his progeny also is said to be continually sacrific
ing to the gods. This need not be in their being sacrificed as 
goats ! Even if we take the literal meaning of svarga, it would, 
at the most, indicate that, when he dies, Pururavas would attain 
heaven, and his progeny would continue the tradition of sacri
fice. As we have suggested earlier, at another place Purüravas 
is referred as su-kft (RV I. 31.4). The epithet su-kft shows 
two phases in the RV. In one phase it comes for such wonder
workers as the Añgirases (111.31.12), the divine seers, called kavis 
(III. 38.2) who may be Angirases themselves and the Rbhus (III. 
60.3) who are acclaimed as the workers of wonders. In the other 
phase it comes for the mortals who are sacrifices ; and this is 
so at almost all the rest of the places, not covered by the first 
phase. This will strengthen our suggestion that the su-krt 
Purüravas was a sacrifices who could work wonders, and falls 
in line with such others as Nábhánedi§{ha and Cyavána. It needs 
to be stressed that the epithet rajan does not necessarily show 
that Puraravas was a king ; the epithet comes also for gods in 
the RV. Moreover he is said to be the raja of the “body” of 
Urvaái (v.5 rájü me vira tanváh) !

There is another word that* deserves study. It is su-deva, 
which has been used for Purüravas (v. 14). Now, in all the 
occurrences of this word the sense seems to be of a gratified or 
gifted sacrificer, except for one place where it comes for Varuna 
(VIII. 69.12). Our hymn has a prominent sexual note, as has 
been accepted by the tradition and modern scholarship. Against 
this sexual background of the hymn, the epithet presents an 
interesting point. This word, as it occurs in the later book of 
the RV (ie. X), is apt to be compared with its occurrences in 
the Atharva V (AV). In the latter book it comes in the context 
of the many Mahánagnis. “The Mahánagnis does the súdeva 
press hard” (AV XX. 136.12 súdevas tvá mahánagnír-vi-bádhate). 
Geldner is perfectly acceptable when he says that the word
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sudeva is the product of the “erotic slang”, and that it indicates 
the “erotischen termini technici”.12 Now, the point is, what is 
the relationship between Purüravas, the sudeva, and Urvaái in 
this erotic setting ? If we recollect the implication of the term 
Mahanagni in the ritual-setting, which we have already done, 
as the woman that prominently figures in the verses called 
dhanasyah, we get some definite help. The expression súdevas 
tvá mahánagriir víbñdhate exactly tallies with mohán abhijñu 
bádhate (AV loe. cit, v. 15 has abhiktah for abhijñú ; RV Khila 
V. 22.10) where the word abhijñú (one with Knees bent forward) 
indicates the position of coitus in the case of the male. Consi
dering the erotic nature of our hymn, it becomes clear that the 
sudeva Purüravas has the same sort of sexual status with Urvaái. 
And, as Mahanagm indicated the earth and was the queen in the 
ritual of the Horse-sacriflce, Urvaái must have her mortal 
representative, as a copulative woman-companion, of Purüravas, 
the seer himself or his representative. This would mean that Urvaái 
and Purüravas actually formed the mithuna on the ritual-plane ; 
and, in concept, the wonder-worker controlled and called the 
divine female on the plane of the ritual to fructify her ; and 
thereby the heavenly fluid would ooze out in the form of rain, 
as the female was the water-belle (ápyá). That Urvaái came on 
to the ritual-plane in a human form (ie. some woman represen
ted her) is, most probably, indicated by the expression ‘‘I 
roamed among the mortals in a different form” (v. 16 yád vl-rúpá 
ácaram mártyesu)1?\ and this was on the cccasion of the 
Autumnal rite when she stayed for four nights, partaking of 
ghfta (Ibid, ávasam rátrih sarádascátasrah ; ghjtásya stokám 
sakfd áhná ásnám). This clearly indicates the Autumnal ritual 
whereat Pururavas and Urvaái (in human form) united, forming 
the mithuna. And tfte present advances of Purüravas, and the 
entire dialogue, is a part of a similar ritual, since lost. That the 
ritual must have been for the gain of rain is indicated also from 
the other place where Purüravas is said to be the su-kft; 
because, in the same verse, he is said to be equal to Manu, and 
it is said that Agni caused heaven to resound for both 
of them (I. 31.4 dyám avásayaft), indicating the thunder of the 
clouds. There is yet another minute point to be noted. We 
have seen above that Purüravas is called sú-deva, which tallies



with the sudeva of the Mahánagni-concept. As a male counter
part of the Mahánagni, the su-deva is the Mahánagna (The Great 
naked one). If sudeva is used in respect of Pururavas, it seems 
the same concept plays at the back of the word here also, which 
would mean Purüravas to be naked. And this is exactly the 
condition, why Urvaái goes away from him ! At least, this is 
the case in the account of the B r.; and, even in the hymn, it is 
indicated by the epithet an-d-vrt as we have noted earlier in this 
connection. The suggestion seems to be that ‘nakedness* 
(symbolic sex) is restricted to ritual, and never afterwards.

The account in the Br. can be reconciled with that of RV this 
way :

*Purüravas, the wonderful seer-sacrificer, invented a ritual 
on the basis of the confirmed Vedic tradition of mithuna- 
rituals where sex played an important part. In this ritual the 
divine woman was invited and formed the sex-partner of the 
mortal, turned divine on the sacred plane. Both were repre
sented by their mortal likes. The divine woman was the 
water-nymph Urvasi, who would favour with the advent of 
rain. After the ritual she was supposed to return to her 
divine abode of the mid-region. It is not improbable that the 
first male to take part in this ritual was the seer himself. This 
ritual might have been performed twice a year, in the 
Autumn and in the Spring, or, without doubt, in the 
Autumn, if rains were delayed,14 and in the Spring with a 
desire to have good rains.*

The ritual sex is deftly indicated by the expression “ struck with the 
cane-rod” (vv.4 and 5 snathitá vaitasina ; also Mr. III. 21), where 
the imagery of the copulative churning is used, which is common 
in the ‘birth of Agni’. It will be interesting to note that the 
lightning-fire is called “the golden rod among the female 
waters” , where for the rod the word vetasah occurs (RV IV. 58.5 
hiranyáyo vetasó mádhya ásüm). This also shows that Purüravas, 
who “churns” Urvasi with the ‘cane-rod’, is described in the 
garb of the mid-region fire.

Now the point where Purüravas is said to fall in the lap of 
Niryti, or that he would go to the highest abode. These references
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cannot be taken to indicate the actual flight to the abode of 
Death. The purpose that these may serve is to show the 
ardent desire to have her with him. The same is true of the 
wolves that might be expected to devour him.16 It is on this point 
that Urvaéï consoles him and reminds him of the last Autumn’s 
stay, which reminds Purüravas of his control over her calling 
himself Vasistha (v. 17), again using the fire-image for himself 
(cf RV II. 9.1).16 The words ‘’Return; my heart seethes!” 
appear to be a word-play, in respect of his epithet Vaisistha 
(“most shing one”, a fire-symbol).

We now come to the darkest portions of the hymn ; and the 
two verses that have remained have to be examined very care
fully (w. 12,13). The former is the question of Pururavas, and 
the latter the answer of Urvaéï. The following points are to be 
considered :

(i) Who is the “son” and who is the “Father”  ?
(ii) What is the exact rendering and implication of cakran na 

and of krandad àdhyi sivâyai ? and
(iii) What is meant by aêru vartayat ?

Now, we have seen that even in the account of the Br. there is 
confusion regarding the son of Purüravas. Again, a son from 
the divine woman cannot be a possibility ; and the divine 
woman staying with the mortals and going back, after bestowing 
a son to the mortal is only a make-belief. With the clear 
references to ritual, as we have amply noted, the “son” must be 
sacrificial and even symbolic. As we have seen, the words 
“son” and “Father” are commonly used for the fire and the god 
Parjanya in the RV. (For Parjanya as Father of cf. V.83.6 ; of 
Soma IX.82.3). About the word sünufi. It may be noted that, 
in addition to the epithets sdhasah sünûh, sdvasah sûnüft and the 
like where the word sünûh is adjoined to others, the word sünub 
comes only for Agni. We have noted already, that, in the 
complex imagery, Agni is said to hold the garbha of the Father 
and to gain the “udder of the Father” (RV III. 1.9; 10), where 
the Father is the god Parjanya, or the sky. As an exception to the 
occurrence of the word sünûfi for Agni, at one place it comes for 
the sacrificer, for whom Agni is said to shine (RV III.l .12). This



will mean that the word sunu indicated to the Vedic seers either 
the sacrificial fire or the sacrificer, in the symbolic language, the 
probability of the former being more.

About the second point. If we compare the expressions in 
the two verses we get some common things, Thus: cakrann na 
comes in both verses. Likewise v.12 has asru vartayat, while 
v. 13 has, in reply, vartayate asru, where the idea is the same. 
But, at v.13 there is something more than cakrann na. It is cakrann 
na krandad ddhye ¿ivayai ; and, in both, this expression is joined 
with airu. lit has to be pointed out that these expressions were 
totally misunderstood as suggesting weeping or expressing sorrow. 
Sayana renders cakran as “ weeping” (krandamanah), while in 
the next verse, in the face of cakrann na krandat he renders 
cakran as “shedding tears” (rudan airuni vimuncan), and, fearing 
repetition, he leaves the word krandat unrendered. Surely, 
what special meaning can be had from this apparent repetition? 
(“shedding tears he will cry” ?). We should certainly be on 
the right path if we establish finally that there is no repetition ; 
for, in such a terse hymn, which is full of riddlingly complex 
ideas, it is difficult to believe the seer to resort to repetition. 
Now, it is also to be noted that the word cakran occurs nowhere 
else ; and a close examination of the root krand shows that its. 
forms are used in connection with deities alone, and never for a 
mortal. The sense is nowhere of weeping, or that of sorrow 
On the other hand, the sense is of roar associating with the mid
region. Thus, the mid-region fire is associated with krandanu 
(V 11.42.1 prd krandanur nabhanydsya vetu), the meaning being, 
“May the roar of the thunderer go up” The root is favourite 
with the description of Parjanya (V.83.7;-58.6), for the thunder
bolt of Indra (1.100.13); and vayu is krandad-isti (X.100.2; the 
accent is due to the compound), which is his unique epithet, and 
comes nowhere else. Only Agni is krandad asva=“roaring horse” 
(1.36.8;-173.3). This will show that the word krandat in our 
hymn also cannot be taken in the sense of weeping. Accord
ing to Vedic symbolism, it has to be taken in the sense of the 
cosmic roar or the thunder. This also means that the seer uses 
word asru in the cosmic setting, and not in the sense of the ordi
nary “tear” ! This is solidly supported by the concept of the asru in 
the chapter on the mithunas (mithuna brahmana at the Agnicayana
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from the Sat Br., we have noted in an earlier chapter). Now 
the word cakran has to be taken as fromy/kr “to perform” 
(reduplicated) meaning “an activating performer” (cf. X.61.1 
krana pitard)17

We have seen the sense of the root-forms of y/krand, and its 
occurrences with deities. We now fix our attention on a pas age 
about Agni :

“May the sacrificer (Agni) pervade the sacrificial assembly, 
going about its various chambers; may he fill the foetus for 
the earth, that is yearly (or Autumnal, bhdrad gdrbham a 
sarddah prthivyah). May the horse (ie. Agni), being led, 
roar ; may the Cow—Speech—move about the two worlds, 
thunderingly” (RV 1.173.3).

The thought of the seer is clear, and in keeping with the ritual 
of the establishment of the sacrificial fire. The details of sequen
ces are as follows: The fire-horse (a fond image of the
Vedic ritual tradition) is established in his altar, and is being 
carried to other altars (the Ahavaniya and the Daksina); the 
mid-region cow thunders (cloud—image); the garbha is laid in 
the earth (from the mid-region); this is done every year (or, 
in the Autumnal season). It is not only here that the concept of 
the garbha and rain occurs; and we have already seen the signi
ficance of the garMa-symbolism. But the point to be parti
cularly noted is that the whole image is connected with y/krand 
(Ibid krdndad dsvah, ruvdd gauh). The seer of the hymn under 
study adds to this image that of the airu, apparently associating 
the “tear” with the “cry” (krand), but never losing sight of the 
mid-region. He works on the analogy of the body-fluid, and 
presents the fluid from the eye as the fertility-fluid. It is perti
nent to remember, in this connection, that the eye-fluid was 
actually believed to be rain, and an aid to fructification. Thus, 
the sun is said to have his eye covered with rajas “water” 
(RV 1.164.14 ; and Nir.lW’9 udakam raja ucyate). He is also 
believed to open his eye to emit the rajas (V.59.3); 
and it is also necessary to appreciate that when Indra 
shatters Vftra (a rain-symbol; for, Vftra is said to 
control the rivers and the waters), the latter’s attendants



are said to cry and weep (1.33.7 tv am etân rudatô jdkçataê câ- 
yodhayo râjasa indra pare). The eye-fluid was, then, believed 
to be rain; but let us see an example that should leave no doubt 
about the eye being the source of rain. Thus, it is said that 
the left eye of Prajàpati got swollen; the drops that oozed there
from were rain (cf. Tait. Sam. IV. 6.3 tasyavaiprajâpateh svoyam 
caksur aèvayat; tato ye stokâ samdapadyanta tair idam varsati). 
This, with the concept of the asru being the cosmic pervading 
fluid of generation (in the context of the mithuna-Br. at the rite 
of Agnicayana, Sat. Br. VI. 1.2.1-9) should make clear that the 
expressions asru vartayat and vartayate aéru have to be taken 
in the sense of the release of rain, the background of which has 
already been prapared in the preceding verses. Purüravas asks 
Urvaéï whether the asru (cosmic fluid) will be released ; and 
Urvaéï replies that it would be, for she certainly controls the 
cosmic waters, being the âpyâ. The construction of the forms 
vartayat and vartayate is causal ; and . the subject is sünufi. 
The rendering will be: “When might the swtu (Agni) desire the 
Father, being “born” (sacriflcially kindled) ? When might he 
cause (the Father Parjanya) to release the asru.” This was 
the worry of Purüravas. Urvaéï promises him that the Father 
would cause the release of the asru. In this thought there is 
mixed the concept of the mithuna, called here dampati, of Purü
ravas and Urvaéï, for the question asked is: “When the fire is 
kindled among the Fathers-in-law, who could separate the couple 
of like mind?” (same v.ie. 12). Here the stinu and Agni are 
equated ; and the sense seems to be that, when the sacrificial fire 
is kindled, the Father would release the cosmic fluid. The Father 
is he of the sacrificer Purüravas, but the Father-in-law of 
Urvaéï. The Fathers-in-law here and the Father-in-law at v.4 
are the same concepts ; both refer to the mid-region 
stage ; for there is no mention anywhere of the actual 
Father of Purüravas, either in the hymn or in the account 
of the Br.ls (The Father-in-law here has to be compared with 
that of the wife of Vasukra ; he is Indra there, cf. X.28.1 b 
mama id dha svdSuro nà-jagâma ; in this place the suggestion of 
Sâyana that the Father-in-law is Indra is correct ; for there is 
mention here of the dhânà and the juice of Soma, which is 
unique wilh Indra in the RV). The whole sense, then, seems
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to be that, when on the ritual-plane the dampati (the performing
couple, here Urvasi and Purüravas -the  mithuna--------)
necessarily meet, and the fire is kindled, the Father in the mid
region sends rain as a sympathetic act.

Only one point now remains to be cleared. There is the men
tion of Usas in the hymn (only once at v.4) in the vocative. 
There may seem to be no reason why Dawn should be mentioned 
at all. The point has to be compared with another such reference 
to her in a hymn that has the same motif, that of ritual and sex 
(X.61.4).19 The presence of Usas is not stated openly there. It 
is, however, clearly suggested by the expression, “When the 
dark cow sat among the tawny ones” (krsná yád gósv 'aruni§u 
sidat). There, as at the present case, the mention of U§as, pro
bably hints at the time of the ritual, as the mention of the stro
kes by the cane-rod, having the double implication of the sex- 
act and that of the churning of the fire, comes immediately after. 
This is just before and intimately associated with the mention 
of the actual arrival of Urvasi, on the last occasion, to the 
asta (abode) of Pururavas, which suggests the sacrificial 
chamber.

To summarize the whole vision of the seer:

The kratu is avlra ; but with the birth of the swu it would be 
the sirn ádhi (auspicious undertaking).-0 The sünu is sure to be 
born; and this birth is the kindling of the sacrificial fire ; for the 
sünú is the fire itself, symbolically suggested. As the kratu is, at 
the moment unfruitful, the cloud-cows do not bellow, nor do 
the thundering Maruts roar; and there is no possibility of the 
asru from the heavens to be released. For the fruitfulness of 
the ádhi, and the release of the cosmic fluid, union with UrvasJ, 
on the plane of the ritual, is necessary ; for Urvaái is the water- 
belle (ápyá). The union of this type is already known to take 
place yearly, when the sacrificial fire is kindled and the seer 
advances to the realm of the mid-region to activate the damsels 
there ; this is because he controls Urvaái and she abides by his 
desires. Purüravas, the wonder-working seer-sacrificer, charms 
Urvasi to come to the plane of the ritual; for, they two form 
the útudX-mithuna having like minds. But Urvaái being divine
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by nature (the cosmic power) she comes to the ritual in a 
different form (vi-rUpa); and unites with Pururavas in her form 
of a mortal ritual-woman, either bodily (as in the Mahavrata) 
or mentally or orally. The seer employs various images in his 
device, for he is the su-krt.

The following chart may be helpful to give the scheme of the 
hymn:
A Upper Region

B M-region — (antigrha)------------
I I
I I

1. Water-dames dhunayah 
(vv.6,8,9) (roarers)

3. gnah and nadyah —
(v.3)

3. Many UrvaSis —
(RV IV.2.18)

4. *Urva£i—ura (apya) *Pururavas
i  (mentally)

13 I» ei I
£  mithuna *o II

The SUN -p itr  
(Orb—EYE)

, I—asru
t  I

PARJANYA—pitr
I

(asru)

C Terrestro ritual Plane 
(íivd ädhi)

the asta 
(Sacrificial chamber)

8
§>TJ
<
'I'

♦Urvaái
(vi-rüpä)

t  1 2  I<n I
I ! 

* f i *Purüravs 
(su-krt)

I

—mithuna —
sunu-

(sacrificial fire) 
cf. pitur napät 

at X. 10 —

—offerin-

R A I N
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The fact that the sunu is fused with the sacrifioial fire in seen 
also in the Brahmanic ritual, where UravaSi and Purüravas are

- identified with the lower and the upper arani respectively, 
giving ‘birth’ to the fire.

NOTES

1. Schr order L.V. Mysterium und M i mus im Rigveda. Leipzig, 1908, 
Geldner, D tr Rigvea HOS; Vedische Studien I, pp. 264£f; Kosambi 
DD., Myth and Reality, Bombay, 1962; Wright J C., “ Pururavas 
and Urvail” , BSOAS, Vol. XXX. 1967, pp. 526 -4 7  Goldman R .P ., 
“ Mortal Man and the Immortal Woman” , J. Or. Instt. Baroda Vol. 
XVIII, No. 4, pp. 273—302.

2. See note 1 above; we have already examined the opinions o f this
scholar in an earlier chapter.

3. Karambelkar V.V. “ Urvaéï and Purüravas” , (Marathi). Taruna
Bhûrata Diwali Sp. Issue, i960. The same arguments and material 
appear in the thesis (for Ph. D.) of his daughter (Dr.) Miss Usha 
Karambelkar, “Dialogues Hymns from the Rgveda” Nagpur Univ.), 
1966.

4. On this point see Lang Andrew “Cupid Psyche and the Sun-frog” 
Custom and Myth, London, 1884, pp. 68-76 It should be noted that the 
point of the condition is inserted by the Br., and is not to be seen in 
the Rgvedic source.

5. In spite of the particle na coming after, I have preferred to take
the sense to  be of negative and not of comparison. In this I pref
erred to follow Sâyana. Geldner takes na as showing comparison at a 
and d; but he finds it difficult to complete the sentence for want of the 
upameya. His rendering a “ bandsmen”  (Spielleute) is not happy. As 
we have said further, the word has association of the Maruts. Hence, 
his suggestion that the dhunayahi are the Gandharvas, based on the 
account o f the Br. cannot be accepted. “Die Spielleute verstanden 
es wie ein Schaf zu blôken’ does not tally even with the Br. account; 
for there the lambs or the sheep are not said to bleat. Moreover, 
the word mâyu comes only for the cows (RV VII. 103.2; I. 164.28,
29; and the other place is the present one.)

6. The AnukramapI attributes this verse to Urvaéï; Schroeder and 
Oldenberg to Purüravas. Geldner does not attribute it to anybody; 
but for usah (at d) he has “ Lover”  (Liechaber), which is unwar
ranted, in view of this word (with the same accent) coming as the voc. 
for Ujas (RV I.48.4;9 etc). The implication will be clear in our



discussion further. The verbal form nanakje is both the 1st and 
the 3rd P. The form cákan (yasmin cakan) comes as the second 
and also the Third P. (1-33. 14;I174.5; X. 148.1). In the event 
of its being taken in the Second P., the expression may be taken as 
addressed to Pururavas.

7. Even here the use of the particle na is doubtful. I follow Sáyana 
in his suggestion of contrastive explanation (vyatirekn dps^nta).

8. The actual word is mürá (voc.). Sáyana renders it as mü<fha\ Geldner 
as “ fool” (Tor) followiag Sáyaija ; but, at other places Sáyaija him
self derives it from y /m r . “ to die” (X.87 müra-deván; also Ibid 14).

9. The anjaydJt and aruqayah appear to be the epithets of the dawn 
elsewhere in the RV (cf.’ VII. 78.1; X. 15.7; also 1.121.3; IV. 16;-2.16 
etc.). Here, probably, they indicate the flashes of lightning, in res
pect o f the “ bellowing cows” that are mentioned just later in the verse.

10. It is surprising that Macdonell should have missed the sense in á-ihi 
0astamehi); for he renders as “go back” ; and, naturally, with this 
rendering he takes the asta to be of the dead ancestors. Geldner 
rightly renders “come to the house“ (Komm weider ins Haus), thus 
taking the asta to be the house on the earth, where he is desired to 
arrive with a new body. However, he adds, in the note, that this 
return is at the manes-ceremony (Zur zeit der Mane opfer), Der 
Rigveda III,1951,P. 144. It should be noted that the manes do 
not come “with a new body” which is clearly stated in the passage 
(tanvá su-varcá(t). As a matter of fact, this should be taken as 
the first and the oldest reference to the belief in re-birth, 
which is so clear in sam-gacchasva tanvá. With which body is the 
dead to  imite, when the one he had is left by the soul ? This is 
why, probably, the custom of burial of the body, and of the bones in 
the event of cremation. The bone-jars were shaped as man and woman 
as the case might be; also to be noted is the fact, that in the jars in 
which the bones were placed clarified butter was poured with the 
mantra, idam ta átmanah Sariram; ayam ta átmá. The jar was, then, the 
body; and the clarified butter was the soul; see Kashikar-Dandekar, 
Érauta kofa, Poona, I-ii, P. 1089. For burial in RV seeVII. 89. mrnma- 
yam grham.

11. This is a sex-symbol, the rod standing for the male organ. See Sáy
ana and Yáska, Nir. III. 31. Geldner has “Rute”  for Vaitasa, which 
means both the “rod” and the “ penis” .

12. Vedische Studien I, p.280 ff.
13. Goldman’s suggesoin that the word Virüpá shows nherent difference 

between the rüpa of Pururavas and of Urvaái is understandable; but 
that Urvaái is “merely apostrophising herself” is not agreeable (op.cit. 
p.281); Bergaigne is acceptable when he suggests that Urvaái takes a 
different form for use on the earth {La Religion Vedique, Paris, 1963,Vol.
II, p.98 ff). We only add that her such form is at the plane of ritual;
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for in another surrounding it is impossible to believe her to meet 
Pururavas.

14. It is to be noted in this conection that the seasons Spring and Autumn 
are mentioned in the RV elsewhere (X 90.6); and, according to on 
calculation, the Autumn (Sarad) and the Rainy season (Varja) are 
combined, and are together taken as one; see Sat.Br. XIII.6.1.10;11; 
see also the Vedic Index under &tu.

15. The mention of the wolves (in salavrkanam hrday&ni etd) and the 
devouring by the unholy wolves seems to be a social custom. Here 
Pururavas says that his body may be devoured by the wolves. This is, 
probably, after his death. We have ground to believe that it was the 
custom among the ascetics (yati) to let the bodies be devoured by the 
wolves (sdlavrka, or vfka); cf. Tait Sam VI. 2.7.5 indro yatin saldvrke- 
bhyah prayacchat; also Ai. Br. VIII. 28 where the wolves are said to 
have eaten the ascetics at the southern part of the uttaravedi\ also 
Tatf4yaM.Br. VIII. 1.4; XIIII.4.17. For a similar custom among the 
Jain Tirthafikaras see Dr B. Deo, History o f Jain Monachism. Poona, 
1956, p.431, where he refers to the Brhatkalpabhdjya.

16. The expression is upa-sikfdmi vasiffhah; Geldner renders, “I entice 
her” (locke ich her)” ; and for Vasi$tha he has “her lover” (ihr Liebs 
ter). These renderings are not supported by the RV. Vaii;{ha is used 
for Agni; and V Hkf does not indicate the sense of alluring. I have- 
followed ¡Sayapa here. I would take V iik f as a reflected root from 
V iak as does Roth; see his Lexicon.

17. We have noted that Sayaija takes the form cakran as from \ / Krand. 
Geldner follows him (Schreiender), and adds in the bracket ’’kind” . 
Now, where is the propriety of comparing the new-born son( “geborene 
sohn” as he renders the expression sunuh. . .jatah) to a crying child ? 
For, crying would just be natural for him. Likewise, there is no point in 
understanding the son to “ drop tears like a crying child” ; that would 
be only a confused and meaningless repetition, which the texture of the 
seer’s plan would not admit. Oldenberg {Noten) suggests the form 
to be cakrad, changed to cakran, in view of the following na\ but this 
is against the padapdfha, which has clearly cakran na. There is no 
necessity to change the padapdfha. Roth, quoted by Geldner, derives 
it from V kr, “to scatter”; but the sense is not supported from any
other place. I stick to my suggestion of deriving it from Vkr, “ to per
form” , taking it as an irregular perfect.

18. The Mahabharata makes him the son of Budha, the son of Ila; and 
also mentions his six sons; however, that is only mythical, Adi, 75.18-19, 
and is suggested from aila at our hymn (v.18), which comes from ita 
sacrificial offering, a fire-symbol.

19. See Dange, Vedic Concept o f  ‘Field' and the Divine Fructification, pp. 
123-153.

20. The word udhi is likely to be misunderstood as'‘trouble” , in respect of 
RV I. 105.7,8 and X.33.3. But what could be the Sivd adhil Geldner.



‘ ‘friendly sorrow” (freundliehen sorgc) (der Mutter) is difficult to 
comprehend. I prefer Sâyaqa, âdhyâte vast uni; but I add that this 
vastu is the ritual-plan.

21. The tradition of yearly sacrifice where Urvasï arrived is recorded 
in the Brahma P. (151.3—27), where Purüravas is said to have 
performed sacrifice and Urvaéï arrived regularly.
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Sex in Stone and the Vedic Mithuna

In this chapter we touch a rather delicate subject. Uptil now, 
in the earlier chapters, we saw that the Vedic ritual-scientists 
had systematically developed a method of ritual-coupling 
(mithunikarana). As the Vedic ritual centred round an impro
vised altar, or the house-hold Are, public presentation of the 
mithunas in idols or figurines was absent. Now, there appear 
certain types of mithunas in terracotta about the second century 
B.C. some of which are seen to tally with the so-called erotic 
sculptures in the cave-temples and with paintings that adorn the 
walls of ceratin holy places. Could there be any conceptual and 
thematic connection between the mithunas in the Vedic rituals 
and those that are referred to above ?

In this connection, a point has to be noted. As we have 
marked, sex in the Vedic ritual (or, for that matter in any 
religious setting) is devoid of the feeling which is known as 
‘erotic’. The latter has a tinge of sexual ‘desire’ and warrants 
privacy ; the former is a religious duty and is symbolic. In 
almost all sculptures of the sort named ‘erotic’ the expression 
is of complacence rather than infatuation. As such, it is wrong 
to call them ‘erotic’, or to see a cult of Desire in them.

The topic of erotic sculptures in India has attracted a number 
of scholars;1 and, as early as 1925 there have been efforts to 
interpret the coitus-poses and other mithuna-motifs.2 Though 
in sculpture, the distinct mithuna (couple)-posture appears from 
the 2nd century B.C. onwards, there is clear indication of a 
mithuna as early as the 3rd century B.C. on a Rupar seal, 
wherein we see a nude goddess with a male figure.3 The male 
figure is shown away from the nude goddess trying to offer her



something; but, in the left corner we see a man and a woman 
holding some object on a plate between them. Terracotta couples 
have been found in the second century B.C. from Mathura and 
Rajgir, and also from Tamluk and other places. In one in
stance, the terracotta-couple (which is from Chandraketugarh4 
and may be placed about the 2nd Century B.C.) acutely resem
bles the couple from the Lingaraja temple,6 BhuvaneSvara, 11th 
century A.D., wherein the full-sized man in the standing posi
tion takes to his middle a woman with thighs astride, her legs 
clasped round his waist, both being in the nude and “fixture'’ 
position. The position in the latter mithuna has been compared 
with the avalambita ratcP and, probably, rightly so ; but it 
has to be noted that the terracotta mithuna is of an earlier 
period than the Kdmasutra of Vatsyayana7, which is the first 
extant treatise to codify the erotic science. The same has to 
be noted in the case of a terracotta orgiastic group from the 
same place and of the same early period. In this figure, the 
female-partner of the central couple is in the thighs-up pose ; 
there are two female figures by the side of the mithuna.8 In the 
later period, that is about the 12th century A.D. we have the 
revival of this motif, with the goddess or without her in certain 
cases. The point to be noted is, that the viparita-iata and the 
orgiastic group was known prior to the Kdmasutra, In one 
terracotta mithuna from Tamluk® about the same period (2nd 
ct. B.C.) we have a typical mithuna, in a chair. The nude man 
is reclining face upwards with legs stretched down in ease ; and 
a woman, also nude, is sitting face to face upon, in his middle 
in a coital fixture, with thighs astride. This position is of the 
purufdyita type, and is represented in the later period also as 
for example, in the Bellagavi sculpture10 in Shimoga district of 
the present Karnataka state (Tripurantaka temple, about the 
12th ct. A.D.). In an ‘erotic’ terracotta couple from Kau&ambi 
we see something like a spacious chair ; and the woman (nude) 
appears to be sitting on the lap of the man, a well known 
later motif. The period of the couple is about the same as other 
terracotta couples mentioned above. In the very first example 
we have noted above, we have something like a hut covered 
with leaves ; and very likely, it represented a divine abode or a 
shrine. The floral motif is also seen in the last example noted ;
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and it may be compared with the one in the Salabhanjkia, East 
GateSanchi, wherein the tree-spirit appears as a nude damsel 
( 1st ct. B.C.).12 Mithunas with the floral motif, or associated 
with some sort of a depiction of leaves, are found from 
the 2nd century B.C. onwards (for ex. the SudarSana Yaksi from 
Bharhut18 shows the lotus overhead, 2nd ct. B.C.; the sculpture 
of an amorous couple and an attendant from Mathura, lst-2nd 
ct. A.D. shows leaves overhead. From Mathura we have an 
interesting sculpture from this point of view, from the 2nd ct. 
A.D. In a presentation of a gate panel having two sides, joined 
by a horizontal slab inlaid with a lotus, on the top of one side 
is seen a couple. The man is seen slightly leaning over the 
woman, embracing her amorously ; his left hand is shown touch- 
ing an inverted tumbler that stands covering a jar which is held 
by a nude woman that adorns the full height of the panel. The 
other part of the panel shows a nude woman, her right hand on 
her waist and the left hand holding something like a stick. On 
the top is seen the (same) couple, in a semi-embrace as if rous
ing in the morning.14 The jar appears to symbolize wine, while 
there is a bunch of mangoes in the right hand of the woman 
(the Yak$I) ; these two, together, symbolize the advent of the 
Spring ; and the motif gets to be on par with the floral-leafy 
one. There is no doubt, hence, that all these mark the advent 
of the spring season and the creative faculty of the earth. The 
motif in the terracotta mithunas mentioned above and the 
m/r/iuna sculptures, hence, is the same; and the psychology 
behind them should also be the same, which is the gain of pros
perity. The difference is, that the terracottas seem to be for 
common uSe, while the sciHptures were established by royal 
assistance.' The former appear to be for votive offerings,15 for 

J,J>rosperity ih general: And'thefTe is a probability of their being 
planted in the field for harvest, or offerred to the goddess of 

'boufity. Besides tho mithunas, We get the terracotta figurines 
of the hude goddess identified as Sri, or of the headless one 
said to be the ‘‘shataieless woman.’*8 The cult of this goddess 
was fairly well distqbuted, as seen frbn^the occurrence of figures 
at fehita, Jhusi and* KauiSmbl in the Uttar Pradesha, Ter and 
Nevada in Maharashtra and Nagrajunakonda in the Andhra 
Pradesh, in early centuries of the Christian era. Though



the figure is headless, often a lotus is seen in the place of the 
head. Another headless woman found in Inamgaon, about 
fifty miles from Poona and to the east, is associated with the 
bull as her vehicle ;17 she may be compared with the nude 
goddess with a bull found at Vadgaon in Maharashtra and at 
Bhinmal in southern Rajasthan.18 It is probable that the bull 
comes as the zoomorphic male partner of the headless goddess, 
and not only as a vehicle. This type is assigned the 15th cen
tury B.C., while the single headless womanjs assigned the period 
about 800 B.C. Though it is not easy to establish an evolution
ary relationship between these two types, the point to remember 
is the prominent sexual tone of these figures. In the case of 
the single headless figure, the fertility aspect is clear, and her 
images are worshipped even today in some places. Barring 
this figure, the other female figures are shown along with their 
male partners, as is seen above, the male being a worshipper 
priest in certain cases (cf. the Rupar figure), or a zoomorph or 
the human cohabiting with the female. It is possible to make 
a difference between the human mithuua on the one hand, and 
the goddess-human or the goddess-zoo mithuna, on the other. 
The latter appears to be the divine couple, the priest attaining 
divinity in rituals, while the former appears to be the votive 
mithuna, offered to the divinity, in the form of a nude goddess 
or another goddess of fertility.

The MahanagnT : >

Now, it is interesting to see if the Vedic people khew of any 
such goddess as the nude one noted fcbovt. 'I t  is diffictift to 
give an exact copy off the goddess‘in ¿the ' Ve8ic pantheon ; but 
eveh granting the fact of the absence of idol-Worshlp or tdrfa- 
cotta offerings in the early Vedic period, the Vedic' tefcgion had 
developed the concept* oft the "'Great naked*‘Woman”, £hfe 
MahSnagni, as early as ihe perriod’of the Athamveda (AV} 
some hymns from which are knotftt to form part Of the Khila- 
hymns of the Rgveda.1* At one'place ih the AV, Mahfioagnl 
(another reading is Mahanaghm, but only at 1his place) is al
luded to in the mantras in the context of marriage; and the gods 
ASvins are invoked to protect the bride by their power by which
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they got sprinkled the genitals of Mahanagni (AV XIV. 1.36
yena mahanaghnya jaghnam.......abhy aficyanta). In the same
context we have some ritual-detail; for, along with the genitals 
of Mahanaghni, wine and the dice are also referred to have been 
sprinkled (Ibid yena va surd yena-akfd abhhy asicyanta). This 
will indicate that the sprinkling of the genitals of the Mahana- 
gn», together with the wine and the dice, probably formed some 
sort of a ritual ; and very probably, it was done for prosperity ; 
it is the ritual-belief of the propitiation of this naked goddess 
that further entered the ritual of marriage, as the charm for the 
happy married life for the bride.20 However, the propitiation 
of Mahanagni is not exclusively associated wilh marriage. It was 
a much wider practice, and was also associated with the ritual 
of marriage. The indication is to be found in another context, 
where we have some more details and a probable ritual. The 
mantras that refer to Mahanagni are traditionally incorporated 
in those that are called dhanasyah ; and this term has a peculiar 
connotation as we have noted earlier. They symbolize coitus, 
and their recitation was indicative of the completion of coitus, 
when actual coitus was substituted by a purely symbolic one.21 
There is a slight difference between the mantras of the AV and 
those from the RV-Khila, but the theme is the same ; and we 
may note the most prominent features thereof: MahSnagnI is 
told that ‘he’ is roaring, being unsatisfied ; she should be easy, 
and lift her thighs (RV-Khila V.22.6, AV XX.836.5 with variant 
reading). Mahanagni strides over the mortar and says, “As do 
they pound you, so do they mine” (RV Ib.7=AV Ib.6). Maha
nagni rinses the “cock’ with the wooden peg (RV Ib.8aft=AV 
Ib.Ib. 10a6 mahanagni krkavakum samyaya pari dhdvati) ; and 
now, the singer says that he does not know, “the beast carries 
the woman by the head” ! (AV Ib.lOc<i ayans na vidma, yo mrgah 
Ursna harati dhanikam ; RV 8cd has it as, “This bamboo-stick 
(tejanam) we do not know, the woman (dhanika) becomes 
‘endowed with the head’ ? (sifsna bhavati dhanika). Mahanagni 
says: “Well is the membrum virile entered” ; of the “ tree having 
such fruit may we gain basket after basket (AV lb. 9=RV lb.5, 
with the difference that in RV at ab we have “ the organ of the 
horse has entered” ).22 Then we have reference to the male part
ner of Mahanagni, who is called Mahanagna. This is what is



said : “Mahanagni runs after Mahanagna, who runs (or, ‘rinses’ 
Mahanagna who ‘rinses’ her, dhavantam anu dhavati. where the 
sense seems to be twofold, including the sexual; cf V dhav, dha- 
vaAXand says), ‘These his cows, protect them ; ‘enjoy’ me ; eat 
the ‘moist one’ (AV lb. 11 =RV Ib.9)”, where the sense is clear, 
and the eating of the “moist one” is to be understood with 
“enjoy me” yabha mam, addhy ’odanam), the whole concept 
being of the sex-act as a charm for the protection of the cows. 
There are also other references to Mahanagni in the AV, which 
do not occur in the RV-Khila : “The sudeva presses you, Maha
nagni !” (Ib. 12“) ; and “The a-deva presses you, Mahanagni!” 
(14°); and at both the places we have, “The dig of the Great 
is great” (Ibid6).2* At RV and AV, in the same context, there is 
mention of the “Great bilva” and the “Great udumbara”

From what we have noted above, the following aspects of 
Mahanagni become clear :

(i) As a single goddess she is the norm for all feminine 
charm, and is included in the mantras to bless the 
bride ;

(ii) It is probable that dice and wine are associated with 
her as ritual-objects ; but the point is not quite cer
tain ;

(iii) In the sphere of general fertility, as is indicated by the 
basket (actually “winnowing basket” , iurpam surpam 
bhajemahi, cf. the places noted above), she is associated 
with the sex-act; and there too, the symbol is that of 
the mortar (vanaspati) and the pestle that pounds the 
grain in it. But there is no clear indication of the 
mortar being the symbol of a feminine deity in the 
Vedic ritual, though, among other things, the mortar- 
pestle form a mithuna ;24

(iv) Mahanagni has her male counterpart in this aspect- 
Mahanagna ; he is described by the tree-symbol (cf. of 
the ‘tree having such fruit,” idfkphalasya vrkfasya), and 
is likened to the Bilva and the Udumbara trees ;25 his 
copulation with Mahanagni is conducive to the pro
tection of the cows, and also of the field, his copulative 
‘dig’ (khodanam) indicating the dig of plough;28
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(v) MahanagnT is said to be associated with some beast, who 
is said to carry her by his head ; but there is variant 
reading in the RV Khila, according to which it appears 
that there is an indication of some sort of a head-dress 
(Jirfna bhavati at RV ; cf. variant at AV sirsna harati 
dhanikam ; the meaning is dark);

(vi) Along with the beast (AV lb. 10° yo dmrgah sirsna 
harati), and the partner Mahanagna, she is said to have 
copulative relationship with sudeva and a-deva, the words 
being indicative of erotic sense (cf. RV X.95.14; and 
Geldner, Der Rigveda, III, p.280).

There is room to believe that here we have a multi-aspect 
personality of Mahanagni. In the divine aspect she has the 
divine partner, Mahanagna ; in ritual, Mahanagna becomes, or 
is represented by, the sudeva-adeva on the one hand, and, on 
the other, the beast. In the former aspect there must be a 
human ; in the latter a ritual-beast, and it is here that the horse 
comes in the Horse-sacrifice ; for some of the mantras that pre
cedes were actually sung at the Horse-sacrifice ; and, under this 
latter influence can be explained the reading in RV-Khila “the 
organ of the horse has entered” [asvasyavesitam pasah], which 
we do not have at the AV. The relationship between the “nude 
goddess” who has her partner [priest or the Zoomorphic] and 
the Vedic Mahanagni cannot be exactly established. But the 
concept behind them is similar. Mahanagni is undoubtedly the 
goddess of the procreative faculty ; and she is the divine woman 
par excellence who would give progeny and full womanhood ?n 
the one hand, and, on the other, would give buijjper crpps ; the 
latter is her asj>ect of the earth.*7 The former may be compared 
with the custom of applying sindur to the vagina of the ‘‘nude 
woman” and Her worship by women for progeny. The concept 
of Mahanfe^nl developed in the latter Vedic period, for, as said 
above? there is no reference to her in RV proper. In her zoo- 
morph she comes in the context of the purchase oftlie Soma- 
shoots, as the cow in the exchange of whom Soma-shoots are 
purchased, Ai.Br. 1.27 taya mahdnagnaya bhutaya somam rdjanam 
akfinan]. Here soma is said to be the bull, and Mahanagni is



the cow ; they form a mithuna. (cf. the “nude goddess and the 
Bull’, from Bhinmal].

Altar-anthropomorphism :

Another important aspect of Mahanagni, though it is not 
clearly stated, is the sacrificial altar (vedi). The Vedic altar was 
prepared roughly in the form of a woman, and her male was 
the fire.28 The altar and the earth are mutually identified,** 
and, as the earth and Mahanagni are on par, as noted above, 
it is very clear that the altar is Mahanagni. The vedi is des
cribed as a young woman well-adorned, having four kapar das 
(dangling intertwined hair, a form of veni, the latter being 
flowing hair) and butter-faced, supervising the ritual (RV 
X. 114.3 cdtuskaparda yuvatih supesa ghrtdpratika...); and she is 
pictured to be attended by the sacrificer and his wife, the main 
ritual-mithuna, described in a typically sexual term (vr?ana- 
vrsanau, “the potent sprinklers”)- In this connection it is 
interesting to pay attention to a terracotta-image found in an 
altar at KauSambi. It has been identified with the goddess 
Sinlvali,30 the Vedic goddess connected with vegetation and 
fertility and described as having kaparda and head-oma- 
ments (Vaj. Sam. XI. 56 siriivali sukaparda sukurira su- 
opasa); but it has to be remembered that Sinlvali is the deity of 
the first half of the New-moon-day, which is why she is asso
ciated with the moon. Hence, it is more proper to take the 
altar-figurine as the representation of the altar rather than of 
the Time-goddess-SimvSli. Incidentally, she may be compared 
with the goddess Paficacflda, popular in various parts of India 
including Rupar, Mathura, KauSambi, Tamluk-, Chandraketu- 
garh and so on, i.e. from the Punjab to Bengal. This tiglire, 
which has been assigned.the 2nd ct. B.C.81, is to be differentiated 
from the altar-goddess in the fact that the latter is said to be all 
nude but for the sacrificial grass that is strewn to make her par
tially covered (at least) before the gods and the priests that sit ro
und her.32 On the other hand, Pancacutja is fully covered, though 
her sexual prominence is seen in her breasts and the hips. She 
has in her head-dress five ayudhas ; and it is difficult to identify 
them with the instruments, such as the sphya (wooden sword),
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that adorn the vedi for ritual-use. Moreover, Pañcacüdá does 
not have her male counterpart (or partner, better) as the vedi 
(who has the Fire-god); and, hence, she is out of scope for 
mithuna. Now, the question is, can we connect the terracotta- 
nude, and the terracotta mithunas that we have noted above, 
with the Vedic ritual tradition; and, if we can, how ?

Devakula :

A study of the period of the terracottas shows that they be
come prominent by about the 3rd ct. B.C., except for the “nude 
woman” and her prototype from 1200 B.C. Now, there is hardly 
any plausible proof to establish the making of idols in the Vedic 
period proper. But, even so, the RV-seers’ imagination, had 
developed a sense of graphic description as is seen from that of 
the vedi, and there are other examples.33 Along with this, the 
concept of mithuna was fully developed, one such example being 
that of Máhánagna-Mahánagni, which is fully exploited later in 
ritual of the Horse-sacrifice. The presence of the devakula 
is first noticed by the end of the Bráhmana period, and by 
the beginning of the SOtra-period (600-200 B.C.)34. The Vedic 
sacrifice, with its prominence to the fire, had no other devakula, 
but had a variety of mithunas : bi-sexual, heterosexual and of the 
same sex even the gods formed mithunas in themselves; the 
instruments and the utensils formed mithunas ; the ingredients 
in the offerings' formed mithunas ; the sacrificer’s wife formed a 
mithuna with almost all masculine objects including the 
gharma vessel and the sacrificial beast (the most prominent 
being the Horse and its earlier type the virile monkey, the 
Vr§akapi), as we have noted. We have noted that Prajápati 
himself was believed to be full of mithunas;35 and Prajápati 
being only the personification of the sacrifice, the body 
of the sacrifice was believed to comprise m\x\ú-mithunas. It 
is to be taken as a natural consequence, that when the devakula 
came to be accepted in the Vedic tradition these mithunas should 
be transferred to its various parts. The actual practice of ritual- 
copulation that was known in the Vedic tradition, now will take 
place before the devatd of the devakula ; and should form a part 
of the “family” of the “ged” (deva-ku\a).36 In a changed cir



cumstance, now, the actual coitus in the ritual might show a 
variation which is in the votive offering of mithunas in terracotta. 
It may be noted that by the period of the devakula the Vedic 
Aryans had already reached Bengal.37

Varied Postures and Vedic Sex :

We have noted above that the terracotta mithunas, in various 
postures were found quite early, and that in certain cases they 
tally with those in the sculptures of quite a late period. As we 
shall see presently, the mithunas in various involved postures 
are presented on prominent places in the caves and temples, such 
as Karla, Kondana, Badami (ancient Vatapi), Pattadakal (“The 
stone of coronation” literally, as the Calukyas used this place 
for this purpose), Aihole and other places. Various types of 
mithunas have been noted by scholars, such as man mating 
with animal, animal mating with a woman, animal mating with 
a m an; two men mating with one woman, two women with 
one man ; viparifa rata also called purusayita; the oral con
gress : by man in the case of the woman (<curmilingus), by woman 
in the case of the man (Fellatio), by both mutually ; the origias- 
tic type and so on.38 In certain types the copulating couple is 
being helped by others. Many of these postures are recorded by 
Vatsyayana ; and it is not unlikely that Vatsyayana’s Kamasutra 
induced many poses ; but the real purpose of depicting them 
cannot be said to be lessons in erotics. A lot of confusion 
exists about the main purpose of the mi/Au/ra-sculpture, some of 
the points being : (i) To protect the temples from thunder and 
lightning. But this does not explain the mithunas in well protec
ted caves ; (ii) To attract the common man to the house of G od;
(iii) To test the student prior to his entry into the realm of the 
divine etc.3® But none of these have been accepted by a ll; and, 
moreover, the existence of the terracottas belie all these 
opinions. The votive offering of the terracottas (the probability 
of which we have noted) in a particular pose might itself have 
suggested a particular sex-posture in the Kamasiitras, as is the 
case with the purusayita position in one of the terracottas we 
have noted above. Or, conversely, the votive offerer might have 
thought of a pose that was typical and already known. At any
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rate, the poses are prior to the period of Vatsyayana; and though 
others like Babhravya and Dattaka, whom Vatsyayana men
tions,40 might be taken as the teachers in this field, it is hardly 
probable that the votive offerer would have thought of showing 
his up-to-date and scientific knowledge in his offering. The point 
is that the treatise-writers might have themselves been indebted 
to the offerers, though the elaboration of the former on this 
subject helped the sculptures in the later period (10 ct. A.D.) 
achieve intricate designs. Fellatio, for example, was present in 
terracotta in the 2nd ct. B.C.,*1 though in the 9th and the 11th 
century A.D. it developed sculptural varieties. It is not necessary 
to go into the details of this aspect, as we restrict ourselves to 
the Vedic period.

The main purpose of the enactment of the sex-act was the 
gain of fertility in the Vedic period, as is the case with many 
other tribes. The Brahmana texts, as has been noted, used 
this motif extensively : and the main strain was to form a pro- 
creative mithuna {mithunam prajananam, at various places). Two 
important types in this respect are : the symbolic coitus between 
an animal (horse and the monkey) and the woman, and letween 
man and a woman. The first was seen in the Brahmanic Horse- 
sacrifice (the monkey type being lost in the early Vedic period 
itself),42 and the other was practised in the Mahavrata. In this 
connection it is interesting to note a few sculptures from Bella- 
gavi from the Shimoga district of Karnataka.43 In one of these 
we see, in a panel, a monkey ready to copulate with a woman ; 
he is half bent in position ; the legs of the woman, lying on her 
back, are flanked to his thigh ; the woman is lying on the stret
ched legs of another woman who is sitting and is holding her 
which is a case of supported coitus also ; this is in the left side 
of the panel. In the middle are seen a couple of women, one 
facing to her right to the mithuna in the left corner, the other 
(the face is semi-broken) has her left hand on her vagina ; to 
her left, and on the right corner of the panel, are two 
monkeys in a copulative posture, the front one (who is by 
the side of the woman) trying to take support of the 
woman (again the supported coitus (see Plate IV—A). 
This type is not seen at other sites, and seems to 
be peculiar to Bellagavi. The monkey motif, as such, is 
faintly seen elsewhere,44 but this type is unique to this place.



Now, it is to be remembered that in the 1st ct.B.C. the Satava- 
hanas ruled the southern region of India including Karnataka, 
Maharashtra and Andhra ; they claimed to be Brahmapas; 
Gautamiputra Satakarni calls himself “the unique Brahmana”; 
Sri Satakarni performed two Horse-sacrifices, defeated the 
Sungas and ruled over Malva and other portions of North 
India.45 In the wake of the practice of mithuna sculptures then 
gaining ground, it is only expected that the Satav&hanas would 
give impetus to Vedic themes. The Bellagavi sculptures are said 
to be of the late medieval period; but the point, probably, re
quires reconsideration ; or, at least, the older influence could not 
be denied. If this is accepted the guess is whether they indicate 
the scene of the Vf$akapi-Indranl hymn (mating of the Monkey 
and the woman personifying Indr&nl) ? The hymn has also the 
female monkey, Vr§akapayi. Interestingly, in another sculpture 
from the same place we see a horse-like beast mating with a wo
man, who is lying on her back with legs folded. In a sculpture 
from Khajuraho (10th ct. A.D.) we see an aristocratic person 

(King ?) copulating with a mare (in an obvious reversal of the old 
theme).4* In yet another sculpture from Bellagavi47 we have a pur- 
ufdyita motif in the middle on a c o t; on the left is a standing in
tertwined human mithuna ; and on the right is a standing mithuna, 
the face of the man is blurred while that of the woman is of a 
mare (Plate IV—3.). In these sculptures there is no indication 
of the season, but in another one we have the indication of vege
tation. In this sculpture we have the cot on which there is a 
regular copulation of the humans ; on the left a man is having 
a standing copulative pose with a woman who is standing with 
her back to him ; and in the middle we see a couple (mithuna) 
of rams, standing on fours and facing each other ; and between 
them there is a jackal, standing on his hind legs. At the two 
sides of this central ram-jackal depiction there are trees with 
flowers and plantain-trees.48 At a sculpture from the Limboji 
Mata temple (Delmel, Dist. Mehsana)49 we have the horse-faced 
man standing in coitus with a woman in the left corner, while 
on the right is seen an ascetic in standing copulation with a 
woman. These scenes cannot be supported from Vastsya- 
yana, who only mentions “mating like the animals,” 60 and the 
animals do not mate both on two legs standing like men. Inhe
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rent in such sculptures is the idea of symbolic (and not actual) 
copulation, as in the case with the Vedic the belief is that cer
tain animals represent the divine virility (and generally, the sun). 
The monkey and the horse clearly figured in the Vedic rite. The 
horse-sacrifice was popular in practice and in legends. Writers 
on Erotics were, obviously, influenced by the ritual-sex and 
added more animals for vaicitrya (variety) in the citra-rata, as 
they termed it. The theme of the Horse-mare divinity is the 
oldest in the Indian zoomorphism parallelled only by that of 
Bull-cow. The Saranyu-Vivasvan myth is an example in this 
case, of which the latter aspect is the Hayagriva-vi§nu (horse
headed Vi§nu) from. In an interesting legend in the Skanda H. 
(VI.81.11 ; 84.15,19), a Brahmana girl who (unknowingly) sleeps 
on the bed of Vi§nu, is cursed by Lak$mi, in jealousy, to be bom 
mare faced ; but Visnu pacifies Lak§ml, and it is agreed that 
the mare-face will be only for one birth, and that in that birth 
when she is born with the mare-face she will be the sister of the 
Krsna avatara of Vi§nu. As she is born thus, K^na andBala- 
rama take her to Brahma, who restores her original form, and re
names her as SubhadrS.61 It will be pertinent to note and appre
ciate, that Subhadra comes as a symbolic name in the Horse- 
sacrifice as the female-mate of the Horse, whom the queen or 
the ritual-woman is portrayed as substituting or impersonating.52 
The Subhadra at the Sk P. noted above is also the fertility- 
goddess.63 Thus, the equation is : Subhadra= fertility= mare. 
This compares also with the mare-king copulation. We may 
note that the worship of Subhadra is enjoined in the month of 
Magha, and on the 12th day, which comes at about the end of 
the year and is adjacent to the spring. It was also in the month 
of Phalguna (bright half) that£the Horse-sacrifice was performed. 
Cases of animal-coitus, or mixed human-animal coitus in the 
sculpture need not be referred to the citrarata of the Kamasutra 
where the humans act as animals, but to the spring and fertility 
rituals such as Mahavrata, where we have “copulation of crea
tures” (Aif.Jr V.1.5 bhutanam ca maithunam), where the word 
bhutan&m does not restrict it to one particular type of creatures, 
but to mixed copulation or purely human or purely animal, the 
whole idea being general fructification and fullness of coitus (cf. 
prajananam ; and mithunasya sarvatvaya).



One of the most conspicuous motifs in the so-called erotic 
sculptures is the “supported coitus”, where the parties are 
shown as being helped by others. From this point, it is neces
sary to view the mantras and the acts at the Horse-sacrifice 
again. Apart from the fact that there are one hundred maidens 
of each of the four queens in the event of the sexual ritual of 
the horse and the queen, as is evinced from the ritual as it ap
pears in the Satapatha Brahmana (XIII.5.2.2ff), an earlier ritual 
shows a difference, as indicated from the RV-Khila, AV and the 
Vaj. Sam.: “When the priests in the ‘playful mood’ pressed 
the male organ and embraced from all sides the woman, she 
was visible (only) at the thighs (as a woman)...” (Vaj. Sam. 
XXIII.29 yad devaso lalamagum pravistiminam avisuh and Uvafa, 
pravisfiminam, pravesya vitfabhya ca; avifufc, alingana-cumbanadi- 
bhlh nigrhniyuh narim ; see Plate III). This explains the second 
type of gauyuthika mentioned by Vatsyayana as being current 
among the Bahllkas (II.6.43) and some of the orgy-types in the 
sculptures. We have noted earlier that in the mantras (called aha- 
nasyah in the tradition), the mention of the horse is not uniform 
see note 22); and this is supported from the passage noted just 
above; for it is rather impossible for the priests (! or, actually the 
men participating in the original folk-ritual) to clutch the ritual- 
woman when the horse (though ritually killed earlier) is also in 
the picture. In the Brahmana ritual, the horse and the queen 
are made to lie on a golden disc, and the priests are away 
chanting the ahanasyah, which obviously shows a later version 
of the ritual. In the older version, originally a human couple 
acted, together with other men (cf. devasa/t plural, “ the ritually 
divine men), the woman being, most probably, a prostitute (a 
common woman); and the horse came later. The other mantras 
also indicate the action on the part of the copulating man, 
rather than an unsentient animal. With this detail and the 
expression bhutanam maithunam there should be no doubt that 
the seed of the orgiastic motif lies in the Vedic period and in 
the ritual (which had already drawn upon the then folk-tradi- 
tion) of the Spring festival to which the horse was added at the 
Horse-sacrifice. In most of the orgiastic sculptures a cot with 
the copulating couple figures in a prominent place,54 in the centre 
or in a comer. With the mantra noted above we have a clear
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mention of the cot in the mantras at the Horse-sacrifice (Ibid 
24, 25 mata ca te pita ca te agram vrksasya adhi-rohatah, where 
vrksa stands for the cot “made of wood”, according to the 
tradition). Now the cot could never suit the horse. The dia
logues (with the sexy mantras) are between the priests and the 
queens and the other girls (who speak for the queens, and also 
with a girl who speaks for herself). This would mean that the 
main couple must have been human and different (though it was 
never shown later, and was indicated only through the mantras) 
from those who recite the mantras “your Father and your 
Mother rise onto the cot” etc. Now let us come to an important 
detail. The actual coitus position is as follows; (in addition to 
the one indicated in the mahdmithuna, we might say, on the 
cot) :

“Cause her to be poised aloft, as one carrying a heavy 
weight on the mountain; may her central part widen, as if 
winnowing (grain) in the cool wind” (Ibid 26).

The retort of the women to the priest is similar, but with the 
masculine usage. It has to be noted that this is the position in 
respect of only one of the queens. The position has coitus in 
view; and yet the madhya is to be raised as if one were lifting 
a heavy weight. This would mean that the man is standing, 
bending a little; and, in this position, has coitus-position. How 
could the woman be ? Not lying on her back ! She has to 
be raised in such a way that her madhya corner up to the 
organ of the man and she has to look like a winnowing basket 
throwing grain out. This could not be, unless she stands with 
back up with her buttocks to the man who holds the part, and 
supports her body with her hands and feet, all on the ground. 
This is the dhainuka55 of the Kdmasutra, which is different 
from the one noted above. That one was for the Parivfkta 
queen; this one for the Vavata; hence the difference also, in the 
poses. This would indicate the zeal to show varieties, with the 
religious belief in profusion through variety leading to greater 
and varied procreation and prosperity. The dhainuka,66 with 
the motif of attendance and the sanghafaka is common in sculp
tures, where the element of ritual is indicated by male parties



having umbrellas.57 These sculptures cannot be taken as indi
cating simply aristocratic sex-usage; they have to be taken as the 
revival of ancient motifs of holy ritual-sex; and the fact of their 
being depicted at temples and caves should leave no doubt 
about it. The Vedic examples noted above testify to the plura
lity in coitus. That this continued later is indicated by a prac
tice in the Mahavrata, where we read, “Those who perform the 
yearly coitus (samvatsaram upayanti) get devoid of mithuna; so 
the two (the Magadha and the prostitute) sexually unite; thus, 
they all do not get devoid of mithuna (Apastamba $.S: 
XXI. 19.6). This is the continuation of the earlier rite where 
the two copulated (Jai. Br. 405 magadham ca pumps-calum 
ca daksine vedy ’ante mithunikarayanti, which might indicate 
the supported coitus; karayami, causal). The su/ra-passages 
subtly indicates the old Vedic general practice of multiple posing 
of coitus in ritual in the spring, and forbids it, allowing only 
the Magadha and the courtesan.57“ Earlier, the Kafhaka Sam. 
(XXXIV.5) has the plural, “they perform the coitus” (mithunam 
caranti), which indicates the old tradition of plural and multiple 
coitus. There is an interesting indication; and, though nothing 
certainly can be said about the mode, we may note it. The 
Brahmacarin at the MahSvrata abuses the harlot: “Fie upon 
thee O PumScali, you ‘washer of the male-Organ’ !” (Drdhyayana 
£.S. XI. 3.9 pumScali, purusasya siSna-pranejani). May it be a 
bold step to suggest that here we have an indication of the 
fellatio, so common in sculptures ? This motif was known also 
in the 2nd ct.B.C. (on the terracottas of Chandraketugarh), and 
later got popular in the 9th cent. A.D. and later. The point 
is, how could a woman “wash” the male-organ. Not in coitus 
proper. There is no indication of, and propriety of, water; 
and yet she “washes” . The surmise of “mouth-wash” cannot be 
avoided. The Kdmasutra censured this practice, which indicates 
that it was prevalent in its time. As we have noted, the period 
of the Sfltras is from 600 to 200 B.C., which corresponds to the 
terracotta noted above. It is not improbable that the Sfltra 
period employed this practice in the Mahavrata; but the erotic 
treatise, which copied others from the ritual, censured it.

The erotic sculptures innovated many things; but, the source
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seems to be Vedic rituals, which were themselves influenced by 
folk-custoras of sexy songs and rituals.

The Indian erotic sculptures show the innovation of many 
details that answer also the development of art. But the motif 
of sanctified sex goes to the Vedic period, with the simple 
mithunas formed from the various sacrificial ingredients accom
panied by the ritual-coitus varieties. In the later period the 
mithunas adorned temple-gates and various other places, in a 
variety of poses, miniature and huge, the Sakta-cult also adding 
to the themes. Tantric influence may not be denied; but, it 
should be borne in mind that Tantric practices never allowed 
open depiction of coitus for fear of complete ruin.58 Moreover, 
it has to be remembered that in hardly any sculpture do we 
have presentation of any other ma-kara of the five, except 
maithuna, nor are there any notable Tantric designs, though 
they were certainly known by the 10th century A.D. About 
the Sakta motif of close embrace, and the ArdhanarlSvara, 
which is seen from about the fourth century A D.6B or even 
slightly earlier, it may be pointed out that the motif imitates the 
Indra-IndranI motif or, actually the ‘Man-in-the-eye motif (one 
of the men being the woman) that had already developed in the 
Brahmana period*0 as seen in an earlier chapter. This may be 
taken to be the germ of the Yogic concept of dualism in one 
unit,81 which, probably, lies at the back of the fellatio-cunni- 
lingus motif in one unit, when transferred to the sphere of sex. 
The depiction of the mithuna in design, as different from the 
act in ritual, is already known from the AV and the other Vedic 
texts; and this was for the growth of the cattle. Mithunas of 
this type were carved out on the ears of the cows by means of a 
heated blade.82 These were not poses involving maithuna, for 
there is no evidence to that effect; but they may be compared 
with the simple mithunas that adorn shrines and even the ortho
dox Hinayina Buddhistic caves, which only shows the popular 
belief in the efficacy of the m/rAumz-figures. We have, rather, 
an interesting reference to one god flanked by two goddesses in 
the RV, where it is said that Indra holds Heaven and Earth as 
the god Bhaga holds two auspicious girls.88 Whether this 
indicates a pictorial design is not clearly attested, but it gives an 
idea of a variant mithuna, and has a subtle parallel in stone.84
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58. See note 23 above. Vidya Prakash suggests some of the poses to be

Tantric (op. cit. P. 186); so does Kanwar Lai, though his approach is 
not studious (p. 89). D. Desai believes that Tantrism was one of the 
major factors in the case of the depiction of orgiastic maithuna
(P. 145), and yet the depiction of sex, in her opinion, was not of the
pure Tantrika nature; they were fake Tantric for wordly gain (p. 201).

59. Cf. Kalidasa, Raghuvamfa, 1.1 vdgarthaviva samprktau.. .parvatlpaame- 
fvarau; Mtilavik&gnimitram, (nandi) 1.1 kdntasammiira-dehah.

60. Sat. Br. X.5.2.8 tasyetan mithunam yo 'yam savve aksan puru$ah; 
ardham u ha etad dlmanah yan mithunam...; and 9 sa efa eva indr ah 
yo, yam dak^ine ak?an purusah; atha iyam indrdni (yah savye) tan ha 
hrdayasya Qkdiam pratyetya mithunibhavatah.

61. This pose is not attested by the Kdmasutra; we may compare the 
yava-yuma poses, where Siva and Sakti are shown in close coitus, a 
furtherance of the alingana pose (for example the Hevajra and the 
Sakti nude embrace; P. Thomas, Incredible India, PI. 98); the idea 
comes close to the Chinese Yang-Yin complex, which was introduced 
by Wang Ch’ung by the 1st a .  A. D., and was represented in a figure 
(a circle divided by a reverse S-sign and the half figures now 
appearing like two tailed creatures, the face of one to the tail of the 
other, with a dot for the eye) by Chu Tun by the 11 ct. A. D. see 
En. Rel. and Ethics IV P. 140.

62. AV VI. 141.2 lohitena svadhitind mithunam karnayoh kfdhi.
63. RV 1.62.7 bhago na mene; on this point see Dange, “ Mena—eka 

Mithuna-saAketa” (Marathi language), Annual o f the Vidarbha 
Samsodhana Manclala, 1976, Nagpur.

The Vedic concept and belief in the making of the mithuna signs is 
seen in the later literature where we have them on the door-jambs; 
cf. Agni P. 104.30, where, along with the guards we have mithunaih 
pddavarndbhih sdkhdse?a n vibhusayet; this motif is very common in 
sculpture.

64. See note 23.
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Index

Acchavaka, priest; represents Agni 
and Indra in one 57 

Aditi, Earth 73; 78 
Agni (see also fire), the male of the 

waters 23 
Agnicayana 61
Agnidhra, priest the male in ritual 

68; 74f; see N e^p 
Agrawal R.C. 70 n.4 
Ahalya 25
ahanas, concept discussed I27ff. 
Ahanasyah, verses 68 ; l27f. 
dhava (loud utterance), symbolism 

102f.
ajdmi 69f; see jdmi 
djyam (clarified butter), ritual male 

in sybolism 77 ; applied to axle- 
hole 80 

altar, see Vedi 
Anand Mulkraj 230 n.l 
anuvdkya, verses identified with the 

sky 105
aituydjyds, symbolize three male 

organs 104 
Auboyer Jeannine 230 n. 1 
Apam napat 152 
Apis, bull 47 
Aponaptriya, ritual 165 
Apri hymns, associated with the five 

seasons 101 
apsaras 26f; 67ff;133ff; see Gandharva 
Asadha, brick symbolism of 61 f. 
Ardvisura, goddess of water 170 
airu (“ tear” ), sym bolism of 64; 179; 

204f
avarti, implication of 164 
dyuh symbolism of 193 ft' (not 

Urasl’s son) 
axle-hole, sexual symbolism of 80

barhis (sacred grass), sexual symbo
lism of 101 

beast, his tail 59
Bergaigne A. 9; 49n.6; 139 n.12; 175 

n.l, 4; 177 
Bhaga, symbolic male 97; see bhid 
Babhravya, authority on Erotics 223 
Bhavayavya 197
bhid, symbolic of the earth 97; see 

bhaga
Bloomfield M. 2 0 ; 49 n.5 ; 175 

no. 6 
Bochart S. 1
Bog Glaish, god of rain and thunder

171
Brahma, his semen 141 f. 
brahmodya 146 
Brown N. 117 
Brown J.M. 98 n.3 
Bull-cow priest in one 113 
Buxton J. 175 n.17

Chandas (metre), legend about 8; 
chandomayo purufa 8 
Charpentier Jarl 49 n.4 
citrarata 225
Clark R. 98 n .l,3; 159 n. 12 
cloud is Subrahma 98 
Cluckhohn Clyde 3 
Couple, sleeping position of 52 
courtesan in ritual 228 
Cow, the hirt-sound in ¡106 ; symbo

lism of 196,-bull 113 
CowG.W . 1
Cunnilingus (sex-pose) 222 
Cyavana 143

Dandekar R.N. 84 n.4; 159 n. 20
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Dange S.A. 49 n.18 ; 70 n.3; 140 n.19 
175 n.9, 20; 231 n.21 ff. 

Darmesteter J. 175 n. 11 
Dasgupta S. N. -30 n.7 
Dattaka, authority on Erotics 223 
daughter, symbolism of 124, 130f; 141 

ff; duhitr 153 ff.
Desai Devangana 230 n. 1. 3 and 

further 
destiny, and Rta 9 
Devapi 32 
devakula 221
dhalnuka copulative pose 227 
dhunayah word examined 196 
Dirghajihvi, the asura-woman 104;

114; 115 n.5 
Dirghatamas 5; 146 ff 
doubles, concept of 9 f.

earth 21 ff; lump of, symbolizes fire 
65; is Aditi 78; symbolized by the 
term bhid 97 ; symbolized by the 
ydjya 105; is “Mother” 119 

Enki, the myth of 150 ff 
ethono-psycholog ical school 1 
eunuch, offered to Tvajtr 55

Eusabius 2
Father, symbolism of 122 ff; 130 f;

141 ff. 
fellatio (sex pose) 222 
fire, as ‘son’ 20 ff; male of the vedi 

(altar) 63; see sunu 
Frazer J.G. 1; 159 n. 11 ;

gandharva 15f; 26; 42; 68f; 124; 133f;
see also apsaras 

gandharvi 26; 42 
Gangoli O.G. 230 n.2 
gauyuthika, copulative pose 226 
garbha (foetus) 86 f; rain symbol

146 ff 205 
garhapatya (fire), is the male 82 
Gautami-putra Satakarni 224 
Geldner K,F. 20; 49 n.3; 99 n.8; 119; 

121 f; 128; 130 ff; 139 n. 15 17; 
139; 151; 159 n. 1$; 1*75 n. 1,4

ghftascut, laud symbolizing (female) 
Prajapati’s breast 113; see also 
madhuscut 

Goldman R.P. 118 139 n.9 ; 176 ff; 
Gommes Jame and Gertrude 49 n.7 
Gomme G.L. 1; 150 
Gonda J. 70 n.l; 114 n.3 
Gordon D.H. 231 n .l5 
Grassmann H. 175 n.l 
Griffith R.T.H. 122; 175 n.4 
Grote 1

Hariappa H.L. 151 n.5 ; 175 n. 10 
Hastings J. 159 n.13 ; 16 175 n.13 
heteara, and the Mägadha 76 f; 13 
heaven (and earth) 21 f.
Hillebrandt. A. 175 n. 4 
hinkära (hift-sound) male 75 ; as 

Bhaga 97; 105 f; in the Cow 106; 
and the sämidhem verses 106 

Hocart 2
honey 167; see madhu 
Hopkins E.W. 159 n.l 5 
horse-sacrifice in various tribes 45 f;

Vedic 76 81; 94 
hurl, sound 96 f

Indra 148 ff; milks prajäpati’s breast 
113; in the eye 66 

Indräni 57; in the eye 66; 151

jäghani (tail) 5?
jämi (see also ajami)'69 f; 96; 135 f;

147 ff;
janyuh patih (concept explained) 

126 f.
jura (paramour) cosmic 24 f.

Kale M.R. 231 n. 23
Kane P.V. 232 n. 34
Kanwar Lai 230 n .l,5 and further
Karambelkar V.W. 199
Kashikar C.G. 84 n. 3,4
Kautsa Sumitra 104; legend of 114;

115 n.5 
Kavasa Ailüya 165
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Keith A.B. 38; 49 n. 7,8; 84 n .l; 99 
n.8; 114 n.3; 175 n.8;

Kirk G.S. 2; 151 159 n .9 ,14 
Kosambi D.D. 177; 198 
Kramrisch Stella 230 n. 1 
Kroeber A.L. 98 n.3 
Kuyava 27 ff.

Lang A. 1 f; 98 n. 1 
Lao Tse 175 n.3 
Lesch E.R. 3 
Lee E.H. 98 n.3 
Lennoy Richard 230 n. 1 
Lokampfna brick 65 f 
Lotus-leaf, womb of fire 64 
Liiders H. 9 
Ludwing A. 175 n. 1,4

Macdonell A.A. 5; 139 d.4,6; 175 
n.2; and Keith A.B. 99 n.8 99 n.8 

Mackenzie D. 49 n. 13, 16; 151; 159 
n.26 175 n.3, 18, 22; 

madhu, rain 165 ; see honey 
madhuicut, laud-breast of Praj§pati 

113; see ghftaicyut 
Magadha, and the hetaera 76 f; 93 
Mahanagni 19; is somakrayani Cow 

6; and Mahanagna 216 if; Symbo
lizes the earth 201;

Malinowski B. 3 
Masani R.P. 159 n. 16 
Mehta Rustom J. 230 n. 
mena-mena, ritual couple 92 ff 
monkey 19
niftyu-bandhu (concept examined) 

199
Muller Max 1; 117; 139 n.l;
Murdock J.P. 150 n.8 
Murrey M.A. 233 n. 55 
M yth and ritual 2f.

Nabhanediftha 145 
Namuci 28 f
Nejti-, priest representing woman 

68; 75f.
Nin-Kurra 151 
Nin Mu 151 f

Nitntu 150ff 
Nut 89
nyuna (and atirikta) sexual symbols 

107 ff

Oldenberg H. 121; 131; 175 n.l 
Orgiastic sex 226f

Paftcacuda 220 
Para Sara 147 
Pargiter 38 
Paridhi 95 f
patividya, concept examined 127 
pathi—samyaja 81 f. 
payasyd, liquid in sex-symbol ism 

68
Pischel R. 175 n.l 
Playfair Major A. 49 n. 18 
Potdar K.R. 144 n.l 
Prajapati, tortoise 62; self-couple 55; 

eye of 206; is sacrifice 113; be
comes mithunas 68 f, 113; has 
breasts of lauds 113 

pragma (cwj-sound), male 53 f 
pratjita, waters 52 f 
pravargya, virile male 80 
Pururavas, upper churning stick 55; 

177 ff '
purufdyita copulative pose, in terra

cotta 222

Raglan L. 2 
Ray Amita230 n.l 
retah-sicau, bricks 62 
retasytI, verses 103; 111 
ritual, relation with myth 2f 
RomaSa, wife of Bhavayavya 197 
R othR . 9; 139 n .l 
Rowson P. 230 n.l 
ffi,  concept examined 4f 
fta, seer bom of 6; 8 ff; sun born of 

9; and duality 9

Sabardugha, cow 145 
sacrasexualism 30 
sacrificer, ritual birth of 103 
Satfgurusifya 129
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Sakhya, concept examined 131 
Salakfmd- Visurup d concept examined 

132 ff
salt, symbolic use of 90 
samidherti, verse 106, 
sampradaya 105 
sand, symbolizes semen 63 
sanghafaka, copulative pose 227 
Sankalia H.D. 231 n. 16 f 
Saras vant-Sarasvatl 113; 152 
S&takarnI, Gautamlputra 224 
S5yana 51 ff and at a number of 

places
Schroeder L.V. 175 ; 139 n.l 
Seb, Egyptian god 89 
seer, identified with deities 5f; see 

rfi
Seiderberg A. 98 n.l 
semen, symbols of ¿63.65 ; 79; 141 ff; 
Sharma G.R. 232 n. 30 
Shu, Egyptian light-god 89 
Sinlvili, goddess, in terracotta 220 
Smith Robertson 1
Soma, marriage of 44; the Virile male 

67 f; 82; 107; bi-sexual symbolism 
77; 23 ff; creeper as a girl 127 ff; 
Krayani Cow 119 

Speech, in sybolism 119 
Spencer Herbert 1 
Spencer John 1 
Spiegel 139 n.6 
Subhadra 225 
Subrahma, is sun, cloud 98 
subrahmanya, laud, triple gender of 

97 f; 113 
sndeva;-symbolic name 200 ff 
idlagava 170; 173 
Sumitra Kausta 104; 114 
Sun, bom of rta 23; his daughter 

brings soma 23; (his head (orb) 
holds water 21; his sound 105, is 
Vofat 105; is called subrahma 98 

sUnuh (“son”) implication 203 f; 
206

supra- vi (alism 31
surya, daughter of the sun, brings 

soma 44

svarga (“heaven”), ritual implication 
of 200

Thomas P. 230 n. 1 and further 
Tloloc, Aztec god 171 ,
tortoise in the altar 61; is Prajapati 

62;
Tva^tr, a eunuch offered to him 55; 

and the wives of the gods 82; 161; 
168

tyajas, concept examined 121 ff 
Tylor E.B. If

Udgatr-priest is ritual male 74 f 
ukha 62 f; 104
upamiu (“silent”), symbolism 102 f 
Urvail, lower churning slab 55; 67 

177 ff
Uttu in Sumerian myth 151

Varahamihira 88 
Varupa, his female aspect 68 
Vafaft is the sun 105; male 106 
Vasatlvari, waters 88 
Vatsyayana 26; 222 f 
Vastospati 144
Veda (“bundle of grass” ), male in 

symbolism 78 
Vedi, wife of the fire 53, female 78 
Velankar H.D. 175 u.1,4 
Vena, concept examined 25 f; 125; 
Verse, three types of 5 
Vesser D. 176 n. 23 
Victim, male 80 f; tial of 83 
Vidya Prakasha 230 n.1,6 and

further 
Vifurupd-salakfmd 132 f.
Vilestenga, an a sura woman 115 

n.5
Vr?<Jkapi, class of Brahmanas 35; in 

fertility rite, 35; 57 ; 67 ; 81; 170;
172 ff.

V|?5kap<2yl 172 ff.
Vyantu-Vetu, mithuna 101 f

Waterman T.T. 98 n.3
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■“Wife” (of the sacrificer), half of the 
back-side of the altar 82; her 
place is to the left 82 

Wright J.C. 177

Yama-yaml 25/ 117 ff; 124 fl

Yima-yimeh 117
Yoktra, in symbolism with the sacri- 

ficer’s wife 78 f.

Zanda ravan 171 
Zannas Eliky 230 n.l


