KAMAN IN TAMIL CLASSICAL POETRY
D. NADARAJAH

Kaman is the Tamil god of love, and as in the case of Greek Eros and Roman Cupid, his
name means ‘desire’, ‘sensuous passion’ or ‘sexual desire’ or ‘lust’. Even though love and heoism
have been the main themes of Cankam poetry, which is the earliest extant literature in Tamil,
and love or akam poems form the major part of this literature,! Kaman is not mentioned in
the earliest Cankam works. But the word k@mam is used extensively to denote the love between
a man and a woman and is found in various terms and expressigns in love poetry as for exam-
ple in kamakkilatti (a mistress of desire), kaman cald ilamaiyol (a girl too young to know of
love) and kamattumiku tiram (excessive love). A Kuruntokai poem (136) describes love or kamam
as something inherent in a person but manifests itself at the sight of the right person of the
opposite sex. The poet compares this to the inherent rut (matam) of the elephant. It is usually
under control and the elephant gets out of hand only when it chews the liquorice leaves of a
particular plant (kulaku). Some poems mention love as an affliction or illness (kamandy, ananku,
or pini)? cause by the hero (talaivan) or the heroine (talaivi), depending on who the affected
person is. But the Cankam poems do not seem to personify this affliction or its cause as a god.
The nearest to this personification is ananku with its verbal form aparnkutal, meaning ‘to af-
flict’, used more in the sense of being stricken with love. There are a number of poems that
refer to the heroine who has caused love in the heart of the hero or has afflicted him with love

IThe earliest extant literature in Tamil is generally knows as Tamil Classical literature. It is also known as Cankam
literature or poetry composed during the Cankam period. The date of composition for this literature, as in the
case of most of the ancient literature of India, is a matter of controversy. But it is generally accepted to be bet-
ween 3rd century B.C. and 2nd century A.D. This literature consists of eight anthologies of lyrics called the
E{uttokai, ten idylls called the Pattuppdtiu and a book of grammar and conventions known as the Tolkappivam.
Of these, the Tolkappiyvam is believed to be the earliest and is placed at 300 B.C. The Etfuttokai consists of
the Akandgiiru, the Aifkurunilru, the Kuruntokai, the Narrinai, the Kalittokai, the Paripatal, the Pattirruppat-
tu and the Purananiiru. The first six of these anthologies deal with the emotion of love (akam) and the last two
deal with all other aspects of life (puram). Of the six anthologies of lyrics on akam, the Kalittokai and the Paripatal
are considered to be compositions of a slightly later date than the other anthologies, though within the Cankam
period. This opinion is based on the difference in language and the changes found in the society depicted in
these poems. Inspite of these subtle differences, the literary conventions followed are the same for all anthologies
that deal with love. These two texts are, therefore, often said to be later Cankam works. The Pattuppattu con-
tains ten long poems. They are the Tirumuruk@rruppatai, the Porunardrruppatai, the Cirupdnarruppatai, the
Perumpandrarruppatai, the Mullaippatiu, the MaturaikKaiici, the Negunalvirai, the Krr_r'i;;cip,')t':_yu. the Parrinap-
palai, and the Mulaipatukaram. These poems are also generally considered to be compositions ot a later aate.
A very noticeable feature, that the Pattuppdttu, the Kalittokai and the Paripatal share, is their length. They are
much longer than the poems in the other anthologies and seem to lead naturally to the much longer epics.

2)"i'u_rurr;fm’mi 5, 136, 204; Akananiru 52 etc.
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as an ananku (ananku cal arivai).? The hero, too , is said to afflict the heroine.® Quite often,
a particular part of the body is said to cause this suffering. For example, the lovely breasts
of the heroine® or the broad chest of the hero® are mentioned, perhaps because these parts of
the body are recognised as being symbolic of the femininity or masculinity of the heroine or
hero concerned. The concept of a love god or Kaman causing love or affliction in the men
and women whom he attacks with his arrows is met with for the first time in the Paripatal
and the Kalittokai.

The comparison of handsome men to Maran (another name for Kamap) suggests that the
god of love was also a god of beauty.” Though no description is available in these texts, it may
be believed that there was a particular form or a differentiating symbol, like Murukap’s spear
or Visnu’s disc, by which he was recognised, for the Paripdtal mentions, that the people could
look at the paintings at Tirupparankunram and say, ‘‘This is Kaman and this is (his wife)
Rati.”’® All other references to him in this text deal with his arrows which are made of fragrant
flowers. Hence he is known as ‘‘the one with arrows of scented flowers.”"® The beauty of the
women bathing in the river Vaiyai is described as causing pangs of love in the hearts of the
youths and the poet makes the youths exclaim to one another,

Look at this maiden!

She is the deity

who afflicts those who behold her.
Look at her eyes!

They are Kaman’s armoury

and his weapon (arrow).!'?

Another poem not only mentions what this weapon is but also declares that,

Their eyes resemble

the five arrows of revered Kimar_l.

Their eyes, whose fragrance attracts bees,
have been sharpened

on the rasp (to make them deadlier).!!

Here, the tenderness of the eyes belies the ability to hurt mortally like sharpened arrows. One
of the Paripatal poems on Murukan describes the art gallery at Tirupparankunram as a fort

3Akanﬂﬂﬂm 181:25 also see Kuruntokai 119, Ngrripai 155, Ainkuruniiru 256, 259 etc.
4 Kuryntokai 362; Akananitru 22:2-3 etc.

5 Akana@yiru 161:11-13; 177:19.

O1bid. 22:2-3; Kuruntokai 362.

7 paripatal 8:119.

8ibid. 19:48.

Sibid. 22:26.

Wipid. 11:122-123.

Wibid, 10:97-99.
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where archery (litterally, the aiming of K&map’s arrows) is practised.!?> Apart from such general
references to the arrows of the love-god, no details are found in the Cankam poems as to the
exact nature of the arrows.

The Kalittokai, which also contains references to this deity and his arrows, furnishes us with
further details. The arrows of Kamap cause the pangs of love in individuals. So, a young maiden
who is overcome with love and hurt by the indifference of her lover asks,

K@ma! Are your arrows impartial

to all

in causing one’s heart

to be consumed

with love (for one who is indifferent)?

In her desolation and anger, she wishes to hurt her lover as much as he has hurt her. To do
so, she needs the arrows of K&man that would pierce her lover’s heart with love and longing.
So she adds,

I shall,

holding Kaman'’s feet

beg for his arrows,

so that

he (her lover) shall come
riding the palmyra horse.!?

In this text, for the first time in Tamil literature, we find mention of certain other details. Kaman
is regarded as ‘‘the son of the Tall One (Tirumal)’''* and a flag with a fish emblem is attributed
to him.!s Though fish is said to be his emblem, some poems also mention the shark and so
he is referred to as “‘the shark-bannered”’ (curak kotiyon).'s One of the poems contains an in-
teresting incident woven round a ring with a shark engraved on it. A toddler, forgetting to
suckle, ran out of the house. There, one of the harlots who was associated with his father,
saw the boy and out of affection for him, adorned him with various ornaments. The mother,
hearing this, chided the child for accepting those jewels as gifts and out of curiosity, set out
to examine each one of them.

2ipig. 18:28-29.

3Katittokai 147:46-47, 59-60. A palmyra horse is one made of the thorny stems of the palmyra palm. A youth
afflicted by love, who finds no response in the maiden of his choice, is said to mount this, holding a picture
or painting of the woman he loves. This is called matal erutal and considered to be beyond the bounds of propriety.

Ykalittokai 140:8.
ibid. 26:3.
16ipia. 147:42.
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Amidst them she touched the ring
engraved with the male shark

and fitting his fragrant, petal-soft rosy fingers.
She said,

‘I read this message.

She has done this (i.e. given the ring)
to show that,

stamping the emblem of Kaman

on his father’s chest,

the boastful harlot

hopes to enslave him.!”

In this poem, the shark is treated as a popularly known symbol of the god of love and therefore
used as a literary device to convey a particular message.

The bow of Kdman is also frequently mentioned in the Kalittokai. For example, ‘‘one who
has a bow™ (villavayp)'* and the ‘‘master of the bow in his hand’’! are names that refer to his
archery, Though it goes without saying that a god who strikes with his arrows, even if they
are made of flowers, would certainly have a bow, his bow is not mentioned in the Paripatal.
But this god who is depicted as causing others to suffer because of love is also said to be above
this suffering and is treated as a symbol of self-control. A heroine, describing her husband says,

The lord of my shoulders is able

to remove the stems of the neryal flowers
(to weave a soft garland),

to sketch the sugar-cane on my upper arms,
to paint the toyyil on my youthful breasts.
He is also self-controlled

like the god holding a bow.%

According to Tamil literary convention, offering soft garlands and painting designs of creepers
and the sugar cane on her shoulders and breast, usually with the cool sandal paste, are part
of love-making and the falaivi refers to his staying away from her for so long during their separa-
tion which needs self-control. This idea of Kaman’s self-control has been cleverly used by poets
to describe the beauty of women. A heroine is said to be so beautiful that even Kaman would
lose his composure and drop his weapons.?' In another Kalittokai poem, the hero who thinks
that his lady-love is a great beauty, says

ibid. 84:22-27.
I8ipid. 35:15.
ibid. 143:34-35.
20ibid. 143:31-35.
2libid. 108:4.
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Mark this!

Were she to enter the temple of Kaman
with an offering of milk,

the god,

charmed by her beauty,

would let his weapons slip.??

Perhaps it is because of such effect that a beautiful woman is believed to have on men that
women are said to form Kaman's army (patai)*

The Kalittokai also mentions a festival of Kaman. This seems to have been held in spring
and mentioned in the palai poems of this collection.? The time of year considered most
suitable for palai and its emotion, pirivi or agony during separation, is veni/ (April — July).
This is the season of heat when vegetation dries up and the rivers shrink into thin streams.
Usually this seasonal heat, together with the dryness of the arid tracts, is said to correspond
with the heat of separation that affects the separated lovers. In the Kalittokai, the months of
April and May are described as beautiful and therefore most conducive to love. Vénil is now
referred to as ifavepil, to differentiate it from the latter part of the season now known as
mutuvenil, and is treated as being synonymous with vasanta (spring) of the Sanskrit kavyas
Some Cankam poems do refer to the beginning of the dry season as the time of fresh joys for
those who are not separated® and the Aifikuruniiru has a decade named llavenir Pattu. But
these poems contain no reference to Kiman who has come into prominence in the Kalittokai
and the Paripatal. When a heroine in the Kalittokai is inconsolate because spring has come
causing the fresh shoots and flowers to appear on the trees, her companion comforts her, saying,

My friend!

Do not suffer with an afflicted heart.
Your lover, thinking,

‘In her loneliness without me,

in the season that aggravates i,

she would suffer

during the festival of Kaman,’

will come in haste

riding fast the safe, firm chariot,

to be with you.2

22ihid. 109:19-20.
23ipid. 139:22-23.
24ipid. 27, 24, 35:14.
25 Akananiru 341.
26Kalitrokai 27:22-23.
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A marutam poem shows a hero inviting his wife to sport on the banks of the Vaiyai. He says,

The black kuyil on the flowering branches
coos as if to say,

“Those with many excellent qualities
who are united!

Do not separate.

Those long separated,

Unite.’

The men and women of Maturai
sport together in the parks

filled with honeyed blossoms,
celebrating spring’s festival to Kdman.
Let us join them.?

This passage depicts a further development, connecting the kuyi/ and the spring season with
Kaman. The poems in the Kalittokai and the Paripatal may be said to be the forerunners of
the detailed descriptions of Kaman found in the epics.

The epic Cilappatikaram is full of references to Kdman and the manner of treatment accord-
ed to this deity shows that all details were familiar at least in the literary circles, and seem very
much like the descriptions of K&ma found in the k@vyas of Kalidasa and other Sanskrit writers.
Besides the various names found in the Paripatal and the Kalittokai, the Cilappatikaram uses
three other names. Of these, uruvildjan® and kalaiyilidjan®® mean “‘the bodiless one’’ and is
the same as anarigaf in Sanskrit, just as the name Maray is the same as the Sankrit marah.
In the Cilapptikaram he is called mannan maran3Y or king maran because of his universal in-
fluence. The other name nefuvel or ‘‘the Tall God”’ is rather confusing for the most obvious
association of this name is with Tirumal or Visnu. Even the Paripatal, which contains references
to Kamap, uses the term nefuvel as an epithet of Vignu and there is no doubt that Tirumal
alone is meant in these contexts.’! According to Hindu mythology, Kiman is the son of
Tirumal and hence it is possible that the same epithet is used for the father and the son. In
other Cankam works, it is also used for Siva and Murukan.* But on careful reading, it is clear
that in the passages of both the Tamil epics in which neguva‘ is used to denote Kamap, some
other detail is added to make it quite clear that only the love god is meant. He is the
nefuvel whose victorious bow is celebrated with a festival in March® or who has five arrows,*

2Tibid. 92:60-68.

28Cilappau'k5ram 2:44; 5:224; 14:36; 30:25; also Manimékalai 5:6.

DCitappatik@ram 10:28.

30ipid. 8:6.

3 paripatal 3:37.

32Maturaikkatici 455; Purandnliru 55:9; Tirumurukarruppatai 211, 273; Akanapiiru 22:6; 98:27 etc.
3 3Ci[apparik-5ram 14:111-112.
3ibid, 28:42.
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an obvious reference to his arrows of flowers. In the Mapimekalai, he is the netuvel whose ar-
rows cause love or desire (verikanai nefuve])** This name is perhaps used to show his greatness
as one who has power over all living beings. The Manimekalai also mentions that he is the
son of Tirumal and that he had once danced in the guise of a tranversite (peti)3

While the Kalirtrokai mentions the festival of Maran and contains a description of nature
at the time of the festival which fits the spring season,’” the Cilappatikaram is more specific
about the month in which the festival was celebrated, at least in Maturai. It was in March-
April or pankugi which is the last month of the season of late dew (pinpani).?® In the earlier
cantos of the epic, the festival of Indra is described and the day of celebration is said to be
the full moon day in Cittirai®®i.e. April-May. A vidvadhara and his wife are among the spec-
tators at this festival. They themselves, having performed the necessary rite for the god of love
at a park in the North on the day of his festival, left for the city of Pukar to witness the festival
of Indra.* Their journey to the southern region seems to have been leisurely enough for the
vidyadhara to point out places like the Himalayas, the Ganges, the city of Avanti, the Vindhya
mountains and the fertile country of the Cholas.*' Hence the festival of Kamapn must have been
celebrated much earlier than the festival of Indra i.e. before April-May.

Though the term villavan or ‘‘the one with a bow’" is found in the Cankam poems, there
is no actual description of K&map’s bow till we come to the epics. The Cilappatikaram specifically
mentions that it is a bow made of the sugar cane (karuppuvil}® and so does the Mapimekalai.*
Because of this, he is also described as K&man with the sugar cane in his hand.* In Tamil
literature, a bow is often used as a comparison for beautifully arched eyebrows, but in the Cilap-
patikaram, Kovalan, praising the beauty of his new wife Kannaki, likens her eye-brows to the
bow of Kiman because they induce love.* Aiming his arrows with his sugar cane bow, Kaman
is sure to cause suffering and hence the bow is unique and great (oru perun cilai}*%

The Cankam works discussed here only mention his arrows that cause love pangs but the
epics give more details. The arrows are fragrant flowers (virai malar vali,*’ narumpit vali** or

35 Manimekalai 4:112.

36ipid. 3:124-125, also Cilappatikaram 6:56-57.
37 Kalittokai 35; also 36:14.

38Ciiapparikc'1ram 14:111-112.

3%ibid. 5:64.

Oivid. 6:1-4.

Wipid. 6:28-34.

2ipid, 2:44, 4:82.

43Manimekalai 20:92; 25:90.

ibid. 23:27.

43Cilappatikaram 2:44-45.

4ibid. 30:25.

47ibid. 2:24; 4:82; 8:50; 30:26, Manimékalai 5:5.
48Ci!apparik§ram 8:62.
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malarkkanai}*® and because of their power and ability are also known as the great or beautiful
arrows of flowers (mdmalar vali).*® The Manimekalai also refers to them as arrows of buds
(aruppukkanai),’* obviously meaning that they are full blown buds just opening their petals.
Both the epics give the number of arrows as five (@inkanai)’? and the Manpimékalai mentions
the names of the flowers that serve as the arrows of Kaman. While describing the gentle beauty
of the Naga princess, with whom king Netumutikkilli lived for a month before she went away
for good, the epic mentions that because her eyes, ears, mouth, nose and body bore the fragrances
of the mayilai (aSoka), cevalai (mullai or arabian jasmine), ma (mango), kuvalai (blue nelum-
bo) and the many-petalled lotus, which are the arrows of K&man with his victorious bow, the
king became her willing slave, though he knew not who she was and from where she came.*?
This is the first mention in Tamil Literature of the five different flowers that serve as Kaman's
arrows.

Since the various, flower-soft, fragrant limbs of a woman could affect even the strong of
heart, women, especially those of the ganika (courtesan) class are mentioned as K&man's ar-
my. This “‘large army of the bodiless One” who allures the men of the city with their pro-
vocative ways is certainly differentiated from the chaste wives to whom these men would return
with a feeling of fear and guilt.** This is perhaps the reason that when Matavi decided to join
the Buddhist Sanga and to initiate her daughter Manimgkalai as a nun, K&man is said to have
dropped his large bow and the arrows of fragrant flowers on the ground in despair and
desperation.’* Even Manimekalai is described as one who had made Kaman helpless.’ Now
he has lost a young ganik@ who could have helped him to attack and overcome many a power-
ful man in the city, including the prince of the realm, Utayakumaran.

In fact, the Cilappatikaram symbolises Kiman as a king with all the insignia of royalty. Beside
his queen Rati, his fish emblem and banner, sugarcane bow and flower arrows, he also has
other trappings of kingship. The southern breeze (fenral) is the messenger who comes with the
news of the arrival of the king’s friend and accomplice, the pleasant season of spring (innila
vegil). The cuckoo (kuyil), who is the trumpet bearer of this fish-bannered king, proclaims
to his army (young ganikas) to change into fitting attire? for the cold season is no more. The
evening, which causes joy to those who are united and sorrow to those in separation, is the
elephant that serves him as well as his other friend, the moon.*® The Manimékalai mentions

Oipid. 28:19, Manpimeklai 19:100.
5 OCiIapparik?zmm 15:101.

5 Magimékalai 20:92; 25:90.
52ipid. 5:5; Cilappatik@ram 28:42.
5 3Mar_:ime‘1’(a!ai 24:33-41.
S4Cilappatikaram 5:224-234,

55 Ibid. 30:25-26.

56Maniméekalai 23:27-28, also 7:36.
57 Cilappatikaram 8:8-12.

38ipid. 8:58-59.
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the clouds as his chariot (vaprér).*® The letter sent by Matavi to her lover Kovalan when he
walked out on her is based on this regalia of Kaman.

Pleasant Spring who unites all beings
with their desired mates

is a young (inexperienced) king.
Moon, who has appeared

on the crest of the evening

is not mature.

If those with their beloveds

stay away,

or those separated

forget their loved ones,

it is not to be wondered

were (Kaman) to take away dear life
with fragrant, flower-arrows.%

The author of this epic describes the love god as the king who rules over the whole of the Tamil
country from the Véikata hills to the seas of Kumari (Cope Comorin) with Maturai, Uraiyir,
Vafici and Pukd@r as his capitals.®! Thus when the sun set, the city of Pukar was not without
protection for,

Bearing arrows of fragrant flowers
and the sugar cane bow,

the lord of the victorious fish-banner
goes about.

Indeed the city is well guarded.5?

This passage seems a fitting conclusion to the canto on “The Sunset in the City of Pukar,”
for according to Tamil poetic tradition, evening or sunset enhances the feelings of love and
longing in the hearts of those in love.

The Cilappatikaram mentions a temple in which Kdman was worshipped. It was called
Kamave| Kottam and was situated at the mouth of the River Kaviri. There were also two ponds
at that place which were called Coma Kuptam and Ciiriya Kuntam. It was believed that women
who bathed in these ponds and worshipped Kamap in his temple would find connubial hap-
piness in this world and also reach heaven where they would continue to enjoy such good
fortune.® The Pattinappalai mentions two ponds at the same spot in Pukar that satisfy two

59Mapinigkalai 20:91.
6'UC!l\:rppcrA':)'nf.?.t'an'i' 8:56-63.
61ibid. 8:1-6; 51-52.
62ipid. 4:82-85.

63ibid. 9:57-62.
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desires (irukamaiiu inaiyeri/* meaning a happy life here and hereafter. Though the word
kamam is used in this context, there is no mention of the love god or his temple.

While tracing the development of the concept of the love god and his characteristics in Tamil
literature, it is clear that this concept is not indigenous to Tamil literature like its conventions
or the worship of Murukap. The obvious, and perhaps convenient, place to turn to would be
Sanskrit literature. The names like anangah® (the Bodiless One), his wife Rati,% his associa-
tion with Vasanta or Madhu (spring season),®” the kokila or the cuckoo® the malaya breeze
(the breeze from the south)® the moon, the fish banner™ and the flower arrows’ seem to
justify this. But one cannot help observing that there are some differences too. In Sanskrit,
the bow is also made up of kimsuka flowers with the bees for the bow string” while the lotus
fibres are also mentioned as being Kama’s bow string.” The mango blossom is his favourite
arrow” and the mango shoots are the feathers acttached to his arrows.” Besides, some
references to K&ma seem contradictory, suggesting that the idea of the god of love is not very
old or developed in Sanskrit literature of the early centuries after Christ.

No doubt, verses referring to Kama are already found in the Vedas. In the Rg Veda he is
mentioned only in one verse in the tenth mapdala and there he is associated with creation.

All that existed then was void and formless:

by the great power of warmth (tapasah) was
born that Unit.

Thereafter arose Desire (Kama) in the beginning;
Desire, the primal seed and germ of spirit.”

64Paf{r'aapp51ai 39.

GsKumErasangbhavam 4:9, 13. Reusamharam 6:9, 10.
66Krmr3rasambha vam 3:73.

6Tibid. 3:13; 4:24.

8ipid. 4:16.

69R tusamharam 6:28.

0ipid. 6:28.

Tl Abhijfanasakuntalam. Act 3 Verse 5.
72Kum‘&'rasarpbhavam 3:10.

T3Rtusamharam 6:28.

74Kum5rasarpbhavam 4:29.

TSibid. 3:14.

"6ibid. 3:27.

—"'TRg. Veda X:129. 3 + 4; Atharva Veda X1X:52.
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His role as the god causing love and longing is found in the Atharva Veda. A hymn of this
Veda which is meant to be used as a charm to arouse the passionate love of a woman, has
references to ‘‘the terrible arrow of Kama’’ which pierces hearts.

That arrow, winged with longing thought,
its stem Desire, its neck Resolve.

Let Kama, having truly aimed, shoot forth
and pierce thee in the heart.”™

The same text also personifies him as the primordial power, that together with Indra, Agni,
Varuna, Visnu, and other gods, can hurl down one’s enemies and be a sturdy guardian. He
is, therefore, offered oblations and sacrificial butter. According to this hymn, Kama was born
at first; neither the gods nor the Fathers (Pitrs) nor men have equalled him and he is Manyuh.”
He is identified with Agni®® and praised as the giver and receiver of sacrifice.

The Brahmana texts also contain references to Kama as being infinite and inexaustible like
the ocean (Samudra iva hi kamah)*' and permeating every creature (pafavah kamadharanam).®
The, epics, the Mahabharata and the Ramayana, are familiar with the story of his being burnt
by Siva, thereby becoming the Bodiless God (anangah).’® They also mention his arrows that
penetrate one’s heart and other names like Kandarpa® and Manmatha®s besides the usual
K@ma.86

Abvaghosa’s kavya, the Buddhacaritam treats Kdma as a god, rather well-known to the
listeners and readers of kavyas. He is used as a standard of comparison for a handsome man
and Buddha as Prince Sarvarthasiddha is said to be as good-looking as Puspaketu,®” the
flower-arrowed god of love. This certainly contains the suggestion that the Prince is capable
or arousing love and loging in the hearts of the women who see him. But Asvaghosa also refers
to the love god as Mara, the enemy of good order or dharma (saddharmaripuh) and explains
that though the world calls him ‘‘Kamadeva, the owner of various weapons, the flower-armed,
the lord of the course of desire”, he is actually the enemy of salvation (moksadvisah).®® This

T8 Atharva Veda 111:25:1.

ibid. 1X:2.

80;pid. 111:21:4 also VI:36:3.

SlTail!in-'ya Brahmana 11:2:5 & 6. Quoted by H.H. Wilson Kum'&msar_nbhavwn, Varanasi, 1966, p. 6.
82§afaparha Brahmana V1I1:1:1:8,
83Makabharata 12:183:10; Ramayana 1.22.10ff.
83\ tahGbharata 1.175. 4 & 12.

85 Ramayana 3.46.17 and 4.65.15.

86ipid. 3.55.2 and Makabhdrata 1.160.32.

87 Buddhacaritam 3:11.

88ipid. 13:1 & 2.
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is in keeping with the message of Advaghosa’s kGvyas. The Tamil k@vyas also use this name
Maran, but the Cilappatikaram merely uses it as one of the many names of the love god (man-
nay marapp® The Maniméekalai, however, uses this name in the special Buddhist sense,
especially when praising Buddha as the hero who overcomes Maran (maranai vellum vira).®
Even the role of Rati is slightly different in the Buddhacaritam. She is accepted as the person-
fication of the feeling of love or the erotic sentiment. All works, in Tamil and Sanskrit, which
refer to her depict her as the wife and constant companion of Kama. The Buddhacaritam,
however, assigns to her a role somewhat similar to that of Menaka and other apsarases of In-
dra’s heaven. When his arrows fail to have the desired effect on the heart of the aspiring Bud-
dha, Kama feels that the prince-sage is not worthy of them. Neither is he worthy of being tempted
by Rati.% This suggests that she is the instrument of K&ma in arousing the erotic sentiment
in those he wished to bring under his sway. By the time Kaliddsa wrote his famous kavyas,
the concept of a love god and his regalia had become more or less fixed. The information ob-
tained from Classical Tamil and Sanskrit texts may be tabulated as in Figure I.

One of the names for Kama, Puspa-dhanus (the flower-bowed)®? may be a general reference
to the kimsuka flowers that make up his bow. The Brahmdnda Purdna mentions that Brahma
gave him a sugar cane bow (iksu-capa, iksu-dhanus) as a wedding gift.*® Certain other details
are also mentioned by encyclopedias and dictionaries. The Tamil Kalaikkalancivam lists the
parrot as his vehicle (horse).?* Sir Monier Williams in A Sanskrit-English Dictionary gives
suka-vaha (parrot-borne)®® as a name of Kama. He also indicates that this name, although
given in native lexicons has not yet been met with in any published text. But he does not men-
tion any name of Kama associated with the sugarcane.

The origin of this idea of a Cupid in Indian Literature is thus not clear. The word kama
is already found in the Rg. Veda, the earliest extant Indian Literature and according to Ed-
ward Moor, *“. . .kam or kama signifies desire, a sense which it also bears in ancient and modern
Persian.’’# M.B. Emenau and T. Burrow do not list this word or its root in A Dravidian
Etymological Dictionary or Dravidian Borrowings from Indo Aryan. But they list the word
katal with its variants kdtalan, katali, katanmai and other forms in the Kannada, Telugu and
Kui languages.”” The Tamil Lexicon gives kama as the root for kamap as well as for the

SQCilapparikEram 8:6.

90N apimekalai 11:61.

9 Buddhacaritam 3:17.
92Keum7rasambhavum 5:54.

93Ramachandra Dikshitar V.R. The Purdna Index. Vol. 1, p. 82 (Brahmanda Purana V1 15, 19, 18, 1,
19.26).

94Kalaikka;aﬁdyam. Vol. 3, p. 512.
9SMonit:r-Williams, Sir Monier A Sanskrit English Dictionary, Delhi, 1970, p. 1979.

96Noor, Edward. The Hindu Pantheon. Delhi, 1968, p. 293.

9-"Emeneau. M.B. & Burrow, T. A.Dravidian Etymological Dictionary. Oxford, 1961, 1211.
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Figure I
Kaman'’s attributes Sanskrit Tamil
Wife Rati Rati
Friend/accomplice Vasantha/Madhu llavenil
Moon Moon
Messenger Cuckoo Southern breeze
Bard Cuckoo =
Trumpet bearer — cuckoo
Weapons Bow kimsuka flowers sugar cane
Bowstring lotus fibres —
bees
arrows lotus lotus
asoka acoku
mango mango
navamallika mullai
nilotpala nilotpalam
feather on mango shoots —
arrows
Elephant (used as vehicle) southern breeze evening
Chariot — clouds
Emblem fish fish
Umbrella moon —
Army — young kanikai
Festival beginning of end of munpani

spring

or March
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number of compounds which contain the term (eg. k@makkurippu kama+ ).%® Though the
word kamam and its various other forms, especially the adjectival form as in
“Kamarkatumpuynal’,* the desirous, swilt water or kamakkilarti,'™ the mistress (of desire)
as against the illakkifatti, the mistress of the home etc., are commonly found in Cankam
literature, it is by no means the only word used to denote the love between a man and a woman.
The word katalan'' for the lover and Karali'*? for the lady love are found often. There are
also other terms like kepmai,'%* totarpu'® and natpu'®s which are used in the special or nar-
rower sense of a love-relationship and not in the broader sense of friendship or acquaintance.
All these suggest the possibility of an Indo-Aryan origin for the word kama. The Rg Vedic
reference to the love-god is more philosophical, associated with cosmogeny, than sensuous.
But the idea of personification and mythology is certainly in keeping with the Vedic manner
of treating important forces of nature. Desire of any kind, especially that of mate-selection
and procreation is certainly a vital and potent force. This personification seems to have gathered
various details as it passed through the ages. The details of Kaman’s regalia — the seasons,
the southern breeze, the rain clouds, the cuckoo, the parrot, the sugar cane, and the flowers,
are unmistakeably indigenous to the Indian sub-continent so that Kamap as the love-god belongs
to Indian Literature as a whole and not merly to one section of it.

P8 Tamil Lexicon Vol. 2, p. 871.

D Kalitrokai 39:1.

1070 ika@ppivam: Porulatikaram, 144:44.

101 Kuruntokai 4:3; 41:1; 48:7; 59:6; 60:4; 152:5 etc. Akan@piiru 22:20, Narrinai 339:1 etc.
102 gyruntokai 120:2: 15135 etc.

103jpjq. 38:3, 90:6, 105:5, 264:4, 308:6 etc.

1044, 373:8 etc.

105ipid, 3:4, 134:7, 247:7, 377:5.

86



Kamap in Classical Tamil Literature

REFERENCES

Ainkuruniiru with old commentary edited by U.V. Ciminita Aiyar, Madras, 1957.

Akandyfire, with old commentary edited by N.M. VEnkatacami Nduat and Venkagdealam Pillai, Madras, 1954-57.
Bhatt, G.M. & Others (Ed.) The Valmiki Ramdayana. 7 vols (Oriental Institute) Baroda, 1960-75.

Catapdr, Manimékalai, with old commentary edited by U.V. Caminata Aiyar, Madras, 1956.

Devadhar, C.R. (Ed.) The Dramas of Kalidasa. Delhi, 1966.

Emeneau, M.B. Dravidian Comparative Phonology: a sketch. Annamalainagar, 1970.

Emeneau, M.B. and Burrow, T. A Dravidian Etymological Dictionary, Oxford, 1961.

. Dravidian Borrowings from Indo-Aryan, Berkeley, 1962.

Griffith, Ralph, T.H. (Tr.) The Hymns of the Atharva Veda, Varanasi, 1962.

. The Hymns of the Rg Veda. Delhi, 1968.

Hopkins, E.W. Epic Mythology, Delhi, 1968.

llaiikd Atikal, Cilappatik@ram with old commentary edited by U.V. Caminata Aiyar, Madras, 1955.

Kale, M.R. (Ed. & Tr.) The Abhijnana$Fkuntalam of Kalidasa. Bombay, 1957.

. The Kumarasambhava of Kalidasa. Delhi, 1968.

Kalaikkajancivam. Madras, 1956.

Kalitrokai, with Nacciparkkipiyar's commentary, Madras, 1938.

Kuruntokai, with U.V. Caminfita Aiyars’ commentary, Madras, 1958.

Monier-Williams, Sir Monier. A Sanskrit-English Dictionary, Delhi, 1970.

Moor, Edward. The Hindu Pantheon, Delhi, 1968.

Miiller, Max Sacred Texis of the East. Vol. XLIX, London, 1927.

Nagrinai, with Pinnattir Nirﬁ_\‘u‘mcﬁnn Aryar’s Commentary, Madras, 19350,

Pariparal, with Parimelalakar’s commentary, Madras, 1956.

Patuppagiu, with Nacciparkkipiyar’s commentary, Madras, 1950.

Puranaplru, with old commentary, edited by U.V. Camindta Aiyar, Madras, 1958.

Ramachandra Dikshitar, V.R.'The Purapa Index. 3 vols. Madras, 1951.

Sayana. CR. Y.A. (Com.) The Satapatha Brahmana. (Asiatic Society Collection of Oriental Works), Calcuta, 1910.
Sukthankar, V.S. & Others (Ed.) The Mahabharata. 19 vols. (Bhandakar Oriental Research Institute) Poona, 1967-
Tamil Lexicon, Madras, 1924-34.

Wilson, H.H. (Tr.) Kumarasambhavam or The Birth of the War God. Varanasi, 1966.

87



