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CHAPTER – V 

VEDIC MYTHOLOGY AND THE CLASSICAL 

SANSKRIT LITERATURE 

 

5.1. Concept of Vedic Mythology : 
  

 Religion is said to be the oldest and most enduring, profound and 

engrossing form of human activity. Since it implies a communication between 

the human self and the god, mythology forms an essential part of the study of 

religion. The Vedic mythology occupies an extraordinary significance in the 

study of religious history. S.V. Saraswati1 says that god is unchanging, non-

temporal, pure actuality. The Ṛgveda as the oldest work of Indian literature is 

the most significant source of Vedic mythology. We have far more religious 

beliefs based on the humanization and worship of nature than on any other 

literary monument in the world. In the earliest stage of Vedic mythology we 

can clearly see that the process of transforming natural phenomena 

transformed into gods. It is not found in any other literature of the world. 

Damieller Feller writs in his book that myth is a story that is sacred. 2  

 The Vedic mythology has its origin from ancient times to Vedic age. It 

regarded all human beings as equal objects and natural phenomena as 

conscious and divine. Their deities related to their own culture and any major 

concept of daily life. Nāgendra Singh has elaborately observed : 

“The Vedic Aryans must have borrowed this Atharvanic religion 

especially from the non-Aryans inhabiting in India.”3 

Worship of heaven, earth, mountain etc. can be called divine power. Horses, 

cows and other animals can be invoked. Even man-made objects like weapons, 

war-cars, drums, ploughs, as well as ritual implements, such as pressing stones 

and sacrificial pillars, can be worshipped. 

                                                           
1 Saraswati, S. V. VCG., P.33 
2 SPRVM., p.19 
3 Singh, Nagendra. VM., p.5 
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But the worship is only a small place in Vedic religion. The gods in the Vedas 

affect the glory of human beings inspired by human motives and feelings. 

That's why those who are born like humans but never die. D. S. Das says : 

“Myth is a traditional tale common to members of a tribe, rice or 

nation usually involving super natural and serving to explain some 

natural phenomenon. The explanatory purpose of many myths in 

now obscure for a myth often continues to live as a tale in its own 

right after its explanation has been supplemented.” 

 There are features which separate the Vedic deities from one another. 

Many qualities and powers are equal in all gods. The divisions of nature they 

represent often have much in common, while still these gods have not fully 

developed in the form of humans. Thus the activity of a hundred-god, the fair 

god and the storm gods maybe easily described in similar language. At the 

same time, it must be remembered that the source of all Vedic gods is one. But 

all these deities are distinguished from each other for their own character or 

their own particular attribute. All these deities gradually create their own 

uniqueness through their own qualities. A myth is something which occurred 

in the inception of human civilization. It is believed that in the primeval period 

human life was at a stake on earth in different ways and the gods came forward 

for their rescue though a number of sacrifices. W. J. Wilkins remarks about the 

gods that tgods is regarded by the worshipper, he also worshipes as asuperior 

god. Wilkins also cites the speech of Maxmuller.4 Our main interest in the 

Ṛgveda centres round the various gods who play a vital role for the growth and 

spread of this Ṛgvedic religion.  

 

5.2 Source of Vedic Mythology : 
  

 Myth actually arises when fiction interprets a natural phenomenon as the 

action of a person akin to a human agent. The natural phenomenon fades from 

the drawings of creatures as its place is taken by elaborate representations of 

human passion. When the basis natural story is forgotten, new touches 

completely unrelated to its original significance may be added. Vedic scholars, 

                                                           
4 Wilkins, W. J. HM.,  pp.10-11 
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such as MacDonnell 5  and others consider the myths of the Ṛgveda most 

prominently in their works on Vedic mythology and casually refer to the 

Atharvaveda. 

 Vedic mythology has a very important point in the study of the history 

of religions. Its oldest source presents us with an earlier stage in the 

development of beliefs based on the personification and worship of natural 

phenomena than on any other literary mountain in the world. MacDonnell 

observes: 

“The foundations on which the Vedic mythology rests, is still the 

belief surviving from remote antiquity, that all the objects and 

phenomena of nature with which man is surrounded, are animate 

and divine.”6 

So the most important source of Vedic mythology is the Ṛgveda, the oldest 

text in Indian literature. Its mythology is related to the gods of various 

important integrated natures. The Sāmaveda has not such significance in the 

study of Vedic mythology because there are only 75 mantras which are not 

taken from the Ṛgveda. Much of the Atharvaveda’s content deals primarily 

with household and magical rites.  

 In the latter portion of it and the Kauṣitakī Gṛhyasūtra, there is a lot of 

knowledge about the sprit and demon. The Atharvaveda on the religion deals 

with notions of greater antiquity than the Ṛgveda. But at the higher level of 

religion it represents a more advanced stage. Along with the adoration of the 

gods, demon-father-worship and the placement of divine power in unconscious 

matter are all found in the religion of the Ṛgveda. The most aspect of Vedic 

mythology in the Yajurveda is that Prajāpati appeared as the chief deity, the 

rise of Viṣṇu’s greatness and the first appearance of an old god of Ṛgveda 

under the new name of Śiva. But the place of gads is secondary to the Yajña in 

the Veda. That is way mythological material is much less seen here. There is 

no essential difference between the Yajurveda and Brahmanical texts 

(Śatapatha Brāhmaṇa and Aitareya Brāhmaṇa ). The main difference between 

the mythology of the Ṛgveda and the Brāhmaṇas that Prajāpati is considered 

                                                           
5 Macdonell, VM., p.4 
6 Ibid, p.2 
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as the mail deity in Brāhmanical text. In the Śatapatha Brāhmaṇa 7, Prajāpati 

has been praised as omnipotent to the all and everything. 

 

5.3. The Term Deva :  

 The supernatural powers have been divided into two groups. The Deva 

or god is one hand and other hand is Asura or demons. The word Deva is a 

symbol of being associated with the heaven. A. B. Keith says about the Deva 

that the word Deva is associated with the development of religion and the 

spread of the doctrine of migration.8 

 

 5.4. The Interrelation Between Gods : 
 

 The number of gods of the Ṛgveda considered being thirty-three, this 

figure is given also in the Iranian tradition. The deities are divided into three 

groups of eleven, connected with heaven, the earth and the air. According to 

the Ṛgveda and Atharvaveda, the number of deities is thirty-three.9  These 

numbers have been expressed as three times eleven.10 The Ṛgveda11 states that 

eleven gods have addressed in heaven, eleven on earth and eleven in air. 

Similarly the Atharvaveda divides the gods into dwellers in heaven, air and 

earth, no number is indicated here. Not all deities are counted among these 

thirty-three, in addition, references to other deities are found in the Ṛgveda12. 

Again in a mantra of the Ṛgveda13  the number of deities is mentioned as 

                                                           
7 सवᭅ व ैᮧजापितः।  Ś B., I .3.5.10 , IV .5.7.2  
8 Keith, A. B. RPVU., p. 76 
9 (i) प᳀ीवतᳲᳫशतं ᮢᱭ᳟ दवाननु᭬ वधमा वह मादय᭭व । ṚgV. ,III .6.9  (cd) 
  )ii (य᭭य ᮢयᳲᳫश᳎ेव अ᭑ग ेसवᱷ समािहताः । AV, X.7.13 
10 िव᳡ैदᱷवैिᳫिभरेकादशᳯैरहा । ṚgV., VIII.35.3 (ab)  
11 ये दवेासो ᳰद᳞ेकादश ᭭थ पृिथ᳞ाम᭟येकादश ᭭थ । अ᭡सुिᭃतो मिहनैकादश ᭭थ ते दवेासो य᭄िमम ंजुष᭟वम ्
। Ibid ,I.139.11 
12 (i) ᮢीिण शता ᮢी सह᮲ाणयᳲᲨ ᳲᮢशᲬ दवेा नव चासपयᭅन् । 
      औᭃन् घृतैर᭭तृणन् बᳶहर᭭मा आᳰद᳍ोतारं ᭠यसादय᭠त ।। Ibid, III .9.9  
  (ii) वेद यᳫीिण िवदथा᭠येषा ंदवेाना ंज᭠म सनुतरा च िवᮧः । Ibid, VI.51.2 (ab) 
13 (i) आ नास᭜या िᮢिभरेकादशᳯैरह दवेोिभयाᭅतं मधुपेयमि᳡ना । Ibid, I.34.11(ab) 
    (ii) ᮰ु᳥ीवानो िह दाशुषे दवेा अᲨे िवचेतसः । तान् रोिहद᳡ िगवᭅणᳫयᳲᳫशतमा वह ।। Ibid, I.45.2 
 (iii) िव᳡ैदवᱺेिᳫिभरेकादशᳯैरहाऽि᳊मᭅᱧि᳊भृᭅगुिभः सचाभुवा । सजोषसा उषसा सूयᱷण च सोम ंिपबतमि᳡ना 
।। Ibid, VIII.35.3 
 (iv) अिᲨᳫीिण िᮢधातू᭠या ᭃेित िवदथा किवः । 
     स ᮢीरेँकदशा ँइह यᭃᲬ िपᮧयᲬ नो िवᮧो दतूः पᳯर᭬कृतो नभ᭠ताम᭠यक समे ।। Ibid, VIII.39.9 
 (v) ᮢीिण शता ᮢी सह᮲ा᭛यᳲᲨ ᳲᮢशᲬ दवेा नव चासपयᭅन् । Ibid, III.9.9 (ab); X.52.6 
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3339. Yet it is generally said there are three classes of gods.14 Brāhmaṇas have 

shown the absence of established tradition.  They recognize the thirty-three 

deities and agrees them to include the eight Vasus, eleven Rudras and twelve 

Ādityas. The Ṛgveda clearly states about the gods as great, some small, some 

young, some old and there is no reason to doubt that this was a view widely 

held view. The other poet assures the gods that they are not small or young, 

but all great. Vedic deities are given more importance than other. Indra 

appears as the great ruler. Varuṇa is shown as the lord of physical and moral 

order. For example, Sūrya may be revered as Sūrya in one place, as Savitā in 

another. 

           

5.5. Classification of the Deities : 
  

 Yaṣka 15  is an oldest commentator of the Veda. He gives the 

classification of the Vedic gods. He divided the various deities or forms of the 

same deity as described in the fifth chapter of the Nighaṇtuka into three orders 

of Pṛthivīsthānadevatā16, Antarikṣathānadevatā17 and Dyusthānadevatā18. One 

and the same deity is called by several names owing to wondrous or 

miraculous powers which possesses or because of the different functions it has 

perform, corresponding to which it receives the difference names. It may be 

held that there are as many different deities as there are names, because there 

are as many different prayers. Yāṣka further discussed the question regarding 

the form of their gods in the course of which he states three different views, 

viz. that the gods have human forms, that they have not human forms and 

lastly that they have partly  human forms and partly. He remarks that there are 

three gods, the place of Agni is on earth, air is the place of Vāyu or Indra 

whose place is in air and the palce of Sūrya is in heaven.19 The sun god 

protects us from the obstacles of the Dyusthāna, the air god protects us from 

the obstacles of Antarikṣathāna and fire protects us from the obstacles of the 

terrestrial sphere. From the Ṛgveda, we find that not all the deities of the three 

                                                           
14  वेद  यᳫीिण िवदथा᭠येषा ंदवेाना ंज᭠म सनुतरा च िवᮧः । Ibid, VI.51.2 (ab) 
15 Ni., 7.5 
16 Ibid, VII.14 to  IX.43  
17 Ibid., X.1 to  XI.50 
18 Ibid., XII.1-46 
19 सूयᲃ नो ᳰदव᭭पातु वातो अ᭠तᳯरᭃात् । अिᲨनᭅ पाᳶथव᭤ेयः । :ṚgV., X.158.1 
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regions are so prominent, but only Sūrya, Indra, Vāyu and Agni are the 

principal deities of the three regions as they are the representatives of the 

deities of their respective regions. Each of these has different appellations 

according to the difference of the work, just like as the same person can work 

in the capacity of Hotā, Adhvaryu, Udgātā and Brahmā. 

 Deities are mostly mythological apotheosis of natural elements. All 

other mythologies present this phenomenon though myth which present the 

solar, lunar and consteller aspects of the sky more or less transparently. Other 

elements of nature are also recognizable in their mythological presentation or 

historical personages and functional divinities that wither merge with existing 

major gods or retain their individuality. All pantheons include a cluster of 

demigods of different orders. Yāṣka himself does not accept that all the gods 

are merely forms or manifestations of the three representative gods, although 

he does allow that the three orders are associated in the sphere and functions 

that make up each. The fifth chapter of the Naighaṇṭuka, to which Yaṣka 

comments, it contains many minor deities and defined objects, so that each 

division has a total of over eleven. 

 Agni, Āpah, Pṛthivī and Soma belong to the Pṛthvī-sthāniya. The deities 

belonging to atmospheric realm are Indra, Vāyu, Rudra, Marut, Parjanya. The 

deities of heaven are Sūrya, Mitra, Varuṇa, Dyuḥ, Pūṣan, Savitā, Āditya, 

Aśvins, Uṣas and Rātri.   

 

5.5.A. Celestial Gods: 

(i) Dyaus : 
 

 There is not even a single Sūkta for the deity Dayus in the Ṛgveda. Its 

name comes in the form of duality with the earth. In the mantra, he is 

mentioned here and there in the form of father of gods like Uṣas, Aśvin, Agni, 

Sūrya, Āditya, Parjanya etc. He is the husband of the earth and the father of 

the gods. He has been called father in Ṛgveda. He is also said to be the father 

of Agni and Indra.20 He is more powerful because of giving birth to everyone, 

                                                           
20 ṚgV., I.164.33 
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hence he is called Bṛṣabha. In a mantra, Dayus has been called the horse of 

the black complexion decorated with the pearls.21 

 Being addressed with the earth, they have also been mentioned in 

feminine at many places. Dayus and Pṛthvī have been called as two mothers. 

Dayus is equated with the Greek god Zeus. 

 

 (ii) Varuṇa : 
 

 Varuṇa is one of the significant deities in the Ṛgveda pantheon. Twelve 

hymns have been addressed for him in the Ṛgveda. Apart from this, some 

Sūktas or hymns are addressed to Varuṇa in conjunction with Mitra, Indra, 

Agni etc. In the Veda, there is more description of Varuṇa’s actions than his 

personality and accessories. Varuṇa’s hands, feet, eyes, mouth have been 

mentioned in the form of anthropomorphism. Fire is his face.22 The Sun is his 

eyes, he is also a visionary and a thousand eyed.23 The rays of the Sun are his 

arms. He wears golden armor and bright clothes. His golden abode is in 

heaven. He moves in the sky sitting on a chariot as bright as the Sun.  

 Varuṇa is also considered the king of humans and gods.24 He is the 

independent ruler of the whole world. In the Ṛgveda, the word Asura is 

mainly used for Varuṇa. Varuṇa is a powerful deity whose command is 

paramount. That is why he is called Dhṛtavrata. Special emphasis has been 

laid on the moral qualities of Varuṇa in the Vedas. Morality and purity are the 

two great qualities of Varuṇa. So his relationship was more than Ṛta. By 

giving pardon to those who commit crimes out of ignorance, Varuṇa also 

absolves them of their sins. He moves in the water. In the Nighantu, the ocean 

is also a name for space. Therefore, Varuṇa is also considered as a space-local 

deity.  

  Varuṇa is the deity of the central region. He sees the earth and fills the 

soil with water, in the central region he creates winds and he creates light in 

the heaven. Thus Varuṇa makes these three worlds full of light, air and water, 

                                                           
21 Ibid, II.4.6 
22 Ibid, VII,88.2 
23 Ibid, I.1.5.1; I.25.5 
24 Ibid, X.132.4 
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due to which the world becomes good in the abode of man. He is visible to 

mental eye of his worshippers. He takes away man from the world of darkness 

to the world of light. He is the symbol of loveliness. The earth which is dry 

becomes fresh as well bathed person. The mountain served with waters 

appears to be the symbol of meditative life. It is observed by the scholar 

Nagendra: 

“Varuṇa knows all secret movements of man. If a man stands, 

walks, deceives, moves about secretly, if two persons counsel 

together sitting, Varuṇa is always there as the third person.”25 

Thus Varuṇa symbolizes life, light and meditation. He is very frequently 

associated with Mitra and there are several hymns in the Ṛgveda where Mitra 

and Varuṇa are addressed together.   
(iii) Sūrya : 
 

 In the Ṛgveda, five Sūktas have been addressed to the Sun god.26 Apart 

from this, some Sūktas are jointly addressed to the Sun, along with Agni, 

Vāyu, Parjanya etc. The personality of this deity is associated with the rising 

sun. His arms, face, eyes etc. have been described in the form of 

anthropomorphism. He himself is the eye of Mitra, Varuṇa and Agni. So he is 

known as the eye of all gods.27 He is the seer of everyone’s sinful and virtuous 

deeds.  

 Sūrya is the son of Aditi, hence he is called Āditya. His father is Dayus. 

He was immersed in the sea, from there he was taken out by the gods and 

placed in the sky in the form of fire.28 The god who created the sun is Indra, 

Viṣnu and Soma. In the Puruṣasūkta of Ṛgveda, the origin of the Sun has been 

told from the eye of the Puruṣa. Sūrya’s relation is also considered with Uṣas. 

But in the end Uṣas is described as the wife of Sūrya. The main function of the 

Sun is illuminated for the world.29 He dispels darkness with his light and gives 

light to all human beings. Being symbol of fire, he was pleced in heaven by the 

                                                           
25 Singh, Nagendra. VM., p.125 
26 ṚgV., I.50, 115; X.37,158,170 
27 Ibid, VII.77.13 
28 अᮢा समुᮤ आ ग᭩ूहमा सूयᭅमजभतᭅन । ṚgV., X.72.7 (cd) Ibid, X,72.7 
29 ᮧ᭜यङ् दवेाना ंिवशः ᮧ᭜य᭑ङुदिेष मानुषान् । ᮧ᭜यङ् िव᳡ ᭭वदृᭅश े।। Ibid, I.50.5 
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gods.30 He measures the day and extends the days of life. He is the soul of the 

moving world.31 He supports the sky and is also called the pillar of the sky.32  

 

(iv) Pūṣan : 
 

 In the Ṛgveda, Puṣan is praised completely in eight hymns and partially 

in four hymns. In one Sūkta, he is praised along with Indra and in another 

Sūkta, Puṣan is praised as a duet with Soma. His hands, feet, weapons etc. 

have been mentioned in the form of anthropomorphism. Puṣan is omniscient. 

His abode is in heaven only. The word Āghṛni is used for him. Puṣan is mainly 

the presiding deity of the roads. So he knows all paths. He performs the task 

of taking dead persons to the ancestors. Being the knower of all the paths, 

Puṣan also knows the hidden wealth. That is why he is also praised for telling 

the hidden wealth.    

 Puṣan is the protector of animals. He is called Paśupā because of the 

protection of animals.33 He is a deity of love. Because of his deep love, Sūryā 

got married to him. From the study of hymns related to Puṣan, it appears that 

Puṣan is a symbol of the Sun. Puṣan means nutrients. Hence Yāska has 

considered everyone’s nutritious Puṁṣa as the Sun.34 Macdonell observed that 

the notion that appears to underlie the character of Puṣan is the beneficent 

power of the sun, manifested primarily in the form of a pastoral duty.35 

 Puṣan is the custodian of the roads removing dangers from the way. His 

god also cannot be anything but a sun-god since he is also described as lord of 

all things that stand and move. He is called Agranī. So also his ability as a 

path-finder and restorer of lost things points to an over seeing heavenly body.  

 

 

 

 

                                                           
30 यददेनेमदधुयᭅि᭄यासो ᳰदिव दवेाः सूयᭅमाᳰदतेयम् । Ibid, X.88.11 (ab)  
31 सूयᭅ आ᭜मा जगत᭭त᭭थुष᳟ । Ibid, I.115.1 (cd)  
32 ᳰदवः ᭭क᭥भः समृतः पाित नाकम् । Ibid, IV.13.5 (cd) 
33 Ibid, VI.58.12 
34 Ni., VII.9 
35  Mecdonel, A. A. VM, p.37 
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(v) Aśvins : 

 Aśvin is an important deity in the Ṛgveda. More than fifty hymns are 

addressed to him. This is pair god.36  In another Sūkta of the Ṛgveda, they are 

compared to pair substances eye, hand, feet, wings, pair animal and bird. 
Ashwin is both young and ancient at the same time. He is of a beautiful figure 

and wears a garland of lotus. Aśvin is the lord of beauty and a powerful deity. 
Many stories of his heroic deeds are available in the Ṛgveda. He is the main 

one - made the old sage Cyavan in young, gave longevity to the old Kali, 

pulled out Raibha who had fallen in the well, saved Atri from the fire pit. His 

chariot is as bright as the sun. It is faster than the speed of the mind. It is 

sometimes pulled by horses, sometimes by birds and sometimes by birds and 

sometimes by bulls. 

 Aśvin’s relation is more than honey. His chariot is full of honey. They 

drink honey. Aśvin is related to many gods. Dyaus is his father and Sindhu is 

his mother. He is also called the son of Vivasvān and Saranyū. Uṣas is his 

sister and Sūryā is his wife. 37 The adjectiove Nāsatyā, Nicerātā, Rudrā, 

Mayobhuvā, Āpasā, Hiraṇyavartanī etc have been used for them.  

 According to Yāska, the word Aśvin is derived from Aṁśu which means 

to pervade. He is also called Aśvin because of having a horse near him. The 

time for the appearance of Aśvin is the end of darkness and the beginning of 

light. They are described as a healer of gods and men, a miracle-worker, and a 

savior of the afflicted. The word Aśvinau is made by suffixing vni with the 

word Aśūṅ.38 The Aśvins are young and they are known as the youngest of the 

gods. Yāṣka also quotes that one is called the son of night, the other the son of 

dawn.39  

 

(vi) Viṣṇu : 
 

 Five Sūktas is addressed to Viṣṇu in the Ṛgveda.40 His three steps have 

been specially mentioned in the anthropomorphic form. He is a tall young 

                                                           
36 ṚgV., III.39.3; X.17.2 
37 Ibid, I.181.2; 5.76.5 
38 Ni., p.451 
39 वासा᭜यो अ᭠य उ᭒यत उषः पुᮢ ᭭तवा᭠य इित । Ibid, XII.2 
40 ṚgV., I.154, 155, 156; VII.99,100 
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man. 41  The three steps of Viṣṇu are mentioned by the words Vikrama, 

Urugāya, Urukrama etc. Viṣṇu has measured the whole world with his three 

steps. His two steps are visible, but the third step can only be seen by a pious 

soul. This supreme abode of Viṣṇu is full of thousands of rays. Devotees want 

to attain this place full of light. This supreme abode of Viṣṇu is full of 

thousands of rays. All living beings reside in these three steps of Viṣṇu.42  

 Viṣṇu’s relation is mainly with Indra. He is a friend of Indra. Viṣṇu 

helps Indra in killing Vṛtrāsura. Indra also helps in Viṣnu’s power expansion. 
Another characteristic of Viṣṇus character is that he is the protector of the 

womb.43 He is philanthropic, abundant in wealth, generous, protector and 

nurturer of all. Viṣṇu is certainly the representative deity of the active form of 

Sūrya. 

  

(vii) Uṣas : 
 

 Uṣas, goddess of dawn, is celebrated in about twenty hymns of the 

Ṛgveda and mention more than 300 times. In the hymns addressed to Uṣas, the 

wise sages did not ignore her natural form. That is why, from the point of 

view of poetry, there is more interest in the hymns of Uṣas than other deities. 

Uṣas is ancient even though she is dressed in bright clothes like a dancer.44 

Her arrival brings life to all the living beings. Humans, animals and birds 

engage everyone in their own work by Uṣas. She is the life force of all. Uṣas 

illuminates everyone’s path. 
 Uṣas follows her set rules. She wakes up the worshipers early in the 

morning and inspires them in the Agnihotra ritual. She invites the deities for 

drink the Somarasa. Uṣas is the wife of Sūrya. She has also been called the 

mother of the Sun. the words Maghanī, Viśvavārā, Subhagā, Revati etc. have 

been used for Uṣas. Uṣas gives light to us. Light of Uṣas is knowledge that 

people get from the mother of the dawn. She gives us sacrifice, knowledge and 

                                                           
41 Ibid, I.155.6 
42 Ibid, I.154.2 
43 Ibid, VII.36.9 
44 Ibid, 192.10 
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auspicious wealth. Uṣas paves the way for the Sun to move on in his axis. So 

she is the most useful goddess for this world.  

 

(viii) Āditya : 
 

 In the Ṛgveda, a group of deities are addressed in six hymns by the 

name Ādatya.45 There is a difference in the number of deities of this group. 

Their number has been mentioned as six in one mantra. They are Mitra, 

Aryaman, Bhaga, Varuṇa, Dakṣa, and Aṁśa. In a mantra of the Ṛgveda’s tenth 

Maṇḍal, their number has been mentioned as eight. 46  They are Mitra, 

Aryaman, Bhaga, Varuṇa, Dakṣa, Aṁśa, Sūrya and Martaṇḍa. He is called 

Āditya because of being the son of Aditi. Āditya is the master of the fixed-

movable world. He protects the world. He punishes the sinner and protects the 

worshippers. Śuci, Hiraṇya, Bhūryakṣa, Amimiṣa, Asvagu, Dīghadī etc. has 

been used for Āditya. Āditya used for Devsamuha is specially used for Sūrya.  

 

(ix) Savitṛ : 
  

 In the ten hymns of the Ṛgveda, Savitṛ is mentioned independently and 

in certain hymns. Savitṛ is primarily a golden deity. His eyes, arms, tongue 

and hands are all golden. His hair is of yellow colour. He moves on a deer-like 

chariot of various forms. Savitṛ is the illuminator of all. He is a powerful deity. 

He is the ruler of the immovable world. It is by his command that the night 

comes. In Ṛgveda, the identification of some deities with Savitṛ is also 

described. Savitṛ is described as Prajāpati, Puṣan, Mitra, but in other places 

Savitṛ is described as different from Puṣan and Mitra. 
 Savitā is the destroyer of the sins of the living beings. Savitṛ is invoked 

for the prevention of nightmares and for the removal of crimes committed by 

humans due to ignorance and carelessness. Saviṛ is everyone’s inspiring deity. 

These are the images of the inspiring power of the rising sun. Yāska has 

considered Savitṛ as the deity who inspires everyone. Savitṛ has the highest 

place in the daily life of India. He is the beloved deity for the worshipers who 

                                                           
45 Ibid., II.27; VII.51, 52; VIII.18, 47,56,67 
46 Ibid, X.72.8 
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offer to him. He is worshipped for knowledge by the Vedic Aryans. He 

produces consciousness in human being. He leads them to the path of trucks.  

 

5.5.B. Atmospheric Gods : 

(i) Indra: 
 

 Indra is the chief national deity of the Vedic pantheon. The largest 

number of hymns of the Ṛgveda is devoted exclusively to the glory of 

Indra.His praise and his heroic deeds have been described in 250 hymns in the 

Ṛgveda. Apart from this, he has been invoked along with other deities in 50 

other hymns as well. His abdomen, hands, head etc. have been mentioned in 

the form of anthropomorphism of Indra. His body is powerful. Indra’s main 

weapon is Vajra, that is why he has been designated by words like Vajrabāhu. 

His thunder has been compared to the sun in the sky.47 He also wears bow and 

arrow. Indra moves on a golden chariot faster than the mind. 

 Indra is a lover of Somraspana, hence he is called Sompā. Indra 

becomes very happy after drinking Somras. Indra is said to be the son of Mṛṣṭi 

and Niṣṭigra. He is considered to be the son of Dyaus of Tvaṣṭā. Indrani is the 

wife of Indra.48 He is the frined of Marut. Hence he is called Marutsakhā. In 

the the Ṛgveda, Varuṇa is the god of moral power and Indra is the god of 

physical power. He is the ruler of all. He addressed with epithets indicating 

power, Asura, Śakra, Śacīpati, Śatkratu etc.  

 The most important work of Indra in the Ṛgveda is the killed Vṛtra. 

Vritravadha. Vṝtra was the Asura element that obstructed the flow of water, by 

killing which Indra made the rivers flow. Because of his generosity, he has 

been called Maghavan. Indra is so powerful that he is called upon by both 

friends and foes for help in battle.  

 Indra is among the deities who sit alone in the Naighaṇṭuka.49  Indra is 

more realistic in approach. Indra basically represents the dissemination and 

protection of the subjects. He is depicted as here, all his heroic dead are 

described by the ecstasy of the Vedic poets. Indra is associated with various 

                                                           
47 ṚgV., VIII.59.2 
48 Ibid, X.86 
49 Naighaṇṭuka, V.4 
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other gods. His chief friends and allies are the Maruts who in innumerable 

passages are described as assisting him in his warlike exploits.  

 

(ii) Rudra: 

 The etymology of the word Rudra is somewhat uncertain as regards the 

meaning. It is generally derived from the root Rud to cry.50 Three hymns have 

been addressed for Rudra in the Vedas. He is also mentioned along with other 

deities. Rudra’s physical form is also described. His hands and arms have 

been mentioned. His body parts are strong, resplendent. He has a coiffure on 

his head. They wear bow and arrows. Rudra form of Rudra is described in the 

Ṛgveda. No one can encroach his might. The word Asura is also used for 

them. Being a universal ruler, he knows the activities of humans and 

demigods. Rudra is described as a destroyer god. Prayers have been made in 

relation to him to pacify his anger. He is the destroyer as well as the protector 

of the living beings. He does well to humans and animals. He is the best 

knower of medicines. There are differences regarding the form of Rudra. 

According to Weber, Rudra is basically the form of fierce thunder. Środara 

considers Rudra to be a dead soul. Sāyana and other commentators have 

derived Rudra from Rud. Maitdanal also considers Rudra to be related to 

electricity. In the later literature, in place of the destructive form of Rudra, his 

benevolent form is visible in the form of Śiva. 

 Rudra, an atmospheric god occupies a subordinate position in the 

Ṛgveda, being celebrated in only three hymns, in part of another and in one 

conjointly with Soma, while his name occurs about 75 times. He is furious and 

destructive. But his blessings are sought for the welfare of human beings as 

well as the animal world. He is the strongest and invincible, the one who is 

unsurpassed in might. In the passage of the Ṛgveda, Rudra is one of the many 

deities identified with Agni. The name Rudra is used for Paramātmā, Jivatmā 

and Śūravīra. Infinite forms of Rudra have been described in the Śatarudrīya-

adhyāya of Yajurveda. Yāska has introduced the god Rudra as follows: “ᱧᮤो 

                                                           
50 Mecdonell, A. A. VM, p.77 
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रौतीित सतः, रोᱨयमाणो ᮤवतीित वा, रोदयतेवाᭅ, यदᱧदतंᮤुᮤ ᭭य ᱧᮤ᭜वम्”51 The father 

of the whole world is Rudra, in this regard the Ṛgveda.52 

 

(iii) Vāyu : 
   

 Vāyu or air is the real deities of air. But it is different from each other in 

terms of importance. In the Ṛgveda there is one independent hymn for Vayu 

and six hymns are addressed with Indra. In the tenth maṅḍala, there are 

mentioned only two Sūkta for Vāyu. Vāyu touches the sky with Indra. He is as 

fast as the mind and has a thousand eyes. He is constantly in motion. These 

are the souls of the gods. White colored air is indicative of electricity and 

sunrise.  

 

(iv) Marut : 
 

 Marut has a prominent place among the space local deities. The Maruts 

are addressed in thirty-three hymns in the Ṛgveda. Apart from this, along 

with Indra, he has been praised in seven hymns along with Agni and Puṣan in 

one hymn. The Maruts are always addressed as a group. They are always 

mentioned in the plural. He is the son of Rudra, so Rudrāḥ and Rudrāsaḥ have 

been used for him. Due to being the son of Rudra, the adjective Rudriyāsaḥ 

has been used for the Maruts. Pṛśni is the mother of Rudra, hence she is also 

called Pṛśnimātara.  In many mantras, their origin has been told from cow. 

According to Sayana, Go means land.  

 Maruts are radiant by nature and light itself. They have a close 

relationship with electricity. When the Maruts rain, the lightning spreads its 

light on the earth. He holds a bow and arrow along with lightning in his hands. 

They dispel the darkness and pave the way for the sun. The Maruts are several 

times called singers. The song of the Maruts is indicative of the sound of the 

wind. They shed rain. Because of his close relation with electricity, wind and 

rain, Marut is accepted as the god of storms. Maruts are tributaries of cows and 

                                                           
51 Ni., p.453 
52 भुवन᭭य िपतरं गीᳶभराभी ᱧᮤ ंᳰदवा वधᭅया ᱧᮤमᲦौ । बृह᭠तमृ᭬वमजरं सुषु᳜मृध᭏घुनेम किवनेिषतासः ।। 
ṚgV., VI.49.10 
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rivers for crop production. They are described as young warriors. They are 

decorated with gold ornaments. They drive golden chariots.    

 

(v) Parjanya : 
   

 In the Ṛgveda, three hymns are addressed for Parjanya. In Ṛgveda, three 

hymns are addressed for Parjanya. Rainfall is the main function of Parjanya. 
Parjanya has been prayed for sufficient rain. Parjanya is also related to 

electricity. It is also related to electricity. When he protects the earth from 

water, winds blow and lightning strikes. He produces the plants. Parjanya is 

the husband of the earth because of producing plants and medicines by holding 

the seed in the earth. Soma is his son. Parjanya is the god of rain. There is a 

difference of opinion regarding their form. According to Yāsak, Prajnya has 

four meanings like the one who wins others, the one who generates, the one 

who inspires the juices. In the word Parjanya, the meaning of rain cloud and 

rain god is mixed. 

  

5.5.C. Terrestrial Gods : 

(i) Agni : 
 

 The deity, who stands most prominently among the entire Vedic deities, 

is second only to Indra in terms of the number of hymns addressed. There are 

200 hymns for him in the Ṛigveda. Agni has the first place among the Vedic 

deities in terms of sacrificial importance. The anthropomorphic form of fire is 

also mentioned. He is called Gṛtapṛṣṭa, Gṛtamukha, Gṛtamukha, Gṛtakeśa, 

Haritakeśa. His food is ghee and wood. Butter is his drink. Dipak 

Bhattacharya53 stated about the origin of Agni that “The aqueous origin of 

Agni concerns the water in plant which, as wood, kindles Agni.”  

 The light of fire is like the rays of Sun, Uṣa and Vidyut. He light up in 

the night and dispel the darkness. His black path indicates the smoke rising 

while burning the forests. So, he is called  Dhūmaketu. Due to the origin of 

fire, Dyus is his father. Indra created fire between two stones. The origin of 

fire is also believed to be from the struggle of two forests. Fire is also 

produced from wood. Fire has been called the navel of the earth. Agni is more 

                                                           
53 Bhattacharya, Dipak. MRS., p.65 
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closely associated with human life than any other deity. He belongs to the 

family of humans and his easy friends and worshippers. So, he is known as 

Gṛhapati. He carries the offerings to the deities and brings the deities to the 

rituals. The mythological parents of Agni are Dyaus and Pṛthivī.  

 Agni is related to the Aṅgirasa, who are often described as the seven 

priests who brought fire down from heaven or were the first to ignite it for 

man. Taittirīya Brāhmaṇa54 treats it as a path leading to the gods. He is called 

the Hotā, the Advaryu, the Brahmā and Purohita of the gods. In this way he 

incorporates in Himself all the activities of the human priest. Agni is directly 

present in the Yajña. In the Yajña, Agni himself accepts the oblation and calls 

other deities also for the oblation. He takes away the sacrificial offerings to 

the deities. A. B. Keith says   

“Agni is also great because he is declared above all the gods: 

Varuna, Mitra, Marut and all the gods worship him.”55 

In the Ṛgveda, the worship of fire has been sung by the names of Vaiśvānara, 

Tanūpāta and Narāśṁsa etc. Agni is the lord of immortality.  

 

(ii) Soma : 

 Soma has an important place in the main deities of the Ṛgveda. All the 

114 Sūktas of the ninth Maṇḍala and four Sūktas of other Maṇḍalas have 

been addressed to Soma god. Apart from this, in four to five hymns, he has 

been praised in the form of Yugaldeva along with Indra, Agni, Puṣan, Rudra 

etc. 

 The spiritual qualities related to the natural and spiritual aspects of the 

god Soma lead to the highest bliss and happiness. Soma is a drink of longevity. 

This god is known as Pavamāna Soma. He leads to immortality. He comes 

third in order of importance among the Vedic gods. The drink inspired Indra to 

his deeds was the juice of the some-plant. The vines are crushed to obtain the 

juice so that the soma may have a useful role in the ritual. 

 

 

 

                                                           
54 TaiB., II.4.1.6 
55 Keith, A.B. RPVU, p. 161 
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(iii) Pṛthivi : 
 

 Pṛthivi is considered as a Pṛthivisthāniya devatā which emerges from its 

name. There is only one verse found in the Ṛgveda where Pṛthivī is 

worshipped. The goddess earth is not only our visual earth. She has also an 

integral expansion of the whole world.  

 

5.6. Vedic Mythology as Depicted in the Kālidāsa’s 

Mahākāvyas : 
 

 The godhead represents a perfect synthesis of the Vedic religion and the 

Vedāntic philosophy, the Purānic personal theism with its emphasis on 

devotion, and the philosophic impersonalism of the Sāṁkhya system in 

conception of Kālidāsa. Kālidāsa has realized in an imaginative way that god 

is the link of unity the various streams of the primitive knowledge in India. 

Mythology has gone hand in hand in the entire course of Indian literature. The 

myth making capacity of authors of the Vedic hymns resulted in the elaborate 

personification of Agni, Sūrya, Indra, and Varuṇa contributing at the same 

time to the enrichment of the Imagery of the hymns. The mythological 

symbolism of Vedic literature is of special signification for the evolution of 

lyrical imagery based on conception of nature in its feminine aspect as 

portrayed in the myths of Sūrya, Sāvitrā and Uṣas.56  So does Kālidāsa who 

alludes many of the classical myths and sagas, handed down image making, 

especially in the epic poems, which have a strong legendary or mythical 

setting. So does Kālidāsa who alludes many of the classical myths and sagas, 

handed down from Vedic times and avails himself of these profusely for 

image-making, especially in the epic poems, which have a strong legendary or 

mythical setting.   

 

(i) Indra: 
  

 Kālidāsa has presented the best and powerful god Indra of the Ṛgveda in 

many places of his poetry. He has selected the heroes in his works which are 

                                                           
56 J. Tilakasiri, Imagery in Vedic Mythology, p.22      



152 
 

almost always stronger than the powerful the god Indra of the Vedic age. He 

has used many adjectives for Indra. They are as follows : 

सह᮲लोचन, पाकशासन, विᮚन,् वᮚपािण, वृᮢ ह᭠ता or वृᮢ हन्, शᮓ, शतᮓत,ु मᱧ᭜वत्, 

मघवत्, वृषन् अख᭛डलः, दवेे᭠ᮤ, पᱧुᱠत, मह᭠ेᮤ etc. These names are coming from 

Veda. In this way, Kālidāsa has presented these names in his epic poem which 

integrated from the glory of Vedic Indra. 

 

 (a) Indra as Sahasranetra: 
 

 In the Vedic era, the first sacrifice was made to Indra. The physical 

structure of Indra presented by Kālidāsa is often similar to that of Vedic Indra. 
This tradition has been existing till the time of Kālidāsa. Kālidāsa has called 

Devendra as Sahasranetra at many places in his poetry.57  Having a thousand 

eyes shows his worth. Indra was stealing the horse of Dilīp’s Aśamedha yajña, 

when Raghu who was appointed to protect the horse has followed Indra. He 

saw that there are hundreds of eyes on the body of the person who defeated the 

horse, the eyelids of his eyes do not fall and the horses of his chariot are green. 

From this Raghu understands that it is none other than Indra himself. It is 

confirmed to be the Sahasranetra of Indra. Again in the KS, when Śiva 

projected his glory on the fire, the fire lit from his glory went to Devendra, 

then he is seen looking through his thousands of eyes.58 When Indra goes to 

Śiva to called Kumāra Kartikeya, Kālidāsa has also called Indra as 

Sahasranetra.59 The concept of Sahasranetra has been around since the Vedic 

period, because in many hymns of the Ṛgveda it has been called 

Sahasranetra. The meaning of Indra’s Sahasranetra is that at the same time 

Indra can see everywhere with his thousand eyes. Indra becomes the form of 

thousand eyes. Padmapurāṇa 60 states the reason for the conversation to this 

form that Gautama Ṛṣi cursed to Indra that thousand of vaginas will arise on 

his body. Then he becomes thousand of vaginas. It that time he asked for 

                                                           
57 ᳞ाᳰददशे गणेशोऽथ पा᳡ᭅगा᭠कामुᭅकािभहरणाय मैिथलः । तैजस᭭य धनुषः ᮧवृᱫये तोयदािनक सह᮲लोचनः 
।। RV., XI.43 
58 सह᮲ेण दशृामीशोः  कुि᭜सता᭑ग ंन सादरम ्। ददुᭅशᭅनददशᭅᳲᲨ धू᮫  धूिमतम᭛डलम ्।। KS., X.2 
59 दृ᭬ ᭗वा सह᮲ेण दशृां महशेमभू᭜कृताथᲃऽिततरा ंमह᭠ेᮤः । सवाᭅङगजातं तदथो िवᱨपिमव िᮧयाकोपकरं िववेद 
।। KS., XII.24 
60 PP., I.50 
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forgiveness from the sage with folded hands. When the sags’ anger subsided 

then he modified Indra’s curse and changed those vaginas in the form of eyes. 

For this reason thousand eyes appear on the face of Indra. Hence then Indra is 

called Sahasranetra or Sahasralocana. Again he is also known as 

Sahasrākṣa.61 

 

 (b) Indra as Pākaśāsana : 
 

 Kālidāsa has talked about the rule of Daśaratha like that of Indra in the 

RV.62 Here he also has used the name Pākaśāsana for Indra. Indra is ruling in 

heaven. Wherever there is a need related to governance then this adjective has 

been used. Kālidāsa is also influenced by this method. Again he has also 

mentioned the word Pākaśāsana in the KS. 63 The commentator Mallinātha 

has explained that “पाको नाम कि᳟दसुर᭭त᭭य शासन इ᭠ᮤ”. The rule of the Pāka 

by Indra is mentioned several times in the Ṛgveda. The rule of Paka by Indra 

is mentioned in the Veda. One mantra of the Ṛgveda states that o god! you 

punish all those sinners and make them disciplined who do not do good 

deeds.64 Other mantra is elaborated that you are a great scholar, and teach and 

discipline the children of raw intelligence and the teachers of mature 

intelligence.65 After the Vedic period, the other name of Indra comes in the 

Purāṇa and Sanskrit literature as Pākaśāsana. So we can say that Vedic 

thought is reflected in the classical poems.   

 

(c) Indra as Marutvāt : 
  

 Kālidāsa has applied the word मᱧ᭜वात् in the second canto of RV.66 

Indra’s other name is Marutvat. Kālidāsa says that the son of Dilīpa has 

consumed the earth as like Indra as heaven. Mallinātha explains “मᱧ᭜वािन᭠ᮤः”. 

Amarkoṣa says that “इ᭠ᮤो मᱧ᭜वा᭠मघवा” Kālidāsa takes this name from the 

Veda.67 

                                                           
61 BP., 87; MB., XIII.41, 153  
62 पृिथवᱭ शासत᭭त᭭य पाकशासनतजेसः । RV.,X.1 (ab)  
63 तᮢ िनि᳟᭜य कंदपᭅमगम᭜पाकशासनः । KS.,II.63 (ab) 
64 शासस् तम् इ᭠ᮤ म᭜यᭅम् अय᭔युं शवसस् पते । ṚgV., I.131.4 (cd) 
65 ᮧ पाकं शाि᭭स ᮧ ᳰदशो िवदु᳥ रः । Ibid, I.31.14 (cd) 
66 ᳰदव ंमᱧ᭜वािनव भो᭯यत ेभुव ंᳰदग᭠तिव᮰ा᭠तरथो िह त᭜सुतः । RV., III.4 (ab) 
67 ṚgV., V.42.6; IX.65.10 



154 
 

(d) Indra as Vajrin :  
 

 Kalidāsa has used the word विᮚन ्many times in the RV.68 Here Vajrin 

is meant as Indra. The meaning of the Vajrin is one who beholds the thunder. 
This word is used for Indra.69 In the Ṛgveda, this adjective is used only for 

wearing a thunderbolt; there it also means the mighty Indra with the best 

weapon.70 Ṛgveda states that Indra wears a thunderbolt in the form of justice 

or punishment system to run this world and punishes the wicked.71 In this way, 

Indra holds up the thunder and punishes the wicked person which is mentioned 

in the various mantras of the Ṛgveda.72 

  

(e) Indra as Vajrapāṇi : 
 

 The poet has used the word वᮚपािण for Indra in the second canto of 

RV 73 . Here the poet has given this adjective only after installing the 

thunderbolt in the hands of an angry Indra. Mallinātha has explained that “वᮚं 

पाणौ य᭭य स वᮚपािणᳯर᭠ᮤः”. That means one who holds the thunderbolt in his 

hand is called Vajrapāṇi. Here the adjective of Indra is Vajrapāṇi. In all the 

Vedic texts, only Indra is the one who holds the thunderbolt in his hand. That’s 

why he got this name as adjective. 

 

(f) Indra as Vṛttahantā, Vṛttahā, Vṛtrahaṇam : 

 Kālidāsa has used the word वᱫृह᭠ता, वᱫृहा, वृᮢ हणम ्at many places in 

the RV and KS.74 These words are mentioned almost 60 times in the Ṛgveda. 

The word Vṛtta is made from the root vṛt with the suffix rak. According to the 

Ṛgveda, this epithet of Indra is used to kill a demon named Vṛtrāsura. Indra 

                                                           
68 यमकुबेरजल᳡ेरविᮚणां समधुरं मधुरिᲱतिवᮓमम ्। RV., IX.24 (cd); X.40 
69 Suryakanta, VK., p.454 
70 इ᭠ᮤो िव᳡᭭य कमᭅणो धताᭅ वᮚी पुर᳥ुतः । ṚgV., I.11.4 (cd) 
   इ᭠ᮤ᭭य नु वीयाᭅिण ᮧ वोचं यािन चकार ᮧथमािन बᮚी । Ibid, I.32.1 (ab) 
71 इ᭠ᮤ इद ्धयᲃः सचा सि᭥म᳣ आ वचोयुजा । इ᭠ᮤ वᮚी िहर᭛ययः । Ibid, I.7.2 
72 Ibid, I.57.6, I.80.1, I.82.6, X.4.12 
73 जडीकृत᯦᭭य᭥बकवीᭃणेन वᮚं मुमᭃुि᳖व वᮚपािणः । Ibid, II.42 
74 वृᮢ ᭭य ह᭠तुः कुिलशं कुि᭛ठता᮰ीव ल᭯यते ।। KS., II.20 (cd); वृᮢ हण ंि᭭मतेन । Ibid, VII.46 (ab) 
    वृᮢ हा पद ंिह सवᮢगुणᳶैनधीयते ।। RV.,II.62 (cd) 
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got the title of most powerful because of killing Vṛtrāsura.75 Yāska also says 

Indra is Vṛtrahan.76 These names use more than 50 times in the Ṛgveda. 

 

(g) Indra as Śakra :  

 The word शᮓ has been used for Indra by the great poet Kālidāsa five 

times in the RV epic.77 The word Śakra is used about 40 times in the Ṛgveda.78 

 

(h) Indra as Śatakratu :  
 

 Kālidāsa has presented the word शतᮓतु as adjective as the subject of a 

hundred actions. He has used this name several times in his poems.79 Indra is 

the only one who has completed hundred actions without any problems. In the 

mythological period, when Dilīpa tries to perform the hundred Aśvamedha 

sacrifice, at that time Indra obstacles him and he protects his Śatakratu 

position. This name is used for Indra in the Ṛgveda.80Again other Veda and 

Brāhmaṇa says that “इ᭠ᮤ आसी᭜सीरपितः शतᮓतुः”81.  Kālidāsa is also influenced 

by Vedic epithet.  

 

(i) Indra as Maghavan or Maghavā : 
 

 Kālidāsa has also used the word मघवन् or मघवा for Indra almost 13 

times.82 This word is used several times in the Ṛgveda. This name or adjective 

is used because of the highest praise of Indra in the Vedas.83 The poet has used 

this name only because of the greatness of Vedic Indra. 

 

 

                                                           
75 वृᮢ हणं पायᲈ ततᭃ वᮚम् । ṚgV., I.121.12 (cd) 
76 अहं च ᭜वं च वृᱫहन् । Ni., p.17 
77 पुरा शᮓमुप᭭थाय तवोवᱮ ᮧित या᭭यतः । RV., I.75 (ab);  
    Ibid, XIV.83, III.39, III.56, VI.74 
78 ṚgV., VIII.8.5; AV., VIII.8.6-8 
79 अपूणᭅमेकेन शतᮓतूपमः शतं ᮓतूनामपिवᲩमाप सः । RV., III.38 (cd),  
     तथा िवदमुाᲈ मुनयः शतᮓतुं ᳰ᳂तीयगामी नही श᭣द एष नः । RV., III.49 (cd) 
80 ṚgV., I.17.9 
81 AV., VI.30.1, TaiB., II.8 
82  तद᭑गमᯙयं मघव᭠महाᮓतोरमुं तुर᭑ग ं ᮧितमोᲦुमहᭅिस । RV., III.46, Ibid, I.26; III. 52; IX.20; 
XVIII.31; 
    जानािम ᭜व ंᮧकृितपᱧुषं कामᱨप ंमघोनः । MD., I.6 (ab);  
   ति᭭म᭠मघोनिᳫदशाि᭠वहाय सह᮲म᭯ण ंयुगप᭜पतात KS., III.1  
83 ṚgV., III.53.8, VII.104.19; X.44.9; X.28.3 
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(j) Indra as Vṛṣan :  
 

 Kālidāsa has been inspired by the power of Indra. Therefore, the Vedic 

power of Indra has descended in some parts even in this period. So he has 

applied the adjective of Indra as ‘वृषन्’ in his poem.84 Actually the meaning of 

the Vṛṣa is the one having strength like a bull. There are many descriptions of 

Indra in the Vedas by the name Vṛṣabha.85  “वृषािसᳰदवो वषृभः पिृथ᳞ा वृषा 

िस᭠धूनाम”्. Amarakoṣa also says “वासवो वृᮢहा वृषा”. 

 

(k) Indra as Ākhaṇḍala : 
 

 Kālidāsa has again used the word आख᭛डलः for Indra in the MD and 

KS. 86 The form of Indra has been described by Kālidāsa in favor of the 

cooperation of the gods which seems to be influenced by the Vedic period.  In 

the Vedas also Indra is described as the king of all the gods as well as 

assistant. In the eyes of Kālidāsa, Indra is the best helper of the gods and the 

ultimate warrior. It is his supreme duty to protect all the deities of his class. 

Similarly the poet has described about Indra at different places. So we can say 

that the specialty of Indra has been described by him in the Sanskrit literature 

taken from the Vedic period. 

 

(ii) Śiva:  
 

 The deity named Rudra of the Vedas is conceived as Śiva of the Purānic 

age. The lord of the eleventh group of Rudras is Śiva. The lord Śrīkṛṣṇa has 

indicated this in the Bhagavatgītā by saying that he is Śiva or Śaṅkara of the 

Rudras.87 The great poet Kālidāsa belongs to Śaiva family. The development 

of Śiva whose importance has been rendered by Kālidāsa is Vedic Rudra. 

Rudra is not of much importance among Vedic deities but belief of this deity 

was very climax in the Purānic. So its effect on Kālidāsa was natural. And that 

                                                           
84 वृषेव पयसा ंसारमािव᭬कृतमुद᭠वता ।। RV., X.52 (cd);  
   वृषेव सीता ंतदवᮕहᭃाताम् । KS., V.61 (cd), Ibid, V.80 
85 ṚgV., VI.44.21, IV.22.2, X.103.2, VIII.33.11; ŚB., II.5.3.18 
86᳇᭨मीकाᮕा᭜ᮧभवित धनु᭬ख᭛डमाख᭛डल᭭य । MD., I.15 (ab),  
   स᭑कि᭨पताऽथᱷ िवघृता᭜मशिᲦमाख᭛डलः कामिमद ंबभाषे । KS., III.11 (cd) 
87 ᱧᮤाणा ंशंकर᳟ाि᭭म । BhaG., X.23 
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is why Śiva is mentioned at many places by him in his poems. The other Vedic 

names of the lord Śiva used by Kālidāsa are as follows: 

 

(a) Śiva as Tryambaka :  
   

 Kālidāsa has used the word ᯦य᭥बक for Śiva in the RV and MD. 88 

Mallinātha has explained this word “ᮢी᭛य᭥बकिन य᭭य स ᯦य᭥बको हरः । ᯦य᭥बकः 

िशव एक एव मह᳡ेरः ᭭मृतः”. Śiva is the only imagination in the whole universe 

who has three eyes. Even then only the fire comes out from that third eye. He 

had consumed Kāmadeva in a moment through this eye.89 Kālidāsa has called 

as Trinetra at many places.90 The term Tryambaka for Śiva is mentioned in the 

Ṛgveda. There are mentioned by the sages that we worship the three-eyed lord 

Śiva, who sustains this world with his power, we pray to him that he may free 

us from the bondage of birth and death and give us salvation and grant 

salvation from this worldly life by giving freedom from all the bonds of birth 

and death.91  Ācārya Sāyaṇa has also given the meaning of Tryambaka to 

Tridevas Brahmā, Viṣṇu and Maheśvara. Kālidāsa is greatly influenced by this 

Vedic description. He calls this Tryambaka Śiva as Brahmā. This Brahmā is 

the producer, maintainer and destroyer of the world. Apart from the Ṛgveda, 
in various Saṁhitās like Vājasaneyi Saṁhitā, 92  Taittirīya Saṁhitā, 93 

Maitrāyaṇīya Saṁhitā,94  etc. the word Tryambaka is implied as Śiva with 

three eyes. 

 

(b) Śiva as Rudra :  
 

 Kālidāsa has often mentioned the deity of Rudra at many places. It is 

told in the fifty-fourth verse of Second canto of RV that the line who is the 

                                                           
88 जडीकृत᯦᭭य᭥बकवीᭃणेन वᮚं मुमᭃुि᳖व वᮚपािणः । RV., II.42 (cd) 
   मह᳡ेर᯦᭭य᭥बक एव नापरः । RV., III.49 (ab) ; Ibid.,XIII.51 
   राशीभूतः ᮧितᳰदनिमव ᯦य᭥बक᭭याᲵहासः । MD., I.62 (cd) 
89 ᮓोधं ᮧभो संहर संहरेित यावि᳄रः खे मᱧतां चरि᭠त । तावत् स वि᭮नभᭅवनेᮢज᭠मा भ᭭माऽवशेषं मदनं 
चकार ।। KS., III.72 
90 ᮧितᮕहीतुं ᮧणियिᮧय᭜वात् िᮢलोचन᭭तामुपचᮓम ेच । KS., III.66 
91 ᯦य᭥बकं यजामह ेसुगᳲ᭠ध पुि᳥वधᭅनम् । उवाᭅᱧकिम॑व ब᭠ध॑ना᭠म᭜ृयोमुᭅᭃीय मामतृात् ।। ṚgV., VII.59.12 
92  ᯦य᭥बकं यजामह ेसुगᳲ᭠ध पितवेदनम् । उवाᭅᱧकिमव ब᭠धनाᳰदतो मᭃुीय मामुत :।। VāS., III.60 
93 TaiS., I.8.6.2 
94 MaiS., X.10.4.7 
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servant of Śiva attacked Nandini with the power of Śiva.95 Here the poet has 

presented the name of Śiva as Rudra.  Again he has substituted in the other 

verse of RV that Rāma showed his might by breaking Śiva-Dhanuṣa.96 Here he 

has used the word ‘ᱧᮤकामुᭅक’ in place of ‘श᭑करधनुिष’. The lord Śiva is also 

presented as Rudra by the great poet in the KS.97  Mallinātha has given the 

description that “ᱧᮤाणामिप एकादशानािमित”. The Rudra form of Śiva is more 

prevalent in the Vedas. Rudra is praised in three hymns of the Ṛgveda. But 

this name is often pronounced more than seventy times.98 Rudra is called 

Agni in many places of Veda.99 In the Mahābhārata, the Ekādaśa Rudra is 

referred to as Mṛgavyādha, Sarpa, Pinākī, Kapālī, Sthānu etc.100  Ekādaśa 

Rudra is described as an incarnation of Śiva in the Śatarudrīya Saṁhitā of the 

Śivapurāṇa. It is said that pleased with Kāśyapa’s penance, the lord Śiva took 

birth in the form of eleven Rudras from the womb of Surabhī, wife of 

Kāśyapa.101 The manes of eleven Rudras are mention as follows: Śambhu, 

Pinākī, Girīśa, Sthāṇu, Bharga, Sadāśiva, Śiva, Hara, Śarva, Kapālī and 

Bhava.102 Rudra has been called as Śiva because of welfare.103 In the sense in 

which Rudra is used in the Vedas, Kālidāsa also influenced by the same 

meaning and introduced it in his poetry.  

 

(c) Śiva as Kṛttivāsā : 
 

 Kṛttivāsā, another name of Śiva is mentioned by poet in KS104. This 

name is mentioned in the Vajasaneyi-saṁhitā.105This epithet of Śiva is famous 

only because of living in the mountains or caves. The poet again used the other 

name of Rudra as Giriśa in the RV and KS epics.106 He says that the king 

Dilīpa with weapons, stopped by the influence of Śankar, relaxed his sense of 

                                                           
95 इमामनूना ंसुरभेरवेिह ᱧᮤौजसा तु ᮧᱡतं ᭜वयाऽ᭭याम ्। RV., II.54 (cd) 
96 दृ᳥ सारमध ᱧᮤकामुᭅके वीयᭅश᭨ुकमिभन᭠᳒ मैिथलः । Ibid, XI.47 (ab) 
97 ᱧᮤाणामिप मूधाᭅनः । KS., II.26; ᱧᮤसंर᭥भभी᭜या ।  Ibid, III.76 
98 ṚgV., I.27.10; I.43.1 
99 अिᲨवᱺ ᱧᮤः । ŚB, V.3.1.10, यदरोदीᱫ᭭माᮤुᮤ ः। Ibid, VI.1.3.10 
100 MB., Ādiparva 66.2-3; 122.68-69 
101 “These eleven forms of Rudra are Kapālī, Paṅgala, Bhīma, Virupākṣa, Vilohita, Śāstā, 
Ajapāda, Ahirbudhnya, Śambhu, Caṇḍa and Bhava.” ŚiP., Śatarudrīya Saṁhitā, 18.26 
102 Ekādaśarudra,  p.2 
103 ṚgV, X.92.9 
104 KS., I.54  
105 VāS., III.61; XVI.1-66 
106 िगᳯरशᮧभावादा᭜म᭠यव᭄ा ंिशिथलीचकार ।। RV., II.41 (cd) 
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humiliation. Here Kālidāsa has presented the lord Śiva as Giriśa. The 

etymology of Giriśa is “िगᳯर शेते इित िगᳯरशः”. This name for Rudra or Śiva is 

also first used in the Vajasaneyi Saṁhitā.107 Kālidāsa has also assumed the 

same meaning of this word as it has been given in the Vedas. He uses this 

name in his poems where Śiva is made to reside on the mountains. From this it 

is found that the influence of Vedas is found in Kālidāsa’s poems. 

 

(d) Śiva as Nīlakaṇṭha : 
 

 The great poet Kālidāsa has used the word नीलक᭛ठ and िशितक᭛ठ in the 

KS.108 The word Nīlakaṇṭha and Śitikaṇṭha are first used in the Vājasaneyi 

Saṁhitā.109. The throat of Śiva is blue, hence it is called Nīlakaṇṭha. This 

name of Śiva is utilised in the Purāṇas also. Again it is get used in the 

Taittirīya Saṁhitā and Maitrāyaṇīya Saṁhitā.110 Here Śitikaṇṭha has been 

defined by the commentator Uvvata as Nilagrīva, Śitikaṇṭha, Kṛṣṇagrīva, 

Śvetakaṇṭha as a synonym of Rudra. The commentator Mahīdhara explained 

the Śitikaṇṭha and said that “िवषभᭃणेन य᭭य िशितक᭛ठ᭭त᭭मै नमः ।” that means 

here Śitikaṇṭha is synonymous with Nīlakaṇṭḥa. Although Śitikaṇṭha is used to 

convey the meaning of white-neck in the Vedic literature; but Kālidāsa has 

described it as Nīlakaṇṭḥa. He has glorified his poetry by using these. 

 

(e) Śiva as Nīlalohita :  
 

 Kālidāsa has applied the other name of Śiva ‘नीललोिहत’ which is the 

mention in the Veda.111 The word Nīlalohita is used for the first time in the 

Ṛgveda but there it refers to blood mixed with blue colour in the sense of 

menstruation.112 Nīlalohita means blue colour in the Śuklayajurveda.113 Thus, 

using this word, Kālidāsa describes the colour of Śiva's body. The 

                                                           
107 VāS., XVI. 1-66 
108 Ფ नीलक᭛ठ ᮯजिस । KS., V.57 (cd) त᭭योपक᭛ठे घननीलक᭛ठः । Ibid, VII.51 (ab)   
    त᭭या᭜मा िशितक᭛ठ᭭य सैनाप᭜यमुप᭜ेय वः । Ibid, II.61 (ab)  ᮧण᭥य िशितक᭛ठाय । Ibid, VI.81 (ab) 
109 नमो नीलᮕीवाय च िशितक᭛ठाय च । VāS., XVI.1.66 (XVI.28) 
110 TaiS, IV.5.5.1 
    MaiS, II.9.5; XII.4.10 
111 नीललोिहतरेतसः । KS., II.57 (cd) 
112 नीललोिहतं भवित कृ᭜यासिᲦ ᭅ᳞᭔यते । ṚgV., X.85.28 
113 ᮤापे अ᭠धस᭭पते दᳯरᮤ नीललोिहत । आसां ᮧजानामेषां पशूनां मा भेमाᭅ रोङ् मो च नः ᳰकᲱनाममन ्।। 
ŚuV, XVI.,47 
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commentator Mallinātha has also used the meaning of Nīlalohita as having 

blue complexion. 

 

(f) Śiva as Śambhu :  

 Kālidāsa replaced Śiva’s glory by the using the word Śiva in his KS 

epic.114 Again in the MD epic, Kālidāsa says that Gaṇgā caught Śambhu’s hair 

and the other verse says that as lord Śambhu dismounts the snake dressed in 

the form of Kaṅkaṇa with his hand and holding that hand Pārvatī walks on 

foot, in the same way the clouds stop the flow of water inside her and move 

forward and make the stairs of the body. It gives you the work of a ladder to 

climb the pearly peaks.115 Here Śambhu is known as Śiva. ᭫यित पापम ्इित िशवः 

। This word is described in the same way in the Vājasaneyi Saṁhitā.116 It is 

said in the Śatapatha Brāhmaṇa117 that “िशवः िशव इित शमय᭜येवैनमेतदᳲहसाय ै

तथो हषै इमां᭨लोका᭖छा᭠तो न िहनि᭭त ।” The glory of Śiva is very widespread in 

the Purāṇa. Śiva and Śambhu are used in the sense of welfare. So the poet not 

only used the word Śiva as the lord Śiva, he also applied this word as the 

welfare in the various verses in his epics.118 The word Śiva is used in the Veda 

as welfare.119 Śiva is the Proctor of the victims. That is why, Kālidāsa also 

remembers Śiva as the protector of himself and his characters. 

 

(g) Śiva as Pinākapāṇi : 
  

 The lord Śiva is called िपनाकपािण by the poet in the tenth verse of third 

canto of KS.120 In the Vedas, Rudra has a bow and arrow in his hand. Due to 

these weapons, later Rudra is called Pinākapāṇi. Mallinātha has explained this 

word that “पनाकः पाणौ य᭭य स िपनाकपािणः।” The one mantra of the Ṛgveda is 

                                                           
114 कारणे शंभोवᭅलयीकृतािहना सिह᭬यते । KS., V.66 (cd), समᳰदवसिनशीथं सि᭑गन᭭तᮢ शंभोः । Ibid, 
VII.91 (ab) 
115 श᭥भोः केशᮕहणमकरोᳰद᭠दलुᲨोᳶमह᭭ता । MD., I.54 
    िह᭜वा ति᭭मन् भुजगवलय ंशंभुना दᱫह᭭ता ᮓᳱडाशैले यᳰद च िवचरेत् पादचारेण गौरी ।  
    भंगीभ᭍᭜या िवरिचतवपुः ᭭ति᭥भता᭠तजᭅलौघः सोपान᭜व ंकुᱧ मिणतटारोहणायाᮕयायी ।। Ibid., I.64 
116 VāS, XII.17 
117 ŚB, VI.7.3.15 
118 िशवािन व᭭तीथᭅजलािन किᲬत् । RV., V.8 (cd); Ibid, XI.33 
119 VāS, XVI.1.66 
120 िपनाकपाणेधᱺयᭅ᭒युᳲत के मम ध᭠वनोऽ᭠ये । KS., III.10 
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the sight in which Rudra has bow and arrow in his hands.121 This form of 

Rudra has flourished more and more in the Purāṇas. The bow which is in the 

hand of Rudra has been given the name Pināka in the Puranic period. 

Therefore the basis of this designation of the lord Śiva is Vedic. 

 

(h) Śiva as Jagatpitā :  
 

 Śiva is called the father of the world by Kālidāsa in the beginning of 

RV.122 This thought come from the Veda because one mantra of the Ṛgveda 

says Rudra is the father of the whole world.123 
 

(i) Śiva as Śava :  
 

 Kālidāsa has compared the king Daśaratha with the lord Śiva in the 

ninety-third verse of eleventh canto of RV. Here he has used the name of the 

lord Śiva as Śava.124 The word Śarva is used in the Vedas in the sense of 

vehicle, master of animals, Rudra and Agni.125 The poet also mentioned the 

mane of Śiva as the master of the animals in KS.126 The name Śava is also one 

of the eight names of Śiva 127  The Paśupati name is the shown in the 

Śāṅkhāyana Brāhmaṇa.128 In the Vedic Period, Śava is more used in the sense 

of spinach of all. In this way, the form of Śava and Paśupati is known as Śiva 

in the Classical period. Kālidāsa has also used this name inspired by these 

meanings. Thus the great poet presents various names of Rudra as Śiva in his 

poems. 

 

 

 

                                                           
121 अहᭅि᭠बभᳶष सायकािन ध᭠वाहᭅन् िन᭬कं यजतं िव᳡ᱨपम् । अहᭅि᳖दं दयते िव᳡म᭤वं न वा ओजीयो ᱧᮤ 
᭜वदि᭭त ।। ṚgV., II.33.10 
Ibid, V.42.11; VII.46.1; X.64.8;  
 AV., IV.30.5 
122 वागथाᭅिवव संपृᲦौ वागथᭅᮧितपᱫये । जगतः िपतरौ व᭠द ेपावᭅतीपरमे᳡रौ । RV. I.1 
123 भुवन᭭य िपतरं गीᳶभराभी ᱧᮤं ᳰदवा वधᭅया ᱧᮤमᲦौ । बृह᭠तमृ᭬वमजरं सुषु᳜मृध᭏ᱟवेम किवनेिषतास  :।। 
ṚgV., VI.49.10 
124 अथ पिथ गमिय᭜वा ᭍लृ᳙र᭥योपकायᱷ कितिचदविनपालः शवᭅरीः शवᭅक᭨पः । RV., XI.93 (ab) 
125 अिᲨवᱺ स दवे᭭त᭭यैतािन नामािन  ,श वᭅ इित यथा ᮧा᭒या आचᭃते भव इित यथा बाहीकाः पशूनां पती ᱧᮤ 
अिᲨᳯरित । ŚB, I.7.3.8 
126 पितः पशूनामपᳯरᮕऽभूत् । KS., I.53 (cd); पशुपितरिप ता᭠यहािन ।   Ibid, VI.95 
127 एता᭠य᳥ौ )ᱧᮤः शवᭅः पशुपितः उᮕः अिशिनः भवः महा᭠दवेः ईशानः (अिᲨᱨपािण कुमारो नवमः । ŚB., 
VI.1.3.18 
128 ŚāB., VI.1-9 
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(iii) Viṣṇu : 
 

 Kālidāsa has determined the order of the lord Viṣṇu after the lord Śiva in 

the mythological Devatrayī. Talking about the form of the lord Viṣṇu, he has 

described it as follows: when Indra came to the god Viṣṇu with afflicted by the 

terror of Rāvaṇa who victorious in Triloka and saw that the lord Viṣṇu was on 

his rest-bed. His body is resplendent with the beads of Śeṣanaga’s hood. His 

wife, wearing a silk cloth, sat on a lotus and pressed his feet. The words 

mentioned by Kālidāsa for the god Viṣṇu are Viṣṇu, Trivikrama and Vāmana 

which are related to Veda. The other Vedic names of the god Viṣṇu used by 

Kālidāsa are as follows:  

 

(a) Viṣṇu as Viṣṇu : 
 

 Kālidāsa has described the form of Viṣṇu as the creator of the world, the 

maintainer of the world, and the one who destroys them in the end129. Viṣṇu 

belongs to Dyuloka. The word Viṣṇu is derived from the root viṣlṛ which 

means to spread everywhere or to be widespread. His three feet are described 

in the Vedas, which are the protectors of all beings.130 Viṣṇu is also said to be 

the form of Yajña. “य᭄ो वै िव᭬णुः”131 He is the patron of all beings. He gives 

joy to all beings.132 The description of most of the glory of this god becomes 

clear from a single mantra of the Ṛgveda133 which meaning that who is the 

creator of the earth, space and heaven, who stabilizes the abode of the gods, 

one who walks through the three worlds with three feet, then which god should 

be praised except that the lord Viṣṇu? Thus inspired by this concept of the 

characteristics of Viṣṇu, Kālidāsa has also presented Vedic thought in his 

poetry.  
 

 

 

 

                                                           
129 नमो िव᳡सृजे पूवᭅ िव᳡ं तदन ुिव᮪ते । अथ िव᳡᭭य संहᮢᱷ तु᭤यं ᮢेधा ि᭭थता᭜मने ।। RV., X.16 
130 उᱧᮓम᭭य स िह ब᭠धᳯुर᭜था िव᭬णोः पद ेपरमे म᭟व उ᭜सः । ṚgV., I.154.5 (cd) 
131 ŚāB, I.1.2.13 
132 तद᭭य िᮧयमिभ पाथो अ᭫यां नरो यᮢ दवेयवो मदि᭠त । ṚgV., I.154.5 (ab) 
133  िव᭬णोनुᭅ कं वीयाᭅिण ᮧ वोचं यः पाᳶथवािन िवमम े रजांिस । यो अ᭭कभायदᱫुरं सध᭭थं 
िवचᮢमाणᳫेधोᱧगायः ।। Ibid, I.154.1 



163 
 

(b) Viṣṇu as Trivikrama : 
 

 Kālidāsa has mentioned in the RV134 that just as Prahlada who was the 

rival of Indra had stopped the lord Viṣṇu’s feet midway while accepting 

Lakṣmī, in the same way Aja was stopped on the way by that lofty royal group 

carrying Indumatī. This thought also comes from the Purāṇa. 

Brahmāṇḍapurāṇa says: 

   “िवरोचनिवरोधेऽिप ᮧ᭮लादः ᮧाᲦनं ᭭मरन् ।  

  िव᭬णो᭭तु ᮓममाण᭭य पादा᭥भोजं ᱧरोध ह ।” 

Here the poet used the name of Viṣṇu as Trivikrama. Trivikrama refers to the 

three feet of the god Viṣṇu by which he measured the entire universe. This 

ideology was first expressed in the Vedas. 135 That is, Viṣṇu had measured all 

the wide worlds with three steps to expand his path and transmit the life force. 

Due to which all those mighty deeds of the lord Viṣṇu, the protector, enemy, 

happy and the lord of all things, are praised. Similarly it is impossible to know 

the third step of him. As it is clear by a mantra that it is possible for a human 

being to get an introduction of two steps, the earth and the inner space form of 

Viṣṇu who belongs to bright, but it is impossible for anyone to know the third 

step in the form of Dyuloka.136 In this way, having known the glory of Viṣṇu, 

Kālidāsa has applied this thought in his poetry. Therefore, the influence of 

Veda on him is clearly reflected. 

 

(c) Viṣṇu as Vāmana : 
 

 The twenty-second verse of eleventh canto of RV137 is elaborated that 

Rāma went to Vāmana’s holy Āśrama, about which Viśvāmitra had already 

told him everything. There Rāma could not remember the pastime of his 

previous birth. Vāmanāvatara is also mentioned in the ten incarnations of 

Viṣṇu. In the incarnation, Viṣṇu measured the three worlds in three steps with 

the tiny feet of his very small living body. It is also described in the glory of 

                                                           
134 तमु᳇ह᭠तं पिथ भोजक᭠या ंᱧरोध राज᭠यगणः स दृ᳙ ः । बिलᮧᳰद᳥ा ंि᮰यमाददानं ᮢैिवᮓम ंपादिमव᭠ेᮤशᮢुः 
।। RV., VII.35 
135 तᱫᳰदद᭭य पौ᭭यं गृणीमसीन᭭य ᮢातुरवृक᭭य मीळᱟषः । यः पाᳶथवािन िᮢिभᳯरि᭪दगामिभᱧᱧ 
ᮓिम᳥ोᱧगायाय जीवसे ।। ṚgV, I.155.4 
136 ᳇ ेइद᭭य ᮓमण े᭭वदृᭅशोऽिभ᭎याय म᭜यᲃ भुर᭛यित । तृतीयम᭭य नᳰकरा दथषᭅित वय᳟न पतय᭠तः पतिᮢणः 
।। Ibid, I.155.5 
137 वामना᮰मपद ंततः परं पावनं ᮰ुतमृषेᱧपेियवान् । RV.,XI.22 



164 
 

Trivikrama. Śatapatha Brāhmaṇa Viṣṇu is known as Vāmana.138 The same 

meaning is also indicated in the Vājasaneyī Saṁhitā.  “वै᭬ णवो वामनः ।”139 

Kālidāsa is influenced by this Vedic ideology. So we can say that the influence 

of the Vedas is found in the writings of the poet.  

 

(iv) Brahmā : 
 

 Kālidāsa has praised Brahmā in the second canto of KS through Indra 

and other deities. 140  The Vedic basis of Brahman is Hiraṇyagarbha or 

Prajāpati. Prajāpati is the first god among the deities. He was the first born in 

the whole world. His is the lord of the world and he has kept the earth and 

sky. 141  He is considered to be the most important deity even in the 

Brāhmanical texts, because in ancient times he was alone.142 This Prajāpati is 

called Brahman in Āśvalāyana Gṛhyasūtra.143 This Prajāpati is revered as the 

lord of the gods and also protects to all.144 Kālidāsa is also influenced by this 

Vedic form of Brahman. That is way, Kālidāsa also calls this original birth 

Brahman as Svayaṁbhuva. 

 

(v) Āgni :  
 

 Kālidāsa is highly influenced by the Vedic form of Agni. He has praised 

Agni from the mouth of Indra who is the king of the gods. By this, the 

importance of Agni is even more increased. In one verse of KS, Indra says 

that when Agni perform havi by saying Svāhā, Svadhā and Vaṣaṭ, then he is 

the only one who pleases the gods, ancestors and human beings, because from 

your mouth, everyone receives their own fruits.145 Manu says in MS, Āhuti is 

given in the fire.146Agni is the Hotā of gods. Hotā means हगवनकताᭅ. Aitareya 

                                                           
138 वामनो ह िव᭬णुरासः । ŚB, I.2.5.5 
139 VāS., 30.10; MaiS., III.13.2 
140 KS., II.1-17 
141 िहर᭛यगभᭅः समवतᭅताᮕे भूत᭭य जातः पᳯररेक आसीत् । स दाधार पृिथवᱭ ᳒ामुतमेां क᭭मै दवेाय हिवषा 
िवधेम ।। ṚgV., X.121.1 
142 ᮧजापितहᭅ वै ᭭वां दिुहतरमिभद᭟यौ । ᳰदवं वा उषसं वा िमथु᭠येनया ᭭यािमित तां स᭥बभूव । ŚB., 
II.4.4.1 
143 ᮧजापितᮩᭅᳬा ।  ĀśvaG., III.4 
144 ᮧजापितवᱺ भुवन᭭य पितः । TaiS., III.4.8.6 
145 ᮧीतः ᭭वाहा᭭वधाह᭠तकारैः ᮧीणयसे ᭭वयम ्। दवेाि᭠पतृ᭠मनु᭬यांि᭭᭜वमेक᭭तेषां मुखं यतः ।। RV., X.17 
146अᲨौ ᮧा᭭ताᱟितः । MS., III.76 
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Brāhmaṇa 147  says that Agni is Hotā means who calls to all gods in the 

sacrifice. Having explained, Yāska says that the first work in the Yajñas is 

started by Agni. 148  Kālidāsa has mentioned in the other verse of KS 149 

carrying the Āhuti that is made for the Sun, Agni conveys that havi to the Sun. 

Due to which the Sun is pleased and pours water through the clouds. After that 

there is the origin of food, then from that food the living beings are nourished. 

Manusmṛti says that Āhuti is given in the fire, the fire is transferred it to Sūrya, 

Sūrya is converting into rain, rain nourishes the crop and people survive on 

it.150   

 Śatapatha Brāhmaṇa says that it Yajamāna desires rain then the 

Parjanyesṭi should be done.151 It is also mentioned in this Brāhmaṇa text that 

the rice is the place of origin of all and how is it originate?152  Hence it is said 

by Aitareya Brāhmaṇa153 that Vanaspati conceives to protect the living beings 

and also says again how to make the vegetable by doing the sacrifice.154 In the 

Bhagavadgītā, the lord Śrīkṛṣṇa holds the concept of Manu and says that all 

living beings originated with the help of the sacrifice.155 Again the other 

names of Agni like Kṛṣṇavartmā, Jātaveda, Marutsakhā, Havirbhuk etc. is 

mentioned by the poet in the poems which are related to the Vedas.156 In this 

way, the importance of fire in the Vedas has been presented by Kālidāsa in his 

poetry in its entirety, due to which his importance remains eternal. 

 

 

 

                                                           
147 अिᲨवᱺ दवेानां होता । AiB., III.14 
148 अᮕणीभᭅवित अᮕं य᭄ेषु ᮧणीयते । Ni., p.354 
149 िनध᭭से ᱟतमकाᭅय स पजᭅ᭠योऽिभवषᭅित । ततोऽ᳖ािन ᮧजा᭭ते᭤य᭭तेनािस जगतः िपता ।। KS., X.20  
150 अᲨौ ᮧा᭭ताᱟितः स᭥यगाᳰद᭜यमुपित᳧ते । आᳰद᭜याᲯायते वृि᳥वृᭅ᳥रे᳖ं ततः ᮧजाः ।। MS., III.76 
151 स यᳰद वृि᳥कामः ᭭यात् । यदी᭬Ჷा वा यजेत् ...ŚB, I.5.2.19 
152 “अ᳖ं वा अ᭭य सवᭅ᭭य योिन । ŚB,VI.14; अ᳖ा᭞भूतानाम᭜ुपिᱫः । Ibid, VI.37 ; इतः ᮧदाना व ैवृि᳥ᳯरतो  
᳭िᲨवᳲृ᳥ वनुते स एतैः...... वषᭅि᭠त । Ibid, III.8.2.22 
153 AiB., XI.4.3-6 
154 वृि᳥वᱺ या᭔या िव᳒ुदवे िव᳒ु᳍ीद ंवृि᳥म᳖ा᳒ं संᮧय᭒छित ।  Ibid, II .41  
155 अ᳖ा᳊वि᭠त भूतािन पजᭅ᭠याद᳖स᭥भवः। य᭄ा᳊वित पजᭅ᭠यो य᭄ः कमᭅसमु᳊वः ।। BhaG., III.14  
156 दाहशिᲦिमव कृ᭬णव᭜मᭅिन । RV., XI.42 (cd) ;  जातवदेोिवश᳍ुा ंᮧगृ᳭  िᮧयाम ्। Ibid, XII.104 (ab);  
      जातवदेोमुखा᭠मायी । KS., II.46(cd);    
     मᱧ᭜ᮧयुᲦा᳟ मᱧु᭜सखाभ ंतम᭒यᭅमारादिभवᱫᭅमानम ्। RV., II.10 (ab) 
     अ᭠वािसतमᱧ᭠ध᭜या ᭭वाहयेव हिवभुᭅजम ्। Ibid, I.56 (cd) ;  
    शुचौ चतुणाᲈ ᭔वलतां हिवभुᭅजां शुिचि᭭मता म᭟यगता सुम᭟यमा । KS., V.20 (ab) 
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(vi) Varuṇa : 

 Kālidāsa has called Varuṇa the one who punishes the wicked. 157 

Although Varuṇa is discussed here in the form of a paradigm, yet the 

importance of this god was in the Vedic period. Similarly, Varuṇa is also said 

to be extremely powerful according to classical Sanskrit literature. 158  He 

performs the sacrifice. Kālidāsa has made him perform a Yajña in Pātāla. He 

also says that Kāmadhenu has gone to collect the Yajña materials. And Varuṇa 

performs such a Yajña in which there should not come any kind of obstacle. 

That is why big and fierce snakes guard the door for its smoothness.159 In this 

way, he is also the performer of the long session. Kālidāsa is definitely 

influenced on him by the Vedic form of Varuṇa, but his glory had diminished 

by this period also gives information about this. In this way Kālidāsa has 

mention the characters of others gods in his epic which those are influence by 

the Vedas.    

 

 5.7. Influence of Vedic Mythology in the Bṛhattrayī : 
 

 Māgha has been included by the great scholars among the Bṛhattrayī. He 

was a skilled scholar of mythology. We have found a large number of 

mythological and Puranic stories which have been referred by him in his epic. 

The poet Śrīharṣa was equally well versed in the mythological literature and 

hence many myths exist in his poem. Some of them are interesting as they 

throw light on the cultural background of medieval India in some way or the 

other.  

 

(i) Indra : 
 

 Māgha has shown through the fifth canto of ŚP160 that the wings of the 

mountains like Maināka etc., they went to the sea before the fear of Indra. And 

those who were winged by Indra’s thunderbolt, the lord Śṛīkṛṣṇa himself went 

                                                           
157 सवᱧणावᱧणाᮕसरं ᱧचा । RV., IX.6 (cd) 
158 RV., XI.53 
159 हिवषे ᳰदघᭅसᮢ᭭य सा चेदानᱭ ᮧचेतसः । भुज᭑गिपिहत᳇ारं पातालमिधित᳥ित ।। RV., I. 80 
160  ये पिᭃणः ᮧथमम᭥बुिनᳲध गता᭭ते येऽपी᭠ᮤपािणतुिलतायुधलूनपᭃाः । ते ज᭏मुरᳰᮤपतयः 
सरसीᳶवगाढुमािᭃ᳙केतुकुथ ।।  ŚP., V.31 



167 
 

to visit the rivers under the pretext of the elephants of the army, having 

become feathered and scorched in the mountain feathers. Māgha has shown 

here that the ceremonial mountain had wings which were cut off by Indra with 

his thunderbolt. This thought come from the Rāmāyana and Purāṇa. 

According to the Maināka-Hanumān dialogue of Rāmāyana composed by 

Maharṣi Vālmīki, there used to be wings of mountains in Satyayuga. The 

thousand-eyed Indra, enraged, cut off the wings of thousands of mountains 

with his thunderbolt.  

 Māgha here has used the word सह᮲भाजा which is meant by thousand 

eyes in the thirteenth verse of fourth canto of ŚP. 161  Indra is known as 

Sahasranetra. It is mentioned in the Purāṇa. Indra was cursed by the sage 

Gautama, whose wife he had seduced. The curse was that his body would have 

a thousand marks resembling the female organ. At the request the sage 

relented and these marks were afterwards returned into eyes.162 Hence Indra is 

called Sahasranetra or Sahasralocana. Again he is also known as 

Sahasrākṣa.163 These thousand eyes are referred to in the NC164 by the poet 

Śrīharṣa. The poet mentioned that Indra was pleased to hear the gesture of 

Nala. After that his all eyes were filled with the tears of enjoy.    

 In the eighteenth canto of NC165, the famous story of Indra-Ahalyā is 

told by the poet Śrīharṣa. The poet has said here that Indra who is the king of 

gods had shown the courage to have luxuries with other’s wife i.e. Gautam’s 

wife Ahalyā. Again the story of the seduction of Ahalyā, the wife of the sage 

Gautama, is mentioned in the NC.166The poet has taken this thought from 

Brahmapurāṇa.167  

(ii) Brahmā : 
  

  Brahman has been described as Ātmabhuva or self born in the 

ninth canto of ŚP168. According to the Bhāgavata Purāṇa, Brahmā is called 

                                                           
161 यᮢािधᱨढे महीᱧहोᲬैᱧि᳖ᮤपु᭬ पािᭃसह᮲भाजा । ŚP., IV.13 (ab) 
162 PP., I.50 
163 BP., 87; MB., XIII.41, 153  
164 नाकपालः ᮧमोदवा᭬पावृतनेᮢ माला । NC., III.28 (cd) 
165 पु᭬ पका᭛डजयिडि᭛डमाियतं यᮢ गौतमकलᮢगािमनः  ..........।। ŚP., XVIII.20  
166 आह चाहमह᭨यायां त᭭याकᳶणतदणुᭅया ।। NC., XX.70 (cd) 
167 BP., 87 
168  िविहताᲳिलजᭅनतया दधती िवकस᭜कुसुमाᱧणताम् । िचरमुि᭔᭄तािप तनुरौ᭔᭄दसौ न िपतृᮧसूः 
ᮧकृितमा᭜मभुवः ।। ŚP.IX.14 
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Svayaṁbhu because he, who knew the Vedas, himself appeared from the 

abdomen of Lord Viṣṇu.169 The poet had described the other verse of ŚP170 

that Brahmā broke the big egg of the universe with his nails which was golden, 

bright light the sun and from which was created the entire universe. Actually 

this thought comes from the Veda. Manu says in the Manusmṛti171, the egg had 

a golden colour, resplendent like the effulgence of a thousand suns. In that egg 

Brahmā was born himself. Manu also says in the other verse that egg of that 

divinity, despite being alive for a year, after that the egg was broken into 

halves.172 

 Sitting of Brahmā on the lotus emerging from Viṣṇu’s navel is referred 

in NC I.47 and III.34. The poet has taken this thought form the Purāṇas.173 

 

(iii) Śiva : 
 

 Having compared Śiva with the Raivataka mountain, the poet says that 

Śiva is also the leader of the Rudras, described as having bright black throats, 

who cover his body with large serpents and often engage in dance.174 Other 

name of Śiva is Rudra. Ekādaśa Rudra is described as an incarnation of Śiva 

in the Śatarudrīya Saṁhitā of the Śivapurāṇa. It is said that pleased with 

Kāśyapa’s penance, the lord Śiva took birth in the form of eleven Rudras from 

the womb of Surabhī, wife of Kāśyapa.175 The manes of eleven Rudras are 

mention as follows: Śambhu, Pinākī, Girīśa, Sthāṇu, Bharga, Sadāśiva, Śiva, 

Hara, Śarva, Kapālī and Bhava.176 

 The other verse elaborates the eight forms of Śiva.177 Śiva has eight 

aspects which are depicted in Vedas, Āgamas. He created the whole universe 

from himself.  Eight idols of Śiva also are mentioned in Purāṇas178 like Earth, 

                                                           
169 BhāP., III.8.15 
170 िवᳯरᲱनखिभ᳖बृहᲯगग᭛जकैकतरख᭛डिमव । ŚP., IX.9 (cd)  
171 तद᭛डमभव᳍मै ंसह᮲ांशुसमᮧभम् । ति᭭मᲳ᭄े ᭭वयं ᮩᳬा सवᭅलोकिपतामहः ।। MS., I.9 
172 ᭭वयमेवा᭜मनो ᭟यानाᱫद᭛डमकरोद ्ि᳇धा ।। Ibid, I.12 
173 MP., 169.2, MB., III.273.45, BP., III.8.15 
174 ᮧनᳶततानेकलताभुजाᮕान् ᱧᮤाननेकािनव धारय᭠तम् । ŚP.IV.7 
175 “These eleven forms of Rudra are Kapālī, Paṅgala, Bhīma, Virupākṣa, Vilohita, Śāstā, 
Ajapāda, Ahirbudhnya, Śambhu, Caṇḍa and Bhava.” Śivapurāṇa, Śatarudrīya Saṁhitā, 18.26 
176 Ekādaśarudra, p.2 
177 आननेन शिशनः कलां दध᳎शᭅन ᭃियतकामिवᮕहः । आ᭡लुतः स िवमलैजᭅलैरभूद᳥मᳶूतधरमᳶूतर᳥मी ।। 
ŚP., XIV., 118. 
    Ibid, IX.27 
178 ŚiP., Śatarudra section,  II.16 
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Water, Fire, Air, Sky, Yajmāna, Soma and Sun. Kālidāsa has mentioned them 

in the Nāndiśloka of Abhijñānaśākuntalam.   

 Māgha refers to one of his forms in the ŚP,179 in which only half of the 

Śiva’s body is indulged with ashes; the other half, being united with Umā. This 

thought comes from the Matsya Purāṇa.180 

 The poet has described in the third canto of ŚP that how to create the 

Gaṅgā from the hair of Śiva.181  On the request of Bhagīratha, the Gaṅgā 

wanted to come to earth. She was a first held by Śiva in his matted hair. She 

descended to earth to sanctify the ashes of Bhagirath’s ancestors. The poet has 

taken this thought from the Mahābhārata.182 

 Śiva’s neck being dark and the other part of the body white is mentioned 

in NC183. This darkness was due to him drinking the terrible poison that came 

out during the churning of the ocean. This story of drinking of the poison by 

him has referred to in NC XVI.30, XIX.34, XXI.36. This myth has taken by 

the poet from the Purāṇa.184 

 Another the interesting story about lord Śiva is referred in NC 185 . 

According to this, Śiva started crying as soon as he was born from the 

forehead of Brahmā’. On being asked who he was crying, he said ‘I want a 

name’ after that Brahmā named him Rudra. Śatapatha Brāhmaṇa cites that a 

boy began to cry after his birth, and then he said to destiny maker or the 

creator of the universe that kindly designate name and place.186 Having heard 

his speech, Brahmā said, you will be called by the name Rudra by all people 

because you have so anxiously cried.187  

 Suggesting this heroic act of lord Śiva, Śrīharṣa has mentioned 

Tryambaka, another name of Śiva in the NC188. The commentator commented 

                                                           
179 उमा᭑गिवभᲦभभ᭭मािमव । ŚP.IV.5 
180 MP., 260 
181 ᮧजा इवा᭑गादरिव᭠दनाभेः श᭠भोजᭅदाजूटतजाᳰदवापः  ..........।। ŚP., III.65 
182 MB,. Anu.139 
183 दध᭞᭥बुदनीलक᭛ठतां वदह᭜य᭒छसुधोᲰवलं वपुः । NC., II.82 
184 PP., VI.235 
185 आलो᭒य भािविविधकᱫुᭅकलोकसृि᳥क᳥ािन रोᳰदित पुरा  ........।। NC., XI.115 
186 स व ैᱧरोद दवेाना ंपूवᭅजो भगवा᭠भवः । नामािन कुᱧ म ेधातः ᭭थानािन च जग᭏गुरो ।। ŚB., III.12.8; 
BhāP., III.12.8 
187 यदरोदीः सुर᮰े᳧ सो᭏वेग इव बालकः । तत᭭᭜वामिभधा᭭यि᭠त ना᳜ा ᱧᮤ इित ᮧजाः ।। ŚB., III.12.10; 
BhāP., III.12.10 
188 ᮢ᭥बक᭭य पदयोः कुसुमािन ᭠य᭭य सैष ..... NC., XXI.37 
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that “᯦य᭥बकं िᮢनयनं हरम् ।” The term Tryambaka for Śiva is mentioned in the 

Ṛgveda. There are mentioned by the sages that we worship the three-eyed lord 

Śiva, who sustains this world with his power, we pray to him that he may free 

us from the bondage of birth and death and give us salvation and grant 

salvation from this worldly life by giving freedom from all the bonds of birth 

and death.189  Ācārya Sāyaṇa has also given the meaning of Tryambaka to 

Tridevas Brahmā, Viṣṇu and Maheśvara. Śrīharṣa is greatly influenced by this 

Vedic description. Apart from the Ṛgveda, in various Saṁhitās like 

Vājasaneyi Saṁhitā,190  Taittirīya Saṁhitā,191  Maitrāyaṇīya Saṁhitā,192  etc. 

the word Tryambaka is implied as Śiva with three eyes. Śiva is called 

Puraripu or Purāri or Tripurāri as he destroyed the three cities of the 

Demon.193 

 

(iv) Viṣṇu : 
  

 The poet has mentioned in the first canto of the NC that in the form of 

Vāmana incarnation, Viṣṇu travelled the whole sky with a single foot.194 This 

concept comes from Mahābhārata. 195  Viṣṇu is referred as named Hari in 

NC196. This dual form of Viṣnu and Śiva appears to be similar to the Śiva-

Nārāyaṇa described in the Matsya Purāṇa197 which gives instructions for the 

construction of an idol representing the form in question. 

 

(v) Sūrya : 
 

 The radiance of the sun was unbearable for Sañjanā, the daughter of 

Vaiśvakarmā, the carpenter of heaven. So he put the sun on a lathe and 

reduced his lustre until it became bearable for his own daughter. 198  This 

mythological thought is influenced in the NC XIX.54 and XXI.18. 

                                                           
189 ᯦य᭥बकं यजामह ेसुगᳲ᭠ध पुि᳥वधᭅनम् । उवाᭅᱧकिम॑व ब᭠ध॑ना᭠म᭜ृयोमुᭅᭃीय मामतृात् ।। ṚgV., VII.59.12 
190  ᯦य᭥बकं यजामह ेसुगᳲ᭠ध पितवेदनम् । उवाᭅᱧकिमव ब᭠धनाᳰदतो मᭃुीय मामुत :।। VāS., III.60 
191 TaiS., I.8.6.2 
192 MaiS., X.10.4.7 
193 AaiB., I.25; ŚB., III.4.4.4 
194 हरेयᭅदᮓािम पदकैकेन खं पदै᳟ तुᳶभः ᮓमेणेऽिप य᭭य नः । NC., I.70 
195 MB., II.47 
196 NC., XXI.104 
197 वामाधᱷ माधवं िव᳒ा᳎िᭃणे शूलपािणनम् । MP., (ch.260) 
198 PP., I.8 
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 The king is compared with the Sun by the poet Māgha.199 Āditya is the 

god of celestial. This god is celebrated in six whole hymns and in part of two 

others in the Ṛgveda.  The Sun who is the creator of the day, is the chief 

among the twelve Ādityas.200 Again this thought has mentioned in the other 

verse in ŚP.201 
 

(vi) Agni : 
  

 Agni is described as Śikhin, having brilliant flames, with the aid of 

which is supposed to carry oblations (havis) to the gods. The three sacrificial 

fires Gārhapatya, Āhavanīya and Dakṣiṇā are mentioned in ŚP II.3.202 
  

(vii) Candra : 

 The moon is described having been produced from the eyes of the Atri, a 

great saga in the ninth canto of ŚP.203  This thought is understood by the 

commentator. The commentator has explained that “अᮢेरिᮢमुनेनᭅयनᮧभवः”. The 

poet has taken this thought from the Purāṇa.204 The moon is also described as 

presiding over and the feeding the plants.205  

 The poet mentioned one myth in NC206 that the moon did not collapse 

even after reaching Tārā who is the wife of Bṛhaspati. This myth has taken by 

the poet from Veda and Purāṇas also.207 The myth of the birth of Candra from 

the eye of the sage Atrī has mentioned in NC XXII.73,40,133. This thought 

comes from Harivaṁśa 208  and Vāyupurāṇa 209 . In the other poem, it is 

mentioned that the moon once carried Tārā who is the wife of Bṛhaspati, 

                                                           
199 उदतेुम᭨यज᳖ीहां राजसु ᳇ादश᭭विप । ŚP., II.81 (ab) 
200 ṚgV., IX.114.3 
धाता िमᮢोयᭅमा ᱧᮤ वᱧणः सूयᭅ एव ंच । भगो िवव᳡ान् पुषा च सिवता दशमः मृतः ।। MB., Adiparva, 
59.15 
201 ŚP II.23 
202 MS II.232 
203 ŚP., IX.41 
204 VāP., II.28.5 
205 SkP.,  VII.1.20 
206 ना᭭य ि᳇ज᭠ेᮤ᭭य बभूव प᭫य दासन ्गुरोयाᭅतवतोऽिप पातः । NC., XXII.118 
207 ṚgV., X.109, Bhāgavatpurāṇa IX.14, HV. Harivaṇśa-purāṇa I.25, PP., V.12, BP., 9, MP., 
23 
208 Harivaṁśa Purāṇa, I.25 
209 VāP., II.28.5 
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which resulted in his having a stigma on his body.210 This thought like stigma 

of moon is come from the Veda.211 

 Thus it is shown in the above pages that the poets of classical Sanskrit 

period have Vedic myths in their narratives. So their poems are meaning and 

interesting. They have also lasting impacts. 

 
     ******************** 

 

 

 

 

                                                           
210 स त᳙काᱫᭅ᭭वरभा᭭वरा᭥बरः कठोरतारािधपलाᲱन᭒छिवः ।  िवᳰद᳒ुते वाडवजातवेदसः िशखािभराि᳣᳥ 
इवा᭥मसा ंिनिधः ।। ŚP., I.20 
211 ṚgV. X.109 


