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Abstract—This study aims to reframe the South Indian
cultural imagination of the Yakshi as a posthuman
ecological figure, rather than a mythical relic or folkloric
seductress. Conventional academic discourse has often
diminished the Yakshi to a symbol of perilous female
sexuality, a spectral femme fatale that imperils men and
domestic propriety within their spheres. This article
challenges such anthropocentric and patriarchal
misreadings by approaching Yakshi through the lens of
posthuman feminism, eco-spirituality, and indigenous
ecological cosmology, arguing that Yakshi personifies
vegetal intelligence, contingent agency, relational
ontology, and disjuncture in human and nonhuman
headings and foregrounds a female model of subjectivity
rooted in forest ecologies, desire, danger, and
environmental ethics. Drawing from regional folklore,
ritual practices, sacred spatiality, and interpretive
theology, this paper positions Yakshi as a profoundly
ecological feminine presence, which is simultaneously
erotic, predatory, nurturing, and cosmic, thus
contributing to global feminist discourse and posthuman
theory.

Index Terms—Yakshi, Posthuman Feminism, Posthuman
Ecocriticism, Indigenous Ecological Cosmology, Vegetal
Intelligence.

I. INTRODUCTION

Among South Indian mythic figures, the Yakshi has
been one of the most enigmatic and intellectually
compelling feminine presences through its very
cultural import in Kerala's consciousness, rooted in
temple iconographies, ballads, folktales, sacred
groves, and living memory in communities.
Traditionally imagined as irresistibly beautiful yet
lethally seductive, she has long been confined within
patriarchal morality tales that frame her as a warning
against unregulated female sexuality and wilderness
encounters. Such interpretations, however, flatten her
complexity and silence the deeper ontological,
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ecological, and spiritual meanings she embodies. This
study argues that Yakshi must be read anew, not
merely as a folkloric seductress or ghostly femme
fatale, but rather as an ecological ontological being
whose existence challenges human exceptionalism,
destabilizes anthropocentric order, and resists the
domestication of feminine power within socially
sanctioned boundaries. Rooted in trees, forests,
nocturnal landscapes, and threshold spaces, Yakshi
represents a cosmology wherein nature is sentient,
desire is an ecological force, and nonhuman life
possesses agency. At a historical moment marked by
climate crisis, environmental devastation, and the
urgent need for relational ethics with the natural world,
revisiting Yakshi becomes critically significant. She
compels us to recognize forests as living intelligences,
to acknowledge the sensual and dangerous vitality of
the more-than-human world, and to understand that
the environment is not merely a suburban backdrop to
human existence but a subject in its own right.

II. METHODOLOGY

To re-examine Keralan Yakshi folklore, the
methodology is diffractive posthumanism, and its
theoretically informed orientation incorporates
feminist theory, ecocriticism, and postcolonial
readings. Primary data is drawn largely from oral
narratives, literary retellings, and compendia, such as
Kottarathil Sankunni's accounts of Yakshi, temple
iconography, and ethnographic accounts of forest
groves (kavu) and Theyyam rituals. Secondary data is
generated by merging theorists such as Haraway,
Braidotti, and Barad with indigenous animistic
ontologies. Close reading and motif analysis map
Yakshi's hybrid nature against binary oppositions
(human/nonhuman, sacred/profane), tracing
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ecological agency and decolonial feminisms. Ethical
reflexivity  prioritizes Keralan epistemologies,
rejecting  western  imposition in  favor  of
sympoietically and relationally oriented inquiry.

III. DISCUSSION AND ANALYSIS

3.1 Yakshi in Cultural Memory: Reimagining a
Posthuman Feminine Ecology

Yakshi remains, within Kerala's culture, a sensorially
alive feminine archetype symbolizing the spiritual
force nest led between folklore, religion, ecology, and
embodied memory. Traditionally imagined to be
ineffably beautiful, her skin shining like moonlight,
her hair cascading like banyan roots, her very being
reeking of intoxicating perfume—she inhabits liminal
thresholds: village pathways at dusk, dense sacred
groves (kavu), towering banyan trees, riverbanks, and
edges of forsaken habitations. These spaces constitute
deliberate geographies of permeability, where human
order, patriarchal enclosures, and agrarian grids
dissolve into vegetal exuberance and spectral vitality,
resisting nature's anthropocentric mastery. The
ecological grounding of Yakshi establishes her as a
guardian of the wilderness. Banyan trees are a sign of
cosmic regeneration, with their aerial roots connecting
the sky and the ground in an endless cycle. Groves
protect biodiversity, from raptors to orchids, by acting
as hydrological sponges against urbanization.
Riverbanks change between being an eroding threat
and a nutrient-rich silt, just like her seductive
dissolution. Feminist posthuman interpretations find
her to subvert dualisms between human/non-human,
beauty/terror and as a monstrous feminine hybrid: the
rustling of her sari echoes frondal whispers, and
vampiric thirst avenges matriliny's colonial erasure
and gender violence. Postcolonial ecocritique views
her Dravidian-Buddhist origins (salabhanjika tree
maidens) as a decolonial insurgency, denouncing
deforestation through spectral vengeance in oral
stories, Theyyam rites, and idioms like "Yakshi's
path," which embodies treacherous beauty.

Through a posthuman lens, Yakshi destabilizes the
category of the human as singular, bounded, rational,
masculine, and superior, exposing its fragility amid
Kerala's lush, entangled ecologies (Shanahan). She
exemplifies porous, diffractive agency, existing
neither solely as human nor supernatural, but as a
rhizomatic assemblage where flesh integrates with
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fronds, breath with breeze, and desire with decay,
resonating with Donna Haraway's cyborg ontologies
and Karen Barad's agential realism, in which matter
intra-acts across scales. In her plant-bound form, she
is entwined in the serpentine roots of the banyan or in
salabhanjika poses, clasping sacred trunks, dissolving
anthropocentric verticality into horizontal vegetal
networks. She is arboreal intelligence,
photosynthesizing human folly through spectral
chlorophyll, with luminous skin that echoes
bioluminescent fungi in moonlit groves. Similar to the
nomadic characters in Rosi Braidotti's writings, she is
simultaneously spiritual and moves with an invisible
vitality, weaving through the kavu mycorrhizal web,
bringing riverine flows to life, and shaping avian
migrations below.

Feminine yet unshackled from the rigidity of gender,
the Yakshi possesses a sensuous allure and makes a
mockery of the monstrous-feminine by embodying
posthuman excesses, avenging the enclosures of
patriarchal entities through a vampiric porosity that
ingests the male gaze and transforms it into an
ecological becoming. Cosmogonically, she exceeds
that biological specificity, an entanglement of Yaksha
cults and Dravidian earth mothers; her distributed
agency is relational, thriving much on reciprocity with
offerings, guardianship of groves, and Theyyam
possession, redistributing potency across human-
nonhuman assemblages. Assuming forest
consciousness, Yukshi purposely refuses
domestication, which is an elemental subject whose
liminal haunting critiques anthropocentrism and
beckons ecocritical posthumanism to reconfigure
Kerala's psyche as one of sympoietic flourishing,
where humans yield pluralism to hybrid vitalisms.
Yakshi appears as a violent post-human disruption of
anthropocentric mastery over land, ecology, and
feminized bodies, turning a masculine claim over
mobility, territory, and consumption of the objectified
female form into an ecological predator. Instead of
being a representation of uncontrolled sexuality, she
uncovers the fragile position of human sovereignty,
affirming more-than-human agencies in indigenous
animistic ontologies, where forests know, spirits
negotiate, and ecologies act within the sympoietic
meshes that hold precedence over contemporary
posthuman thought As a sacrosanct ecological
sovereign, she commands recognition of interspecies

INTERNATIONAL JOURNAL OF INNOVATIVE RESEARCH IN TECHNOLOGY 2959



© January 2026 | IJIRT | Volume 12 Issue 8 | ISSN: 2349-6002

vulnerability, relationality, and humility before the
sentient vitalisms of the nonhuman world.

3.2 Vegetal Erotics and Ecological Sovereignty:
Yakshi as Posthuman Forest Intelligence

Yakshi's power essentially springs out of her very
vegetal ontology. She is not a ghostly presence
associated with trees; she is created by them. Her
folklore repeatedly describes her coming out of trunks,
slipping into bark, flowing through roots, and dwelling
in groves where the human presence wanes, and
ecological consciousness becomes intense. Banyan
and palm are not mere symbols; they are living parts
of her body, linking her with deep ecological
temporality that is slow, ancient, patient, and quietly
enduring. Her glow comes from the sensuality of the
forest, with its lush green foliage, humid air, sensuous
density, and enlivening vitality. Inheriting the
temporality of trees, she disrupts the human-centric
notions of time and being. She is a feminine entity that
is expansive, cosmic, and sovereign, rather than
domestic, reproductive, or ritually moderated in
society. She stands as an embodiment of forest
intelligence itself.

Reading from a post-human feminist perspective,
Yakshi's erotic power cannot simply be reduced to a
destructive sexuality. This is ecological vitality, a live
assertion of nonhuman agency. Patriarchal narratives
portray the encounter with a world that rejects human
dominance as perilous. Her predatory behavior
signifies the point at which a particular masculine
entitlement gives way to the sovereignty of a non-
human world. Instead of the female body being
consumed, she consumes; instead  of passively
undergoing, she actively evaluates, judges, and
overpowers. Thus, by reversing the gaze and
destabilizing male control, Yakshi rewrites eroticism
as ecological rather than moral. Thus, despite her
being a folkloric seductress, Yakshi is actually a
posthuman who claims the forest as independent,
sacred, and alive. She embodies the intelligence of
vegetation, feminine power, and ecological agency,
reminding human culture that the spaces beyond social
order do not belong to men or human mastery; they
belong to other forms of power that is ancient, living,
and sovereign.

3.3  Yakshi's Liminal Posthumanity: Hybrid
Femininity and Ecological Spirituality
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Yakshi lives in a posthumanity that allows for the
unfurling of a distinct spiritual register that refuses to
be categorized as a goddess who is simply worshiped,
nor as one who can be demonized or exercised as
hierarchically ordained. This posthumanity embodies
an ontology that transcends traditional categories,
embracing the liminal as its essence. She is neither
enshrined in temple iconography nor evil
categorically, the Yakshi frankly refuses to categorize
herself. This in between force deconstructs these
binaries peradventure: sacred/profane, for kavu
offerings question ritual purity in the face of feral
abandon; human/nonhuman, as she diffracts into
banyan tendrils and riverine mists; erotic/spiritual, as
she is mesmerizing in her dubious power to intertwine
carnal seduction with transcendental ecstasy; and
beautiful/terrifying, as she is a dazzling visage masked
with the finality of vampire dissolution. This diffusion,
positing Yakshi as a posthuman ontology in motion,
where categories do not preexist but emerge through
entangled relations, resonates with Barad's notion of
agential intra-action.

Her femininity does not accept domesticity or the
confines of a matrilineal hearth or the cover of a
patriarchal ~ veil-for cosmic, ecological, and
uncontrollable scales that evade the anthropocentric
ones. This is incarnate posthuman femininity:
biological sexuation or social inscription ceases to
matter to her metamorphosis into landscape itself, into
tree roots pulsing as neural extensions, breathing
specters animating monsoon loam, and sensuous form
circulating through mycorrhizal networks and avian
migrations. This notion picks up on Rosi Braidotti's
nomadic subjectivities and then moves on to Donna
Haraway's sympoiesis. Yakshi actualizes feminine
agency as diffused vitalism: a feral ecosystemic
intelligence that embodies human desire into vegetal
becoming. Her Theyyam possessions are founded on
redistributing potency across human-nonhuman
collectives.

This posthuman spirituality redirects feminine
subjectivity from individuated essence to entangled
becoming, inviting ecocritical and decolonial
rereadings of Kerala's lore. Yakshi's refusal of binary
fixity critiques Enlightenment humanism's sovereign
subject in favor of indigenous animisms, where
spiritual potency flows through the grove's
biodiversity and riverine rhythms. As spectral
custodian, she would demand a feminist posthuman
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ethics: one where humility is required before more-
than-human agencies and unruly womanhood
engenders sympoietic flourishing amid continued
ecological precarity, always enticing the psyche
toward hybrid horizons.

IV. CONCLUSION

Interpreting Yakshi as a post-human ecological entity
represents a significant theoretical shift in our
understanding of both myth and femininity. Neither a
remnant of superstition nor a cultural parable that
disciplines female sexuality, she purports to be the
articulation of forest intelligence, ecological agency,
and cosmic feminine power. A worldview is what
Yakshi embodies, that universe wherein one views
nature not merely as a backdrop but as a sentient
presence that can wander and needs seduction,
resistance, and sometimes devastation. Through her,
we encounter some form of subjectivity that is beyond
biological identity and all human moral frameworks.
She demands humility towards the arrogance of
anthropocentrism, further hinting at an open
femininity that is not simply reproductive, domestic,
and docile, but rather expansive, vegetal, spectral, and
cosmic. In posthuman ecocriticism bestowed within its
precincts, one can see Yakshi not simply as a haunting
memory for men but as haunting the idea of human
supremacy itself. The very foundations of control that
humans have believed they could exert over land,
forests, and bodies are shown to be crumbling through
the assertion that the earth remembers, resists, and
retaliates. The predatory dimension is never one of
cruelty but one of consequence; the erotic power she
holds is never one of danger but that of vitality. In this
way, Yakshi becomes an icon of ecological pedagogy.
She teaches limits, responsibility, and reverence.

In an era marked by environmental degradation, from
climate worries to forest depletion and increasing
environmental degradation, Yakshi's resurrection feels
all the more relevant. She demands the recognition that
forests are not static ecosystems waiting for human
management, but rather living presences with agency.
Nature is not passive terrain but an active participant
in existence, so most importantly, she is reframing the
feminine outside humanism into a wider continuum of
life, spirit, and materiality. Yakshi calls us into a world
where there are no sovereign rulers among humans but
one existence among others, called to coexist, to
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respect, and to listen to the more-than-human
intelligences that surround us.

(2]

[3]

[4]

[5]

[7]

[9]

REFERENCES

Barad, Karen. Meeting the Universe Halfway:
Quantum Physics and the Entanglement of
Matter and Meaning. Duke University Press,
2007.

Braidotti, Rosi. Nomadic Subjects: Embodiment
and Sexual Difference in Contemporary
Feminist Theory. Columbia University Press,
1994.

Haraway, Donna J. Staying with the Trouble:
Making Kin in the Chthulucene. Duke
University Press, 2016.

Kottarathil Sankunni. “The Representation of
Yakshis in Kottarathil Sankunni’s Collections.”
The Criterion, vol. 12, no. 3, nd.,
https://www.the-
criterion.com/V12/n3/IN10.pdf.

“Mythlok.” “Female Sexuality and the
Monstrous Feminine in Yakshi Folklore
(Kerala).” Centre for Contemporary Folklore, 10
Sept. 2025,

https://centreforcontemporaryfolklore.org/2025/
09/10/female-sexuality-and-the-monstrous-
feminine-in-yakshi-folklore-kerala/.

“Yakshi in Kerala: Legends and Traditions of
Kerala’s Enchanting Spirits.” Poojn, 20 Apr.
2025, https://poojn.in/post/27878/yakshi-in-
kerala-legends-and-traditions-of-keralas-
enchanting-spirits.

“Sacred Groves of North Kerala: The Last
Refuge for Biodiversity.” Mongabay India, 28
Jan. 2019,
https://india.mongabay.com/2019/01/sacred-
groves-of-north-kerala-the-last-refuge-for-
biodiversity-amongst-urbanisation/.

“The Aphrodisiac Ghost of Kerala.” TLH
Journal, n.d.,
https://tlhjournal.com/uploads/products/19.neet
hu_das-k-article.pdf.

“Visualizing Yakshi in the Religious History of
Kerala.” Heritage University of Kerala Journal,

vol. 5, n.d.,
https://www.heritageuniversityofkerala.com/Jou
rnalPDF/Volume5/52.pdf.

INTERNATIONAL JOURNAL OF INNOVATIVE RESEARCH IN TECHNOLOGY 2961


https://www.the-criterion.com/V12/n3/IN10.pdf
https://www.the-criterion.com/V12/n3/IN10.pdf
https://www.the-criterion.com/V12/n3/IN10.pdf

