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CHAPTER I 

INTRODUCTION 

The Khasis ' have a strong cultural and philosophical 

liadition. They had a script and lived within the framework 

of their own culture from time immemorial. After they had 

lost the script^ Ihey passed on their traditional wisdom 

orally from generation to generation. Today, the ancient 

myths and legends can be seen as a storehouse of their 

concepts, thoughts and ideas. 

Though there is a spurt of writings on various 

concepts of Khasi culture, a lot more needs to be done 

towards analysing the significance of the core concepts of 

the Khasi world view. It is in this spirit, that I have 

selected the topic "Ka Pyrthei (World) and Ka Meiramew 

(Mother Earth) in traditional Khasi thought". 

These two selected concepts are key to the whole 

array of the traditional Khasi thought. The other traditional 

Khasi concepts revolve around these two concepts. 

Unfortunately, these two concepts, ka Pyrthei and ka 

Meiramew have been presented and discussed by many 

authors in a very confused manner. This thesis gives a 

conceptual clarification of both the concepts and examines 

the relation between them. 



This thesis deals with conccptunl cxplorntion and is 

an exposition of the concepts ka Pyrthei and ka Meiramew 

in the light of the thought system or world view of the 

Khasis. To do this, I need first to explore the etymological 

and dictionary meanings of the terms, ka Pyrthei and ka 

Meiramew. 

The word 'ka' is an indicative article. When article 

'fro' is asserted, it indicates that an object or thing spoken 

of belongs to the feminine gender. Its plural form is 'ki\ 

The article used for a male object or thing is 'M' in the 

Khasi language. The Khasis used article 'ka' in relation to 

the word 'Pyrthei' or World and the word 'Meiramew' 

which means Mother Earth. This shows that according to 

the Khasi culture and language, ka Pyrthei and ka 

Meiramew are conceived in the feminine gender. 

In the present thesis, after exploring the etymological 

meaning of the two terms, I have attempted a conceptual 

exploration o[ ka Pyrthei and ka Meiramew in Chapter II. I 

have at first discussed the various ways in which the terms 

ka Pyrthei and ka Meiramew have been used in Khasi 

literature. Going by the dictionary meaning, the term ka 

Pyrthei (World) stands for one of the planets while the 

term ka Meiramew (Mother Earth) refers more specifically 

to the geological aspect. Let me attempt a clarification of 

this. 



The Khasis believe that it is God who created ka 

Pvrthei out of the atomic elements that existed in Him. 

They also believe that there is nothing in this Pyrthei 

which precedes the existence of God. To the Khasis the 

word Pyrthei has more than one meaning. At least there are 

two Pyrtheis in the traditional Khasi thought. First, there is 

an empirical world or phenomenal world which is known as 

ka Pyrthei shongbasa which means the spatio-temporal 

Vv'orld. Second, there is another Pyrthei which is not 

physical but metaphysical. It is called ka iing U Blei which 

means the House of God. The relation between U Blei and 

ka Meiramew I have attempted to analyze on the pattern set 

by Spinoza's distinction between the natura naturans and 

riatura naturata. 

Spinoza had a unique conception of God and creation. 

This is so because Spinoza identifies God with the whole 

cosmos. He holds the view that nothing can really exist 

apart from God. To him, God is like a universal substance 

which permeates everything in the world. He goes to the 

extent of identifying God with nature. To him. Nature has 

two aspects - Natura naturans and Natura naturata. 

An attempt is made in this thesis to show that there is 

a possibility of comparing the Khasi conception of U Blei 

with the Natura naturans and ka Meiramew with the 

Natura naturata of Spinoza. However, since for the Khasis, 



ka Meiramew is not just the fruit bearing soil but also the 

goddess of the Earth, ka Meiramew could be conceived as 

both the Natura naiuratis and the Nautra naiurata. 

The third chapter entitled 'The concept of ka PyrtheV 

concentrates specifically on the analysis of the Khasi 

conception of ka Pyrthei. It is ka Niam Khasi (the Khasi 

religion) which gives us a substantive background to the 

thoughts and speculations regarding the concept of ka 

Pyrlhei. In the course of discussion, I have pointed out that 

the Khasis see ka Pyrthei (World) as an orderly system. It 

consists mainly of (i) Ka Bneng which means heaven or sky 

or the space above us, (ii) Ka Meiramew which is below 

the sky, and (iii) Ka Hawhaw which means the atmospheric 

region which is between ka Bneng and ka Meiramew. In 

other words, the Khasi thinkers conceived ka Pyrthei as 

having two halves, namely, ka Bneng (heaven or space 

above) and ka Meiramew. According to their tradition, the 

two halves were initially joined together by u Sohpetbneng 

(Navel of heaven) which was in the form of a bridge 

connected heaven and earth. This sacred bridge was known 

in Khasi language as ka Jingkieng Ksiar which means the 

golden ladder. But »/ Sohpetbneng was broken in the later 

stages. It was through the instrumentality of M Sohpetbneng 

that the human beings of the golden age could go to heaven 

and come down to earth and vice versa. 



The very first of our ancestors, it is believed, came 

down from heaven to live in this empirical world. It is for 

this reason that they regard heaven {ka Bnetig) as the 

original home of man. The Khasis do not draw a sharp 

distinction between this empirical world and the world 

beyond. They called this empirical world ka lingshongbasa 

which means a spatio-temporal world which falls within 

our sense experience. It is mutable and changing, yet it 

exhibits certain order. The world beyond is viewed simply 

as the metaphysical world because our senses cannot 

experience it. But man as a spiritual being can think of it. 

The Khasis called the world beyond, ka ling U Blei which 

means the House of (jod. To Ihcm, the world beyond is a 

continuity of the empirical world. 

In this chapter, I also try and compare Ramanuja's 

conception of God and creation to the Khasi conception of 

U Blei and creation. The Khasis, like Ramanuja, see the 

relation between U Blei and ka Pyrihei as the creator-

created type of relationship. Let me quote an actual prayer 

addressed by a Khasi man to U Blei, which is the 

metaphysical entity. 

Ah Blei Lord the creator of Heaven and Earth, 

The giver of all things, structure and form. 

Health, wealth and wisdom and conquest. 

The protection from any danger and disgrace. 
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All in all mighty I.ord, we bestow ourselves upon 

Thy good care, 

All together we thank thee. 

They see ka Pyrthei as a dependent entity which has no 

independent existence apart from God. Like Ramaniija the 

Khasis hold the view that ka Pyrthei is real. They 

emphasize on the notion of sacredness of ka Pyrthei. To 

Ramanuja what is not God is either the modes or attributes 

of God. To the Khasis, God is formless and can take any 

form. lie is everywhere and at all times. This is one of the 

reasons that the traditional Khasis do not see the necessity 

to construct temples to worship God because God is 

permeating everything in this world. Again, according to 

the Khasis, this phenomenal world is purposive. This world 

is an instrument which God created to manifest Himself. It 

has been created to fulfill the eternal plan of (lod. Man 

must earn righteousness by living righteously in his earthly 

existence. 

In this chapter, an attempt has also been made to 

criticize those writers who have portrayed the ancient 

Khasis as having no conception of the sacred. It is the 

Khasi Religion {ka Niam Khasi) which records the Khasi 

tribal wisdom in the form of myths, legends, songs, rituals, 

etc.. and helps us to know the Khasi conception of life and 

its meaning. Prior to the arrival of Christianity in Khasi 
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Hills, it was Khasi religion which preserved the traditional 

wisdom of the ancient Khasis. 

The fourth chapter is devoted to expounding the 

concept of ka Meiramew as mother Earth. The Khasis 

viewed ka Meiramew as the totality of the cosmic order. 

The earthly beings, I point out. can exist precisely because 

ka Meiramew exists. In this chapter, I try to refer to the 

three Khasi myths, namely, (i) U Sohpethneng which means 

the navel of heaven, (ii) The Dicngiei Peak myth, and (iii) 

The Krem Lamet Latang myth. These three myths show that 

ka Meiramew (Mother Earth) is a living entity which has 

real existence. Ka Meiramew is the first product of 

creation. It co-exisls with U Blei. In a sense it serves as a 

link between the visible world and the invisible world. It 

has a dual nature because it has a material as well as an 

immaterial aspect. 

An attempt is made in this chapter to show that ka 

Meiramew performed various functions like giving birth to 

sacred forces like the Sun, Moon, Earth, Water, Fire, etc. 

and thus to serve as the universal Mother who feeds, 

nurtures and protects humans and non-humans. She 

patiently endures our reckless manipulation of her sacred 

body. Hence, ka Meiramew is a concept which connotes 

different things in different situations. It is pregnant with 

lot of meanings (Refer Chapter II). May be for this reason 
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different scholars give different views regarding the 

meaning of ka Meiramew. It is widely understood as the 

material principle, the material cause, the ultimate material 

principle, the birth-giver, the nourisher and goddess of the 

Earth itself. 

In this connection, a conscious attempt has been made 

to compare the concept of ka Meiramew with that of 

Prakrti in the Samkhya system of Indian philosophy. A 

brief account of the relation between Prakrti and Purusa, 

their mutual interaction and the Samkhya theory of 

evolution is given. This has been made necessary because 

in this chapter I have highlighted the relation between ka 

Meiramew with the male principle namely, u Basa in the 

light of the relation between Prakrti and Purusa. 

On the authority of tradition the Khasis advocate the 

eternal and absolutely independent existence of the male 

principle called U Basa. As the legendary accounts state U 

Basa and Ka Meiramew cohabitate and produce the 

empirical world. Referring to their union as a divine 

marriage, the Khasi thinkers reiterate the independence of 

U Basa on lines similar to that of the Samkhya conception 

of Purusa. However, I have tried to argue that unlike the 

Samkhya Purusa, U Basa is dynamic and changeable. 

The fourth chapter ends with a description of what to 

my mind appears as the differences between the concept of 



Prakrit and Ka Meiramew. Here again, though Ka 

Meiramew like Prakrti is viewed as (a) female / (b) active, 

(c) ultimately real, (d) all pervasive and (e) material cause 

of the world, she is regarded unlike Prakrti as conscious, 

as goddess and as coexisting with God, but functioning 

dependently. 

As pointed out earlier, the Khasis see man (M briew) 

as created by U Blei having initially lived with U Blei in 

heaven. He is viewed as endowed with a body {ka met) and 

a soul {ka mynsiem). He is the creature who possesses ka 

rn^iew which means the rational power which adds 

personality and dignity to him. 

In the conclusion, I re-emphasize the point that man 

with his fellow creatures, including animals should live 

together on the lap oi ka Meiramew. IJ Blei does not expect 

man to conquer or subdue mother earth but to love and 

have mutual relation with it. Mother Earth feeds man like a 

mother feeding her child. Man is not at all a master of 

mother earth. He should perform all his actions in 

accordance with the natural Laws. He should not destroy 

the natural environment that sustains him. U Blei expects 

man to fulfill the divine plans in the world. 

In the traditional Khasi thought, the concepts U Blei 

and Kyntang (sacred) match closely. Most of the Khasi 

villages have sacred forests called ki klilaw kyntang. They 
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are regarded as special dwelling places of God (U Blei) or 

gods (ki blei) who will protect and bless the villagers. 

These loresls are also a reminder lo man of U Blei's 

sustaining and unifying power. 

Ka Niam Khasi teaches that only U Blei has absolute 

sovereignty over all creatures including human beings. 

Man has no dominion over his own life and non-human 

life. In other words, man cannot act as the viceroy of God 

over the planet. He has no right to take his own life or the 

life of his fellowmen. Man can kill the animals just to meet 

his basic needs and no more. 

Most of the present day Khasis have been converted 

to Christianity. They accept Christ as the Redeemer, the 

Son of God. In other words, Christ is the only link between 

man and God, the Father. Consequently, the Christian-

Khasis do not equate either ka Pyrihei or ka Meiramew 

with the sacred/Christ. Their status as goddesses gets 

reduced, leaving man free to exploit nature as and when he 

likes to. He has been indulging in large scale destruction of 

his natural habitat ka ramew (earth). The modern Khasi 

man by his reckless actions has polluted ka ramew, ka urn 

(water) etc., whose purity is an essential condition for 

sustaining every form of life living on the epidermis of the 

earth. 
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iNOTES AND R E F E R E N C E S 

1. The Khasi community is said to be of Austro-Asiatic 

origin. According to the views of some authors, the 

Khasis came into Assam either from Burma or from 

the North through Sylhet. In the course of time they 

were driven back into the present hill areas of 

Meghalaya by a flood in some distant past. 

2. The Khasis believe that they had received the script 

from God and lost it in the course of time. 

3. S. Miri, Khasi World View: A conceptual Exploration, 

Chandigarh: Centre for Research in Rural and 

Industrial Developing, 1988, p. 22. 

4. Iswara Krisna, Samkhya Karika, Delhi: Indological 

Book House, 1978, pp. 98-101. 



C H A P T E R II 

KA PYRTJIEI A N D K.4 MEJRAMEW IN THE 

KHASI WORLD VIEW 

The chief objective of this chapter is to clarify and 

analyze the concepts o{ ka Pyrtlici and ka Meiranicw. Tlicsc two 

concepts, ka Pyrthei and ka Meiramew are the key concepts 

which constitute almost the whole gamut of the traditional 

Khasi thought and world view. Other concepts revolve round 

these two concepts. They are like the two legs of a man which 

give support to his body and without which man can neither 

stand nor walk. Any study which is related to the traditional 

Khasi thought and world view without referring to the concepts 

of ka Pyrthei and ka hfeiramew will be incomplete. 

E tymologica l ly , the word 'ka' in the Khasi l anguage 

is an ar t ic le . It indica tes that an object or th ing denoted by 

it is of the feminine gender. Occas iona l ly , the word, 'ka' is 

used both as a defini te ar t ic le and as an indefini te ar t ic le in 

Khasi l anguage . Normal ly , the word 'ka' is used to show or 

indica te that an object spoken of be longs to the feminine 

gender whether it is used in the sense of a def ini te or an 

indefini te a r t i c le . We say it is a defini te ar t ic le when it 

points out a par t icu lar object, person or th ing . Vox ins tance , 

'Tv'ga la iohi ia ka Dr. P. Lyngdoh,'" which means , I saw 

Or. P. Lyngdoh, indica t ing some pa i l icu lar Doctor . At 
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times, the word '/ca' is also used as an indefinite article, 

when it leaves indefinite an object or thing spoken of. For 

instance, ka brfew, which means any woman. Generally, the 

article 'ka^ is used in Khasi language in an indicative sense 

because it indicates that such and such an object, person or 

thing belongs to such and such gender. 

But in the strict sense of the term, the word 'ka' is an 

article which is categorically used for an object which 

belongs to the feminine gender. In this sense, the word 'ka' 

is a gender-based article. On the other hand, article 'M' is 

used for an object which belongs to the masculine gender. 

For example, when we say, ka Pyrihei or ka Meiromew, it 

indicates that ka Pyrthei and ka Meiramew are objects or 

realities which belong to the feminine gender as far as 

Khasi Grammar is concerned. However, a language is part 

of a world view and cultural landscape of a community. It 

is a living system and a dynamic activity. Hence, when the 

Khasi people use the word 'Ka Pyrthef and 'Ka 

Meiramew', they mean that attributes applicable to 

womanhood is being thought of as attributes oi Ka Pyrihei 

and Ka Meiramew. In other words, whatever is applicable 

to a female being is thought of, by the Khasi people, as 

also applicable to ka Pyrthei and ka Meiramew. 

When we reflect upon the concept of ka Pyrthei, we 

find that this term 'pyrthei' is not a composite concept 
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because it is not made up of different concepts. If we lake 

the word 'Pyr ' separately as a prefix to the term 'PyrtheV, 

we find that this word "Pyr" docs not connote any intrinsic 

meaning because it does not have any definite meaning of 

its own. It does not have any intrinsic meaning in the sense 

that it does not connote any meaning specifically. It may 

possibly have some meaning only if it is added with some 

other words as its suffix. For example, the words, 'Pyrthaf 

(thunder), 'Pyrthuh" (imitate) etc. The word 'Pyr^ docs not 

connote anything clearly in Khasi language. If it has any 

meaning at all, it is just an indicative meaning to point out 

to something on a tentative basis. For instance, the term 

'Pyrshang' means to try or to make an attempt. 

On the other hand, if we take the word UheV 

separately as a suffix of the word 'PyrtheV then, we can 

say that the word "theV is an abbreviation of the word 

'KyntheV which means a female being. But there is no 

clear etymological indication whether the word 'thei^ is 

associated with the term 'PyrtheV. If there is something 

common between the word ka Kynihei (female being) and 

the word ka Pyrlhei, it can only be assumed on the basis 

that both of the terms belong to the feminine gender in 

Khasi language. 

Briefly speaking, by the concept ka Pyrthei, is meant 

the totality of the visible and invisible realities in the sky 
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above Iheni and in the world nroiind tIVj<i^4j)^)iifer words, 

ka Pyrthei is a living system and reality which Has within it 

many other systems or realities. Soso Tham personifies ka 

Pyrthei (world) as a living reality which regulates itself 

and other realities. He says: 

The world keeps itself awake till midnight. 
It looks at the stars how they disappear; 

It is through the dark and cloudy night, 
Morning star Evening star give us consolation; 

It is with you the cock will crow, 
As a sign that the world will have light. ^ 

In the above quoted lines, Tham speaks of this ka 

Pyrthei as a system which is connected to other systems 

within it. The fall of man by disobeying God^ is a failure of 

one system within the big system and it affects other 

systems. In this particular context, Soso Tham speaks of A:a 

Pyrthei as the cosmos which has visible and invisible 

realities in it. Ka Pyrthei has a wide connotation. In a 

broad sense it has an inclusive meaning. It includes the 

solar system, the land masses, the oceans, the surface of 

the earth, the fruit bearing soil, the earth 's substratum etc. 

By way of equation, we can safely say that the term ka 

Pyrthei is equivalent to its English translation 'world ' . 

It may be mentioned that the Khasis have used the 

terms, ka Pyrthei and ka Pyrthei-mariang (universe) 

interchangeably. This gives us an idea that the term ka 

Pyrthei-mariang to the ancient Khasi thinkers, seems to 
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mean the world and its nature. 

The term ka Pyrthei has been used in a variety of 

senses in the Khasi language. But mainly it stands for the 

present world of here and now. It is the opposite of the 

metaphysical world. 

Sib Charan Roy, who is one of the prominent 

traditional Khasi thinkers, speaks of ka Pyrlhei as a 

creation of L̂  Blei. According to Roy, God created this ka 

Pyrthei out of the pre-existing matter. In this connection. 

we can say that ka Pyrthei has been created out of 

something and not out of nothing. Again in this connection, 

wc can say that Roy is in line with the phrase 'ex nihilo 

nihil fit' which means 'out of nothing, nothing comes ' . Roy 

does not speak of ka Pyrthei as a process of emanation but 

as a process of combination of the different 'Phtigit-

longdoh/^ which means the different elements or atoms. 

Roy does not mean to say that this world is eternal but is a 

reality which has been created by U Blei with some definite 

purpose. Roy wants to say that since U Blei is the Creator 

of ka Pyrthei, the relation between God and ka Pyrthei 

must be of the Creator-created relationship. 

The Khasi thinkers since the ancient times seem to 

have been struggling in conceiving a reconciliation of the 

mysteries of ka Pyrthei. Ka Pyrthei is seen as an object 

which begins and ends with U Blei. There is a substantive 



17 

unity that exists between V Blei and ka Pyrthei and, 

therefore, Khasis can worship God anywhere and at any 

time. Metaphorically, U Sib Charan Roy views, this ka 

Pyrthei as 'Ka Ing-shong-basa.'^ which means a temporal 

house which is the contrary of 'ka Ing-shong-fieh\ which 

means a permanent or an eternal house. At the time of 

dissolution, ka Ifig-shotig-basa will disappear and only ka 

jng-shong-neh will remain. Roy's idea could be interpreted 

in the language of Sankara's Advaita that this world is 

maya or illusion in the sense that it is a product of God 's 

creative power. It will disappear vv'hen the true knowledge 

is attained and Brahman alone will remain as an eternal and 

immutable Reality. However, as I will show later here, the 

comparison if it need be drawn should be between the 

Khasi view and the Visistadvaita of Ramanuja. What Roy 

wants to emphasize is that at the time of dissolution, man-

world which is created and subjected to mutability will 

disappear while God-world, which is uncreated and not 

subject to mutability or change will remain. Most probably, 

Roy wants to say that ka Pyrthei is not ultimately real 

because it is changeable and destructible and only 

something that survives all changes is real. 

Khasi authors like D. T. Laloo, H. O. Mawrie, Sib 

Charan Roy, Rabon Singh, Hipshon Roy and others believe 

that ka Pyrthei is created by U Blei. According to this 

view, ka PyrtJiei cannot precede God 's existence. If U Blei 
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is the Creator of ka Pyrthei then ka Pyrthei must be a 

dependent reality because it has no independent existence 

apart from God. In other words, ka Pyrthei is limited by 

time and space. As pointed out earlier, the Khasis called 

this present Pyrthei as ka hig-shong-basa or a temporal 

house because they have in mind the notion of ka Ing-ii-

Blei meaning the House of God or the heavenly abode. In 

other words, it means that the other world which is 

immutable and eternal is not possible in this physical 

world. 

We begin our knowledge of the physical PyrtJiei with 

sense-experiences. We see with our eyes the sky, stars, 

moon, etc., as objects in the sky above us. We also sec the 

trees, plants, vegetables, living beings and non-living 

beings etc., around us. It is perhaps for this reason that the 

term ka Pyrthei can be identified with the material forms of 

life including land masses, oceans {ki duriaw) etc. To put it 

in other words, ka Pyrthei is a system of life and within it 

there are various forms of life which consist of animate and 

inanimate beings. The life of animate beings is a very 

important clement because it consists of human beings who 

are bestowed with consciousness, dexterity and 

intelligence. II. O. Mawrie emphasizes the anthropo-

centrality of man in God's creation. He says: 

Among all the members of God's creation who 
live in this empirical world, man is the best of 
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fly by aeroplane round the world.^ 

Interestingly, ka Pyrthci is also viewed as a personal 

household which implies not only a form of existence but 

also a form of fulfillment and performances in coping with 

our duties, obligations and responsibilities in the span of 

our life time. The ancient Khasis speak very little in term 

of human rights but they speak more in terms of duties and 

obligations. For instance, the notion oi"Kawai ia ka liok," 

which means to 'earn righteousness" it also means to abide 

by the divine law and principle of righteousness, which is 

similar to the Law of FCarma. In this connection, the 

Law of Kamai ia ka Hok is the Universal Law of 

Righteousness and Justice, the dharma. The other laws, 

Tipbriew Tipblei which means knowing man and knowing 

God, are ethical laws which are meant for social life. One 

who maintains the right relationship with his fcilowmcn 

may also have the right relationship with God. In other 

words, we cannot have the right relationship with God if 

we are causing harm to our fellowmen. The Khasis hold the 

view that righteousness cannot be earned only by means of 

preaching but by means of right living. Our freedom and 

responsibility should go together with the Law of 

Righteousness which is the moral law and the highest goal 

of life. 

The Khasis also called this present world ka big-
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shong-basa (temporal hut or house). This resulted from 

their comparison of it with the world beyond which liicy 

metaphorically called as ka Ing-shong-neh (permanent 

house). This reveals their inner longing to attain eternal 

bliss in the world hereafter. 

Another phrase used in this connection is 'jng-slwng-

neh' which means the eternal home. It is said that the idea 

of ka bneng or heaven as opposed to hell came much later, 

more as an influence of Christianity. By the word ka 

bneng or heaven the Khasis meant the physical heaven or 

sky. They had always the desire and longing to go to ka 

Ing-shong-neh or the eternal house. There, in the eternal 

house or heaven, they hoped, not only to live peacefully 

and eternally with U Blei but also to meet their earthly 

counterparts who had preceded them. 

As already pointed out earlier, the term Pyrthei has 

been very often used as a general term in Khasi language. 

It can be used in a variety of senses. It denotes different 

things in different contexts. Fr. Emmanuel Bars, ' in his 

Khasi-English Dictionary tries to give a conceptual 

meaning of ka Pyrthei by equating it with the term cosmos 

so as to mean the space seen in the universe as an ordered 

system. This simply means that ka Pyrthei of here and now 

is within the cosmos and not outside the cosmos. l ie also 

tries to explain the term ka Pyrthei as the globe which 
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means a reality which consists of the continents, countries, 

cities, rivers etc. Further, Bars makes an attempt to explain 

the term ka Pyrthei as the planet earth. Ka Pyrthei is the 

physical world where we arc living, which is one of the 

planets of the solar system. Again, Bars uses the word 

'ear th ' to explicate the term Pyrthei'. By employing the 

word 'ear th ' in his attempt to explain the term 'Pyrthei,' 

Bars means to say that 'ka Pyrthei' is our home planet 

which is having some geological connotations in it. Here, 

we see that term 'Pyrthei' has a universal meaning. He 

tries to explicate the term 'Pyrthei' from a social point of 

view when he used the word, 'paw pyrthei' which means to 

'appear in the world' . To put it simply, it means to live a 

public life as opposed to private life. In this sense, the 

term 'Pyrthei' means a common natural habitat of humans 

and other living beings. Bars attempts to elucidate the term 

'Pyrthei' by using the term 'riew pyrthei' which means a 

secular man. In this sense, the term 'pyrthei' means the 

world where we are living and spending our earthly life. 

The term 'Suk Pyrthei' which means universal peace is 

another clue to get the meaning of the term 'pyrthei'. In 

this sense, the term 'pyrthei' means an empirical world. He 

used the term 'Baroh shitylhtp ka Pyrthei' which means 

"everything except heaven and hell ." This shows that 'ka 

pyrthei' in its inclusive meaning means the whole created 

world where all living beings have the right to live. 
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U Nissor Singh^ attempted to explicate the meaning of 

the term 'Pyrthei^ from the existential point of view. He 

describes it as 'ka Pyrlhei ba tang shipor' which means ka 

pyrthei which has a finite existence. In this sense, Singh 

looks at ka pyrthei from an eschatological viewpoint. In 

this sense, it means that ka pyrthei is the created reality 

which has been created by the uncreated Being who is 

infinite. Singh also shows that ka pyrthei stands contrary to 

the concepts of 'heaven' and 'he l l ' . Singh makes the 

declaration that this present 'Pyrthei' or 'world ' will some 

day cease to exist. 

According to Soso Tham, it is not sufficient to 

explore the conceptual meaning of the term 'ka Pyrthei^ in 

terms of 'cosmos ' , 'g lobe ' or 'ear th ' but we should also 

explain the concept 'ka Pyrthei' as a world which consists 

of people from different nationalities or communities. 

We search for the Light round the World 
The Light of our own we know not, 

Like other days we will rise up. 
We will search our own old Light; 

The Root, Seed of the living Light, 
Its root is in those ancient days.^ 

U Soso Tham seems to have in his mind the thought 

that the people of each race or country have their own 

wisdom and conception of knowledge. It is absolutely 
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necessary to seek the knowledge of other people or 

different communities so as to enrich our own. In tliis 

sense, to Soso Tham the term 'PyrtheV includes the people 

of the whole world who belong to different coninninities 

and continents. 

At times, the Khasis used to say ''ka Pyrthei kaha 

pylluff' which means the world is round. This is a 

geographical expression which means that ka Pyrthei is 

round in shape. The Khasi have the 'not ion ' that 'ka 

Pyrthei' is one of the heavenly bodies which became 

livable in the course of time. The three senses in which ka 

Pyrthei has been interpreted are as follows: (i) in a broad 

sense, ka Pyrthei means our home planet, (ii) in n narrower 

sense, it refers to the geological qualities of our home 

planet, and (iii) in an ordinary sense, it means the mental 

aspects of human life. For instance, ka Pyrthei ki Myllimg 

Khasi which means ' the world of the Khasi poets ' . 

The word 'Pyrthei" seems to have some sort of 

association with other languages. For example, the word 

'Prithivi" in Sanskrit language is similar to the Khasi term 

'Pyrthei". They connote more or less the same reality. Both 

of them mean the third planet of the solar system which has 

geological connotations. Conceptually, both the terms 

'Pyrthei" and 'Prithivi" mean the physical world where we 

are living in. So also the concept of 'Prakrti" in Sankhya 
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system has some bearing on the Khasi concept of 'ka 

Meiramew' because both ol" tlicm play an important role in 

the process of causing the world of objects to come into 

existence. This I will take up for discussion later. At this 

point I wish to state that 7c<7 Meiramew' which means the 

Mother Earth is a very important component of/:« PyrtJiei. 

In the Kantian sense, ka Pyrthci may be said to be the 

world of phenomena which is opposite of the world of 

noumena. As is well known, Kant made a distinction 

between noumena and phenomena. But in the Khasi 

traditional thought and world view, there is no clear-cut 

distinction between them. It is rather a continuation of life 

from this empirical world to the world beyond. In the 

Platonic sense, ka Pyrthci is a world of change and 

imperfection as opposed to the world of form. For the 

scientists the term ka Pyrthei designates the totality of 

things and facts. The term ka Pyrlhei to the Physicist is a 

reality which is full of magnetic energy. It has weight, 

gravitational force etc. Ka Pyrthei to an astronomer is an 

object of his observation. 

The term ka Meiramew is almost untranslatable 

because of the fact that there is no equal English word 

which could exactly correspond to it, so as to give its exact 

meaning. In this context, a woid to word translation is not 

possible in this particular case. What we can do is to give 
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some clarification of the root words of the term ka 

Meiramew. This will help us at least to give the nearest 

meaning of what the term ka Meiramew possibly means, 

lilymologically, the nearest English translation of the term 

ka Meiramew is 'Mother Earth ' . 

The Khasis believed that ka Meiramew is a co-creator 

who plays an important role in the process of bringing out 

the world of objects into existence. In this sense it 

resembles Prakrti in the Sankhya system. Ka Meiramew is 

next to the UBlei in their relation to creation. This term ka 

Meiramew has been used in a variety of senses in the Khasi 

language. The analysis of ka Meiramew would help us to 

know of the interrelatedness between ka Pyrthei and ka 

Meiramew. 

The concept of ka Meiramew is a composite concept 

because it is made up of three concepts, that is, of 'mei\ 

'ram' and 'ew\ Logically, the term 'mei' or mother is a 

relative term. For instance, the term 'mother ' is related to 

her children or family. Generally, the term 'mother ' is used 

in two senses, that is, in a personal sense and impersonal 

sense. The term ka Meiramew is used in an impersonal 

sense in Khasi language. We should also take note that the 

term ka Meiramew is used in a metaphorical sense and not 

in a literal sense of the term. 

Generally, the Khasis have great reverence for ka 
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Raniew because of various reasons. They regard ka Ramew 

as an object of loveliness, beauty and the source of their 

continued existence. This is one of the reasons that ka 

Ramew has been given the attribute of motherhood. To the 

Khasis, the concept of^ ka Meiramew is sacred because to it 

is attributed all the qualities of a mother. 

The concept 'rani^ is an ambiguous concept in the 

Khasi language. Different scholars explain it differently. 

One of the possible meanings of the term '/Y/m' is 'debt ' . It 

means a debt which needs to be repaid. If we add the prefix 

'kJwh^ to the word 'ram' it will be 'khohram' which means 

'not smooth' . If we attach the prefix 'rep' to the word 

'ram' it will be 'repram' which iriQans Jhuming cultivation. 

Again, if we add the prefix 'kam' to the word 'ram' it will 

be 'kamram' which means 'duty ' . 

We should remember that the Khasis have a strong 

sense of 'g ivenncss ' in their relation to ka Meiramew. 

According to the traditional Khasi thought and world view, 

land, soil, water, fire, trees and vegetation are the free gifts 

of U Blei through the instrumentality oi ka Meiramew. The 

Khasi people believe that man who is a rational being has 

many obligations and moral duties to fulfill in his life time. 

Man as a rational and superior being has the moral and 

ethical duties to preserve the sanctity oi ka Metramew who 

is his sacred Mother Earth. Man also has an ethical duty to 
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protect all the living beings who arc living in it. This is a 

debt which man needs to pay through action. 

Etymologically, the word 'ew' is an abbreviation of 

the word 'khyncfew' which means ' so i l ' . It is more accurate 

to call it the fruit bearing soil. The term Ka Meiramew also 

includes the underworld which comprises of ki Khymdai 

Paleng Niamra which means "the underworld of the nine 

layers of the substratum." Ft. Emmanuel Bars"', defined ka 

Meiramew as the goddess of the earth. This shows that ka 

Meiramew is a feminine noun made with the root 'ram' as a 

prefix and the root 'ew' as the suffix which signifies 

action. In this context, ka Meiramew stands for action and 

creativity. It means to 'make ' , 'cause ' , ' c reate ' , 'produce ' 

or 'perform'. It has a sense of forward movement and 

indicates a creative force; the urge to create in the sense of 

a biological and natural process. 

The logic of this is contained in the obvious role of 

the female principle oi ka Meiramew as the birth-giver. Till 

today, in the Khasi culture and traditional thought the role 

of ka Meiramew as a female principle has not been 

replaced by any male figure. This means that ka Meiramew 

is the goddess of the earth and Mother Earth herself. She is 

perhaps, the first goddess of Khasi mythologies. 

Bars also explains the term ka Meiramew as the 

ground which means the ' foundation' , the 'or iginal ' , 
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'f irst ' , and 'prime matter ' . Ka Meiramew is the ground of 

our being in the sense that our physical existence without 

ka Meiramew will be metaphysically impossible. This 

means that we could have our physical existence precisely 

because ka Meiramew exists. When a serious Khasi thinker 

thinks of ka Pyrthei what first comes to his mind is ka 

Meiramew. 

A fairly accurate translation of world, to my 
mind be "mother earth", with all the usual 
connotations of this phrase. Mother earth is the 
sustainer of life, both human and non-human. It 
is the source of vitality, and symbol of absolute 
generosity and grace, the integrator of all 
creatures ." 

Ka Meiramew seems to take many forms in the Khasi 

account of creation. It gets a metaphysical meaning when it 

is perceived as female supreme deity and primary creatrix. 

At times, the scholars identify ka Meiramew as the 

generating earth itself. In this sense, ka Meiramew can also 

be seen as the fruit bearing soil. Here, we see ka Meiramew 

is not just the primordial cause of creation but is also the 

material principle. The scholars like G. Costa, D. T. Laloo 

and H. Elias viewed ka Meiramew as the primordial 

element out of which the Sun, Moon, Wind, Water, Fire, 

stars, etc., originated. Ka Meiramew is said to have had the 

divine marriage with u Basa u Ryngkew who are the sky 

fathers and deities of land and rivers. Out of their union. 
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the different world of objects have come into existence. 

In a nutshell ka Meiramew is a female principle who 

is powerful, self-regulating, a conscious organism and a 

biologically controlled system. Till today, the traditional 

Khasis have the conception that ka Meiramew is a living 

entity. For this reason, they offer some grains of rice to her 

at the time they take their meals. (lenerally, they use to say 

a few words, like: 

Oh! Mother Earth, I bow and thank to you, 
You have blessed mankind with food grains; 
Take this food, I offer to you. 
Take it and share my food.'^ 

Above all, ka Meiramew or Mother Earth has been 

conceived by the Khasis as the female active principle, 

while M Basa u Rytigkew are conceived as the lesser active 

male principles. 

The term Ramew (Earth) is at times equated with the 

Latin term ' terra ' which means ' land ' . U Nissor Singh 

defines the term 'ramew' as land or soil which has certain 

potential forces in it. In an ordinary sense, the term 

'ramew' means the geological earth and its lower strata. In 

the context of agriculture, ka ramew refers to the cultivable 

or usable land or soil where the agriculturists can cultivate 

or till it. Incidentallv the Khasis also conceived ka Ramew 
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as the provider of our needs. 

The Khasis hold two views with regard to the 

question of, how Ramew becomes Meiramewl The first 

view, presents Ramew as a character, that is, a female 

being. Ramew married u Basa (Divine being) and gave 

birth to five children, ka Sngi (Sun - daughter), u Ihiai 

(Moon - son), ka Urn (Water -daughter), ka Lyer (Air -

daughter) and ka Ding (I'ire - daughter). Ramew died and 

the dead body was given to the daughters to burn. After all 

other daughters failed to cremate their mother 's body, the 

chance was given to the last daughter, ka Ding (Fire). The 

dead body was reduced to ashes and became the earth. As 

earth was the mother of Sun, Moon, Water, Air and Tire, 

she becomes Meiramew or Mother Earth. 

Another view, states that ka Lisati (Primal Earth) 

married u Basa (Divine Being) and gave birth to seven 

children, namely, ka Sngi (Sun-daughter), u Bnai (Moon-

son), u Pyrthat (Thunder-son), ka Um (Water-daughter), u 

Jumai (Earthquake-son), ka Lyer (Air-daughter), and ka 

Ding (Fire-daughter). U Basa left and never came back. Ka 

Ramew now single, married u Ryngkew (another male 

being) and gave birth to u Maw (Stone-son) and ka 

Khyndew (Earth-daughter). Ka Lisan died and her dead 

body was given to the daughters for cremation. One 

daughter after another failed to cremate their mother 's 
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body, l inally, a clinnce was given to kn Ding (Fire-

daughter) who successfully managed to cremate her 

mother 's dead body. The other sisters got angry at her 

success and wished to kill ka Ding. Ka khyndew (F.arth-

daughter) saved the life of ka Ding by hiding her. After 

this, however, there was a reconciliation between Ka Ding 

and her sisters and ka Khyndew was given the title of ka 

Meiramew. Since that time, there is a close link between ka 

Ramew and ka Meiramew. Ka Meiramew holds different 

life forms on her lap and provides their various needs. She 

becomes a source of growth, fertility and natural beauty. 

Very often, the Khasis regard ka Meiramew as a 

symbol of fertility and fruitfulness. Soso Thani emphasizes 

the produce given by ka Meiramew when he says: 

Forever cultivation is there. 
Evening they come, morning they go; 
They sow the seeds on the soil, 
Mother Earth will give them life and growth.'^ 

Spinoza has a unique conception of God and the 

world. He identifies God with the whole cosmos. His 

famous formula is Deus sive Natura which means God or 

Nature. He uses the terms 'God' and 'Nature ' 

interchangeably. He holds the view that nothing can exist 

or be conceived without (lod. God is a being absolutely 

infinite. In other words, God is a substance consisting of 
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infinite attributes. Each of the attributes expresses the 

eternal and infinite essence of God. 

Unlike Descartes, Spinoza is a monist. He holds the 

view thai, there is only one substance, lie speaks of God as 

a single and infinite substance. lie defines substance as 

"that which is in itself and is conceived through itself: I 

mean that the conception of which does not depend on the 

conception of another thing from which it must be 

formed."''' This means that substance has no external cause 

but has the cause of itself within itself. In this connection, 

Spinoza conceived God as a self-caused infinite substance. 

He defines attribute as "that which an intellect perceives as 

consisting the essence of substance."'^ 

Spinoza docs not contrast (jod and the world as if 

Ihcy were as dilTcrent and distinct as cause and effect. In 

other words, he does not regard God as the immaterial 

cause and the world as the material effect. For Spinoza, 

God is interchangeable with Nature. He holds the view that 

there is only one substance. 

Let me examine here briefly the similarities and 

differences between Spinoza's and the Khasis ' view of God 

and creation. God is the ground of the world for Spinoza. 

According to him, there are two aspects of Nature. He uses 

the two expressions, namely, (i) Natura naturans, and (ii) 

Naturo natitrata. By the expression, natura naturans. he 
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means substance and its attributes. It means God insofar as 

He is considered to act by the requirement of His own 

nature. On the other hand, by tiatura nalurata, Spinoza 

means that everything that follows from the necessity of 

the nature of God or of any one of God's attributes. 

As quoted in Spinoza, edited by Marjorie Grene: 

By Natjtra naiurans we must understand tlial 
which is, in itself and is conceived through 
itself, or those attributes of substance which 
express eternal and infinite essence, that is. God 
in so far as he is considered as a free cause. By 
Natura natnrala I understand all that follows 
from the necessity of God's nature, or of any 
one of God's attributes, that is, all the modes of 
the attributes of God in so far as they are 
considered as things which are in God, and 
which without God can neither be nor be 
conceived... Natura naturans as actus i.e., the 
exhaustively determinate actuality, of this 
potency it is Natura naturata. Genetically God 
is prior to the world; ontologically they are 
identical as interminately infinite and infinitely 
determinate.'^ 

According to Spinoza, the world consists of the 

modes of God's attributes. Everything in this world is 

determined by God. He equates substance with God and 

identifies God with Nature. For Spinoza, God is the 

primary or principal substance which is infinite, indivisible 

and eternal. It is an all inclusive Reality. All things belong 

to this all pervasive substance. This means that God or 

Substance is an all pervading principle of the universe 
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including nature. 

One can equate the Kliasi // BJei with Spinoza's 

conception ol God. If I am to use Spinoza's terminology, U 

Blei as the Natura naturatis. is the ultimate reality and the 

immanent ground of the world and mother earth. This 

world and mother earth cannot exist without I] Blei. 

In this sense, God is the only substance which is 

infinite and eternal. The Khasis believe that it is U Blei 

who created this world and ka Meiramew. They cannot 

exist independently of God. It is so, because both this 

world and mother earth are just the manifestations or 

attributes of the Divine. In other words, they are the 

expressions of U Blei. Their existence follow from the 

necessity of the nature of God. In this connection, this 

world and ka Meiramew belong to the realm of natura 

nafurata in Spinoza's terminology. The discussion on the 

two concepts namely U Blei and Ka Meiramew will be 

enriched if I can take a cue from Miri 's remarks on the 

relation between the two. She recalls Spinoza's distinction 

betVk'een Natura naturans and Natura naturata, and writes: 

This resembles Spinoza's distinction between 
natura naturata and natura naturans. Ka 
Meiramew is natura naluians. 

If I were to equate Spinoza's conception of Nature 

with ka Meiramew I could describe it as the Khasis ' belief 
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that ka Meiramew is not jusl the earth (soil) but also the 

goddess of the earth which has a close association with 

God. They regard this World and Mother Earth as the 

dwelling places of the deities. God is not completely 

outside this World. In a broad sense, we can say, ka 

Meiratnew is Natura uaturata which has a close link with 

the Natura naturans. This World and mother earth will be 

dissolved into God who is the only ultimate Reality and 

eternal substance. In this case, Natura naturata is not 

completely distinct and alienable from the natura naturans. 

The Khasi thinkers conceived U Blei as the only infinite 

system which can be looked at from different points of 

view. 

The Khasis differ from Spinoza in the sense that they 

never identify God with Nature. For them, U Blei is the 

Divine Creator of the World. This world is God's 

manifestation which He created as an act of His free will. 

On the other hand, the Khasis hold a similar view with 

Spinoza. For them this world has no independent existence 

apart from God. In a strict sense, it is well fitted to say that 

is the Khasi world view, U BleVs attribute is Natura 

naturans while ka Meiramew is the Natura naturata. 

In this chapter, I have made a modest attempt to 

understand the reality of ka Pyrthei and ka Meiramew not 

only as they are conceived in themselves but also in 
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relation lo U Blei wlio is the supreme God. 

In conclusion, let me reiterate that Ka Pyrthei and ka 

Meif'awew are seen as the abodes and dwelling places of 

the various deities. As pointed out earlier, they are 

regarded as the manifestations of the Supreme Being. A 

few words about the concept of U Blei and the different 

deities will be of relevance here. H. O. Mawrie says: 

The term 'gods ' is another way of addressing 
God and it does not mean to say that there is one 
or many gods. It means that God has various 
names but it does not mean that we are 
worshipping many gods. They are just the 
different names given to God in relation to our 
life and our relationship to Him.'^ 

Ka Pyrthei is the manifestation of the Divine. Ka 

Pyrthei is not the body of U Blei but is a means where He 

reveals Himself through the various phenomena which 

happen from time to time. So also ka Meiramew which is 

part of ka Pyrthei is an instrument by which God reveals 

Himself. 

Mav/rie holds the view that U Blei is at work in ka 

Pyrthei where he reveals Himself in various forms because 

He himself is formless. Those deities who have the 

attributes of U Blei are generally called ki hlei (gods). 

According to Khasi tradition the highest reality 
is one supreme being called U Blei, God the 
Creator. He also is the provider (Nongbuh) and 
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ihe maintainer (Nongsci). However this God has 
no form. Sometimes he is addressed as a female 
deity but very often as a U Blei ka Blei (He-
God, She-God).'^ 

Not only does U Blei reveal Himself in a variety of 

forms in the world, but also reveals the deities that dwell 

within the various phenomena of ka Pyrthei and ka 

Meiramew. The gods and goddesses constitute the very 

essence oi^ ka Pyrthei and ka Meiramew. This suggests that 

U Blei is both active and operative in the world. He has 

unlimited manifestations and operations in the world. This 

is one of the reasons that makes the Khasi thinkers to 

regard ka Pyrthei and ka Meiramew as the abodes of the 

Divine. According to this understanding, ka Pyrthei and ka 

Meiramew are the means and the sources of the divine 

revelation of God to man. 

We should bear in mind that the Khasis believe that 

the plans or purposes of God are hidden from man's 

knowledge. It is for this reason that man is in need of the 

revelation of God from time to time. It is very interesting 

to note that the Khasis believe that God can reveal Himself 

in and through ka Pyrthei and ka Meiramew. On the other 

hand, ka Pyrthei and ka Meiramew are the manifestations 

of God's mind or inner reality. In other words, it means 

that they are the expressions of the Divine. Soso Tham also 

slrontilv believes Ihnl II Blei and ollici deities dwell and 
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operate actively on 'IJ Lum Shyllong' (Sliillong Peak). 

According to Thanu U Lum Shyllong is a symbol of God's 

greatness and artistic creativity. He says: 

What more do I want, 
Of the whole world; 
But to have just a glance. 
I low do the gods live.^" 
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CHAPTER III 

HIE CONCEPI OF KA PYRinEI 

Ka Niam Khasi (Khasi Religion) gives us a 

substantive background of the elders, thoughts and 

speculations regarding the concept oi ka Pyrthei. 

When the poets and myth-tellers refer to ko 

Meiramew. ka Bneng (heaven) and ka HawJiaw as the 

atmospheric region between them, they actually speak of 

the various phenomena occurring in these above mentioned 

regions. They talk about certain powers that are abiding 

and operating in these different regions generally known as 

ki blei (gods). 

It is very difficult to trace the historical development 

of the Khasi conception of ka Pyrthei. But one assumes 

that the Khasi speculation about ka Pyrthei started very 

early and together with the totality of the speculations 

regarding existence itself. They may have asked themselves 

these questions: (i) Was there any creator of this ka 

Pyrtheil (ii) How did he create it? (iii) What is the nature 

of this ka Pyrthei? (iv) flow it is related to us? (v) How 

can we know or study it? 

Before attempting to answer these questions, let one 

point be made clear right at the beginning, and that is -

Khasis see ka Pyrthei as an orderly system consisting of ka 
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Mcirawew as be low ka Buen^ which is (he physical heaven 

or sky or the space above ka Meiramew. And Ka Meiramew 

on which we live is separa ted from ka Bneug by a vast 

expanse of the a tmospher i c region (hawhaw). Whi le ka 

Meiramew is the Mother goddess and Divine Crea t r ix , ka 

Bneug is regarded as the or iginal home of man. Ka 

Meiramew and ka Bneug are ac tua l ly a complemen ta ry pair 

of rea l i t ies . It is un th inkab le for the Khas is to think of a 

divine marr iage between ka Bneug and ka Meiramew 

because in Khasi l anguage both of them are of the feminine 

gender . It is therefore bel ieved that ka Bneftg sent its 

agents u Ba.sa and ii Ryngkew who are the male de i t ies to 

be the sky fathers to have the d ivine mar r iage with ka 

Meiramew to cause the world of objects to come into 

ex is tence . In any case of the two, that is, the male versus 

the female dei ty , it is the female which occup ies the centre 

stage in Khasi t radi t ion. The union of U Basa and Ka 

Meiramew may be compared with the vision of the Vedic 

thought where Earth is given more impor tance in 

compar i son to the sky, that is, Dyava. The name of the 

male is mostly in combina t ion with the female. 

The Vedic people loved the Earth much more 
than the Sky or the Heaven, and the word for the 
Sky or Heaven , Dayus, occurs more often in 
combina t ion with the name of the Earth as a 
dual compound than a lone . There are such dua l -
compounds of the word Dyaus with a few names 
of the Earth, Dydva-Prithivi, Dvava-Ksama and 
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Dyava-Bhurui. And this pair appears Tar more 
times in the Rgveda than any pair of god.' 

It is interesting to note that the Khasi thinkers 

thought of ka Pyrthei as having two halves, namely, ka 

Bneng which is shajrong (above) and ka Meirawew which 

is sha tbian (below) and the two halves are joined together 

by a gigantic tree vv'hich is regarded as the symbol of 

goodness and righteousness. H.O. Mawrie writes: 

On the top of IJ Sohpelbneng Peak there grew a 
Irce which served as a ladder ol coninuinication 
between Ood and Man. I'hal was then the 
Golden Age after Creation. But this happy slate 
of things had its end for in the course of time 
Man i.e.. U Hynniew Trep U Hynniew Skum, the 
ancestors of the Khasi Race, drifted away from 
God to choose his own way and thus the Golden 
Bridge had to collapse. This parable speaks of 
one thing and that is Man 's Transgression and 
Man 's Fall.^ 

After the Fall there grew on the top of U 
Diengiei Peak another Tree which was a big as 
it was tall and its ever spreading branches and 
leaves became so thick as to overcast the Earth 
with darkness.^ 

In both Khasi creation myths of U Sohpethneng (Mount navel 

of heaven) and U Diengiei (Divine free), there is a talk ol' a 

world tree which is the unifier and separator of the two halves, 

ka Bneng and ka MeiraDiew o\' k<i Pyrl/wi. 
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Ka IhicHg is the physica l IICMVCII because liuman 

beings could come and go from ka Bneng to ka Meiramew 

and vice versa th rough the Golden Ladder {Jingkieug 

Ksiar) which br idged the gap be tween ka Meiramew and ka 

Bneng. Soso Tham, in his poem, Ka Aiom Ksiar which 

means the Golden Age wri tes : 

Gut ol the s ixteen huts on high. 
People of seven huts came to live here ; 

To show the R igh teousness of G o d . . / 

R. S. Lyngdoh while referring to the people of Ihe 

Golden Age as seen in the Khasi mythologies describes it as 

follows: 

... The people of the Seven Huts in heaven were 
sent to come and live on the empir ical world 
with a view lo be its rulers and to con t inue to 
come and go to heaven through the Golden 
Bridge which was located on the hill o{ 
Sohpetbneng.^ 

Here , we see that the number Khathynriew ( s ix teen 

famil ies) which Soso Tham refers to, means s ixteen t r ibes 

or famil ies . Prior to ka Dorbar Blei ba nyngkong^ (Firs t 

General Divine Counc i l ) the people of the sixteen huts 

remained with U Blei in heaven. They came down to live 

on F.arth with a specif ic purpose : to till the land, to 
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cultivate it and to be the steward-rulers of ka Meiramew 

and all the living beings. Creation at that particular age 

was in perfect harmony with U Blei and with each other. 

This appears in sharp contrast to other theories of primeval 

origin, for instance, in China, Lao- l /u describes this state 

as: "There was something formless yet complete, that 

existed before heaven and earth; without sound, without 

substance, dependent on nothing, unchanging, all 

pervading, unfailing. It was from the Nameless that Heaven 

and Earth sprang."^ 

The hymn then continues: "Darkness was in the 

beginning hidden by darkness; indistinguishable, this all 

was water. That which, coming into being, was covered 

with the void, that One arose through the power of heat." 

In the Tao Te Ching we find: "We can but call it the 

Mystery or rather the 'Darker than any Mystery ' ; the 

Doorway whence issued all Secret Essences"; and in 

Genesis (1:2). "And darkness was on the face of the deep 

and the spirit of God was moving on the face of the 

waters. 

However, the Khasis insist that during that time the 

human beings and the animals could understand and speak 

the same language. Soso Tham speaks about this common 

language as follows: 

Man. Animal, Tiger, Snake, 
All the> speak of one language; 
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That is before devil could appear . 
All of them worship the Supreme God.^ 

Donbok T. Laioo referred to the prevalent scenar io of 

the l iving be ings of the Golden Age as fol lows: 

The people of the Seven Huts managed the 
adminis t ra t ion verbal ly and oral ly They 
mainta ined heal thy re la t ionsh ip with the 
member s of the Nine Huts above and God. They 
could communica t e with every one with the 
universal l anguage . The adminis t ra t ion 
funct ioned smooth ly and every one lived in 
peace and harmony dur ing the t ime of the 
Golden Age. All species increased in number . 
The ru l ing Seven Huts got the t i t le Seven 
Crowns who ruled the seven Kingdoms with 
clean and cfl icicnl admin is t ra t ion under the 
l eadersh ip of King Kakriah. 

I'hc Khasis in the ancient past spoke of the p resence 

of the real i t ies in the space above us. Both, the rea l i t ies 

above and the earth below, were seen as the abodes of the 

gods {ki hlei). 

lo recapitulate, ka PyrtUei may be seen as consisting of three 

main regions, namely, ka Bncfig which is above, ka Meiramew which 

is below and ka hawhaw (an atmospheric region or space) between ka 

Bneng and ka Meiramew. Their conception of ka Pyrthei as of 

three-fold d iv is ion , regards each region as in ter- re la ted 

with the other reg ions . Of course there is no ment ion 
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[inywhcrc of ihc actunl distance from ka Meiramew below 

to ka Bneng shajrojig (heaven above). 

Incidentally when the Khasis speak oi Barn Hynroli ka 

Sngi. u linni (Solar Fclipse, Innar I'.clipse and the Sun's 

refusal to shine) they also hint at other concealed places 

which are not visible and are a mystery to humans. 

We could understand that the people who lived in this 

golden era lived an active life on earth. They worshipped a 

number of gods and Ka Hok seen as the Universal Principle 

of Righteousness operated everywhere in the world. 

Ka Pyrthci is composed of many elements, namely. 

Earth {Kliyndew), Water {IJni), Wind {Lyer), Fire (Ding) 

and others. U Sib Charan Roy holds the view that the living 

material objects and living organisms like plants and 

animals are composed of various kinds of elements and 

their combinations. The celestial regions arc associated 

with light while the earth is related to smell and darkness. 

The month of July is called Naitung which means 'smell-

m o n t h ' . 

Interestingly the Khasis found most of the phenomena 

on the earth as having originated from the higher regions. 

They appeared to have perceived other regions which are 

behind and beyond what we normally see around us. This 

can be seen in their discussion of the three-fold division of 
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ka Pyrthei consisting of ka Ramew, ka ffaw-haw 

(atmospheric region) and ka Btieng. First is their 

conception of the visible ka Pyrthei as seen with tlicir eyes 

but at the same time they have an insight into something 

deeper than what ordinary men can see and hear. They 

speak of the nature of ka Pyrthei as not merely limited to 

what is seen with the physical eyes. 

Only few men can see the finer aspects of ka Pyrthei 

which consists in ki hlei (gods) and ka llok as the source of 

cosmic order and moral law ll is nolcworlhy lo mcniion in 

this connection that the ancient Khasis have the perception 

of the connective relation between the visible Pyrthei and 

the concealed Pyrthei. The visible part of ka Pyrthei in this 

connection refers to the physical world in which we live. 

As mentioned earlier ka Ramew is the visible part of the 

sum total of ka Pyrthei and it is commonly spoken of, as ka 

Pyrthei sha Tbian or the world below. The other regions 

arc commonly expressed by ihc Klutsis as ka Pyrthei sha 

Jrong or the world above. Till today, the traditional Khasis, 

especially the diviner (Nongknia) used to pray to U Diet 

(Ood) as IJ Bh'i Najrong Na Thiaii which means "Oh! God 

who dwells in the heaven above and the Earth below". H. 

Lyngdoh makes some observations on the Khasi prayer at 

the goat 's sacrifice {Pomblang) held at Nongkrem as 

follows: 
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Oil God, Lord Master, one Ihousand thanks. 
You are Supreme. Lord command-giver. 
You pill liiiniMn beings in llns World, 
Under the heaven above, on the Earth below. 

Let me say a word about Khasi cosmology. The Khasi 

cosmology is not of one connected narrative. The Khasi people 

have many creation narratives. Recent Khasi Cosmologists have 

made an attempt to constnict a cosmology by reproducing their 

traditional cosmological thought. Sib Chaian Roy holds the view that 

ka Pyrthci came into being as a result o\ the combination o{ 

several atoms called 'A/ PJingi(-longdoh\ G. Costa, H. 

Elias and D. T. Laloo are of the opinion that ka Rawew is a 

creation of U Blei with its implicit order. Human beings are 

not a creation out of the dust of Earth but products of the 

heavenly creation sent to Earth. The rest of creation is the 

product of the divine union of ka MeirameM' and the sky 

fathers and deities called n Basa ii Ryngkew. 

Practically speaking, all the Khasi cosmologists 

recognize the presence of the transcending and operative 

power of an all-powerful Intelligent Being {U Blei U Balah 

U Baiai). The cosmologists have given various names to 

this Being. Eor example, (a) V Blei Nougbiih Nongthaw 

which means God, the Creator and Planner, (b) U Blei 

A'ongsei Nongpynlong which means God the Giver and 

Dispenser of Life, (c) U Blei Nongthaw Bvnriew U 
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Nonghuh Bynricw which means (iod ihc Crcntor of mankind 

and P lanner of mankind, (d) U Blei Trai Kynrad which 

means the Lord-God and Master of every th ing . 

All the above ment ioned names of God, sngges t a 

theis t ic account of the role of U Blei as Creator of the 

world. They see JJ Blei as an In te l l igent Being {U Balah IJ 

Baiai) who produced the Earth {Raniew) and d isc losed the 

sky {hiieng) by his own wisdotu and might . Heing the one 

who pioduccd the heaven (hncn^) and Ranicn l ie is the 

most skillful ar t isan of all be ings . He had the ' d e s i r e ' to 

create ka Pyrthei exerc i s ing Ilis freewill and crea t iv i ty . 

Thus He is the bond between the Non-en t i ty and the 

' e n t i t y ' . He was there in the beg inn ing and es tab l i shed the 

bneng and the ramew. He created ka Meiramew, U Basa U 

Ryugkew (sky fathers and de i t ies ) and placed them in this 

ka Pyrihei. 

Thinkers like Sib Charan Roy. G. Costa , H. Elias and 

I). 1". Laloo agree in asc r ib ing the causat ion of ka Pyrthei 

to an omnipoten t in te l l igent Being though they differ on 

the mode of descr ip t ion of such causa t ion . 

We must note the fact that the Khasi th inkers hold the 

view that the world is created out of someth ing and not out 

of noth ing . Let me here re ler to a Vcdic poem on creat ion 

from a pr imordia l pr inc ip le which is non-ex is ten t . It begins 

us fol lows: 
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I here was not the non-existent nor the existent then: 
There was not the air nor the heaven which is beyond. 
What did it contain? Where? In whose protection? 
Was there water, unfathomable, profound? 
There was not death nor immortality then. 
There was not the beacon of night, nor of day. 
1 hat one breathed, windless, by its own power. 
Other than that there was not anything beyond.'^ 

This perception of the origin of the world as the 

evolution of the existent Iroin the non-existent is 

unacceptable to Sib Charan Roy. Of course there was 

neither non-entity nor entity that could precede God's 

existence. There was no atmosphere nor sky above: there 

were no living beings on the earth {rameM') or below 

because the desire to create had not yet arisen in the 

Creator 's mind. liul this does not mean that creation 

comes out of nothing. Sib Charan Roy writes: 

From nothing comes nothing; from something 
which truly exists, has a body, shape, colour, 
comes out of what has body, shape, colour.'^^ 

G. Costa, H. Rlias, I). T. Laloo and Soso Tham hold 

the view that creation can be produced directly by U Blei 

or indirectly through the instrumentality of ka Huktmi 

(Command-Giver) or through ka Meirawew, that is through 

her union with u Baser H Ryn^kew who are the sky fathers 

and deities of this world. This shows that the Khasi 

cosmologists agree with the principle that creation is a 
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prnducl of something. C)n the other liand, tliey are against 

the idea of Creatio-Ex nihilo and advocating tlie notion of 

the 'Ex nihilo nihil fit '. According to them, before making 

a table, the idea of tableness is already in the mind of the 

carpenter. U Blei is regarded as the starting point of all 

phenomenal existence and the root and the source of ka 

Pyrthei. 

The Khasis do not consider V Blei as a ' cause ' and 

this world {PyrlJwi) as an 'effect". To them, ka Pyrthei and 

ka MeiranieM', though they have been created by U Blei, yet 

they are not related to God as a cause and effect because 

according to them, ka Pyrthei (World) and ka Meiraniew 

(Mother Earth) are co-existing with (rod. 

In the Upanisads, Brahman is described in two ways, 

one is nirgnna Brahman which is formless, transcendental, 

unconditioned and bc> ond our reach. The other is sagiina 

Brahmnn which has a form, is immanent, conditioned and 

accessible. Sagitna Brahman as (jod is not a different 

existence from nirguna Brahman as the cause and ruler or 

governor of the world and accessible to man as the object 

of worship. Nirguna Brahman, on the other hand, being 

beyond all attributes, cannot respond to the needs and 

prayers of man. fhe Upanisads make the distinction 

between eternity and temporality, nirguna Brahman and 

sagufia Brahman and the transcendental God and the 
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immanent God. These distinctions are some of the ways in 

whicli the Upanisuds try to explain God's relation to the 

world and human beings. 

In the Upanisads 'to create' means to become and becoming is 

non-different from being. In this connection, becoming is not illusor>' 

but the manifestation of being which lies hidden from us. In other 

words, the manifested form the reality in its phenomenality 

and the hidden form is its noumenality. In this case, 

phenomenality and noumenality aic not two diametrically 

opposite concepts but two sides of the same thing. The 

Upanisads deny the independent status ol the world 

because it cannot exist apart from Brahman. In other 

words. Brahman stands for the whole reality including the 

world. ' ' 

As it has been repeatedly asserted, the Upanisadic 

assertion of the oneness of the ultimate Reality does not 

necessarily mean denying manyness. It only means ' the one 

in the many'. In other words, to assert infinity of the 

ultimate Reality does not necessarily mean to assert 

finitcness. It means that manyness and finitcncss may not 

be final with regard to their existence because they are a 

borrowed form of the one ultimate reality. 

Radhakrishnan describes this universality of Brahman 

as the first principle of the universe which is known 

through (il)U(in. the iniicr-scll ol man. I he whole world is 
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Brahman, the soul of mine which is wilhin the heart is a lso 

Brahman. The abso lu teness of God is qual if ied in the 

VisisladvoHa of Ramanuja so as to admit of G o d ' s 

ex i s tence within the scope of His universa l free ac t iv i ty . 

Ramanuja used an Upauisadic type of ana logy . l ie 

says , our c lo thes are warm because the body is warm. 

There is no heat in the c lothes but the heat conies 

from the body within. Accord ing to Ramanuja , the life of 

all the c rea tures is der ived from one source of life behind 

them. Their life comes from the Giver of Life. 

IJI l imalely, God (Brahman) and the world arc one . 

Subs tan t ive ly , this does not mean that God is identical with 

the world but it means that God is present , ac t ive and is 

within the world. God is related to the world not as an 

outs ider or specta tor but as an insider . In fact, God is 

related to the world as the human soul is re lated to the 

body. God is the inner and immorta l cont ro l le r of the world 

from inside. God is never idcnlif icd with the world; rather 

He is d is t inc t ly felt and recognized as different from the 

world which He an imates . Ramanuja goes to the extent of 

saying that s ince God is formless . He created the world in 

order that through it His na ture may be revealed . In this 

sense, the world of physica l objects is an ins t rument by 

which God can make known and reveal His wisdom and 

grea tness . So far Ramanu ja ' s concept ion of God would be 

s imilar to the Khasi concept ion of U Blei. However , while 
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for Ramaniija, individual souls and the world arc real as 

parts and maniTestations oi the same Brahman, it is not so 

for the Khasis. Ramaniija believes in the causal theory of 

Parinama-vada, that is to say. the effect is an actual 

transformation of the cause as curd is nothing else but the 

transformed milk. It is the doctrine of the modifiability of 

the cause. 

It is interesting to note that Ramaniija holds the view 

that God within His all-inclusive and pervasive position 

transcends both the unconscious matter (acit) which is 

without intelligence and the finite souls or spirits ( t / / ) 

which have certain intelligence in them. According to 

Ramaniija, acil is the source of the material objects called 

Prakrti. It is seen as the root and origin of material things. 

Here he seems to have been influenced by the Upatiisads. 

He believes that the unconscious matter (acit) is the body 

of God and God is the controller from within just as a 

human body is controlled from within by the soul. 

As pointed out earlier, Ramaniija admits three 

entities, viz.. Isvara, who is the supreme Reality, cU which 

are the individual souls [jivas) and acit, the matter. And 

Isvara is the basis [adhya.sa) of the entire universe. I'or 

Ramaniija, the world of multiplicity is the manifestation of 

Brahman. I'he evolution of the world from Prakrti is real 
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traiisforniation of (Jod. He c i i l i c i / c s Sainkma because he 

in terpre ts G o d ' s manifes ta t ion as noth ing or unreal i ty 17 

Ramanuja s ta tes that the world is not infini te as the 

ul t imate Real i ty {Ihahman). Il means that the world is real 

from an empir ical s tandpoin t , that is to say, for those who 

rely on sense exper ience . But the world appears unrea l for 

those who have t rans -empi r ica l consc iousness . To 

Ramanuja . Brahman and Afniati are one, the 

universal self and the individual self are one, because 

accord ing to him. Aimanjnana is Bralwumjnana. 

As is we l l -known. Ramanuja denies the unrea l i ty of 

the world and lays emphas i s on Bhakti as a means of 

salvat ion (Moksa). At l imes, the Vis is tadvai ta is termed as 

the re l ig ious cult of the Vaisnava i t s . Tor Ramanuja , 

Brahman is the highest real i ty in spirit but with a t t r ibu tes . 

Brahman a lso is se l f -consc iousness with knowledge of 

Himself. Ramanu ja ' s ph i losophy is cal led qual if ied or 

modif ied non-dua l i sm {Visistadvaita). Ramanuja ident if ies 

one and the same real i ty of Ciod and creat ion by ident i fying 

God with Brahman. To Ramunja, Brahman is God with 

whom souls can enter into personal re la t ionsh ip by love 

and devot ion . 

Though the IJpanisads have many theor ies of 

creat ion, it is commonly asser ted that in respect of 
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subs tance the world is not radica l ly different from its 

u l t imate source which means (jod. 

Raiiianuja takes a posi t ive a t t i tude towards the notion 

of creat ion. He regards the created tnatter as sometl i ing real 

and good rather than as an i l lusoiy one. l ie is of the 

opinion that God (Brahman) c reates the d ive r se objec ts and 

human beings in the world lor exper ience and self-

real izat ion. So also the Khasi myths vl' creat ion emphas ize 

G o d ' s plan for mankind to dwell on this earth with d iverse 

manifes ta t ion of nature in mutual respect . 

R a m a n u j a s view is vishisiadvaita or non-dua l i sm 

qualif ied by difference, fhe Absolu te is an i>rganic unity, 

an ident i ty which is qualified b>- d ivers i ty . It is a concre te 

whole {vishista) which consis ts of the in tcr- re la tcd and 

in te r -dependent subord ina te e lements which are called 

'visJiesatias' and the immanent and cont ro l l ing spirit which 

is called 'vishesya'. Unity means rea l iza t ion of be ing a 

vital member of this organic whole, (lod or the Abso lu t e is 

this whole, lie is the imjuanent inner cont ro l le r , the 

Sup ieme Reali ty who holds logethci in unit) ' the dependent 

matter and individual souls as His body. Ramanuja 

l e c o g n i / e s th ice things as u l t imate and real {taltva-traya). 

I'hese are matter {achii), souls {chit) and (jod {Ishvara). 

Though all are ecjualh real , the fiist two are abso lu te ly 

depen.dcnt on (^^d. Though they are subs tances in 
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themselves, yet in relation to God, they become His 

attributes. They are the body of God who is their soul. God 

is the soul of nature. God is also the soul of souls. Our 

souls are souls in relation to our bodies, but in relation to 

God, they become His body and lie is their soul. The 

relation between the soul and the body is that of inner 

inseparability {aprthaksiddhi). This is also the relation 

between substance and attribute. Aprthak-siddhi is the 

relation between the body nnd Ihc soul, between a 

substance and its attributes, between parts and whole and 

may be between one substance and another, ll is an inner, 

inseparable, vital and orgajiic relation. God is qualified by 

matter and souls.'^ 

rhey form His body and are inseparable from and 

utterly dependent on Him. Ramanuja defines a body 

as that which is controlled, supported and utilized for its 

purposes by a soul. Matter and souls are called attributes 

iprokara) of God; they are the controlled (niyaniya), 

the supported (d/iafya), the parts {amsha) and the accessory 

means {shesa), while God is their substance (prakari), 

controller (niyan/a), support (ddharn), the whole (anis/ii) 

and the principal end {shesi). They are eternal with God, 

but are not external to him. God is free from all external 

differences - homogeneous (saja-tiya) as well as 

heterogeneous (vijaliya), since there is nothing either 

similar or dissimilar which is external to or other than 
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Him. But He possesses internal d i f ferences {svagata bheda) 

as His organic body is made of real and d iverse e lements 

like matter and souls . His relat ion with them is natural 

{svahliavika) and e ternal {sanalaiia). God is both the 

material and the ins t rumenta l cause of the wor ld . He is the 

immanent as well as the t ranscendent ground of the world. 

He is immanent in the whole world as its inner cont ro l le r 

{autaryami) and yet in His essence He t r anscends the 

world. His is a perfect personal i ty . He is full of all good 

qual i t ies - Exis tence , Knowledge and Bl iss ; Truth . 

Goodness and Beauty ; Lust re , Love and Power '̂  

Ramanuja finds jus t i f ica t ion for his doc t r ine of the 

Abso lu te as a Tr iune Unity in the fol lowing Upan i sad ic 

passages . I h e Shvelashvatara says : I'here are three ul t imate 

ex i s tences - the eternal and a l l -knowing and a l l -powerful 

God, the eternal power less soul and the eternal matter, and 

these three cons t i tu te tlie Abso lu te . The same Upauisad 

further te l ls us; 

This a lone need be known and there is no th ing else to 

be known that there are three ent i t ies , the cnjoyer 

(bhokta), the enjoyed {hhogya) and the mover (jjrerita), 

which cons t i tu te the Absolu te If a man knows these three 

he knows Brahman. The same IJpanisnd goes on. The One 

(jod who runs thiough all be ings , who is a l l -pervas ive and 

who is the imnianent inner co!itroller o( all be ings is the 
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Supreme Real i ty . There is no th ing greater than He, there is 

nothing external to Ilini. He fills the whole un iverse . The 

Taittiriya Upanisad tel ls us that all be ings ar ise from, live 

in and return to this Brahman, (jod is the soul of Nature 

and a lso the soul of souls . He is immanent and yet He is 

t ranscendent . The Brhadaraiiyaka Upanisad desc r ibes Him 

as the running thread {sutra) which b inds toge ther all the 

worlds and all the souls . He is the immanent inner 

cont ro l le r {antoryami) of all . He is present in mat ter and 

yet He is dif lercnt Irom matter ; mat ter does not know Him; 

matter forms His body; He cont ro ls matter from within; He 

is the Supreme Soul , the Atitaryami, the Immorta l . Just as 

the spokes are bound together within the wheel , so also all 

the e lements and all the souls are bound toge ther within 

this Alman. He is like fire; they are like sparks . They are 

real ; He is their real i ty . They are t rue ; He is their t ruth. 

Hence He is called the Trues t of the true.^^ 

In Ramanu ja ' s account of ( lod, we may not ice three 

points of impor tance . First, God is identif ied with the 

Abso lu te . He is Brahman and Brahman must be a savishesa 

or a qualif ied uni ty . God s tands for the whole un iverse and 

mat ter and souls form His body, He being their soul . As the 

Abso lu te , the u l t imate un i ty - in -and- th rough- t r in i ty , the 

concre te Whole , God may be viewed through two s tages 

as cause and as effect. Dur ing the state of d i sso lu t ion 

ipralaya), God remains as the cause with subt le matter nnd 
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unembodied souls form His body. The whole universe lies 

latent in Him. During the slate of creation (srsti), the 

subtle matter becomes gross and the unembodied souls 

(except the nilyui and nntkta si)uls) become embodied 

according to their karmas. In this effect-state the 

universe becomes manifest. The former state is called 

the causal state {karanavastha) of Brahman, while the 

latter state is the effect-state {karyavastlia) of Brahman. 

Secondly, God is considered as the immanent inner 

controller {antaryami), the qualified substance {vishesya or 

prakari) who is in Himself changeless and is the unmoved 

Mover of this world-process. In His essence He does not 

suffer change which is said to (all to llic lot of His 

attributes or modes only. Ramanuja makes no distinction 

between an attribute and a mode.^' 

Matter and souls may be called either attributes or 

modes (prakara). They are absolutely dependent on God 

and are inseparable from Him. They are His body and He is 

their soul. Just as in the case of an ordinary individual, 

only the body undergoes change while the soul is 

changeless. Similarly it is only the body of God, that is, 

matter and the individual souls, that undergo changes and 

not God himself who is their soul. Hence God is the 

unchanging controller of all changes and the limitations of 

matter as well as the miseries and the imperfections of the 

finite souls do not affect the essence of God. Thirdly, God 
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is also t ranscenden t . He is the perfect persona l i ty . He has a 

Divine body {aprakrtadehavishisla). Embodimen t is not the 

cause of bondage . It is karma which is the cause of 

bondage. Hence God, though embodied , is not bound, for 

He is the Lord of Karma. The first two points about God 

are der ived from the in terpre ta t ion of the IJpanisads, while 

this point which is theis l ic in chnracler is the result of the 

BIwgavata i n l luence on Ramanuja . Accord ing to schola rs . 

Ramanuja t r ies to fuse the immanent Upatiisadic 

Absolu te with the t ranscendent God of the Pcmcharatra or 

Bliagavaia the ism. God, as the perfect pe rsona l i ty , is 

devoid of all demer i t s and possesses all mer i t s . He has 

infinite knowledge and bl iss . He has a Divine body and 

is the creator , preserver and des t royer of this un iverse . He 

has His consort Laksnii, the symbol of power and mercy. 

He is called Narayofia or Vasudeva. He lives in His ci tadel 

Vaikuntha which is made of Pure Sattva {shuddha sattva) 

or Nityavihhuii. His qual i t ies like knowledge , power and 

mercy etc. are e ternal , infinite, number l e s s , un l imi ted , 

undefi led and match less . He is knowledge to the ignorant , 

power to the power less , mercy to the guil ty, grace to the 

afflicted, parental affection to the impure , perennia l 

at tachmeti l to those who fear sc[);uatioii, nearness to those 

who pine to see Him, and k indness to al l . fhough One in 

Himseli", He manifests Himsel f in five forms in order to 

help His devo tees . As the immanent soul of the un iverse . 



63 

l ie is Ajitaryami (first form). As the t r anscenden t personal 

Lord, Narayana or lasitdcviK He is Para or Suprcinc 

(second form). As the creator , p reserver and des t royer . 

God reveals Himsel f through four-fold Vyuha ( third 

form). His manifes ta t ion as the Lord is cal led ]'asudeva 

( this sliould be d is t inguished from the Para Vasiicicva of 

whom this is the first mani fes ta t ion) . His manifes ta t ion as 

the ruler of the cogni t ive aspect of the souls {bmidhiiattva 

{)\ jivalaUvd) and as the creator of this un iverse is called 

Pradyimma. His manifes ta t ion as the ruler of the vol i t ional 

aspect of the souls {aliankarala(lva) and as the 

preserver of this universe is cal led Aniruddha. All these 

four mani fes ta t ions are called lyulin and they are the 

partial and incomple te mani fes ta t ions of the Supreme Lord 

(Para). When God descends down on this earth in the 

human or the animal form. He is cal led Vibhava 

or Avatara ( inca rna t ion) (fourth form). He does so in 

order to protec t the good, punish the wicked and res tore the 

d/iannn. the Law. I'ihhava is of two kinds pr imary 

(mukhya) when the Lord Himsel f descends , like in Krsna, 

and secondary i^anna) wheti the souls are inspired by the 

Lord, like Shiva, Buddha etc. Of these only the former is to 

be worsh ipped by the seekers for l ibera t ion . The fifth and 

the last form of God is when out of His ex t reme mercy He 

takes the form of the holy idols {archavatara) enshr ined in 
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l!\e recognized temples like Shriratigatti so that His 

PP devotees niiulil uet oppor tun i t i es to serve l inn physicnllv .'̂  

Crea t ion , accord ing to Ramanuja , is abso lu te ly real . 

The world and souls are as real as God Himselt". They are 

nei ther creiited nor are they ( les l ro \ed . Ramanuja be l ieves 

in Parinauia-Vada, the theory that the effect necessa r i ly 

pre-exis ts in its mater ial cause . Creat ion , therefore , l ike 

that in Sankhya. means only expl ic i t mani fes ta t ion of the 

effect which was alread>' implic i t ly contained in its 

mater ia l cause and des t ruc t ion means only the return of the 

effect in the bosom of its mater ial cause . Ramanuja 

bel ieves in the parinamavada form of saikaryavada which 

means that the mater ia l cause really changes i tself in the 

form of its effect. The effect is a real t ransformat ion of its 

mater ial cause, jus t as curd is a real t ransformat ion of milk 

or a gold ornament is of gold or an earthen pot is of ear th . 

Change is not apparent but real. His view is known as 

Bralimaparwamavada because accord ing to it the ent i re 

un iverse inc luding the mater ial world and the individual 

souls is a real modif icat ion of Brahman. Though 

Ramanuja, like Sankhya, be l ieves in Vrakrli, unl ike il, he 

makes Prakrii abso lu te ly dependent on (lod and control led 

by Ood from within jus t as the body is control led from 

within by Ihc scuil. The world of mai ler and Ihe souls , as 

stated above, are as real as Ciod. Independence , accord ing 

to Ramanuja . docs not cons t i tu te the essence of real i ty . A 
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thing in order to be real need not be independent. The 

material world and the souls arc absolutely real though 

they are absolutely dependent on God. Though substances 

in themselves, in relation to God they are merely His 

attributes or modes. They always qualify God and form His 

body and He is their soul. They are organically related to 

Him and are not external to Him. '̂̂  

God is All-inclusive and includes matter and souls 

within Himself as His body coiitiols ihcm both liom within. 

Matter and souls are different from each other and are also 

diflercnt fiom God, the c()nlrollcK though they are not 

external to Him. They are co-eternal with Him. God neither 

creates them nor destroys them. Creation means that the 

subtle matter called Prakrti evolves into gross elements 

and the immaterialized souls become housed in gross 

bodies according to their karmas. The process of creation 

starts in order to enable the souls to reap the fruits of 

their past deeds and this process is said to be 

beginningless so that there ever remains the possibility of 

past deeds. The law of Karma, therefore, necessitates 

creation. And yet Ramanuja says that creation and 

dissolution of the world are due to the sweet will of God; 

they are His lila or sport. The contradiction has to be 

reconciled by supposing that the Law of Karma represents 

the will of God. God is self-determined and Karma is the 
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express ion ol" His seH-doler inincd will . Ilic charges oi' 

tyranny, cruel ty and par t ia l i ty arc thus ruled out. 

The s imi la r i t i es between Ramanuja concept ion ol" God 

and creat ion and the Khasi concept ion of God (U Blei) and 

creat ion may be briefly shown as fol lows: 

R a m a n u j a ' s Views of God Khasi View of God and 
and Creat ion Creat ion 

• Non-dua l i s t i c Non-dua l i s l i c in 

subs tance 

• There is a subs tant ive uni ty There is a subs tan t ive 

of God and creat ion. oneness be tween U Blei 

an(;l ka Pyrthei. 

• This world is the This world is created by 

manifes ta t ion of God. God for His 

mani fes ta t ion . 

• What is non-God is the Wha teve r is non-God is 

mode or a t t r ibu te of God. the work of God. 

• This world is finite and God This world is finite and 

is infinite. God is inf ini te . 

• Knowledge of creation leads To know a man or a t ree 

to the knowledge of God. in its correct perspec t ive 

is to know God. 
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• Ood is the creator nnd inner (lod is the creator and 

controller of this world preserver of this world. 

{antaryami). He controls it from 

within. 

• God is dilferent from tlie 

world in form and function 

and not in substance. 

God is the creator of this 

world and this world is 

His creation. IJltitnately, 

the world goes back to 

God at the litne of 

dissolution. 

• God {Brahman) is both God exists everywhere, 

transcendent and innnanent. He is both transcendent 

and immanent. 

• Creation is absolulelv real. Creation is real, fhis 

world is not an illusion. 

It has a distinct 

existence. 

• The world is the body of 

God. 

The world is the body of 

the goddess called ka 

Meiramew who co-exists 

with God. 

• Brahman is the cause and U Blei created ka Pvrtliei 
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and makes it His 

i lwcll inu place. 

The Kliasis like Ramanuin see the ichi t ion between 

God and the world as the relat ion between the Create^- and 

the Created . This shows that ka Pyrllwi is a dependent 

real i ty . This means that the World gets its ex i s t ence from 

IJ BIci. In the other words , it means that ka Pyrtlwi has no 

independent exis tence apart I'rom IJ Bh'i. 

However , both IJ BIci and ka Pyrfhei arc two d is t inc t 

lea l i t ics I he two ica l i t ies a ic not identical t>i one atui the 

same because the> have their own ident i t ies . I'or Ramanuja , 

Biahman and the woild a ie two cxp ie s s ions ol the same 

real i ty . For the Khasis , U Blei and ka PyrtJiei arc two 

dist inct rea l i t ies but ir iscparable. 

For Ramanuja the world is real . S imi la r ly for the 

Khasis ka Pyrthei which means world is also real . It is not 

an i l lusion but a ical i ly which has its own idenl i ly . In ihi.s 

sense, like Ranianuja the Khasis hold the view that the 

world is not an i l lusion. I'oi the Khasis , the word ^maiaiP 

which is s imilar with the term 'uiaya' does not mean 

i l lus ion. It means that the a l l -pervas ive and crea t ive power 

ol fJ BIci which is very d i l l i cn l l to comprehend lor the 

humaji mind, too gtcat for us to grasp . 
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When the Khas i s regard God as formless , they once 

again come very close to the Vis i s tadva i ta of Ramanuja . l ie 

created the world with the purpose of mak ing it an 

ins t rument where l ie can manifest Ilis na ture and charac ter . 

As said earl ier , for Ramanuja , the world is related to God 

(Brahman) l ike the relat ion of the human body to the soul . 

Tor the Khasis the presence of U Blei could be felt 

eve rywhere in the woi ld . 

Acco id ing to Soso I ham, ha PyriJici is d iv incl ) ' 

c reated by I] Blei and therefore , it is sacred. He emphas i zes 

this notion of sac redness as fol lows: 

Rast, West, South, North 
Is the ],atid the gods li\e.'^'^ 

When all over the world 
Is sun oundcd by God ""' 

It is for this reason that the Khasis do not constnict temples or 

churches to worship IJ Blei. They hold the view that God can be 

worshipped anywhere and at any time. Hence, we may safely 

conclude that the Khasi world view has a lot of affinity to Ramanuja's 

Visistadvaita in their conception of the relation between the world 

and God. 



70 

N O I K S AND KKl'KRKNCKS 

1. C. K. Raja. Some Fundamental Problems in Indian 

Pliilosophy. Dclln. Molilal Banaisidass, 1974. p.I 12. 

2. Soso riuim. Ki Sngi Harim I! Uynniew Trcp, p.45. 

3. Ibid., p 6. 

4. II.O. Mawric, The Essence of the Khasi Religion, 

Shillong: Ri Klia.si Press. 1981. p. 5. 

5. R.S. Lyngdoh, "Ki Dorbar Hiei Katkum ka Jingngcit 

U Khun Klv.isi". No Thior Ki Non^thoh, Shi l l ing. 

Khasi Authors* Society. 1992. Vol. VI, p.4. 

6. Ibid., p. .3. 

7. Ilajitne Nakamura. A Comparative History of Ideas, 

Delhi: Motital Banarsidass Publishers. 1992. p.53. 

8. Ibid. 

9. Soso riK'im, Ki S/tgi Bariin IJ Uynniew 7rep. p . l . 

10. Donbok 1. Paloo. Ka Ron^birict U Uynniew I'rep, 

Shillong: Don Hosco Press, 1978, pp.4-5. 

11. H. Lyngdoh, Ka Pomblang Nongkrem, Shillong: D. P. 

Diengdoh. 1995 (Reprint), p.48. 

12. Cr. RV. X. 129 and X. 5.3.1. 

13. Sib Charan R(<v, Kol Tohkit. p. 71 . 



71 

14. S. Radhakrishnan, Jfuiiatt Philosophy, Vol. 11, Delhi: 

Oxford University Press, 1994, p.682. 

15. S. Radhakrishnan, The Brahman Sutra, London: 

George Allen and IJnvvin Ltd., 1960, p.54. 

16. S. Radhakrishnan and C. A. Moore. A Source Hook in 

Indian Philosophy. New .lerscy: Princeton University 

Press. 197.^. p.543. 

17. S. C. Chatterjee & 1). M. l)a(ta. An Jn/roJnciion to 

Indian Philosophy, Calcutta: \3niversity of Calcutta, 

1984, p.415. 

18. Chandradhar Sharnia. A Critical Survey of Indian 

Philosophv, Delhi: Molilal Banarsidass, 197.^. p..M6. 

19. Ibid. 

20. Ibid., pp.347-348. 

21. Ibid., p.348. 

22. Ibid., pp.348-349. 

23. Ibid., pp.348-349. 

24. Ibid., p.357. 

25. Soso Thani, Ki Sngi Barim, p.6. 

26. Ibid., p.9. 

file:///3niversity


( H A P i r R I V 

THE C ONCEPl OF A/1 MEIKAMEW 

Tlie Khasis. since time inimeinorial. have perceived ko 

hU'iramew as a living entily having a distinct and real existence. 

She is also conceived as the active goddess of the Earth. Like E. 

Bars, Phrikshon Lyngdoh describes ka hfeiramew as the active 

goddess of the earth. He writes: 

As the living creatures increased upon the surface of the 
earth, it was the duty of the mother earth to meet the 
needs of evciything that lived and moved. As (jod had 
bestowed all the powers on her, it was her responsibility 
to approach God so that she could provide all the 
requirements that dwell on her. Khasis in the days of old, 
when they encounter any dangei, they would call upon 
the mother earth, in response the mother earth comes to 
rescue.... 

Ka Meiramew has a significant role to play in the relation between U 

Blei and creation for she serves as a link between the visible world 

and the invisible world. Fr. (). Costa says: "In the bcgiiming (jod 

created the heaven and Mother Earth."" 

Another Khasi writer Donbok f. Laloo holds a similar view. 

Laloo explains that ka Huhmi is one of the names of God. He says: 

"In the beginning God created the Mother F.arth." 

Both these scholars emphasize the view that ka Meiramew is 

the first product of creation. Al! the celestial bodies of heaven and all 
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the living beings who live on the surface of the earth came into 

existence out of the joint efforts of IJ Blei the supreme God, ka 

Meiramew and u Basa u Ryngkew. 

Soso Tham, who is a Khasi poet, holds almost the same view. 

According to Tham, the Spirit of God is always at work in the world. 

In the beginning, it is the Spirit of God which created a conducive 

atmosphere for the creation to come into existence. Tham says: "The 

Spirit of God moves in the Heart of the seas and out of which the 

earth comes into existence."' 

The three scholars mentioned above emphasize the view that ka 

Meiramew has a dual nature. It has both, a matciial aspect as well as 

an immaterial aspect. Wliile ka Meiramew can be perceived as a 

goddess, she can also be seen as holding all living beings on her lap. 

Though ka Meiramew is said to have arisen from chaos. She becomes 

a common and impersonal mother of all living beings: the 

humans, the gods, the elements like earth, fire, water, air etc. She 

gives birth to the sky and everything living on the surface of the earth 

and under the earth. It seems that the Khasis have a belief that U Blei 

aOer creating the heaven on high and the earth below, has given the 

creative power to ka Meiramew to complete the creative process by 

creating and recreating the lemaining part of creation. G. Costa says: 

In the beginning God created Ihe heaven nnd Mother 
Earth. Mother Eatth gave birth to the five children 
namely: the Moon, Sun, Water. Wind and Fire. The 
Moon and the Sun begot all kinds of stars in the 
firmament with their own glopŷ  and honour. The Wind, 
Water and Fire begot all things on the surface of the 
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eartli beginning from a big tree to the small grass, all 
kinds of animals, insects and all those who live on earth. 
When all these things were there, the Earth appeared 
greenery and beautiful. 

Ka Meiramew seems to have numerous affairs and functions 

which resulted in the births of various other crenlions. However, the 

K-hasi mythologies present ka Mcimmew as a devoted mother who 

helps her children to maintain their continued existence. She is said to 

\\a\e nurtured and protected humanity and other living beings for 

thousands, even millions of years. She has patiently endured our 

hatied for one another and our disregard for the delicate balance of 

her nature. She has also endured our reckless manipulation of her 

body for selfish purposes. Despite our ignorance and indifference to 

ka Meiramew she continues to protect us from the perils of outer 

space by providing us with a home suited to our needs. 

G. Costa and I). T. Laloo in their account hold the view that ka 

Meiramew had fervently and repeatedly requested U Blei Nonghukum 

(God who is the law-giver) to send down to Earth a ruler to rule it 

with a sense of stewardship and responsibility. The task of the earth's 

ruler is to look after and promote the harmonious relationship among 

the created beings who are living on the lap of the Mother Earth. J'he 

ruler is meant to rule ju.stly on behalf of God and to protect ka 

Meiramew from degradation. 

As the story goes, in responding to ka Meiramew's request, U 

Blei convened ka Dorhar Blei kaba nyngkong which meajis the first 

divine council of God held in heaven. The council decided that tlie 
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earth's mler should be sent from amongst the members of ki 

Khathynriew Eynriew which means the members of the sixteen 

families in heaven. Out of the sixteen huts or famiUes, the members 

of the seven huts or famihes known in Khasi local language as h 

Hyimiew Trep were selected to go down to earth ai^d be the rulers of 

k(i Mi'inmu'w and nil the living beings 

At this point of discussion, I want to refer to some Khasi myths 

which describe the tclnlionship between ka Meiramew and other 

sacred forces and also Ihc iclationship between the human beings who 

lived in /((t nncii^ up nbovc known tvi hi khyndai /rep which moans 

the membcis of the nine families and the members of ki IJvniiicw 

Trep or the members of the seven families who lived on earth below. 

(a) IJ Sohpetbiieiig Myth (Refer Appendix I) 

The phrase 7 / Solipelhien^^ means the navel of heaven. I'his 

myth explains the arrival of human beings on earth and how they 

lived on the lap of ka Meiramew. According to this myth the members, 

of the nine families who lived in heaven could easily meet their 

counterparts who are the members of the seven families who lived on 

earth below. At that particular period of time, there was a huge navel 

string provided by God in the form of a golden ladder where the 

members of the nine huts or families who lived in heaven and the 

members of the .seven huts or families who lived on earth could easily 

go up to hcMvcn and come down to c;nlh as they wished. 
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H O . Mawrie is of the opinion tlial u Sohpeihmig or navel of 

heaven is symbolic ol a licnllliy iclalioiisliip between man and (JotJ 

and man witli other living beings. li . O. Mawrie says; 

Ihe central idea ol the parable ol ;/ Solipefhncng is 
'Peace between God and Man". In the context of this 
parable, Ciod is imagined as a I^ersonal God 
(anlhropomorphi/cdj who has a [leisoiral relation with 
Man. On the top of 1/ Sohpethnen^ Peak there grew a 
tree which served as a ladder of communication between 
God and Man. Ihat was then the Golden Age after the 
Creation. IBut this happy state of things had its end for in 
the course of time Man i.e., (I Jlvfinicw Trap U JJynvucw 
Sktnih the ancestors ol the Khasi Race, drifted away from 
God to choose his own way and thus the Golden 
Bridge had to collapse. This parable speaks of one 
thing and that is Man's transgression and Man's fall.^ 

S. 8. Majavv however disagrees with Mawrie. lie says, "/< 

Sohpetbneng is a symbol of Light because darkness was unknown at 

that period of time. II is also a symbol of covcnanlal relationship 

between God and Man. Man was a law abider oiKamai ia ka Hok 

which means the Law of Righteousness and the universal 

principle of Righteousness. Perhaps at that time, there was neither 

sumise nor sunsef'.^ One ol the reasons for disconnection and 

separation of the naval string that connected ka hfieng (sky) and ka 

Xfeiraniew (Mother li,arth) was that man did not abide by the Law of 

Kamai ia ka Jlok which is the universal law and the essential 

princif)le of Righlconsiicss. 

Till today, the Khasi people, especially the traditional Khasis 

regard u lum Sohpethmig as a sacred hill attached to the navel string 
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of heaven. It is believed that this particular hill is situated at Ri Bhoi. 

As Suiner Singh Sawinn writes: 

Lum Sohpetbneng Peak is shrouded in an aura of 
sacredness and sanctity being the repository' of ancient 
wisdom and the iounlain head ol" deep religious 
philosophy, zealously guarding the spiritual belief, the 
territorial integrity and cultural heritage of the llytmicw 
7 rep people. 

Then again, on the occasion of the Seng Khasi he states 

that a pilgrimage to Lum Sohpetbneng Peak signifies: 

An awakening to understand the depths of the deep 
rooted Khasi Philosophy and Religious l)clief which is 
believed to have been bestowed upon the Ilynniewtiep 
families, according to a covenant reached with God the 
Creator, upon the three stones of respecting fellow 
beings, while maintaining .self dignity and respect, and 
continuous and spiritual communion with the Creator, 
Tip Briew Tip Blei, to settle on earth, having strong 
bonds of kinship both between the matrilineal bloodline 
and lineage and close patrilineal ties. Tip Kur Tip Kha, 
and earning of righteousness Kcmiai ia kaHok.^ 

The traditional Khasis believe that U BJei reveals or manifests 

Himself on Sohpetbneng Peak which is part and parcel of ka 

Meirawew. But most o( the Christian-Khasis regard the creation 

nairativc associated with Sohpetbneng Peak just as a narrative 

technique used by the ancient Khasi thinkers to explain the vital 

relatioii.sliip between Ciod and man oi between the Mother F,arth and 

man. According to Fr. Harness Mawrie, "This m^'thology explains the 

arrival of man into this world." 
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Hence there are two different views regarding the concept oi ka 

Mcinuvcw held by Ihc Klinsis. While Ihc tiaditionnl Khnsis icgnid kn 

Meinuvew as a sacied molher, nomishci and provider of their needs, 

Ihe Christian-Khnsis do nol regaid ha Mcinwn'W as a sacred nmlhcr. 

(h) Ihc Dicngici Teak Myth (Relet Appendix II) 

'Ka Diengiei" is a gigantic tree which symbolizes the fall of 

man in general, and the people o[IIynnic\r Trep race in particular. It 

is a symbol of darktiess. It is the biggest gigantic tree ever grown on 

the laps oikaMeiramesv. ll.O. Mavvrie writes: 

The collapse of Ihe Oolden l^ridge" on the lop of u 
Lum Sohpetbncng marks the end of the Golden Age of u 
Hynniew Trep llynniew Skum and ushers in another 
which may be teimed 'The Daik Age' as symbolized by 
'U Diengiei'. The Diengiei Peak is another peak lying 
just a few kilometres to the south-west of U Sohpetbneng 
Peak. The story goes that after the fall of U Sohpetbneng 
Tree which symbt>li/es the Pall of I) llyimiew Trep I) 
Hynniew Skum there grows on the top of U Lum 
Diengiei another tree which is so big and tall as one 
could imagine. The branches of llie Tree arc so 
overspread and the leaves so intertwined as to overcast 
the Earth with darkness.'' 

It is believed that the Diefigiei (tree) overcast the earth with 

dark shadows everywhere. Man had a tremendous sense of fear. He 

had a fear that under the dark cover of the Diengiei free all kinds of 

wild and ferocious animals will come to kill him as their pre>. 

Finally, man cut the Diengiei tree and consequently, there was no 

lieht in the entire woild 
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(c) I he Kieni Laiiiet Latang Myth (Refer Appendix III) 

When the Sun Inilcd to give light the wliole world o{' 11 

Hynniew Trep (people of seven huts) was totally in darkness. H.O. 

Mawrie writes: 

A day was fixed for the Dance Testival and all living 
creatures turned up in their grand costumes. I'hey danced 
throughout the day until they were tired and towards 
evening when tliey were about to depart, there arrived 
the Sun and the Moon, a sister and a brother and they too 
danced. Eveiy one booed at them mockingly saying that 
it was evil that a brother atul n sister should dance 
together... In anger the Sun went oil to hide herself 
inside one cave called 'Ka Krem Lamet ka Krcm 
Latotig'. With her witlidnuval to the cave the l',arlh was 
enveloped vv̂ ith total darkness. Finally a Cock was used 
as a Messenger and its crowing the Sun reappeared and 
there was light again.' 

This myth symbolizes a broken relationship among the members of 

God's creation reminding one of the traditional Khasi belief that the 

World was originally just one unit. If there is any disorder of the 

things above or the things below it will consequently alTcct other 

members, fhe Khasi view o( ka Pyrthci is thus a holistic view. This 

particular myth reminds us of the fact that sunlight is very essential 

for the living beings who live on the lap o^ ka Meiramew and caring 

of each other is another important aspect of social life. . 

First of all, a mother is a female parent of a child, fhis is a 

relative term which presupposes a relationship of love and care 

between tl\c motlAci :\nd tl)c cliild. I'l̂ e concept ka Mciranww is an 
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attributive concept. It is so, because the term ka Meiraniew in the 

Khasi language is not used in a Hteral sense but in an attributive 

sense. Ka Meiramew is a rehitional exjiression wliich shows the close 

relationship between the humans and the Ramew. According to 

Phrikshon L.yngdoh (Nongkrem), the term Meiraniew includes, stone, 

soil, fne, water, earthquake, thunder, sun. moon, wind, etc. He says, 

ka Meiramew is a living entity and all the living things on ka 

Meiraniew can grow.'^ 

In other words, if ka Meiramew is lifeless or dead, then the 

plants, vegetables etc . will not be able to gtow. As a pregnant mother 

feeds and gives growth to the unboin child through the umbilical 

choid, so also ka Meitamew (Mothei I'^arth) gives some sorl of life 

substances. D. I". Laloo, (j. Costa, II. PJias and R. S. Lyngdoh hold 

the view that hutnan beings came to live on ka Meiramew (Mother 

Earth) from Heaven nuich later. I'his gives us an idea tliat the ancient 

Kliasi thinkers have the notion that ka Meiramew was not livable in 

the beginning. May be it was too hot or its atmosphere was smoky or 

even poisonous at some stage. 

To reiterate, for the Khasis ka Meiramew is not just the earth in 

its geological sense but a living entity which has a cosmic soul. They 

personilied ka Meiramew as a female being who has a soul. As a 

human being cannot live without a soul or spirit, so also ka Meiramew 

can live or become a living entity only because it has some sort of 

spirit or soul. In other words, it means that the spirit of God works in 

ka Meiramew. 
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At times, the concept ka Meiramew has been used loosely by 

some people as a tinn ;la(ion oi the vvcnd 'nature. But the concept ka 

Afcininicw in Ihc (i.-Kiilionn! Kh.'isi thought rcrcrs to a metaphysical 

principle of great importance. It is also known as the principle of 

matter. The later use of ka Meiramew in the Khasi mythology as an 

epithet of the various goddesses, makes some scholars to identify ka 

Afeiramew as a female principle. 

Ka Meiramew is also understood widely as the productive 

principle, the substratum oika PyriJiei. The Khasis in the olden times 

have the understanding that ka Meiramew is the source and power 

from which the things of the world are produced. It is perhaps, for this 

reason that some thinkers identify ka Meiramew with ka Mariang or 

Nature. In the other words, it means that ka Meiramew is also the 

material principle. 

To recapitulate, the term ka Meiramew has a cluster of 

meanings in the traditional Khasi thought. It means, (i) the original 

state and the archetype, (ii) the material cause, (iii) the producer of 

effects, and (iv) the generative principle or the ultimate material 

principle. It also means the birth-giver or producer which is 

associated with goddesses and females beings. A pluralistic 

understanding of ka Meiramew would include the 'principles', the 

'constituents' the 'parts' or the 'components' ofkaPyrtJiei. 

It will be interesting at this juncture to compare ka Meiramew 

with the concept o( Prakrti and the concept oC Purnsa with U Basa U 

Ryngkew. 
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Samkhya, as is well known, is one ofllic philosophical systems 

of hidia. The founder ol this svsleni is Kapila. The Sanikliya system 

deals with the existence oI" the two piineiplcs namely, Prakrii and 

Punisa. From the interaction or the interplay of these two principles, 

all varieties ol life and matter are produced. This goes to say that 

every atom of matter is prakrfi ensouled by an individual punisa 

which is the manifesting activity and life. In this fashion the entire 

phenomena of the universe is accounted for. 

The SanikJtva presents Puru.sa as a male principle. According 

to Samkhya, Purusa is cicrnal and absolute in its (nvn sphere. It is 

absolutely independent. It does not dejiend on any one for its 

existence. Ihc system treats Pvrusa as 'ultimately real". 

Iti the Sanikliya system of thoughl Punisa is regarded as 'self 

in the sense that it is pure consciousness which exists independently 

atuJ ap;n1 from Pra/<rli ll is IIOUMI (hal according \n Satnk/n'a Karika 

there arc man> Punisas. However. Punisa is not to be regarded as 

'self in the sense of ego or mind. Punisa is the presupposition of 

individual consciousness. It is by the mere presence of the pure 

consciousness called Punisa that, the unconscious Prakrti can 

become intelligible. Again, it is the proximity of Prakr/i with the 

pure consciousness Punisa that can lead to the emergence of self-

awareness in the Pnikrti. 

It is said in [\\Q Sanikliya Karika that the purpose of the coming 

together oiPumsa and Prakrti and the resultant creation is two-fold. 

firstly, it is for the enjoyment of Punisa. Secondl), it is for the 
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liberation o^ Pumsa.^^ In the process of coming together o^ Punisa 

and Prakrti, Punisa provides consciousness wiiich makes creation 

possible and Pntkrfi by means ol its fnst cvolule, hiuUUii 

(intelligence), provides the knowledge which enables the realization 

that Punisa is dillerent Irom Prakrii. This realization of the absolute 

distinction between Purusa and Prakrii is the precondition for 

isolation {Kaivalya) or release {Moksa) o{Punisa from Prakrii. 

I'hough Punisa and Prakrii are thought to be separated or 

unconnected, they have mutual interaction for the purpose of bringing 

about the piocess of cicalion, sclf-avvatcncss and enlightenment. 

Prakrii is also known as nature while Punisa is known as soul. 

Piirusa is a still and silent witness of whatever Prakrii chooses to 

create. It does not inferfere with her work. Prakrii, on the other hand, 

is restlessly creating, acting and effecting for the pleasure of Punisa. 

In the Samkhya Karika, Punisa is often described as a pure witness. 

Punisa is also regarded as the subjective counterpart of Prakrii 

(Primordial stutT) which is the material basis of the world. In the 

reproduction of the world, Punisa plays the role of an efficient cause. 

Purusa is not only the great principle but also a force whose 

presence is necessary to awake the creative energy of Prakrii and to 

lead her into difl'erent evolutes. Punisa himself does not execute but 

he upholds Prakrii in her action and allows her to express her energy. 

He contains the action o\ Prakrii with his consciousness and enjoys it. 

It is he who gives the sanction to the work of Prakrii and she works 

out just what is sanctioned by Purusa for his pleasure and delight.'^ 
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It may be iidtcd that Puni.sa is not the surface ego but a silent 

self. He is a source of power and (he original receiver of knowledge 

behind the ego. Purn.sd is the supporting consciousness, the cause, the 

recipient and suppojt of all the works of Prakrii. According to 

SiimkJiya Kdi'iha, Punisa by Jialnic is the witnessing soul which is 

isolated, ncutinl. inactive and pciccptixc. 

The main aim of the evolution oi^ Prakrti is for the production 

of a world of inlniite form which serves as bodies for Ihc Punisa. A 

wise man who identifies himself with Pumsa can escape sufTcring by 

neglecting his relationship with (he body which is a product of 

Prakrti. 

Ihc other oi the two co-present co-eternal realities of 
Samkhya is the Pwiisa, the principle of pure 
Consciousness. Punjsa is the souk the self, the spirit, the 
subject, the knower. It is neither body nor senses nor 
brain nor mind {manas) nor ego {ahankara) nor intellect 
{biiddhi). It is not a substance which possesses the 
qualit>' of Consciousness. Consciousness is its essence. It 
is itself pure and transcendental Consciousness. It is the 
ultimate knower which is the foundation of all 
knowledge. It is the pure subject and as such can never 
become an object of knowledge. It is the silent witness; 
the emancipated alone, the neutral seer, the peaceful 
eternal. It is beyond time and space, beyond change and 
activity. It is self-luminous and self-proved. It is 
uncaused, eternal and all-pervading. It is the indubitable 
real, the postulate of knowledge, and all doubts and 
denials presuppose its existence. It is called nistraigmiya, 
udasiua, akarta, kevala, madlmvstlia, saksi, drasta, 
sadaprakashasvanipa, andjfiata. 
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CliaiKlradhar Slianna says, SatnUhya gives the lollowiiig live 

proofs for the existence of the Pum.sa: 

a. All compound objects exist for the sake of tlie Purusa. The 

body, the senses, the mind and the intellect are all nicans to 

realize the end of the Purnsa. flic three gwuts, \hc Pjakrii, the 

subtle body all are said to serve the purpose of the self 

revolution is teleological oi puiposive. Prakrti evolves itself in 

order to serve the Piinisd'.s cuds fhis proof is ideological 

{sangJutlapararlJuitvat).'^ 

b. All objects aic composed of the three gunas and therefore 

logically presuppose the cxislcnce o( the Purnsa who is the 

witness ol these gutuis and is himself beyond them. I'he three 

gund.s imply the conccfilion of a itislraiirunyn thai which is 

beyond thctn. I his proolis logical {trigunadivipajyayat)'^ 

c. I here must be a transcendental synthetic unity of pure 

Consciousness to coordinate all experiences. All knowledge 

necessarily presupposes the existence of the self fhe self is the 

foundation {(uihisthcvm), the fundamental postulate of all 

empirical knowledge. All alllrmations and all negations equally 

presuppose it. Without it. experience would not become 

experience, fhis proolis onlological {adliisthanat).'^ 

d. Non-intelligent Prakrti cannot experience its products. So there 

must be an intelligent principle to experience the worldly 

products of Prakrti. Prakrti is the enjoyed (h/iogya) and so 
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there must be an enjoyer {hliokta). All objects of the world 

have the characteristics of producitig pleasure, pain and 

l)cvvildcrincnt. But picasuic, pain and bcwildctnicut have 

meaning onlv when tliere is a conscious principle to experience 

them, llcncc Vuntsa nuisl exist. This argument is ethical 

{bhoktrhhiwat)~^ 

e. riiere are persons who \xy to attain release from the sulTerings 

of the world. The desire for liberation and emancipation 

implies the existence of a person who can try for and obtain 

liberation. AsjMtalion presupposes the aspirant. This prool is 

mystical or religious {knivnlyarthanipjnvrHeJi)^^ 

Then again, Samkhya gives the lollowing three arguments for 

proving the plurality of the Purtisa.s. According to Samkliya Kahka. 

prakrti is one but there is a plurality o'ipwusas {Karfka XVIII). 

The souls have dilfcrent sensor>' and motor organs and undergo 

separate births and deaths. Had there been only one Punisa, the 

birth or death of one should have meant the birth or death of all 

and any particular experience of pleasure, pain or indifference 

by one should have been equally shared by all. Hence the souls 

must be many.^^ 

If the self were one, bondage of one should have meant bondage 

of all and liberation of one should have meant liberation of all. 

fhe activity of one should have made all persons active and the 

sleep of one should have lulled into sleep all other pcrsons.^*^ 
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' Though llie emancipated souls are all alike and differ only in 

number as they are all beyond the three gunas. yel (he bound 

souls relatively diiler in (|ualilies also, since in some satlva 

predominates, while in others rajas, and in still others lamas. 

Hence their dilfeicnce. 

Now, 1 wani lo jus! hig!)lighl the Khasi corrccplion ol // Basa. 

According lo the traditional Khasi thought, u Basa is a male principle 

wliich co-exists with u Blei (God). II is eternal and absolutely 

independent fr'om any fenrale principle. It is also absolutely real. It is 

one of the basic concepts in the Khasi world view. There is a plurality 

oiuBasa. Before the arrival of Christianity in Khasi Hills, almost all 

the Khasi villages had their own '?/ Basa' (male principle and deily) 

who as they believe, protect them, their villages and their properties. 

According to Phrikshon Lyngdoh, // Basa is the husband of ka 

Meiramew. 

U Basa does not need to be liberated because it was never in 

bondage or captivity of any one. U Basa is the silent witness and 

protector of creation living and existing on the lap of ka Meiramew. 

According to the Khasi philosophical thought, all existent beings 

except human beings are composed of u Basa and ka Meiramew. 

Both 11 Basa and ka Meiramew arc equally active. They cooperate 

with each other as husband and wife for the production of the 

world of objects. Their works and interactions are not for their own 

sake but for the sake of fullllling ol the divine plan of V Blei that is to 

produce creation in the universe. 
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riie Khasis do \\o[ give pioofs lor Ihc existence o\ u llasa, hut 

believe in its existence nevertheless. The reasons, which are purely 

descriptive and historical that make them believe in the existence o{ u 

Basa are as follows: 

a. Their ancestors tiaditionally and orally educated them to believe 

in the existence (̂ 1 rf Bdsa as a divine being wlio nlinig with ka 

Afeirmnew carried out ka Unkuni u Blei or divine command of 

rj(id 1(1 continue His creation process. Through their di\ine 

inartiage the woild oi'objccls will be brought into existence or 

into being. 

b. In Khasi Hills, there are many sacred groves called 'A.'i Khiaw 

Kynking' and each of these is believed to be the dwelling-place 

o\ ti Hasn. 

c. L. H. Vda and other thinkers hold the view that // Basa is the 

protector and custodian of sacred foiests or sacred groves {ki 

Klilaw Kyufang Khhnv Niani). U Basa will punisli those who 

destroy the sacred foiests by making them fall sick or appearing 

before them in the Ibrm of a tiger or a snake. 29 

d. The traditional Khasis (non-Christians) even today olfer annual 

sacrifices to // Basa. 

e. In the days bcfcMC the arrival of Christianity, almost all the 

Khasis used to ;isk the help of ii Basa in their ligliting against 

their external enemies. I'Acn the Christian-Khasis believe in the 
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existence of// Baxa an an enlity which is existing ntul operating 

in the world, 

ll is noteworthy to mention that u Ryngkew^ is another name 

of M Basa. At times, u Basa is called 'r/ Basa u Rpigke\v\ 

According lo Phrikshon Lyngdoh/^^ u Basa is the first husband 

oT AY/ Lisaii which is anothei tunne ol ha,Afi'irann'\y. ll is lor this 

reason that in the previous chapters. // Basa it Ryrigkew has been 

translated as 'the sky fathers and deities'. This simply means that u 

Basa has dillcient names ;\nd there is a plurality of 14 Basa. But 

whatever may be the case, u Bast} oi // Rynghor stands for a male 

principle or divine being created by CJod and co-existing with Him. 

People believe that U Basa manifests itself in two forms of a 

snake or a tiger. Snake is signal for danger and it appears only when 

people have done something wrong. Such snakes ate quite different 

from normal snakes. Ihe tiger appeals to piotect people liom 

harm. In anticipation of any danger or epidemic, Lyngdoh (Priest) 

may offer prayers. Although these days the Lyngdoh is a Christian, he 

observes these rituals. Now-a-days no sacrifices are made inside the 

forest but the same is be done elsewhere. But the sacrificed animals 

(chicken or goat) are brought to the forest as token of offering to the 

Basa. People say that the sacred forest at Mawphlang is very old. 

They relate a number of instances indicating the power of U Basa.^^ 

Once a lady from Mawphlang was on her way to visit 
her sick brother at Lynkien, a village which is a few 
kilometers away from Mawphlang. As she was walking 
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towards this village a snake appeared in front of her way. 
She was seated and ealled upon V) Basa to help her. She 
spoke to the snake saying "if you aie the Basa and wish 
to bting good news/luek please slip aside and let me 
proceed." The snake did not move. She pleaded with it 
over and over again but the snake continued to block her 
way. Then it dawned upon her that the snake was a bad 
omen. She realized that the snake had come to tell her 
that her brother, whom she was going to visit had done 
something wiong. She asked the snake lo perniit hei to 
go to her brother saying that she would convince her 
brother who was ill to seek his forgiveness through the 
Lyngdoli. I he snake moved aside and the lady hurried to 
her brothers house. I'here she asked her brother if he 
had desecrated the Law Kviitivig in anyway. He admitted 
that he had cut down a few tiees and had sold them, lie 
then realized that he was sick on account of his action in 
the sacred forest. Realizing this he rushed to tlie Lytigdoh 
and confessed what he had done and appealed to him to 
seek forgiveness irom Basa on his beheld. After this 
incident her biother slowly jecovered. 

In this stoPy' a close knit character of the Khasi society is 

clearly indicated. It was the brother who had cut trees of the sacred 

forest. He was sick but he never realized his mistake. His sister was 

reminded by the snake about the mistake committed by her brother. 

The actions of a person have their repercussion on the close kin. 

Therefore, they compel the wrong doer to realize his mistakes and 

seek forgiveness.''^ 

Another story popular in the village is that once an army 
unit had come to Mawphlang for some training. Al\er 
their ttaining was complete they entered the saciod 
forest, cut some trees, and loaded them in their trucks 
despite protests from the local people. As they were 
about to leave most of the aimy men sulTcred epileptic 
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fits. Later on it was learnt that sonic of them had become 
very sick People thought that Basa intervened and 
punished the army people for their doings in the sacred 
forest.'" 

A comparison between Sanikhvn concept of Puni.sn and the 

Khasi concept of u Basa would help to understand the status of u 

Basa in the Khasi traditional thought. 

Santkhya Concept of Purusa Khasi Concept of U Basa U 

Ryngkew 

Punisa is known as 'self in the U Basa u Ryii^kcw is the divine 

sense of pure conscious-ness 'Being' and God's Agent. 

• Purtisa is absohitely separate U Basa u Rynigkew always has 

and independent of Prakrd. an independent cxisloiice from 

ka Meiramew 

• Purusa is not dynamic but [/ Basa u Ryitgkew is dynamic 

static, knowing neither change and changeable. It can change 

of place nor of form. its place and form. 

• Pumsa is also known as IJ Basa u Ryngkew is also 

conscious soul. known as divine soul. 

• Punisa suflbis lioin jiain; it 11 Basa u Ryugkcw tloos not 

needs liberation. suffer pain and does not need 
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liberation. 

J^unisa and Prakrii conic 

together for the causation of 

creation. 

There are ninnv Vvrnsas. 

U Basa ii Ryn^hew come 

together in tlie form of divine 

marriage for the piiipose of 

nv.iking cvci\tion possible. 

There is a plnrahly of // nas'(7 u 

Ryngliew. 

• Purusa and Praktd ate ctcrn:\l U Pasn u Ryu^kcw c<.^-cxh\ with 

realities. l/'Hh'i. 

• PtifKsa is the silent witness of T Pasa u Rvfi^kcw is the silent 

whatever Prakrii chooses to protector of creation, like sacred 

create. groves, etc. 

• Piiru.sa is llie elllcicnl cause ol (J Pasn u Ryn^kov along with 

creation. kn hfeiraniew continues the 

process (̂ f creation. 

In the Samkhya system, prakrii is eternal and absolute in its 

own sphere. It has an independent existence. It does not depend on 

any other for its existence. This system treats prakrii as 'ultimately 

rear. Prakrii is, that from which this material universe wilh all its 

\atieties has been esolvcd. Accoiding to SaDikhya, this mniciial 

file:///atieties
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woild inclutliuR the human hciiMv; ;uo Ihc pnnhicls ol n single 

substance" called pnikrti. It is assumed to be complex and all-

pervasive.^^ Prahrti is regarded as the primordial slulV of ihe enlire 

world (manifesl and umnanifest). In other words, prakrli is the name 

given lo an cnlil> iMim whicli Ihis physical w^ild has been cvohcd. 

According lo Samkhva. pvaKvti is independent and ultinuite. Us 

principle is 'spiril\iar ll can be Kncnvn b\ means (iriine knowlcilge 

or cognition. 1);ivics ,Iohn wtilcs 

Naluie (PiJihili). is the IODI (dT mateiial foims), is not 
produced. The (heat One (Mahat Ihiddhi or intellect) 
and Ihe res! (which spring Worn it) are (substances), 
producing and [iioduccd. 

It is noted in \\\c SuDikhya Kiiriha that theie is only one Piakrti. 

Prakrti is an unconscious entity which implicitly contains Ihe 

possibilities of all thought and substance. Prakrli can become 

intelligible. In the Sanikhya system. Prakrti is more dl' a pure 

potentiality rather than a perceptible substance. It is conifwscd of 

three strands of energy called Guna. These three strands of energy are 

sath'a, rajas and tanias. Kapila holds the view that all objects of (he 

world possess the three Gimas of producing pleasure, pain and 

indifference. In the Samkhya system, sattva is marked by pleasure 

and kjiowledge. Rajas is marked by the tendency of activity. It is the 

principle of movement, pain and mobility. Tamas is marked by 

indilfcrcncc, bewilderment and heaviness. It is responsible lor 

confusion. I hcse Gunas are present in everything in the world. Ihe 

pure potentiality of Prakrti can cause physical and )-)sychicnl 



94 

happenings like pleasure, pain, indillerencc. etc. In the primordial 

mixiici (Prakrli). these three strands ol" energy arc in cc|nilibriuin. As 

long as this equilibriuni is undisturbed, no actual manifestation can 

occur. 

Prakrti by means of its fust evolutc, bnddhi (intelligence) 

provides the knowledge which makes leali/ation possible. Prakrti is 

thought to be separated or independent yet it has mutual interaction 

with Puru.sa for the purpose of bringing about creation, fhis system 

of thought is devoted to the achievement of absolute independence of 

man's spirit from the phenonienality o\ Pnrkrd (matter).^^ According 

to the system of Knpiln, existence is composed oi'Prakrti and Puriisa. 

Prakrti is also known as nature. It is Prakrti who chooses to create. 

She is rcsllesslv cieating. acli?)g and elVecting. Prakrti (primordial 

stulf) is the matctial basis ol the woikl. In the icpioduclion (^\ the 

world, Prakrti plays the role o lan efilcient cause. 

She stands for female principle and no male can replace her 

either formally or functionally. 1 his shows that Prakrti as female 

principle is required for making creation possible. 

Ihe SamkJiya divides existence into twenty live categories 

(Karika XXII). I wenly four of these aie cvolutes ol Prakrti. fhey are 

subject to modification and change. 

When Pnrkrti chooses lo crcrttc, there i.s no one who can 

interfere with her work. Prakrti is restlessly creating, acting, Ibrming 

and efTecting ihiiigs 
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The theory' that causation means a real transformalion of the 

material cause leads to the concept o{ Prakrti as the root cause of the 

world of objects. All worldly elTecls arc latent in this unca\iscd cause. 

As the inst principle of this Univetse, it is called PraJhana: as the 

unmanifcslcd state of all effects, it is known as AyyahliK as ihc 

extremely subtle and imperceptible thing which is only inferred from 

its products, it is called Anunnnur, as the unintelligent and 

unconscious principle, it is called JaJa: and as the ever-active 

unlimited power, it is called Shakli. The products are caused, 

dependent, relative, many and temporary as tliey are subject to birth 

and death or to prcMhiction and dcstr\<clion; but Prakrli is uncaused, 

independent, absolute, one and etefnal, being beyond production and 

destruction. The exlieme subtleness ol' Prakrti makes it umnanifest 

and imperceptible; wc infer its existence through its products. Motion 

is inherent in it in the form of Rajas. As the souice of the inanimate 

world, it is unconscious. The entire world of objects is implicit in the 

bo.som o\ Prakrti. JAohilion is the explicit manifestation of this world 

of objects, while dissolution is the returning of this world io Prakrti.^^ 

Samkhya gives five proofs for the existence of Prakrli which 

are as follows: 

i. All individual things in this world are limited, dependent, 

conditional and linite. The finite cannot be the cause of the 

universe. Logically we have to proceed from the finhe to the 

infinite, from the limited to the unlimited, from the/;<;̂ /uv to the 

aperos, from the temporary to the permanent, from the many to 
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the one. And it is tliis infinilc. unlimited, eternal and all-

pervading Prakiii which is the source of this universe 

{hhcdanam pariniaiuit)'. 

ii. All worldly things possess certain common characteristics by 

which they are capable of producing pleasuie. pain 

and indilTcrcnce. Hence there nmst be a common S(Mirce 

composed o l th iee (itnuis, I'lom which all worldly things aiisc 

{samcnxvayat). 

iii. All clTects arise IVom the activity of the potent cause. Ilvolution 

means the manircstnlion of Ihc hitherto ituplicit as the explicit. 

The activity which generates evolution must be inherent in the 

world-cause. And this cause is Prakrii {kmyatah pravrtk'scha). 

iv. The cJTect dilTers Irom the cause and hence the limited cIVcct 

cannot be regmded as its own cause. The elTect is the explicit 

and the cause is the implicit state of the same process. The 

elTects, theicfoie. point to a world-cause where they are 

potentially contained {karanakatyavihlia^ai).^^ 

V. The unity of the universe points to a single cause. And this 

cause is rniha {(tvihluiyjuf vdi.shvurupyasva).^^ 

'We bow to Prakrtr. says Ishvarakrsna, 'the red-whitc-dark, 

the unborn mother and "tnu.se and receptacle of all generation". Such 

is the conception n\ Pnikrfi in Samkhva." 

http://tnu.se
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This reads very alike the Kliasis vision o[ ka Mcimtncw. Like 

the Sawkhya's prakrti. for the Kliasis ka Meiramew has an 

independent existence in the sense that it does not depend (or 

its existence on // Basa u Ryngkeu or any male principle al all. On the 

one hand. A77 Meiramew is the lirst product of C>od, but on the other 

hand, it has an clcinal cxistcnco because it co-exists with (lod. As 

discussed cailicr. the Khasis nlso regard ka Meiratnew as the 

primordial stulT of the entire material world (manifesl and 

un manifest). 

The Khasis bclie\c that the pIiNsical world come into existence, 

partly as a vesuU ol diicct creation of (iod by His act of initial 

creation. But Ihe icsl of creation is a tesull î l" indirect crealioti in the 

sense that the \aiiel\ of the woild olObjects cojue into existence or 

into being out ol'thc mntunl interaction oika htciraniew with u Basa 

u Ryngkew. This process ol creation is to lulfill the divine will and 

plan ofCjod. P. Malnpiang wiites: 

The Khasi believes that everything in the universe is 
created by God both directly and indirectly. The Khasi 
maintains that in the evolutional^ process, God is always 
the elTicienl and linal cause. According to the Khasi 
thought, the nucleus of the universe comes from God and 
not tluxnigh an act of emanation. Basically there was an 
act of initial creation... In the beginning of time, God. 
who is also known as ka IJuknm (Command) created Ka 
Raniew (Earth or terra firma) and from Rawew, lie 
created Ka Sngi u Bnai (Sun and Moon), ka Mariang 
(nalnic), Ka l.ver (Aii), ha I'm (Walci) ju)(l ka Piny, 
(bire). Ka Ramew which is attributed with Uie notion of 
Mother Earth married u Ryngkew (land) and from this 
union. 11 Afcnr (the stone) ami the Khymk'w (the soil) 
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came into being. All these ptiiiioidial elements worked 
hand in hand according to the design ol (lod, the cicalor 
and Supreme Command. I'rom Ka Ranien (I'arlh), there 
were born the green vegetation, trees and life that inhabit 

<<; the earth. 

The following points of differences and similarities between 

Prakrii and Ka Mciranw^y may be notcil at lliis juncture. 

The Samkhya Concept of Prahrii The hhnsi Concept of Ka 

Mciraniew 

Conscious 

Primordial stiilf o[ the 

world and goddess ol" the 

earth. 

• Active and ever Ibrming the cycles Active and caused the birth 

of evolution. of creation. 

• Non-conscious 

• Primordial stullof the world 

• Object. 

• Ultimately real. 

Complex and ail-pervasive. 

Eternal and self-existing. 

F.xi.sts indcpendenlh. 

Object and subject. 

Ultimately real. 

Complex and pervasive. 

Its substance is clernal and 

it co-exists with // HIei. 

Co-exists with (rod and 

funcli(Mis dependently. 
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Tlie material cause olllic universe. 

Uncaused and iinpeteeivable. 

• I'rakrifi is onh' one 

• le inale piinciplcs 

• Prakhii is not pioduccd. 

• l^vakhli is llic elllcicnt cause ol 

creation 

• Prdkrili is compcscd ol the Ihicc 

riie material cause of the 

universe. 

riio first product ol (jod's 

creation is both perceivable 

and impurceivablc. 

Ka Mcinwu'w is onI\' one. 

I'cinale principle 

Ka hfciraiiu'w is produced 

nnd (lod dwells in her. 

Clod (11 Hk'i) is the linal 

cause ol"creation. 

K(f Mciravicw is composed 

of imiumeiable elements 

and sacred forces. 

• Twenty four categories of Existence is not limited just 

existence belong to Prakriti. to twenty five categories. It 

is lull ol complexities. 
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( I I A P I K U V 

COINCIJISION 

As pointed out earlier the Khasis see man {u briew) as 

created by II Blei liaviiig inilialU' lived wilh U HU'i in 

heaven. He is viewed as endowed with a body {ka met) and 

a soul if<a niynsieiu) (Re le r Clhapler 111), l ie is (he crea ture 

who possesses A^ ru^ie^x which means the ra t ional power 

which adds personal i ty and digni ty to him. 

U Blei gave man some moral c o m m a n d m e n t s at the 

t ime of creat ion of this world to be fol lowed while l iving 

on earth. These moral commanduieu l s are: 

A. Kamai ia ka IToh 

Kamai ia ka Hok which means to earn R igh teousness . 

It is bel ieved that ka Hok has both in t r ins ic and 

ext r ins ic va lues . It is in t r ins ic in the sense that the word 

Hok can be t rans la ted as ' r i g h t ' . It has value in itself. As 

what is r ight has va lue , therefore , ka Hok a lso has value in 

itself. The word Hok can a lso be t ransla ted as 

R igh teousness . It means thai those who do the r ight thing 

will be rewarded for their act ol r igh teous deed. In this 

connec t ion , ka Hok has also an ext r ins ic va lue . 

fhe first command, Kamai ia ka Hok, is that we 
must l i \ e jus t ly , that whatever we do should be 
for the cause of r igh teousness , that we must not 
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he actuated by cons idera t ion o( gain i r r e s p c c t i \ c 
of right or wrong. Indeed, we must be honest and 
true not only in our woids and ac t ions but in our 
very though ts too . 

Ka Hok is regarded as the greatest of all llie Khasi 

moral Laws and clhical Pr inciples If has an elornal \ a l u c . 

The Khasis used to say Ka llok kaha tarn ha ka Vyrthei 

which means H igh lcousncss is the most essent ia l idcmenl . 

Ka Ilok is like the Hindu dharina. It means that a human 

action will not go unrewarded . In order to get the reward of 

ka Ilok man has lo have right speech, right act ion and right 

thought . 

l i . Iiphricw I'iphici 

Tipbriew Tipblci which means knowing man, knowing 

()K->(\. The Khasis bel ieve that chai i ts begins at home, if one 

says that he loves (lod whom he cafinot sec with his 

ph>sical e>es and hates his family members and friends 

whom he can see with his physica l eyes, then his love has 

no value . It is jus t a pre tens ion or a false c la im. Before we 

come tf> know ( tod. we Mrs! come to know and exper ience 

our own family members and our ne ighbour s . Man has 

been condi t ioned by (lod to live with other fellow-

men, r h e Khasis regard this world as a tes t ing place for 

m a n s goodiu^ss and moral chai.-tclcr for ins tance , the act 

of ki l l ing anolhci s h o u s that one docs not know the 

file:///aluc
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goodness ol (UKI or he does \\o\ have the Tear ol ( iod. To 

the Kliasis to know man in its riglit perspec t ive is to know 

God. 

TiphricM- Tiphlei, is that il we are to he Cjod-
consc ious and serve Ilini and His will as we must : He, 
(Uir Mnkci and ("lealor whn scnl ns down lt» eailh at 
our wish, with love and care, we must know and 
realize the needs , d i r r icn l l ies and p rob lems of our 
IcIlowtMcii :iiid lu'lp Ihcin to lln' hcsl \vc can. In short , 
to serve HIMI is lo serve mati. 

The Khasi word 'Tip' in this par t icu lar context may 

be translated into I 'nulish as knowledge" . N e g a l i \ e l v , (he 

word ' 7 7 / / means the absence ol ignorance and pos i t ive ly , 

lip' means the picscnl ol k nov\ Icik'.e. Man is a super ior 

being who has been entrusted by Ood with the power of 

ra t ional i ty and moral i ty . Animals are lower be ings 

compared to man. who do th ings by means of their natural 

ins t inc ts but man has a th ink ing mind and can make moral 

j u d g e m e n t s of r igh tness and wrongness . 

C. Tipkiir Tiphha 

Tipkur lipkha which means knowing of the materna l 

and paternal re la t ives . 

Tipkur Tipkha, is an emphas i s on our du t ies and 
ob l iga t ions to our re la t ions by lineal descent . 
1 his needs a little e laboia l ion as it is the lock on 
which the social s t ruc ture of the people is bnilt 
and in withal the fountain head of their moral 



107 

precep ts . Being a matr i l ineul socie ty the k insh ip 
ironi the womb ol the fitsl ances t ress from lime 
immenKMial con t inues down the uges. These are 
the kiirs. They must invar iably come to the help 
and rescue of one another , especia l ly in t i tnes ol 
ca lamity , death , misfo i tune , t rouble or abuse or 
oppress ion at the hands ol" o thers . 

The Khasis regarded the three commandmen t s , Kamai 

ia ka Ifok, Tiphriew Tiphlei and lipktir Tipk/ia as the 

sacred rules of life which can lead man to the way of 

t ru thfulness , happiness and prosper i ty . 

Man with his fellow crea tures , inc lud ing an imals 

should live together on the lap of ka Meiramew. U Blei 

does not expect man to conquer or subdue mother earth but 

to love and have mutual re la t ion with it. A'̂ ^ Meiramew 

feeds man like a mother feeding her child. Man is not at all 

the master of mother earth. He should perform all his 

ac t ions in acco rdance with the natural Laws. He should not 

des t roy the natural env i ronment that sus ta ins him. 

In the t rad i t ional Khasi thought , the concep t s (/ Blei 

and Kyntan^ ( sacred) match c lose ly . Most of the Khasi 

v i l lages have sacred forests cal led ki k/ilaw kyniang. fhey 

are regarded as special dwel l ing p laces of U Blei or gods 

{ki blei) who will protect and bless the v i l lagers . Ihese 

forests are a lso a reminder to man of U Blei's sus ta in ing 

and unifying power . JJ Blei expec ts man to fulfill His 

d iv ine plans in the world. 
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U BIci created cveryl l i ing with a specif ic purpose . 

Mat), t rees , mounta ins , hi l ls , l ive i s , forests, an imals , e tc . . 

are all the respec tab le membe i s of the cosmic communi ty . 

Anv violation of the sac ied dut ies atid ob l iga t ions which 

the l i \ i n g be ings have been ass igned by Ood will affect 

theii cosmic communi ty . All spec ies big or small exist not 

in a comple te isolat ion but the> are in terre la ted with each 

other . 

I'his undci s tanding of cn\ ii oinueut as sacied sp i iugs 

from the Khasi unders tand ing that the ent i re natural order 

is sacred. 

Man, an imal , na ture , the earth, the sun, and the 
moon belong to the cont inuum and foim a 
natural if cosmic moial communi ty which 
they luust all susta in . Moral obl igat ion spr ings 
nei ther irom subject ive compul s ions nor froiu 
uti l i ty to m a n ' s life and his we l l -be ing : nor 
indeed from any deonto log ica l s ta tus of the 
moral r ights . It spr ings rather from the 
sac redness of the ent i re natural order . Man, 
an imal , t rees , mounta ins , forests , r ivers are 
equal members of a communi ty with ina l ienable 
because sacred ob l iga t ions , dut ies to one 
another.'^ 

The Khas is regarded land as sacred not in an 

ins t rumenta l sense i.e., because of its ut i l i ty to m a n ' s life, 

but rather in the sense of ' g i v e n n e s s \ In other words , they 

bel ieved that their land known as ka Bri Uynnii'^v Trep 

(land of seven families) was given by IJ BIci to their 
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fore la thers . Till today, the non-Ciir is t ian Khasis bel ieve 

that their mounta ins , hi l ls , r ivers , etc. , are the sacred 

dwel l ing p laces of the gods and goddesses . Another 

reason thai led ihc Kliasis lo iho cons idc ia l ion of the 

sacredness of the env i ronment is grounded in their bel ief 

tluil U BU'i is conceived as both a li anscendenl and 

immanent be ing . In other words , it means that Ood dwel l s 

in the heaven a b ( u e antl also on the cai th below. 

... we also have the Khasis who, in a c c o t d a n c c 
v.ith their ind igenous re l ig ion, have been 
inspired towards env i ionmenta l p reserva t ion 
Sacred urovcs , hi l ls , lal,es and l ive i s a ic 
c o n l c t i c d p io lcc t ion nndci i c l ig ious sanc t ion . 
Such protect ion has c o n s c r \ e d b io-d ivers i ty that 
o therwise might have been lost.' ' 

(J nici does not relate with ka Pyrtlwi and ka 

Meiraniew as does a cause to an effect, because He is not 

an outs ider or s t range to ka Pyrthei and ka Meiramew. In 

fact. He res ides in ka Pyrthei and ka Meirawew. This 

expla ins why ka Pyrthei and ka Meirauiew are regarded as 

having close re la t ions with the d iv ine . We may note here 

that Khasi thit ikcrs prac t ica l ly d t aw no d i cho tomv between 

sacred and secular . Accord ing to them, tJ Blei opera tes in 

the World {I'yrlhci) in dillc.ic-nl w;iv^ 

The Khasi rel igion laid great emphas i s on respec t ing 

the ha rmon\ between man and na tn ic , esf iccia lh on 

minimum dcs t iue t ion ol l i \ ' ine and non-l ivint i r c son iccs to 
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sttlisfy their basic and human needs lor survival . They are 

agaitisl the explo i ta t ion of na lnrc lor Ihc sake of niecling 

our own ends . To them V Blei is the fundamental real i ty 

along" wilh Molhei r,aflh {Mchuimcw) !ind man {ti hr'icw). 

Ihe i r in ter l inkagcs have been discussed and recorded in ka 

Niani Khasi (Khnsi rcligit)n) in the foim of legends , songs, 

r i tuals , etc . 

In chapter H. \ h a \ e argued that ka Me.iramcw is not 

jus t the eaith but the coddess of the earth and nlso the 

(emale prit iciple as well . 

Acco id ing to the Khasi . man is placed at the 
centre be tween U Blei, the Crea tor and Mother 
earth {Ka Mciramew). Wc can safely say that li 
/i/ei, man and molhei eaith are the basis of all 
c rea t ion . U Blei p roduces all th ings , ea i th 
nour i shes them and man comple tes t h e m . ' 

Accord ing to H.O. Mawrie , nature which is part o[ ka 

Meiramew is very much al ive and can inspire man in many 

ways . 

Nature for a Khasi is like a book. The teaching and 
wisdom he derives from it, he makes use of in his daily 
life. lie examines meticulously, and with great care 
the objects around him. He cares lor and treasures all he 
sees and observes so that they could be of help to him in 
all his needs. Nature is also like a big hospital on whose 
threshold all types of medicines are to be found which 
can heal all bodily ailment? .̂ Medicine and m\^m 
complement one another and a Khasi is not thus helpiless. 
He lives peacefully in his own land and enjoys the 
embrace of nature. 
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Some of the mounta in peaks and r ivers have p layed a 

major role in tlie ancient Khasi i i lc . There is a wel l -known 

legend related to the Shi l long peak. It runs as fol lows: 

Ĉ n tlie foothill of Shillong Peak, there is a cave called 
Kreni Marai. In this cave lived the Daughter of the god of 
Shillong and her name was nnkn<nvn. She gicw and 
became a beautiful young girl. I'.very day she used to 
come out of the cave to pluck some flowers. One dnv a 
young man of Nongkseh named Sati Mylliem Ngap 
caught the Daughter of Shillong's god forcibly while 
plucking flowers outside the cave. Later, Sati gave her 
the name 'Pahsyntiew' which means wooing with 
flowers. f,ater Sati manied Pahsyntiew and raised some 
children. One day Pahsyntiew went to Krem Marai and 
never returned home. Since thai lime the children of u 
Sati and ka Pahsj'nliew became the traditional ruleis ns 
Kings and Queen of l l ima Shi l long . In llie 
course of l ime the l l ima Shi l long split into two 
himas (k ingdoms) came to be known as l l ima 
Myll iem and l l ima Khyrim of Nongkrem.*^ 

It is very in teres t ing to note that till today , in the 

l l ima Khyrim (Khyr im Kingdom) , the Lyngshkor (Min i s t e r ) 

from the clan o[' Myll iem Ngap would go to fetch water 

from the cave ( k i e m ) Marai foi the ano in t ing c c i e m o n y of 

the Syiem (King) and Syiem Sad (Queen) of l l ima Khyr im. 

Phi ikshon Lyngdoh ol Nongkieui na i i a l c s that the god of 

Shi l long blessed the chi ldren and grand chi ldren o{ ka 

Pahsynt iew with the nine fetched water sources , namely : 

(i) ka Pasi i , (ii) ka Umt l ieng . ( i i i ) ka Sangmein 

(Umdiengf)uii) . ( i \ ) ka Umjasai . (\) ka Um Risa. (vi) ka 
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Umshyrpi, (vii) ka Urn Kaliar. (viii) ka Urn Rynthong, (ix) 

ka Umdili. 

To reiterate, Khasi religion teaches that only U Blei has 

absolute sovereignly over all crealures including human beings. Man 

has no dominion over his own life and non-human life. In other 

words, man cannot act as the viceroy ol (ktd over the planet. He has 

no right to take his own life or the life of his fellowmen. Man can kill 

the animals just to meet his basic needs but should not kill them 

meicilessly. This means that man should not kill any of the animal 

species without adequate justification because humans and 

non-humans are valuable and have the right of existence. 

I have tried to show in Chapter II that. Mother I'.arth 

is a component o( the world and is closely interlinked with 

the world as is a part to the whole. This world is a place 

where man is able lo display his talents, skills and to live 

in accordance with the direction of ka Ilukum of (/ Blei. 

Man is the creature whom U Blei expects to be with in the 

next world. There is a link between this world (kane ka 

pyrfhei) with the other world {kawei pat ka pyrthei) 

because ka htieiig is regarded as man's true home. This 

present/7vr///f/ is only the temporal home. Death is neither 

a loss nor a dcstiuction but a way tv) go back to the oiiginal 

home. 

In chapter 111. 1 have hinted that man has been placed 

by U Blei to live in this Pyrthei to fulfill u Blei's purposes. 
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It is for this reason that U Blei g ives man ki Ihikutn as 

d i rec t ive pr inc ip les that will help man to fulfill his du t ies . 

1 have also shown the s imi la r i t i e s be tween 

Ramanu ja ' s concept ion of the world with the Khasi 

concept ion of ka Pyrthei, God dwel l s in nature which is 

part of ka Pyrthci. Ramanuja and the Khasis have a non-

dual is t ic and non-mater ia l i s t i c view of ka Pyrthci. They 

see (u)d as the inner guide or ruler {Antaryamiii) o{ both ka 

Pyrthei and ka Afciramew. 

As a l ready pointed out ear l ier , most of the Khas is 

havc been conver ted to Chr is l ian i lv and ,accep ted it as their 

new re l ig ion. In this chapter . I wish to briefly examine , 

how the Chris l ian concept ion ol the sac ied is s imilar or 

different from the Khasi concept ion of Ihe sacred. As we 

know, the word ' s a c r e d ' is der ived (roni the Latin word 

' s a c r u m ' (i ts plural form is ' s a c r a ' ) which means ' h o l y ' or 

' d i v i n e ' . Both Chr i s t i an i ty and the Khasi Rel igion {Ka 

Niam Khasi) identify God {{] Blei) as the ' s a c r e d ' or a 

thing related to Grod. At this point . I want to d i scuss the 

Chris t ian concepti(^u of God ( the sacred Being) and 

compare it with the Khasi concept ion ol I! Blei. 

The Bible is the Chris t ian Scr ip ture . It cons is t s of the 

Old Tes tament and the New Testament. The Bible s ta tes 

that creat ion is an act of God. Ihe 13ook of Genes i s 1:1 says 

that "In the begi tming God created the heavens and the 
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ear th" . Again, Genes i s 1:27 says "And God created man in 

His own image" . We also find in the same hook. Genes i s 

2:7: "Then the Lord God formed man of dnst from the 

s ronnd , and hrcnthcd into his nost r i l s the brcalh of Life 

and man became a l iving soul" . This shows that m a n ' s 

body is part of the earth and this world where man spends 

his earthly life is d iv inely or sacred ly created by God. The 

n l t imate lordship of llie cin 'h is God. In fact, (he Old 

Tes tament speaks (A' God as the u l t imate Being , the 

sovereign Lord and the basis ol all things visible and 

invis ib le . I 'vcrything exists by His will . Like the Khasis 

the people of the Old I es lameni ( I s t ae l i l c s ) do not ques t ion 

the exis tence of God. To them, (jod is the ground of our 

being and the first cause of every th ing . They bel ieve that 

God a lways exis ts and manifes ts Himsel f in the world , 

fhey do not leel the need to give p roo l s for the ex i s tence 

of God. Only a fool can say in his heart "There is no God" 

(P.salm 14:1). 

For the people of the Old Tes tament , their knowledge 

of God is their sense of awareness of d iv ine real i ty and 

God can be found eve rywhere . Not only Israel but people 

of other na t ions also know and praise God in the i r own 

way. Accord ing to them, every th ing proclaim.s G o d ' s 

ex i s tence and his power . It is to be noted that for the 

Is rae l i tes . even sin proclaim.s O o d s ex is tence by 

con t ras t ing it, e i ther by revol t ing against God or by 
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dese t i ing (uitl in tlic sense tliMt ;\ s inner is n man who turns 

away from God. Both in tlie Old les la inen l and the Kliasi 

Rel igion, we find that God is e ternal ly present , that is, to 

sav that God exis ts from all e terni tv and manifes ts Himself 

in var ious lo rms . Ihe Israel i tes o[ the Old ' fes tan\enl l ike 

the Khasis do nnt hel ieve in the evolut ion of God. 

Accord ing to them. God exists Irom eterni ty to e tern i ty . He 

is not l imited b \ lime oi sjiaec 

Accord ing to the Old i 'estamcnt, God is one and He is 

known b>' different natnes. l)cuter<uiomy 6:4 savs, "Hear O 

Israel: The Lord our God is one L O R D " . "Yahwei r is one 

of the names o( (Jod. He is one who gives life and the 

source of every th ing . "As Yahweh (Lord) l ives who made 

our sou l s" (.leremiah 38 :16) . The soul is known in the 

Hebrew language as 'Nephesh" . Ihe l.sraeliles icganl God 

(Yahweh) as the au thor and sus ta iner of life, l o them, the 

goal of d iv ine act ion of God is lo create life. He manifes ts 

Himse l f in the world and cont ro l s it from within . The 

Israel i tes regard Yahweh as their nat ional God, who will 

pro tec t and save their nat ion. 

In the New I es lament l imes, the concept ion of God 

has been t ransformed into the Chr is t ian concept ion of (jod. 

Like the Old Testament, the N e w fes tament speaks of God 

as the creator of man and the world. But the Chr i s t i ans see 

God in the person and works of Christ who a l te r His 
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Resurrec t ion ascended to heaven wliich is \ i e w e d as 

separa te fioin llic sccnlai world. l l i c ic is a sharp 

dis t inct ion between heaven and our woi ld in the Chr i s t i an 

concept ion of God. St. J o h n s Gospel 1:1-9 speaks of the 

p ie -cx i s t encc of .Icsns Chris t , that is to say. before his 

incarnat ion , he exists in heaven with Ciod the f a t h e r and 

after his resur rec t ion , he has ascentled to heaven (Luke 

24:50-51 ). 

The 'D iv ine Trini ty" is another n o t i o n / a p p e a r s in the 

New fes ta incnt . "Hy the d ivine fr ini ty is meant the union 

of the three persons . Father (G«)d the f a t h e r ) . Son (God the 

Son and Spir i t ) ( ( lod liie Spi i i l ) in one Godhead" . ' " This 

Chr is t ian idea of three persons in one Godhead is pecul iar 

to the rel igion ol" the New 'l 'csl;iincnl. I he Couticil of Nicea 

(.^25 A.D. ) s ta tes , " Jesus Christ is the foundation of all t rue 

Chr is t ian faith. Wi thout it, there is no t rue reve la t ion of 

God in Jesus . Wi thou t it, the Chr is t ian doc t r ine of 

sa lvat ion is u n d e r m i n e d " . " This shows that the not ion of 

sac redness of the Old Tes tament is different from the 

notion of sac redness of the New fes tament because the 

Yahweh, the God of the Is jacl i tcs in the Old fes tament 

t ime, has been replaced by Chi i s t . 

With the Christian conception of God, the national God of 

Isiael (Yahweh) becomes the demociatic God of the Chiistian, that is, 

the (jod of all. I he (jod <>f the Cluisti-'uis is Jesus Chiist who cannot 

file:///iewed
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do the works done by the (n>d of Israel in the Old I'eslmiienl. He only 

loves and forgives. Consequently, llic evil or Ihe unpleasant 

experiences of life have been kept aside IVoni the providence of God 

of the Old Testament. Jesus Christ is the agent of creator-God. "In the 

beginning was the word, and the Woid was with (jod and the Word 

was God. He was with God in the bcginnina. Through hini all things 

were made and without him nothitig was made that has been made" 

(Johns (lospel 1.1-.̂ ). In other words, it means that Ciod willed it and 

the world came into existence. The (.Mnislian-Khasis relocated their 

notion of sacredness fro?n ka Vyrihei and ka Meiramcw as the 

manifestations of If Blei to the sacredness of the Person and works of 

Christ. And as I have hinted earlier, this must be the piccisc reason 

for the disinterest in the preservation of environment as shown by the 

modern Khasis. 
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A P P E N D I X - 1 

T H E S O H P E T B N E N C ; P E A K MWU 

n liiei. the CrcMtnr. in the hcu inn ing ctcjitcd sixteen 

lau i i l ies . ' All of them lived in heaven. l l ea \e ! i was the 

original home of man. U Bid responded pos i t ive ly to the 

request oi' ka Meiranien to send Irom heaven to Ihis ear th , a 

ruler. II Bid convened a d i \ i n c council in heaven . The 

sixteen lani i l ies a t tended the counci l . The counci l 

unani tnously decided to send seven lamil ies out of the 

sixteen families to come down and sett le on ear th . The 

members ol the seven lannl ics a ic idcnt i l ied as A/ Uynniew 

Trep Jlynnicsy Skuni^^ (People of seven huts , seven nes ts ) . 

I'hey were accompanied by a d i \ i n e being called n Syieni 

Lakriah' (King of Lakr iah) . 1 hey landed on, u Lum 

Sohpdhnen^ (Mount navel of heaven) located a( Ri-Bhoi , 

I'^ast Khasi l l i l l s . Their main purpose of coming down from 

heaven to set t le down on earth was to till and cu l t iva te the 

land and to abide by the llukuui ( c o m m a n d / o r d e r ) of U Blei. 

Creat ion was in perfect ha rmony dur ing this era. 

On lop of ri I.Kin Sohpclhnen^' (MounI navel of 

heaven) there was ka Jingkieng Ksiar which jo ined the 

heaven above and the earth below. Ih is Jiugkicnv, Ksiar was 

p iovided by I Bid. It was caileii // Solipdhncng (Navel of 

heaven /Umbi l i ca l cord) . H Sohpi'thtieu^ was a d iv ine 

umbil ical cord which connected the heaven above and the 
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earth below. At that t ime, the seven ranii l ics below kept on 

contac t ing the nine families above through ka Jingkieng 

Ksiar. The members of the seven lami l ies lived a happy and 

peace lu! life. Thev were in oood re la t ionsh ip with Ca>d and 

olhei c rea tn ies . I hc> obeyrd (iod and obsei ved His 

c o m m a n d m e n t s : (i) Koniai ia ka Hok Cl'o earn 

I ightcoi isness) . ( i i) liphricw I iphlei ( M a n - k n o w i n g ; God-

knowing) , ( i i i ) lipkni- lipkha (Knowint i ol malernal and 

paternal i c la l ives ) . It \\i\:<, on u Lum Sohpctlmcng that U 

Blei g a \ e the c o m m a n d m e n t s through ?/ Syicm Lakriah who 

was G o d ' s agent . 

The Devil came to this earth in the form ol" H llilcn 

(Snake/Serpent) and some other forms. He cunningly temf)tcd man to 

go against the commandments of U Blci. IJ Jhlen (Snake) rebelled 

against U Blei and said Ka hatnJong nga dei da ka hiighriew bad ka 

kamaijr)ng nga dei da ka longspa/r {My food is human being and 

1 will earn r iches) . Many men be ing tempted by the Devil 

turned away from U Blci and the golden ladder provided by 

God was b roken . The God-man re la t ionsh ip was also 

broken. From that t ime onwards , the seven families could 

no longer contact the nine families above . It marks the end 

of the golden era of perfect peace and happ iness . It ushered 

in a new era of broken re la t ionsh ip . It was the beg inn ing of 

evil age . Evil th ings started to take place in this world. 
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More evil spirits came and tempted man in different 

wavs. Thev look full advantage of man's weaknesses. The 

seven families {Hynniew Trep) called the golden ladder 

(Jingkieng Ksiar) which joined heaven and earth, u 

Sohpethneng which can be translated also as the umbilical 

cord. The hill where u Sohpethneng stands is called Lum 

Sohpcihnoig (Sohpethneng Peak). I'o cite the words of 

Hamlet Bareh: 

U Sohpethneng is called after the ladder, linking 
heaven and earth at one time over its top. The 
peak commemorates the incident when the seven 
families (ancestors of the Khasi race) were cut 
off from the nine celestial families (counterpart 
of the seven lamilies) by a human being who 
worked under a deviPs inlluence. This little story 
throws light on the d i \ inc origin of the Khasis. 

Human sufTering begins in this world with the breaking of the 

golden ladder {Jingkiefig Sohpethneng). Human sutlbring began to 

take place in the form of poverty, ignorance, illness, misery 

and all sorts of worries and anxieties. It was a paradise lost 

for man. The two forces good and evil began to operate in 

this world at different levels. Man lost his original 

relationship with God and other beings. 

This myth shows that the original (lod-man 

relationship was broken. It also indicates that man who 

lived on the lap of ka Meiramew can have his relationship 

with (lod and other living beings living in the space above 
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us. Above ail, this myth speaks ol ninn's agric\iltiiral life 

and his close relationship with ka Mciraiiww. This myth 

also discusses that man maintained good relationship with 

IJ Blei and Ka Meiramew during Ihe period of the Golden 

Age. 
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6. I h e term 'Meiramew^ is commonly t rans la ted into 

I n g l i s h as 'Mothc t l ' ,ail ir . Acco id ing lo ihc Khasis , 

'Meiraiiiew^ has two aspec ts of na ture . One aspect , 

Meiranu'w means the fiiiit bca i ing soil 'I'his is the 

material aspect of y{eiraiv('\y. Anotlier aspect which is 
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immaterial is thai Meiramew is also believed to be the 

goddess of the earth. 



APPENDIX - U 

THE DIENGIEl IM:AK MYTH 

After the breaking down o\' the jzolden ladder on 

Solii)elbnen^ Peak, a gigantic hee giew iheic called ka 

Dieugiei.' The Peak where the Diengici tree grc^' is called 

Lufti Dicngiei which means Dietigiei Peak. The Diengiei 

tree grew so big that its leaves and branches spread so 

wide. It overshadowed the earth. Ihere was no sun light on 

the earth but only darkness. Man was afraid of the wild 

animals and he could not carry out his normal activities. 

fhc j^cople of the seven Inniilics decided It) cut and 

destroy the Diengiei tree as soon as possible. They started 

cutting this tree from morning till evening foi many days. 

They were very surprised when something very strange 

happened. When they went back home in the evening as 

they could not cut the tree in one day 's time, by the next 

morning they found that the tree had no cutting marks at 

all. All the cutting marks strangely disappeared. The 

people were very much worried because every time they 

cut the tree, they could not finish the job in one day. 

Whenever they came in the next morning they found no 

cutting marks at all on the tree. 

While the people were thinking of a possible remedy, 

a very small bird called in Khasi, ka Phrcit came and told 
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the people ot the secret happen ings to the tree in the night 

t ime. Ka Plireit told the people that a t iger came every 

night and l icked all the par ts of the tree which ihcy had cut 

and the cnl t ing marks d i sappeared . The Irce even grew 

bigger and bigger . I l a \ i n g conic lo know <̂ l" wlial happened 

to the tree in the night l ime the men did not take to their 

homes the axes and other cut t inu ((uils. rhc> placed all the 

axes and knixes upwards on (he pai ls which they had cut. 

As usual the tiger came in Ihc nighl antl l icked the cut 

marks ol the t ree . I he sharp edges ol the, axes and kn ives 

cut the t i g e r ' s tongue \ e r y badk, while l icking the cut t ing 

edjies (il Ihc tree. Ihc litici ii'^vci canu^ again I he men 

managed to cut the Dicni^ici SIK^ CCSSIUIIN 1 inallv it Tell 

down and light appeared once again in the world like 

be lo i c . To cile the woids oTI l . (). Mawric ; 

In one sense, the Diengiei Age may be termed 'The Age 
or Discipline'. Things that fa.shion a man is his spiritual 
doubts and misgivings. At work in him is the creative 
energy and tlie descriptive force. It is generally the 
pervading sense of helplessness and the paralising .sense 
of despair that bring in a new climate of thought to foster 
a new deposition to remould the enviromuenl in order 
that we may create a new society. There is a saying that 
Man"s experience is his greatest teacher and it leaches 
him at his own mis takes . Life i tself cons is ts in the 
a l te rnate process ot learning and unlearn ing and 
how often it is wiser to unlearn than to leain. At 
the fool of U Diengiei Tree IJ I lynniew Trep U 
H y n n i e u Skum teaches h imsel f to unlearn what 
he has learned in his I*all. It is this that dr ives 
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him 1(1 Icll down Ihc Dicngici Itcc in oidci [o 
reconcile himsell with CJod.^ 

This myth reminds us tliat man lias to struggle in his life. All 

living beings big or small are equally useful and valuable. They can 

help man in some way or the other. A small bird like ka Phreit can 

help man to sohe his problems and to meet his needs. This myth also 

shows that we are all living on the lap OCATI Meiramew and we are in 

need of each other. Above all, this myth shows the beginning of the 

Dark Age in t!ic hfe of man. Ilmnan suffciing atid misery started 

since that time. 
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NOTES AND REFERENCES 

1. Ka Diengiei is a legendary gigantic tree grew on u 

Liiin Dieingiei (Diengiei Peak) once upon a time. The 

tree grew up so big that it could block the sunlight 

coining to the earth. It caused darkness, tear, pain or 

sulTering to man. This tree was an enemy to man and 

other living beings on earth. Ibis ni\th shows that all 

living beings need sunlight lor their survival. The 

Diengiei Peak is situated at Shiliang Uin of East 

Khasi Hills. It is around 20 kilometres away from 

Shillong, the capital of Meghalaya. 

2. Ka Phreit is a small bird which helped man to find out 

the secret of why and how? the Diengiei (gigantic 

tree) had no cutting marks though they had cut it for 

so many days. This myth also shows that tiger is an 

enemy to man while birds big or small are friends of 

man. 

3. H. O. Mawrie, The Essence of the Khasi Religion, 

Shillong: Ri Khasi Press, 1981, p. 27. 



APPENDIX ! 1 ! 

KA KREM LAMET LAI ANG NH Til 

A day was fixed for a dance Icslival wlicic all the 

l i \ ing creatures were invited to pai licipale. Almost all the 

living creatures big and small turned up in their colourful 

costumes. They danced from morning till evening. 

Towards, the evening they were very tired. They wanted to 

close the festive event and go home. Suddenly ka Sngi 

(Sun-Sister) and u Btiai (Moon-Hr(Uher) arrived and they 

expiessed that they wanted to pailicipate in the tiancing. 

Quickly, they proceeded to the dancing ground and started 

dancing. Their dance was consideicd to be t)llcnsive and 

immoral by most of the spectators. With anger, they 

shouted at them mockingly. They said that it was 

embarrassing and unethical that a sister and a brother 

danced together as husband and wife. The Sun (ka Sngi) 

was angry and full of shame. She stopped dancing and 

immediately went to hide herself in a cave known as ka 

Krem Lamet Latang. 

Consequently, the world was in darkness. Man sent some 

•luiinals and birds to go and meet ka Sn^i and to ict|ucsl her to come 

out of her hiding place but they could not succeed. At last, man 

requested t( Sviar (Cock) to go to the Kreni Laifief Lafa/ig (cave 

LattH't I.along) and to humbly ic(|ucs1 ka Sngi to come back 
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and cont inue to give its l ight to ka Pyrthei. Man p romised u 

Syiar a co lour lu l dress and other needs . Final ly, u Syiar 

agreed to fulfill m a n ' s request and was ready to go and 

meet ka Sn^i. 11. O. Mavvrie wri tes : 

The story of "Ka Krerti J.anici Ka Kretn Lalanfr" 
confi rms that of II Lum Sohpe tbneng that Ciod is 
merciful and loving. G o d ' s react ion to M a n ' s 
Fall has no touch of r evenge . This is c lear ly 
indicated by ''Ka Pliai Lytidct U Bier. TliaP 
means tu rn ' and lyudeC means ' t he back ' and 
therefore 'Phai lyndet U Dlef means that God 
turns His back on Man. That God should face 
Man again it is the duty and respons ib i l i ty of 
Man to 'ieng ranghah' that is, to play the man or 
to stand and again act like a man.^ 

In tlicii meet ing , ka Sny,i told u Syiar that she was 

publ ic ly humil ia ted and put info shame by her fel low-

crea tures and friends. U Syiar assi i ied ka Sngi that there 

will be no more humi l ia t ion and bad t r ea tmen t to her by 

anyone in the future. Final ly , ka Sngi agreed to come back 

and reappear again with the condi t ion that // Syiar must 

give a green s ignal to her by c rowing thr ice ear ly morning 

before dawn. U Syiar agreed to ka Stigi's request . S ince 

that l ime the cock holds a very impor tan t and sacred place 

in the life of the Khasis . G. Costa wri tes : 

Man sent the Cock to go and meet the Sun to 
reques t her to come out of her h id ing place and 
to be in her usual dwel l ing place and to give 
sunl ight to the world. The Sun finallv atireed. 
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Since that time the cock becomes a sacrificial 
object lo bring peace and reconciliation between 
God and man or between man and other sacred 
forces/^ 

This myth shows that living beings and plants need 

along with ka Meiramew Sunlight for various reasons. All 

the living beings, humans and non-humans will suffer 

without sunlight. 
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1. H O . Mawrie, The Essence of the Khasi Religion, 
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2. Ibid., p.36. 
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Shillong: Don Bosco Press, M).U), p. I I . 
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GLOSSARY 

Aiont 

Atom Ksiar 

lia 

Basa 

BIci 

Baroh 

Bf'iew 

Bnai 

Bam IJynroh ka Sngi 

Batn Ilynroh u Bnai 

Dieugiei 

Ding 

Dorhar 

Dorhar Blei 

Dorhar Blei ha ny^igkong 

'Eyy 

Age or era or season. 

Golden age or golden era. 

Which. 

Name of the first husband of 

mother earth. 

God. 

All or CNcrything. 

Person or himian being. U hriew 

means a man while ka hricw means 

a woman. 

Moon. 

Solar eclipse. 

Lunar eclipse. 

A gigantic tree grew on the 

Diengiei peak. 

Fire. 

Council. 

Council summoned by God. 

First divine council summoned by 

God. 

Abbreviation of khyiideM which 

fllCJUlS .SOI I. 
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Hawhaw 

Hok 

Jinkiini 

Hywiiew Trep 

Hima Khyrim 

ling 

lifigUBlei 

lifig-sliong-basa 

ling-shong-tieh 

Jitigkieng 

Jwgkieug Ksiar 

Juiuai 

Atmospheric region or space. 

RiglU. Kamai in ka Hok means to 

earn righteousness. 

Command or Order. Ka Hukum 

means the command-giver which is 

another name given to (jod. 

Seven families. To be more precise, 

it means that the members of the 

seven families it is believed by the 

Khasis to have lirst hved with God 

in heaven and later came down 

from lieaven to live on Earth. The 

Khasis regard themselves as 

descendants of the seven families 

who have been sent by CJod from 

heaven to come and live in this 

world. 

Khyrim kingdom. 

House. 

House of God. 

Temporal house. 

Permanent or eternal house. 

Dridge, ladder. 

Golden bridge which is in the form 

of a ladder. 

Earthquake. 
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Kaniai ia ka Hok 

Krem l.amet J.along 

Khasi 

Ka 

Ki 

Ksiar 

Khlaw 

Kyittaug 

Ki Kill aw Kynlang 

Ki My Hung Khasi 

Khohram 

Kamram 

Khyndai Pateng Niamra 

Khyndew 

Kh.athynriew 

Ki PhngH-longdoh 

\vdvu riglUcousness. 

Mvlhicnl cave where the Sun is 

siiid lo have hidden herself. One 

dav tlie cock called her to come out 

IVoni her hiding place. 

Local person of Khasi Hills of the 

Slate of Meghalaya. The plural 

form of Khasi is Khasis. 

An article using lor a person or 

thing which belongs to the 

feminine gender. 

An article using in plural form. 

Gold. 

forest. 

Sacred. 

Sacred forests or sacred groves. 

Khasi poets. 

A thing which is not smooth at all. 

Duty. 

Underworld of nine layers. 

Earth, soil, land, etc. 

First sixteen families who lived in 

heaven with God and later seven 

fiMiilics out of the sixteen fatuilies 

came down to live on earth. 

Al<Miiic elements. 
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Ka Ilukiim 

Khathvfiriew Bvnriew 

Khyndai J rep 

Ki Klmidai Trep 

Ki Khlaw kyutffug ki khlnw tuani 

Kn link kaha iam ha ka pyrtliei 

Ka Bri Hyuniew Trep 

Kane ka pyrtliei 

Kawei pat ka pyrtliei 

Ki Hukum 

Ka Niam Khasi 

Lum 

Ljtni Diengiei 

Lyer 
Lisan 

Command-giver. 

First sixteen families wlio lived in 

heaven with God. The Khasis 

believe that they are their first 

ancestors. 

Nine families. The Khasis believe 

that God sent only SGVGII famil'ws 

out of the sixteen families to come 

down from heaven to live on earth. 

But the members of the nine 

families continued to live in heaven 

with God. 

Nine families who live in heaven. 

Sacred forests which arc associated 

with religious beliefs. 

Righteousness is the most essential 

element in the world. 

Land of the seven families. 

Present world. 

Other world or the world beyond. 

Commandments. 

Khasi religion. 

Hill or peak. 

Dicngici peak. 

Air or wind. 

Primal earth. 
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J jtiH Shy/long 

fA'figdoh 

Lyngshkor 

Lwn So/ipe(hneng 

Meiramew 

Met 

Mynsicm 

Mahatig 

Mei 

Maw 

Maian 

Siaiii 

iKiani Kliasi 

Nyngkong 

Nditiini!, 

Nofighiia 

Pyrthei 

Pyrfhei shojighasa 

Phreil 

Pvfihat 

Shilling pcnk. 

Piiesl. 

Senior Minister. 

Solipetbneng peak. 

Mother earth. 

F^odv 

Soul or spirit. 

Nature. 

Mother. 

Stone 

M>ster>. A rcaht> which is 

nidescribable. 

Rehgion. 

Khnsi rehgion. 

First. 

I ilciallv means snieli njonlh. It is n 

name gi\ en for the month of July. 

Diviner who performs sacrifices. 

Wot Id. 

Present world or an empirical 

woild which is not permanent. Its 

existence is mutable and temporal. 

A small bird who told man the 

sccfcl how to cut the gigantic tree 

which giew on Lum Diengiei peak. 

I luMi'lor 
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Pyriluih 

Pyrslumg 

Pyrthei-mariang 

Pluigit-longdoh 

Pyrthei ha tcnig shipor 

PyrtJiei ska thian 

PyrtJiei sliajrong 

Pomblang 

Rame\\-

Rngiew 

Rii'Av pyrthei 

RaiH 

Reprom 

Ryngkew 

SJionghasa 

Shongfieh 

Sohpef 

Solipelbneng 

Imilale. 

Allenipt or try. 

World and its nature. 

Atomic element. 

Finite world. 

World below the sky. 

World above the sky or heaven. 

Goat's sacrifice. 

Earth. 

Ralionnl and divine power of man 

which adds personality and dignity 

to him. 

Secular man or a non-religious 

man. 

Debt. 

JIniniing ciiMivali<Mi 

Dry land. It is also believed by the 

Khasis that U Ryfigkew is the name 

of the second husband of mother 

earth. 

Living temporally. 

Living permanently or forever or 

eternally. 

Navel or an umbilical cord. 

Mythical navel of heaven which 

joined the space or sky above and 



145 

the mother eartli below. 

Suk iiyn'tJiei - Universal peace. 

Shityllup - All over. 

ShUylhip ka pyrthei - All over the world. 

Sn^i - Sim. 

Seng. Khasi - Khnsi association. 

Syieni - King or cliiel". 

Syiem Sad - Queen. 

Syicni LahiaJi - King of Lakriah. it is the divine 

being who is believed to have 

accompanied the seven families 

while coming down from heaven to 

settle down on earth. 

Tip - Knowledge or knowing. 

Tiphriew Tiphlci ~ Knowing man; knowing God. 

Tipkur Tipkha - Knowing of Ihe maternal and 

paternal relatives. This means to 

maintain good relationship with the 

relatives of the mother's side as 

well as the relatives of the lather's 

IJ - An article using lor n person or 

thing which belongs to the 

innsculinc gender 

IJBle.l - God. 

Um - Water. 
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U Basa u Ryiigkew 

Ij Bh'i balali haiai 

U Blei Nonghiih Nongihaw 

V Blei Nofigsei h'ongpyfihfig 

U Bid NotigtJiaw Bynriew U 

Noughult Bynriew 

U Blei Trai Kynrad 

U Blei Nonghiikuw 

(JIh'nniew Trep I'l Hynniew 

Shun 

U briew 

JJ Sviar 

Husband ol" mother earth who is 

also the protector of land and 

people. 

(lod who is the inlcliiuent Being. 

CUKI \V1IO is the Creator and Planner 

ore\'crything. 

Ooil ^VIK) is tl>c gi\'er i\n(\ dispenser 

oriitb. 

(iod who is the Creator and Planner 

of nianking. 

Lord-God and Master of 

everything. 

(jod the connnand-giver. 

A collective name given to the 

members of the seven Ihmilies who 

today arc idciitilicd as Ihe Khasis. 

Man. 

Cock. 
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