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THE MOIUEP GODDESS KAMAKUYA



Publishers' Mote
From time immemorial Assam has been the meeting 

ground of the Aryan and non-Aryan elemcnts. Fusion 
of faiths and practices of these elements makes an 
interesting topic of study. Dr. Banikanta Kakati, an 
eminent Assamese scholar of the first half of this century 
had, in the present volume, made a comprehensive survey 
of the subject centering around the study of Mother 
Goddess Kamakhya, one of the oldest shrines in India.

The first edition of the book published long time 
back in 1948 by a local publisher is out of print now. 
Publication Board Assam has since planned to bring out 
complete works of Dr. Kakati and the work is in progress 
now. But considering the significance of the subject 
matter of ‘Mother Goddess Kamakhya’, the Board brings 
out this volume as a separate edition.

We believe the importance of the subject will 
evoke interest among scholars and students in particular.

Guwahati
February, 1989

Satish Bhattacharyya
Secretary

Publication Board Assam



PREFACE

The old Greek saying that a big book is a big evil 
has perhaps never had a more extended application than 
at present. The scarcity of paper and the enormous 
cost of printing when a press is at all available shew 
book-making to be an unenviable business. But the 
modern craving for authorship refuses to be dissipated 

by the difficulties on the way and calls for satisfaction 
even by diminutive productions.

The present publication is the outcome of such a 
craving. In the present political set up of India, Assam 
is fast shedding her character of a mere geographical 
expression in the map of India. And yet she has not yet 
told the story of her growth and a development as a meet- 
ing ground of the Aryans and the Mongols. Excepting 
the administrative Gazetteers of the last regime and the 
classical History of Assam (1905) by Sir Edward Gait, 
cultural publications about Assam have been dismally 
poor. The late Mr. K. L. Barua’s Early History of 
Kāmarūpa (1933), Dr. B. K. Barua’s Assamese Literature 
(1941,, P.E.N Books), and the present author’s Life and 
Teachings of Śankara Deva (1923) formerly published in the 
Saints of India Series (Matesan & Co., Madras) but now 
incorporated in Natesan’s fresh publication Chaitanya to 
Vivekananda, (1928) are all the sketches that give in out- 
line the purely Aryan aspect of Assamese thoughts and 
activities.

The present publication is a mere introduction 
towards the study of the fusion of the Aryan and extra- 
Aryan religious beliefs and practices in Assam in the 
light of the comparative method of modern sociological
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studies. The beliefs and practices have been tracked as 
far as possible to their sources. No conclusion has been
hazarded because none is possible at this stage. An
attempt has only been made to enlarge the scope of
discussion.

The materials have been mainly collected from the
Kālikā Purāṇa and the Yoginī Tantra (both composed in 
or near about ancient Assam) and the Copper-plate 
Land-grants of early Hindu kings (now available in a 
book form).

The notices of early Assamese beliefs and customs 
lie scattered and embedded in different mythological 
settings or preceptorial injunctions in these books. They 
have been disentangled and fitted up once again in pro- 
babɪe historical settings. To give the varied materials 
something like a coherence for the first time, the figure 
of Mother Goddess Kāmākhyā has been chosen as the 
pivot round which they have been made to revolve (§ 29), 
lhe materials have thus been presented from a single 
point of view, viz. that of institutional cultus. Outside 
the official cults the vast mass of materials comprising 
magic, witchcraft and sorcery that constituted the popular 
religion has been left untouched. Thus no notice has been 
taken in this book of Śankarācārya’s encounter with 
Abhinavagupta of Kāmarūpa (as told in Śankara-Digvifaya), 
of Guru Nanaka and Guru Tegbahadura’s exploits 
(Macauliffj ; History of Sikh Religion 1909 ; vols. I & IV) 
ānd of the descriptions of magic and witch-craft by Moghul 
historians (M. I. Borah s Lectures on the History of 
Assam as told by Muslim historians, 1938). uf vital 
importance as these materials are as constituting the milieu, 
they could not be utilised in a short publication.

The Bombay editions of the Kālikā purāna and the 
Yoginī Tantra have been referred to. The text of the 
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Yoginī Tantra is corrupt in many places and often gives 
no meaning at all. But elucidation has been sought from 
a finely edited manuscript of the book preserved in the 
Assam Research Society's library, Gauhati. To avoid 
repetition these two books have often been referred to 
as K.P and Y.T.

A short introduction of the Copper-plate Land-grants 
seems called for as they do not appear to be very much 
known abroad. The late Mahamahopadhyfiya Pandit 
Padmanfitha Bhuacfirya, M.A., (formerly Senior Professor 
of Sanskrit in the Cotton College, Gfiuhati) published the 
Sanskrit copper-plate inscriptions of the early Hindu Kings 
of Assam in 1838 B.S. (1931 A D.). The Pandit had 
compiled, deciphered and worked at the grants over mahy 
years and after his retirement from office put them in 
together under the comprehensive title of Kāmarūpa 
Śāsanāvalī and got thcm published through the courtesy 
of the Rangpur Sahitya pariṣad, North Bengal. The Sanskrit 
text has been printed in the Devanfigari script and the 
accompanying Bengali translation in the Bengali script. 
There is also a long historical introduction in Bengali. 
Though the Bengali translation takes away much of the 
usefulness of the publication in other parts of India and 
abroad, the text may be relied upon as having been 
very carefully prepared. : .

The inscriptions have all been composed in Sanskrit, 
some in verse and others in prose. The Sanskrit has 
been interspersed with Prakrit and indigenous deiya for- 
mations. Contrary to current practices, the editor instead 
of retaining the Prakrit formations in the text, substituted 
corresponding reconstructed Sanskrit formations in their 
places. The original Prakritisms have, however, been pre- 
served in foot-notes under headings like “Original readings”.
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There are ten inscriptions ranging from the seventh 
to the twelfth century A.D., covering practically the 
entire Hindu period of Assam history. From the thirteenth 
century onwards, Assam passed into the hands of the 
Shans. These land grants were ordered by seven Hindu 
kings in different times measured by centuries, Their 
names, regnal times and the places wherefrom the grants 
were issued are given in the following table. The serial 
numbers of the grants āre put in just after the names, 
in Roman notation.

Names. Grant No. Time. Place of issue-
1. Bhfiskara varmā (I)
2. Harjara varmā (II)
3. vanamāla Deva (III)
4. Bala varmā (IV)
5. Ratnapdla (V, VI)
6. lndrapāɪa (VII, VIII)
7. Dharmapfila (IX, X)

The references to other

7th century Karpasuvarpa 
9th century nāruppeśvara 
9th century nāruppeśvara 
10th century nāruppeśvara 
11th century Durjaya
11 th century Durjayfi

12th century Kāmarūpa (city)

into the body of the text 
not drawn up

authorities have been woven 
and a seperate bibliography is 

in the interest of economy of space.

Some of the essays included in the present volume 
were published in various periodicals (notably the New 
Indian Antiquary, Poona ; and Assam Tribune, Gauhati) 
under different headings. The essay on the Break with 
the Mother appeared under a different heading in the 
P. V. Kane Commemoration Volume, 1941. They have 
all been retouched and fitted into the context of the 
present publication.

My grateful thanks are due to Mr. Punya Prasad 
Duara, B.L., an ex-pupil and a child of fortune, for 
voluntarily undertaking to bear the cost of publication of 
the book.
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The indexes have been drawn up by Prof. Praphulla- 
datta Goswami, M.A., an ex-pupil but now an estcem- 
ed colleague

The proprietor, Mr. G. Srinivasachari, B.A., and the 
printers of the G. S. Press deserve special thanks for their 
unfailing courtesy and spirit of accommodation.

3 March, 1948- B. KAKATI
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CHAPTER I

THE LAND AND ITS PEOPLE

1. The province of Assam and its people are very 
insufficiently known abroad. Yet by its earlier name of 
Kāmarūpa, it is better known to Hindu India as a 
land of magic and witchcraft with its famous Tantric 
shrine of Kamakhya with which it is frequently associated 
together ( Kfimarfipa-Kamfikhya ).

The province was differently called in different his- 
torical periods. Its most ancient name was Prag-jydti?a- 
pura. By this name it is referred to in the two great 
epics—the Rāmāyāṇa and the MahtibhSrata and the princi- 
pal purāṇas. In classical Sanskrit literature both Prfig- 
jyotha and Kāmarūpa occur as alternative names of the 
country. Kfiliddsa refers to it by both the designations 
( Raghu : Canto IV. 83 ). In epigraphic records the name 
Kāmarūpa was first mentioned in the Allahabad inserip- 
tions of Samudra Gupta in the fifth century. (FLEET : 
corpus Inscriptionurn lndiearurn : vol. ii. p. 8 )

The modern designation Assam was connected with 
the Shan invaders of the Brahmaputra valley. Since 1228 
the easternmost portion of the valley came under the 
domination of a section of the great Thai (Tai) or 
Shan race which spread eastwards from the border of 
Assam over nearly the whole of further India and far 
into the interior of China. It seems curious that while 
the Shan invaders called themselves Tai, they came to 
be referred to as Āsām, Asam, Asam, Āeām in eontem- 
porary Assamese literature. In modern Assamese they 
are referred to as Āhom, which is a modern phonetic 
development of earlier Āsam.
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No satisfactory explanation has been offered by his- 
torians about the origin of the term Āsām as applied 
to the Shans. It seems likely that Āsām is connected with 
Tai `/ehām, “to be defeated”, with the Aryan Assamese 
privative prefix ā-, the whole formation Ā'sām meaning 
‘undefeated’, ‘victorious’, thus being ā hybrid equivalent 
of the word Thai, ( Tai), meaning ‘free’.

2. The boundary limits of modern Assam are well 
known. But the earlier territories denoted by Prag-jyotisa 
and Kāmarūpa were wider and extended over a eonsi- 
derable portion of North Bengal. The boundaries of 
ancient Kāmarūpa have been clearly demarcated by the 
Yoginī Tantra, but the extent of the territories that was 
anciently covered by the term Prfig-jyotha has to be 
made out with the help of conflicting references in the 
epics and the purāṇas. The following observations have 
been quoted verbatim from F. E. Pargiter in his English 
translation of the M5rka^eya Purāṇa, 1904 : pp. 328, 329 
‘Prdg-jyoti?ha’ was a famous kingdom in early times 
and is often mentioned in the MBh. The references to 
it, however, are rather perplexing, for in some passage 
it is called a Mleccha Kingdom ruled over by king 
Bhagadatta, who is always spoken of in respeetfuj and 
even eulogistic terms ( Śahbā ; Udyoga ; and Karna ) and 
in other passages it is called a ŋāhava or Asura king- 
dom ruled over by the demons Naraka and Muru (Vana ; 
Udyoga ; Hari V, Rāmāyāṇa), while in some other 
passages the allusions seem mixed, e.g. Śabhā seems to 
call Bhagadatta a Yavana. The second class of passages 
occur, I believe, only in descriptions of Krishna’s exploits ; 
they are spoilt by hyperbolical laudation and are probably 
later than the first class. Prfig-jyoti?ha was placed in 
the North region ( Sabha ; Vana) but was also eonsi- 
dered to be in the East as in the text here. North of 
it seemingly lay tracts called Antargiri, Vahirgiri and 
Upagiri (Śabhā) which appear to be the lower slopes 
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of the Himalayas and the Terai ; and it was close to 
the mountains, for Bhagadatta is called Saildlaya ( Stri ). 
It bordered on the Kirfitas and Ciiias for they formed 
his retinue (Śabhā, Udyoga). He also drew his troops 
from among the people who dwelt in the marshy regions 
near the seā, Śāgarānūpa (sɑbhā ; Karna) and it is 
even said he dwelt at the Eastern Ocean ( Udyoga ) ; 
these marshy regions can only be the alluvial tracts 
and islands near the mouths of the Ganges and the 
Brahmaputra as they existed anciently. These data indicate 
that Prfig-jyotha comprised the whole of North Bengal 
proper. The Raghu Vamia places it seemingly beyond 
the Brahmaputra (III. 81 ) , but Kalidasa was a little 
uncertain in distant geography. Its capital was called 
Prag-jyoti?a also. Although the people were Mlecchas, 
the Rfimfiyana ascribes the founding of this kingdom to 
Amurtarajas one of the four sons of a great king Kusa 
( Ādi). Amurtarayas, as the name is generally written 
in the Mahabharata, is mentioned there simply as father 
of the famous king Gaya ( Vana ; Drona ). But the 
Kālikā Purāṇa makes Naraka the founder of the worship 
of Kāmākhyā whose temple is situated beyond the 
Brahmaputra, and as the Kāmākhyā hill was within 
Naraka’s Prag-jyotisa, it may be assumed that in times 
later than the composition of the Mahabharata, the bopn- 
dary of Prag-jyotha was extended to include also the 
tracts on the other side of the Brahmaputra.

3. An attempt should be made to find out the 
meaning of the term Prag-jyotiia. It is indifferently used 
to designate the kingdom as well as its king, Bhagadatta. 
In the Udyoga (48/80 ) Prfig-jyotea is the name of an 
inaccessible city, Prag-fyotiiam—durgam puram. In the 
Drona ( 25/35 ) king Bhagadatta is meant by Prag-jyotisa ; 
tato rāfā DaiartMnarn Prag-fyotisamupadravat, then the king 
of the ŋāsārṇas rushed towards Prag fyotiia, i. e. Bhaga- 
datta. In the Drona ( 25/37, 42 ) Bhagadatta is referred 
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to as Prag-jyotUapatih and Pwg-jyotisa-rafi.

In other places Bhagadatta is referred to as Śɑilāl^a- 
ParvatapaU-', e. g. esɑh Śailālapa rāfā Bhagadattah pratāpavān 
(strī 23/10), this powerful king Bhagadatta, dweller 
in the hills. So also, tathā iailaIayo rāfā Bhagadatta- 
pitāmahah ( Airama : 25/10 ). In the Drona( 25/52 ), Parvata- 
pati(i = Bhagadatta ; suparvā parvatapatirninye Vaivasvata- 
ksayam, the stalwart lord of the hills (i.e. Bhagadatta) 
was sent to the abode of Vaivasvata.

Thus according to his place of origin or residence 
Bhagadatta is variously, designated as Prdg-jyotisa, Prag- 
jyothapati-, .Sailalaya-, Paravatapati-. In the Udyoga 
(4/11) Bhagadatta is called pārvasāgaravāsī, dweller in the 
eastern sea.

The Kālikā Purāṇa suggests a mythological derivation 
of the formation Prfig-jyoti?a : — ( 39/126 ) “Formerly 
Brahma staying here created the star, so the city is 
called Prag-jyotisapura.” But in Sorensen’s Index to Proper 
names in the Mahabhdrata, no association of the name 
with astrology or astronomy is suggested. The etymology 
is left unexplained like those of other proper names.

4. The etymological lead given by the Kālikā 
Purāṇa has been followed up by the historians of Assam. 
Sir E. A. Gait writes : “Prag means former or eastern, 
and fyotira, a star, astrology, shining. Prag-jyotisapura 
may therefore be taken to mean the city of Eastern 
Astrology. The name is interesting in connection with 
the reputation which the country has always held as a 
land of magic and incantation, and with the view that 
it was in Assam that the Tantrick form of Hinduism 
originated.” ( History of Assam : p. 15 ). Rai Bahadur 
K. L. Barua accepts the etymology but reads in it a 
different conpotatipn. “It is significant that to the imme- 
diate east of the town of Gauhati there is a temple 
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on the crest of a hill known as ɑtrāeala . and this 
temple is dedicated to the Navagrahas or the nine planets. 
It is probable that this temple is the origin of the name 
Prfig-jyotisapura (Early History of Kāmarūpa : p. 13 ).

The eitrɑśaila or Ārvāk hill {Kālikā Parana 82/120) 
where the navagrahas or nine planets are worshipped is 
one of the many sacred places mentioned in the Kālikā 
Purāṇa- The place is not given any prominence in the 
Purāṇa or in local tradition to lend a name to a whole 
kingdom. There is a navagraha temple also in the state 
of Baud in Southern India, ( The Imperial Gazetter of 
India, Bengal, Vol. ii. p. 453 ). The association of 
Assam to magic and incantation seems to be covered 
by the term Kāmarūpa and not Prfig-jyoti?a.

From the varied toponymicaI epithets of Bhagadatta, 
Prfig-jyotisa seems to be connected with topographical fea- 
tures of the land father than with any religious cult. 
The BhSgavata Purāṇa ( 10/59/2.3 ), makes pointed mention 
of the topographical peculiarities of the locality, Prag- 
jyotisapuram yayaulgiridurgaik, iastradurgairjalagnyanilad- 
urgamarn, (Kwna mounted on Garuda ) went to Prfig- 
jyoti?apura, inaccessible by reason of hill fortifications, 
arms fortifications, waters, fires and winds.

5. Subject to usual reservations about the accuracy 
of etymology based merely on sound and sense, the 
component elements of the word PrSg-jyotifa may be 
equated to the following Austric formations ; pan, hill, 
H93 ; ger, gerba, gɑrbu, hill, H87 (b) ; ma-juh, men-jo, 
high, tall, F29 ; beti, be-tig, long, L130 (a) ; tic (Santali), 
to stretch, elongate ; also pagār ( Mundari ), an elevated 
ridge with a drain on one side ; pagar (Santali), a 
water channel.

The topographical features of Prfig-jyotisa as described 
in the purāṇas would correspond to a formation like
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*Pagar-fuh (Joj-tic (c=ch')—(a region of) extensive high 
hills. Thus Prag-fyotisa may be a Sanskritisation of a 
non-Aryan formation.

It has been said in the Kālikā Purāṇa that immedia- 
tely after Naraka of Mithilfi became king and was placed 
in charge of the goddess Kāmākhyā, the name of the 
lānd was changed from Prfig-jyotisa to Kāmarūpa. The 
term KSmarupa/Kāmākhyā symbolised a new cult, and in 
exaltation of it, the land itself was re-christened. It has 
also been said in the same Purāṇa that the land Prfig- 
jyotha was formerly reserved by Śambhu for his own 
domain ; thus suggesting that before the introduction of 
the novel cult of Kāmākhyā, with association of magic 
and incantation, the religion of the land was Śaivism.

Thus Prag-jyotisa has nothing to do with the worship 
of any god or goddess or the planets. It is a topony- 
mical term distinct in connotation from Kāmarūpa which 
has a religious association.

The probable etymology of Kāmarūpa (mediaeval 
Assam ) and its association with magic has been indicated 
below ( § 34 ). In addition to what has been said there 
about the connection of Kāmarūpa with Kambru, Kamru, 
the name of a divinity, it may be noted that the term 
KamarS as an alternative form of Kāmarūpa is attested in 
an old historical document written in Sanskrit and called 
HaragauFi-SamvSda and published in extracts in the 
Indian Historical Quarterly, Vol. XVIII. No. 3, pSlayi{yati 
Kamarum ; vSsayisyati KSmarum ; KamarUpam dhɑrmatah 
palayiiyati- Thus Kāmarūpa=the hill of Kamru, a goddess.

6. The boundary of Kāmarūpa is marked by the 
river Karatoyfi in the west and the Lalita-Kfintfi in 
the east. This region is said to have been under the 
spiritual domination of Kāmākhyā ( K. P. 39/122 ). East 
of it lay the tract called Śaumāra. The Yoginī Tantra 
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includes Śaumāra also within the boundary of Kāmarūpa 
(1/11/18). According to it, Kāmarūpa included the tract 
lying bctween the Karatoyfi river on the west and the 
Dikrang on the east, the mountains of ieāñeana and 
Girikanyakfi on the north and the confluences of the 
Brahmaputra and Lakshmi rivers on the south ; that is 
to say, it included roughly the Brahmaputra valley, the 
Bhutan, Rangpur and Koch Bihar ( Gait : p. 10 ).

While the Kālikā Parana speaks of four great Pithas 
of India ( viz. Odra ; jālaśaila ; pñrṇa-pīṭha and Kfima- 
rūpa), the Yoginī Tantra refers to nine great Pithas 
( viz.. Bhadra piṭha ; jālandhara ; pūrṇapīṭha ; Kāmarūpa ; 
Kolvapura ; Bihfira ; Mahendra ; Śrīhaṭṭa ; Odra ). The 
K. P. considers the whole of Kāmarūpa to be one Phha 
but the Yoginī Tantra splits it up into nine Pithas, viz. 
(1) Punydkhya, (2) Madhya Pitha, (3) Ñīɪa Pitha, 
(4) Śaumāra, (5) Hayatamra, (6) Śivataɪpa, (7) Varfihi, 
(8) Kolapltha, (9) Śripīṭha. The geographical boundaries 
of these divisions are not clear except in the cases of 
Punyakhya, Ñilapīṭha and saumāra ( 2/1 ). In another 
context it refers to another Pitha called Ratnaphha. 
In the Raghu Vawa, Kalidasa refers to another Pitha 
named Hemaphha.

A later Sanskrit work called Haragauri Śamvādɑ 
divides Kāmarūpa into four Pifhas with clearly marked 
river boundaries, viz. (1) Ratnapitha between the Karatoyfi 
and the Śvarṇakoṣa ; (2) Kfimaphha between the Śvarṇakoṣa 
and the Kapili; (3) Śvarṇapīṭha between the puṣpikā 
and the Bhairavi; (4) Śaumāra between the BhairavL arid 
the Dikrang. This division into four Pifhas is regarded 
as classical in later documents but it is also enumerated 
in different orders as Kfimapkha, Ratnaphha, Bhadraphha 
and Śaumāra. The Śvarṇapīṭha of the previous category of 
four may be the Hemapitha of Kalidasa. For signification 
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of Yoginī Tantrap division into nine see ( §§46, 48 ).

7. The K. P. broadly describes the original inhat i- 
tants of Kāmarūpa as Viratas with shaven heads and 
yellow skins ( § 12 ). As Assam’s inhabitants arc composed 
of diverse tribes and races, the word Kirata requires 
examination and in this connection Pargiter’s obte. vations 
are quoted in extenso.

“The word Kirfita is no doubt the same as the modern 
names Kirati and Kiranti, which mean‘a nathe of Kirant- 
des or mountainous country lying between the Dud-Kosi 
and the Karki rivers in Nepal. The term includes the 
Khambu, Limbu and Yakha tribes ; and the Danuar, Hayu 
and Thami also claim to be Kiranti, but their claim is 
disputed by the first three tribes which are superior.” 
(Risley’s castes and Tribes of Bengal- 1.490 ). But for- 
merly they had a much larger range and were spread 
along the greater part of the southern side of the Himalayas, 
for Arjuna encountered them in his northern expedition 
( Sabha-P), Bhima in his eastern (ibid), and Nakula in 
his western expedition (ibid). They formed a group of 
closely allied yet distinct tribes or clans, for two separate 
Kirata kings are named ( Sabha-P), seven kings are 
alluded to (ibid), ‘all the Kiratas’ arc spoken of 
( Vana-P ) and they are mentioned thrice in the ( Bhtfma P) 
list. Their chief territory was among the mountains Kailfisa, 
Mandara, and Haima ( Ānuśās P), that is, the region 
around Lake Manasa. They were allied to the Tanganas 
and Pulindas for the three people inhabited one large 
kingdom ruled by Śubāhu, who was king of the Pulindas 
(Vana-P), and is also styled a Kirfita ( ibid). The tribes 
differed much in material condition, for some were civilised 
and open to friendly intercourse ( Vana-P and Udyoga-P) 
and others were clad in skins, lived on fruit and roots 
and were cruel ( SabhS-P ). Their women were used as slaves 
(ibid). The Ramayana describes them as wearing thick 
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top-knots (Kishk-K). Manu’s remarks that the Kirfitas were 
Kshattriyas and became degraded because of the extinction 
of sacred rites, &c. (43 and 44 ) reflects the opinions 
of a later age.” (p p. 322, 323 f.n. ).

According to the Kitrma Purāṇa, all the non-Aryan 
tribes of eastern India wcre referred to uidcr a group 
dmomination as Kiratas as th >se of western India as 
Yavanas ( Karma 2 1/46/26 ). In later times the meaning 
of the term Kirata expanded so! as to signify any hill 
tribe. In a wɔrk called Saktisangama Tantra, the Kirfita 
country is described as bfing situated in the Vindhyas : 
Kirdtadeso deveśi Vindhya śaile ca titthatl ( D. C. Sircar ; 
Indian Culture, Vol. III, No. I, 1941 ; An account of 
the fifty-six countries lying on the borders of India ). In the 
present context the word appears to denote all the races 
with the Burmese type of features along the eastern 
limits of India ( Pargiter i p. 284 f.n. ).

8 The Yoginī Tantra frankly confesses that the 
religion of the Yoginī Pithn is of Kirata origin ; Siddheii 
yog ini pīlhe dharmak kairātafah matah ( 2/9/13 ). Since 
dharma is a wide term including both rites and ceremo- 
nies and the worship of particular gods, it is not clear 
whether this dharma refers to particular deities or local 
rites and ceremonies. But the way in which the author 
of the Yoginī Tantra affiliates fārā and Kāmākhyā to 
Kati (§ § 32) raises thc suspicion that he considered them 
to be of strange origin. That this dharma also included 
local rites and ceremonies is clear from his injunctions 
tɔ follow regional practices (§60).



CHAPTER II

ŚIVA WORSHIP

9. Both in legends and history Śiva-worship appears 
to have been the most popular form of religion in early 
Assam b >th amongst the aboriginal and the Aryanised 
people. Śiva temples have always outnumbercd the tem- 
ples associated with other individual gods and goddesses. 
The KUki Parana in recounting the sacred places of 
ancient Kamaiupa mentions fifteen places sacred to Śiva 
against five sacred to the Devi and five sacred to viṣṇu 
( Chapters 81, 82 ). Even in modern Assam Śaivite temples 
outnumber those sacred to other gods and goddesses.

From histe rical records it appears that all the prin­
cipal royal dynasties of early Assam were in some way 
associated in devotion with Śiva. The collection of copper- 
plate land grants published under the title of Kāmarūpa 
Śāsan-valī contains ten plates of seven Hindu kings 
ranging from the seventh to the twelfth century. The 
opening verse containing the words of obeisance in one 
plate ( of Harjara Varma of the ninth century ) has frayed 
out ; in another plate ( second grant of Dharma Pfila 
of the twelfth century ), obeisance has been offered to 
viṣṇu in his Boar incarnation. In the remaining eight 
gnnts Śi a receives the opening salutation. In the first 
grant oflndrapāla ( of the eleventh century), it has been 
said that Śi a temples, were erected on a profuse scale 
throughout his kingdom by the king.

The royal dynasty of Koch Bihar founded by fiiśva 
Singh early in the sixteenth century traces its descent from 
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Śiva. The Ahom king ( of the Shan dynastv ), Śiva Simha, 
a convert to Śākta persuasion of Hinduism erected a Śiva 
temple called Śiva dol in 1720 A D.

tθ. No mmtiɔn is made anywhere in the early land 
grants about Kāmākhyā or the Devi Only in the grant of 
vanamāla Dsva ( of the ninth century ) and in the second 
grant of lndrapāla ( of the eleventh century ) casual refer­
ence is made to Kamesvara-Mahfigauri and Mahfigauri- 
Kamesvara respectively In the same grant of lndrapāla, 
one of his thirty-two epithets is said to have been Hara- 
girifā-earaṇa-pankafa-rajo ranjitottamāngah, one whose head 
is adorned with the dust of the lotus feet of Hara and Girija.

Śiva does not cease making his existence felt even 
upon the lives of the Vai?navite reformers of the 16th 
century. It is said that Śankara Deva, ( § 67 ) the founder 
of Assam vaiṣṇavism was so named because his father 
secured the birth of a son in him by prop tiation of 
Śiva (Śankara) Madhava Deva, the closest follewerand 
associate ofSinkara Jcva, once received an order from 
his elder brother to worship Śiva on the occasion of 
the eaturdasī festival, vanamālī Deva, a missionary of 
vaiṣṇavɪsm in eastern Assam uɪid founder of the Dakspia 
pāṭa Satra had once by a combination of miraculous 
circumstances to encounter a Śiva image ( § 68). It 
thus appears that Śive has exercised a considerable 
inflreɑee on Assam’s religion in different historical periods. 
In the pre-historic legendary periods also Ś. Ja seems to 
have been a popular god amongst the aboriginal people. 
But his recognition seems at first to have been surrep- 
titious and his supremacy to have been often contended. 
Below are examined certain legends throwing light on 
the early history of Śaivism.

11. Rai Bahadur Gupabhiram θaruā in his history 
of Assam ( issam Buranji, 1900 ) states that Śiva-worship 
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was first introduced in early Assam by jalpeśvara, a king 
of the tract of land in North Bengal known as jalpāī- 
guri, and formerly included in the ancient kingdom of 
Kāmarūpa. The same king is said also to havc founded 
the temple called Jalpesvara. Nothing further is known 
about this king from history. But in the Skanda Purāṇa 
(Avantya Khaada, Chapter 65), thcre is a story as to 
how this king came to be a Śiva worshipper. The story 
is as,follows;

There was once a famous king called Jalpa. He had 
five sons named Śubāhu, Śatrumardī, Jaya, Vijaya and 
Vikranta. They were all skilled in arms and scriptural 
lore. The king divided his kingdom among his five sons 
and retired to a life in the forest.

The minister of the youngest king vikrānta invited 
his master to compass the death of his four brothers 
by magic rites of the Atharva Veda. The baleful rites 
were initiated. The other four on hearing about it felt 
alarmed and began counter-rites. When the conflicting 
rites attained due potency, their action and counter-action 
enveloped in ruins all the five kings, the priests and the 
attendants. King Jalpa in the forest heard about this 
and was overwhelmed in sorrow. Had he not been born 
such a calamity would not have taken place ! He sought 
consolation from sage vaśiṣṭha and got directions for 
necessary penance. He was to proceed to Mahakaia forest 
where paraśurāma was undergoing penances after having 
extirpated all the K?atriyas. He was to worship an Ānādi 
Linga there, located west of Kukkuṭeśvara. The king 
followed the directions and worshipped the Linga accor- 
ding to prescribe rites. After some time came an aerial 
voice from within the image. The voice threw the whole 
blame for the tragedy of the king’s sons on fate. Getting 
thus exculpated the king solicited a boon for undying 
fame. The boon was granted and while all the gods and 
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men were looking on the king got merged in the Ānādi 
Linga. Since then the Linga came to be known as 
jalpeśvara.

12. From the story it appears that Śiva-worship was 
then not much in voguJ. The king’s retirement to the 
forest and his son’s practice of Atharvan rites shew that 
they were a lherents of Vedic religion. Śiva worship was 
not perhaps recognised in high places and might have 
been followed only by the lower ranks. Some countenane 
is given to this assumption by a certain statement in 
the Kālikā Purāṇa ( 80/55, 56 ). It is said that “some 
K?atriyas disguised themselves as mlecchas for fear of 
paraśurāma and surrendered themselves to jalpīśa-Śiva for 
portection. 1 hough Aryan-speakers, they constantly spoke 
in the mleceha tongue ( evidently to keep up their disguise). 
They worshipped jɑlpīśa-Śiva and kept him concealed.” 
No explanation has been given as to why the jalpīia 
image was kept in concealment. Was Śiva-worship tabooed ? 
Or was the image made inaccessible so that disguised 
K?atriyas might avoid contact with all and sundry ? 
Collateral references in the K. P. raise the suspicion 
that Śiva-worship was under a shade (§15).

The K. P. tells the story of a certain Naraka (different 
from the Naraka of the epics ) of Mithila leading a 
colonising expedition into the ancient Prfig-jyotisa kingdom. 
Referring to its previous history the Purāṇa says that 
the kingdom ( Prag-jyoti?a) was formerly preserved by 
Śambhu for his own domain : sa ca deśah svarāfpārthe 
pārvam guptaśea Śambhunā ( 39/103-4 ). The aboriginal 
inhabitants were Kiratas with shaven heads and addicted 
to drink’ and flesh. Naraka was accompanied in his expe- 
dition by a Vaimavite religious guide ( described as viṣṇu 
his putative father ). Naraka settled twice-born people 
within his kingdom and he was enjoined by his Vaimavite 
guide not to worship any other deity execpt Kāmākhyā,
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a Yoni goddess. He could not transfer his devotion to 
any other god or goddess except on the penalty of death. 
Śiva is evidently ignored by being classed with other gods.

It would appear that the aboriginal Kiratas were 
under the protection of Śiva ; because it has been said 
that they were expelled to the eastern sea with the consent 
of Śambhu s Śambhoranumate tadā ( 39/28 ). Divested of 
symbolism this may mean that the Kirfitas under their 
Saivite leader voluntarily withdrew towards the eastern sea.

Thus though Śaivism stood banned, it seems to have 
been driven underground. Naraka confesses in one place 
that Śiva remains hidden within his city ( 44/65 )■ There 
seems to have been a conspiracy afoot amongst the 
Śaivites to overthrow the new worship and win Naraka 
over from following the injunction of the Vaimavite 
teacher.

13. In a neighbouring kingdom called Śoṇitapura 
there was a Śaivite king named fiāṇa. Bapa after having 
propitiated Śiva developed āsurie manners and roamed 
about free from fears from any quarter. He struck up 
friendship with Naraka and Naraka learnt to appreciate 
his ways and manners. Naraka began to neglect the 
Brfihmaiias, lost faith in gifts and sacrifices and developed 
indifference to the goddess Kāmākhyā. At such a juncture 
a certain ascetic named vaśiṣṭha came to visit the goddess. 
Naraka roughly refused entry to the ascetic and drove him 
out without any ceremany. The ascetic grew wroth and 
cursed Naraka. He would shortly be killed by his father 
viṣṇu in human form. The goddess Kāmākhyā would 
remain hidden during the short remaining period of his 
life. And he, vaśiṣṭha, would visit Kāmākhyā only after 
Naraka’s death. After pronouncing this curse vaśiṣṭha in 
deep dudgeon Ieft for his own hermitage in the Sandyacala 
and there remained wrapped in contemplation of Śiva 
( 53/90 ).
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After vaśiṣṭha had left, Naraka hastened towards the 
Kāmākhyā temple and found the goddess missing with 
all the paraphernalia of her worship !

Was the whole affair got up and stage manoeuvred 
by the Śaivites ?

14. Frightened by shadows of the impending calamity, 
Naraka sent for Bana for friendly guidance, θāṇa came 
and reviewed the situation. Papa’s study only increased 
the hostility of Naraka towards viṣṇu and other Vedic 
gods like Indra. Bana said that Indra was a jealous god 
and did not tolerate the prosperity and well-being of 
any one,—be he a man, a rāksasa, a kinnara, or a daitya. 
By crooked means and with the help of other gods 
he was sure to encompass his downfall, viṣṇu was the 
tutelary god of Indra and viṣṇu would not suffer anybody 
to do harm to Indra. Whoever worshipped viṣṇu for 
a boon potent against Indra, would be granted one 
coupled with fatal defects. Though viṣṇu was his protec- 
tor, he had no natural compassion for anybody. He was 
propitiated by his ( Naraka’s ) mother and so he granted 
a conditional boon that all would be well with Naraka 
unless and until he offended the twiceborn. vaśiṣṭha 
should not be found fault with. So Naraka should try to 
propitiate Brahma or Śiva. Naraka was won over by the 
arguments of Bdpa and choose to worship Brahma in pre- 
ference to Śiva “because he was lying concealed in his 
own kingdom,—antarguptam sa me pure (44/65).

Naraka propitiated Brahma and got his desired boons. 
He fortified his kingdom .and according to the instructions 
of Bfipa redoubled his persecutions of god Indra and the 
twice-born people. He let loose a campaign of demoniac 
fury in the world (41/13 ). Of yore he was religious 
minded, devoted to penances and worship of the gods. 
Now, possessed by demoniac ideas (psurɑm bhāvamāsādpa) 
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he harassed all (41/52). At last he was killed by viṣṇu in 
the person of Krma In the battle he found to his surprise 
goddess Kāmākhyā in the form of Kali fighting by the side 
of Krma with red eyes and long drawn swords !

15. To review the position, Śaivism in some gross 
form associated with wine and flesh was the prevailing 
religion of the aboriginal Kirfitas. The Aryanised con- 
querors held this religion in disdain and placed it under 
a ban. At the sam: time to secure easy recognition by 
aboriginal people they brought to prominence another 
local cult,—the cult of the Mother Goddess worshipped 
in the Yoni symbol as opposed to '.the cult of Śiva worshipp. 
ed in the phallic symbol. This mother cult of Kfimakhya 
must have belonged to certain matriarchal tribes like 
the Khasis and the ɑāros. To win over their allegiance 
and support and facilitate the propagation of Aryan ideas 
and customs, roval patronage was extended to this local 
cult of Kāmākhyā. The Mother Goddess in Kāmākhyā 
could very easily be brought into alignment with other 
forms of the Mother Goddess like θurgā, Kali, etc, which 
had already been recognised and adored in the MahSbhSrata 
and the earlier Purmas. The Saivites scented danger 
in this suppression of their own cult and the exal- 
talion of arival cult. They secretly hatched a conspiracy 
not simply against the rival cult, but against the prime 
instigators, the Vaisnavite teacher and the Aryan twice- 
born. Naraka was won over from the Aryan ways and 
the symbol of the goddess Kāmākhyā stolen. Naraka 
was then destroyed by his former supporters. Anarchy 
followed.

Naraka seems to have been born and brought up in 
Śākta surroundings. He was born of Mother Earth 
(viṣṇu being his putative father ) aid brought up by her 
in the form of a nurse named Katyfiyam His wife’s name 
was Mayfi ( suggest we of Mahfimfiyfi, another name of the 
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Devi). Naraka himself is said to have been so named 
because immediately after his birth, he placed his head 
on the skull (ka) of a man (nara ), the human skull 
being associated with the cremation ground. His illegiti­
mate birth seems to point to matriarchal traditions.

Durga with her varied names had already established 
herself as a mighty goddess in the Pauranic pantheon. 
In the Harivamia she is also called N5r3yanapriyS (beloved 
of Nfirfiyapa) and vāsudevabhagnī (sister of vāsudeva, 
Krma ). These epithets shew her early association with 
Vimu and the Vaimavite cult. Commenting on this 
passage of the Harivamia, Muir says—“The object of 
this passage seems to be to take Durgfi and her worship 
( the extensive prevalence of which could not be ignored 
by the vaiṣṇavas ) under the protection and patronage of 
Vimu” ( J. Muir : Original Sanskrit Texts ; Vol. IV, 1863 
p. 370 ). This will explain why the worship of Kāmākhyā 
was encouraged and patronised by viṣṇu, Kāmākhyā 
fought by his side against Naraka. In the early stages 
of her evolution, Durgfi with her other manifestations had 
nothing to do with Śiva. Referring to certain passages 
from the Mahibhdrata, Muir observes : “It appears as if 
some contest had at one time existed between the votaries 
of Mahfideva and those of other deities in regard to adora- 
tion of the former. It may perhaps be inferred from the 
passages cited that the worship of this god as practised 
by some tribes was regarded by others with aversion or 
even with horror. Some further indication of this aversion 
may be discovered in the myth of Daxa’s sacrifice as 
related in the MahabhSrdta, the Vayu and other purāṇas 
(Original Skt. Texts- Vol. IV. pp. 160, 311-312). The 
citations referred to relate to Śiva's acceptance of human 
sacrifice, his sexual levity and the supremacy of Śiva and 
viṣṇu in rival passages. (§ § 19, 58 ).
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THE SECOND PHASE OF ŚIVA WORSHIP

Great Popularity and corruptions

16. What followed immediately after Naraka’s death 
and the disappearance of the symbol of goddess Kāmākhyā 
is not mentioned in the Kālikā Purāṇa ; but the Yoginī 
Tantra which takes a very lenient view of Naraka’s conduct 
towards vaśiṣṭha states that goddess Kāmākhyā was to 
suffer eclise for three hundred years of the Kali era. 
There will be great sufferings of the people and none 
but a succession of tribal kings, the Yavanas, the Kuvficas, 
the Śaumāras and the Plavas will rule the country.

Meanwhile Śaivism mixed with varied forms of Tantric 
rituals attained great popularity in ancient Assam. This 
popularity has been noticed symbolically in the Kālikā 
Purāṇa ( Chapter 84 ). Kāmarūpa became such a sacred 
place that all people living there became entitled by virtue 
of their residence to go to heaven after death. They 
became completely free from the control of Yama after 
death. Yama felt greatly chagrined at this loss of control 
and lodged a complaint with Brahma. Brahma took him 
to viṣṇu and spoke about the curtailment of Yama’s 
powers, viṣṇu took them both to Śiva and told him 
about the sorry state of affairs in Kāmarūpa.

17. Śiva promised to do the needful and mounting 
his bull went to Kāmarūpa followed by his hosts (gaṇas). 
He ordered the hosts and goddess Ūgratārā to drive out 
all the people. Goddesses Ūgratārā and Āparājitā expelled 
the twice-born and the people of the four orders. Saint 
vaśiṣṭha was at that time doing penances to Śiva on 
the Sandhyacala hill. As Ūgratārā and the hosts laid 
hands on him also for expulsion, the ascetic pronounced 
a terrible curse on Ūgratārā, the hosts and Śiva himself. 
“O you woman,” said he “since you being a woman (vāmɑ)
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are expelling me also, you will henceforth be worshipped 
according to vāmāeāra (left-handed ) rites. Your hosts 
roving about like Mlecchas will henceforth be degraded 
to the rank of Mlecchas. Since Śiva himself is anxious 
to see me off, he will henceforth receive only the worship 
of the Mlecchas, being always covered over with ashes 
and carrying bones. This land of Kāmarūpa will be ruled 
over by Mlecchas and till the advent of Visnu all the 
Śaivite scriptures ( āgamas ) will be rarities.” The curse 
of the saint had immediate effect and Kāmarūpa became 
shorn of the Vedic rites, the four orders of men being 
absent.

Brahma tried to devise means to put into permanent 
effect the saint’s curse. He contrived such a means that 
even after release from the saint’s curse, the Saivite temples 
remained uninhabitable. He caused the descent of the 
river Brahmaputra (born of Āmoghā, Śāntanu's wife 
through himself) by strokes of paraśurāma's axe. The 
Brahmaputra spread out in deluge over entire Kāmarūpa 
and washing off all the sacred places flowed towards the 
sea. Thenceforth it became impossible to recognise the 
individual tīrthas. If any one desired to earn merits of a 
particular tīrtha, he had "to take a plunge in the Brahmaputra 
with the thought of that tīrtha in mind.

18. This story refers symbolically to the great popu- 
larity the Saivite cult enjoyed mixed with the saturnalia 
of the vāmāeāra rites. Both the aboriginal and the Arya- 
nised people practised these rites. Goddesses ofTantrik 
Buddhism the Āparājitā and Ūgratārā got mixed up with 
Śaivite rites and veritable orgies took place in Śiva temples. 
Some sort of interdiction was called for against Aryanised 
people frequenting the Śaivite temples where outrageous 
rites were performed, vaśiṣṭha is made use of this time 
to utter curses on Śiva himself. The descent of the 
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Brahmaputra perhaps refers to some periodic inundation 
which visits Assam from time to time (§ 52) and which 
in the present case has been linked up with Brahma’s 
curse.

ACCOMPANIMENTS TO ŚIVA WORSHIP

19. Śiva could not establish a clean record about diet 
and sex morals even in the earlier legends of the epics. 
He accepted human sacrifice (§ 58) and his sexual morals 
could not recommend themselves to others. In a passage 
in the Ānuśāsɑna Parvah is said that ‘‘he (Śiva) dallies 
with the daughters and wives of the rishis with erect hair, 
obscene appearance (mahāśepho) naked, with excited 
look’ (Original Skt- Texts- Vol. IV. p. 160). In the 
Tantras a Mahfibhairava form of Śiva came to be recog- 
nised. In this form Śiva gave himself up to unrestrained 
use of wine, women and flesh. Even viṣṇu is said to have 
a Mahfibhairava pose in the form of Bdlagopfila who 
indulges himself in wine, women and flesh (K P. 28/204). 
In the K.P and the Y.T. Śiva appears more often 
as a Bhairava than as a normal god and therefore 
vāmāeāra practices could be legitimately held in the Śiva 
temples.

20. Temple-women or prostitutes have been referred 
to in all periods of Assam history as a standing feature 
of Śiva temples. In the land grant of king vanamāla 
Deva (9th century, with capital at Hfiruppesvara or 
modern Tezpur). there is mention of daluhāngɑnā (temple- 
women). In the same grant it is also stated that the king 
reconstructed the temple of nāṭaka-Śiva and restored all 
its ancient appendages in the form of villages, attendants, 
elephants and prostitutes,— grdmebha-vetyafanairyuktam 
(Śāsanāvalī p. 62). In a chronicle of the Ahom period 
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there is mention of the abduction of dancing girls from 
the temple of viśvanātha in Tezpur by a Bengali, general 
of the Moslem army named. Śatrājit. (Asam Buranfi 
K.A.S. pp. 88-83). It is noteworthy that the principal 
queen Phuleswari of the Ahom king Śiva Simha (1714- 
1744) was originally dancing girl in a Śiva temple. She 
was picked up by the king for her beauty and artistic 
accomplishments. Corruptions in Śiva temples have been 
noticed in literature by late R. K, Bardaloi in his famous 
novel Rahadai Ligiri.

About the tribal mode of worship of Śiva there are 
certain references in the dynastic , history, of the Koch 
kings of Koch Bihar. It is narrated that on the eve of 
his expedition against the Ahoms, king Naranfirfiyana of 
Koch Bihar offered worship to Śiva according to accepted 
śāstrie rites. Thereupon there was an insistence by his 
Kdchari soldiers that Śiva should also be worshipped aeeor- 
ding to their tribal customs. This was allowed and the wor- 
ship was carried out by the sacrifice of swine, buffaloes, he- 
goats, pigeons, ducks and cocks, by the offering of rice 
and liquor and the dancing of women (deo-dhāi). This 
tribal mode of worship was recognised and legalised by 
the king by the issue of an edict which set aside the 
north bank of the Brahmaputra river for the practice of 
aboriginal forms of worship ( Gait : History of Assam, 
1905, p. 58).

21. A curious practice of animal sacrifice is in vogue 
even now in the Śiva temples of Assam. On the occasion 
of the Śiva eɑturdɑśī festival, castrated goats are strangled 
to death in the precincts of the temples. Their flesh is 
cooked and` a huge feast is held at night in the temples. 
An exception occurs in the Kāmākhyā hill where a castrated 
goat is decapitated on the same occasion.

Thus the free use of wine, women and flesh seriptur- 
ally enjoined as accompaniments to varied modes of Śiva 
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worship is an atmosphere of infinite varieties of aborL 
ginal sexual relationship promised an easy deliverance 
which excited the wrath of Yama and led on to the 
expulsion from Śaivite temples of the four orders of 
Aryanised people.

In spite of what might have happened in the past 
there are innumerable Śiva temples even now in Assam 
and their number iś larger than that of shrines belong- 
ing to other individual gods or goddesses. But Śaivism 
in Assam is an institutional religion made up of rites and 
ceremonies performed within the precincts of the temples. 
There are no Śaivite gurus, initiates or sectaries in modern 
Assam. The once notorious temple-women have now 
settled down to a caste (the nata ) and lead on house- 
hold lives, and their place on ceremonial occasions is often 

Ctaken by their menfolk. Some of them, however, take 
to prostitution as a profession recognised by the rules 
of the caste without any obloquy attaching to it.

I



CHAPTER III

THE IDENTITY OF NARAKA OF MITHILA

22. Reports of isolated events in the life of Naraka 
lie scattered in the epics and the purāṇas. These reports 
agree in respect of his being the son of Earth, his demo- 
niac ( āsura ) nature and his subsequent death at the hands 
of Krma. Other details about his father, his progeny, 
etc. grow from age to age until the Kālikā Purāṇa gathers 
up all these fragmentary details from different sources and 
builds a full-length portrait of Naraka with additions of 
new biographical materials not found anywhere else. Below 
are grouped together the main incidents in Naraka’s 
life as found in the epics and the purāṇas.

In the Rāmāyāṇa, there are two references to Naraka 
conflicting with one another in respect of time. In the 
KiskindhS ( chapter 42 ) Naraka is said to dwell in Prag- 
jyoti?a, whose hills and caves were to be searched in 
connection with the abduction of Śitā. This makes Naraka 
contemporaneous with the events of the Rāmāyāṇa. But 
in the Yuddha ( 69/7 ), Naraka’s death is casually referred 
to as an event of the past,—Śambaro deva-rāfena, Narako 
viiṇunā yathS/tathSdya iayitS RSmo mays yudhi nipātitah— t
“like Sambaro by Indra and Naraka by viṣṇu, Rama 
will lie prostrate to-day killed in battle by me.” Here 
Naraka is placed back at a time anterior to the Rāmā­
yāṇa events.

In the Mahabharata there are references to two distinct 
persons named Naraka. In the Vana ( 142 ) there is mcn- 
tioned of one Naraka, a daitya who performed penances for 
one thousand years and aspired after the status of Indra, 
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He was killed through a guile by Knna, About the other 
and far-famed Naraka, there are scattered references to 
his various misdeeds in different parvanas. In the Udyoga 
(48), there is mcntion of Kraia recovering the ear-rings 
of Aditi by killing Naraka. In another chapter (130) of 
the same parvan, there is mention of Krsna releasing the 
one thousand girls detained in Naraka’s seraglio by killing 
him. In the Drona (28), there is an account of Krsna 
having given a vaiṣṇavāstra ( a viṣṇu weapon ) to Naraka 
by virtue of his mother Earth’s prayers. It is also said 
that after his death this weapon passed on to Bhagadatta. 
The relationship of Bhagadatta to Naraka is left undefined.

Detailed accounts of Naraka’s daring misdeeds which 
subsequently brought about his downfall and death occur 
for the first time in Harivamia ( 63/64 ). He is known 
as Bhauma son of Bhfimi, the Earth. No father is men- 
tioned, and no parental relationship (as found in later 
literature ) is indicated or even remotely hinted at. After 
his death, his mother returning the ear-rings ejaculates 
to Kr§pa, “( this my son) given by thee, lies struck 
down by thee. D ) thou sport, (O Lord ) as thou likest, like 
children with toys.” This is a devout utterance of mother 
Earth parallel to the resignation of Job—“The Lord gave 
and the Lord hath taken away ; blessed be the name of 
the Lord,” But the avowedly sectarian Visnu Purāṇa 
(Part V, chapter 29/23-24 ) reads a veiled suggestion in 
“given by thee” and makes viṣṇu in his Boar incarnation, 
the progenitor of Naraka. The BhSgavata Purāṇa (59) 
has simply quoted the verses of the Vifnu parenthetically.

In classical literature Bfipa’s Harsacarita (C. 648 A.D.) 
describes Bhagadatta as being in the anvaya (line of 
succession ) of Naraka. The relationship between the two 
is left vague. In the copper-plate land grants of the early 
Hindu kings of KfimarpOa ( ranging from the 7th to the 
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I-th century ), references are made to Naraka as the son 
of viṣṇu and to Bhagadatta as the son of Naraka. Except- 
ing θhāskara Varmfi of the seventh century, all the other 
kings of the two subsequent dynasties, the Śālastambha 
and the pāla, claim Naraka as their remotest ancestor. 
References are made to Naraka’s exploits like the stealing 
of the car-rings of Aditi, but no mention is made of him 
as worshipper of goddess Kāmākhyā or of his relationship 
with his foster-father Janaka of Mithilfi (as related in 
the Kālikā Purāṇa ). In the Kālikā Purāṇa also Bhagadatta 
is described as the son of Naraka.

To sum up : in the Rāmāyāṇa, Naraka is the king of
Prfig-jyotisa and is killed by viṣṇu. In the MahdbhSrata 
and the Harivathia he is Bhauma, the son of BhOmi, 
the Earth. At his mother’s request he is given a viṣṇu- 
weapon by Krma which passes on to Bhagadatta after 
his death. The relationship with Bhagadatta is left 
undefined, The indefinite relationship is supported also 
by the Hariacarita of the 7th century, but in the land 
grant of Bhaskara Varma of thc same century, who figures 
also as a prominent character in the Harfacarita, Bhagadatta 
is referred to as the son of Naraka and Naraka as the 
son of Earth and Visnu, It is not known from what 
sources the land grants derive the information about 
Bhagadatta. But the Kālikā Purāṇa supports the accounts 
of the land grants and brings in fresh biographical details 
about Naraka which are not found anywhere else. There 
is no mention of Janaka, Mithila or Kāmākhyā in the 
Iand grants.

THE STORY OF HIS LIFE

23. Within the framework of earlier legends the story 
of the adventure from Mithilfi has been very skilfully fitted.
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The story needs little re-telling in parts to bring out its 
distinctive features. The author of the K. P. has by a 
curious and clumsy device made Naraka live through the 
two ages of the Rāmāyāṇa and the Mahabharata.

Mother Earth had conceived Naraka through viṣṇu 
long before Śītā was born. Her womb was, however, 
stiffened by Brahma and other gods so that she might 
not be delivered of her child and add more confusion 
to the already confounded world through the misdeeds 
of Rfivapa. The child had to wait in its mother’s womb 
till Rāvaṇa was killed. This makes Naraka contempora- 
neous with the events of the Rāmāyāṇa but then he was 
in his mother’s womb and not the king of Prfig-jyotha. 
After Ravapa’s death Mother Earth discharged the child 
and deposited it on the sacrificial ground of king Janaka 
and placed its head on the skull of a dead man. Janaka 
was informed about the advent of a second child from 
Mother Earth. He came to the spot and Mother Earth 
struck a bargain with him. Janaka was to bring up the 
child in his court along with the royal princes till he 
was sixteen years old. Mother Earth impersonated herself 
as a nurse named Kfityfiyani and looked to the child’s 
upbringing. Naraka excelled the royal princes in both the 
arts of war and peace, and this frightened Janaka. He 
had misapprehension that this foundling would one day 
wrest his kingdom from his sons and usurp the throne. 
One day nurse Kfityfiyani overheard certain confidential 
discussions between Janaka and his queen Sumati relating 
to the future of Naraka. Kfityfiyani scented trouble and 
determined to remove Naraka from the court at the earliest 
moment. Kfityayani pretended to go out on a pilgrimage 
to the Ganges and asked Naraka to escort her. Naraka 
agreed subject to his father Janaka’s permission. Kfityayani 
replied that Janaka was not his father. If Naraka only 
accompanied her to the river bank, he would meet his 
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real father. Janaka was only'his foster-father and would 
not allow him any share in his kingdom.

Both mother and son slipped out of Janaka’s court and 
came to the bank of the Ganges. Naraka learnt the story 
of his birth and came to recognise his putative father. They 
came by water to Prfig-jyotha accompanied by viṣṇu. 
Naraka conquered the land from the Kiratas and was ins- 
tailed as king by viṣṇu. He was placed in charge of god- 
dess Kāmākhyā. When subsequently he became prosper- 
ous and famous, Janaka with his queen and retinue visited 
his kingdom and enjoyed his hospitality.

The degradation of Naraka’s character by association 
with Bana has been referred to above (§13). He was 
illegitimate. He might very well be the son of king Janaka 
himself through a maid-servant named Kfityfiyani, When 
he got a kingdom and became famous, he was given a 
divine pedigree according to the paurāṇie fashion. Janaka 
nourished some secret affection for him, otherwise he would 
not have honoured him by visiting his kingdom.

The other incidents of the earlier legend also have been 
clearly dovetailed into the present account. According to 
the Dro?a ( Chap. 28 ) Naraka received a vaisṇavātra (a 
visṇu weapon ) from ’Krma by virtue of his mother’s 
prayer. In the present account Naraka receives a vaiṣṇava- 
Śakti from viṣṇu. Now Śakti means both a weapon as 
divine energy embodied in a female deity. In the present 
context it has the dual sense of a missile possessed by 
Naraka as well as goddess Kāmākhyā as the embodiment 
of divine energy.

24. The mass of details with which the early life of 
Naraka has been narrated seems to be too realistic for a 
mythic account. The legend seems to have been so deeply 
rooted in popular memory that a certain hillock opposite 
to the shrine of Kāmākhyā is pointed out as the site of 
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his residence. In the midst of details real or fanciful 
one very valuable hint has been furnished about the time 
when he might have flourished, It has been said in the 
K. P. that immdiately after he had established himself 
in power, the name of the kingdom was changed 
from Prfig.jyoti?a to Kāmarūpa, na eirādɑbhavaddeśah 
KdmarapShvayastadd ( 39/33 ). If the date of the term 
Kāmarūpa could be fixed with some amount of certainty ( 
that would be the time when Naraka of Mithila could be 
said to have reigned. Amongst dated Sanskrit writers 
Kfilidfisa (early fifth century ) refers to the kingdom 
by both the designations Prfig-jyoti?a and Kāmarūpa 
(Raghuvarnia : 4/81, 83 ). In epigraphic records the term 
Kāmarūpa was first used in the Allahabad Inscription of 
Samudra Gupta in the fifth century ( Fleet : corpus Ins­
cription Indicarum ■ Vol. III. p. 8) Thus the forward 
limit of Naraka’s time could not be later than the end of 
the fourth century.

To determine the backward limit, Naraka’s missionary 
role has to be taken in consideration. Naraka may 
be described as the initiator of the Śākta cult in ancient 
Assam. He seems to have been brought up in Śākta sur- 
roundings as a time when the cult of Śakti as divine 
energy meriting adoration was fully established and all 
female principles in nature were recognised as local or 
special manifestations of the Devi. So he was made to 
recognise in Kāmākhyā, a local goddess, a special mani- 
festation of the DevI. This was a new religious principle 
introduced alongside the prevalent Śaiva worship. Dr. 
Farquhar, approximately assigns A. D. 200-500 as the 
probable period within which the different Pauranic sects 
sprang up and were developed (Outline of the Religious 
Literature of India, 1920 : pp. 122 et seq f Thus the 
backward limit cannot be earlier than the third century.
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25. Simply because Naraka is said to have settled 
the twice-born people in ancient Kāmarūpa, it would be 
hasty to interpret his political adventure as the first attempt 
at Aryanisation of ancient Assam. Aryanisation of ancient 
Assam seems to have taken place by slow infiltration 
of Aryan ideas, and Aryanised gods and modes of 
worship. Śaivism was the prevailing religion of Assam 
before the advent of Naraka and it must have been 
introduced by some Aryan or Aryanised people. I should 
also be remembered that Assam was on the high road 
for Indian Colonists to the Far-East. They proceeded both 
by land and sea and the land route passed through 
Eastern Bengal, Manipur and Assam. ( R. C, Majumdar : 
Indo-Aryan colonies in the Far-East t Vol I, Champa : pp. 
XI, XII). It has further been said that the beginning 
of the Colonial kingdoms is not later than the second 
century A. D. ( Ibid). It can thus be assumed that from 
the beginning of the Christian era, ancient Assam came 
in touch with the rest of Aryan India.

26. In all periods of Assam history there is mention 
of firāhmaṇas and other twice-born people having been 
imported into Assam from different parts of Northern 
India,, especially Gauda and Mithila by several reigning 
monarchs either to signalise their ascent to the throne, 
some victory or the building of some shrine., Naraka 
must have imported the twice-born to support his regime 
and his new cult of the goddess Kāmākhyā.

To conclude, Naraka of Mithila was a political adven- 
turer who established himself in power somewhere between 
200-500 A.D. and introduced the Śakti cult and found in 
the local goddess Kfimakyfi, a manifestation of the divine 
■energy. After his death in tragic circumstances his name 
got mixed up with the earlier legendary Naraka of Prfig- 
jyotha and the author of the Kālikā Purāṇa collected ' the 
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salient features from both the legends and built up a unified 
and composite figure that strides across centuries.

SAINT vaŚistha as the arbiter of destinv

27. The figure of vaśiṣṭha is made to stand at the 
cross-roads of political and social changes in Assamese 
legends. His curses cause changes in religious and social 
customs and the birth of new dynasties. His curses caused 
the downfall of king Naraka and the result was the 
initiation of vāmāeāra (left hand) rites in ancient 
Kāmarūpa. In a later legend he is found ' to curse gbd 
Indra and cause the emergence of a new dynasty of kings. 
This Iegend occurs in the chronicles of the Ahom (Shan) 
kings and is as follows.

There was a mountain called Bihagadri to the east 
of the region ealled Śaumāra Phlia ( easternmost Assam ). 
Saint vaśiṣṭha was dwelling in a cave of that mountain 
and doing penances. Once a while god Indra came down 
from heaven and carried on amorous sports with queen 
Śaeī and other heavenly women near about hermitage 
and thus made it impure. The indignant saint cursed 
Indra to the effect that he would have sexual eommeree 
with a daitya woman. Indra was at once transformed 
and had eolition with a daitya woman. Then Indra 
granted a boon to that woman saying that the son in 
her womb would become a king. This is the origin of 
the Āhom kings of the Indra dynasty. This story is 
repeated in other chronicles with variations. Thus from 
the Kālikā Purāṇa downwards the name of Vaiislha 
is conveniently utilised- to explain the emergence of new 
facts in history.- <
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28. The vaśiṣṭha legend seems to go back to 
Buddhist Tantras and thence to be first introduced into 
the Kālikā Purāṇa whence it ramified into later documents. 
According to the Buddhist Tantras,—the Brahma Yamala 
and the Rudra Yamala, vaśiṣṭha, the son of Brahma got. 
a sacred mystic formula (mantra ) from his father and 
meditated on it for a long time. When no result accrued 
he requested his father for a second and more potent 
formula. Brahma asked him to continue his concentra- 
tion for some time longer and meditate on goddess 
Buddhesvari according to the Atharvavedic process. Accor- 
ding to Rudra YSmala, vaśiṣṭha went to the sea-shore 
but according to Brahma Yamala, he went to the 
Kāmākhyā hill for necessary penances and meditations. 
When once again he found no result accruing he cursed 
the goddess (Buddhcsvari). The goddess pointed out that 
he was pursuing a wrong procedure. The method of 
contemplating her was quite unknown to the Vedas but 
of very common knowledge in MafiScma (Tibet), where 
Buddhist rites prevailed. Should vaśiṣṭha proceed there 
and receive instructions from Buddha he would be suc- 
essful, vaśiṣṭha went there but to his surprise he 
discovered Buddha heavily intoxicated and surrounded by 
an assemblage of naked men and women all given to 
wine and flesh, vaśiṣṭha was turning back in disgust, but 
he was warned by an aerial voice not to go back on 
seeing these un-Vedic practices, vaśiṣṭha was initiated into 
the mysteries of the five M’s. and got spiritual success 
( B. Bhatfficaaryya : Śādhana Mala Vol. II, 1928 ; pp.
CXL. CXLI).

The Tara Tantra specifying the formula on which 
vaśistha meditated says that it related to goddess Tara. 
The Yoginī Tantra supports this and adds the further detail 
that he carried on his meditation on the Kāmākhyā hill.
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That Kāmarūpa was a fertilising soil for the development 
of. the Tara formula is also stated in the Buddhist Tantra, 
Manfu-SH M'daKalpa (Verse, 900 ). The account of the 
KcUkd. Purāṇa is different. It does not connect vaśiṣṭha's 
penance with Tara or any other goddess. It simply states 
that Vasistha after having cursed Kāmākhyā went to the 
Sandhyficala hill and meditated on Śiva.

Thus the legend of vaśiṣṭha seems to have been 
built up of details furnished by different Tantras. A 
consistency seems at first to have been given to it by 
the Kālikā Purāṇa whence it seems to have migrated to 
later accounts.

It is worth mentioning, however, that there is a 
sacred place called vaśiṣṭhāśrama, vaśiṣṭha's hermitage 
about ten miles to the east of the town of Gauhati. A 
Śiva temple stands attached to the hermitage. There is 
also a temple in the town of Gauhati sacred to Ūgratārā 
where according to the Kālikā Purāṇa, the navel of Sati fell.
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CHAPTER IV

THE MOTHER GODDESS, KĀMĀKHYĀ

29. Goddess Kāmākhyā is the most dominating 
name in the early history of Assam. It was under her 
banner that the first empire in early Assam was built. 
It was over her emergence and recognition as the presiding 
deity of the state that the Śaivites and the Vaimavites 
went into silent conflict and Naraka the first builder of 
the state lost his life. Later religious history also centres 
round her and other goddesses recognised as her 
varied manifestations. The picture of Goddess Kāmākhyā 
as presented in the Kālikā Purāṇa is a composite figure 
made up of conceptions imported from outside in 
different epochs in the history of the evolution of the 
original Mother Goddess herself. Naraka’s Kāmākhyā has 
been patterned on the earlier conception of the Mother 
Goddcss as a primordial deity associated with and patro- 
nised by viṣṇu. The other figures of Kāmākhyā as a 
virgin and as a spouse of Śiva belong to later periods. 
All these conceptions have been rolled into one in the 
portrait of the goddess as pictured in the Kālikā Purāṇa. 
In the following pages an attempt is made to examine 
into the myths and legends that clustered around the 
origin of the goddess. The two principal Sanskrit works 
that bear upon the subject are the Kālikā Purāṇa and 
the Yoginī Tantra, both composed in or near about 
ancient Assam.
' The shrine of the goddess Kāmākhyā is situated about 

three miles from present town of Gauhati (and about 
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fifty miles from the range of hills inhabited by two abori- 
ginal matriarchal tribes, the Khdsis and the ɑāros,—the 
former belonging to the Austro-Asiatic stock and the latter 
to the Mangolian stock.

30. The name of the hillock where the shrine stands 
is Ñīlāeala (blue mountain). According to the Kālikā 
Purāṇa the genital organ of Śatī fell here when her dead 
body was carried hither and thither in frantic sorrow 
by her husband Śiva. The mountain represented the 
body of Śiva himself and when Śatī's genital organ fell 
on it, the mountain turned blue (64/59 ). The goddess 
herself is called Kāmākhyā, because she came there 
secretly to satisfy her amour ( kāma) with him (64/1). 
Thus the derivations of the Kālikā Purāṇa make the 
mountain both a grave-yard and a secret love-tryst of 
the goddess.

Other variants of the name are Kfimfi, Kfimaela, etc. 
(64/2). The element,—akhya often appears as a pleo- 
nastie derivative after other less known names of the 
goddess ; e.g. Śivākhi)ā, Nfidfikhya, Brahmakhya, llaṇsā- 
khya, etc. ( KarrnapurSra : Part I. Chap. XII ). Thus the 
goddess may be called either Kāmākhyā or Kfima. In 
one place she is referred to as Kama ( 64/79 ). The 
Kālikā Purāṇa mentions one river called Kama, east of 
Śvarṇa-Śrī ( modern Subaii-Siri).

The temple is unique from other temples of the Devi 
in different parts of India in that it enshrines no image 
of the goddess. Within the temple there is a cave, in a 
eorner of which stands a block of stone on which the 
symbol of a Yoni has been sculptured. The stone is kept 
moist from the oozings of a natural spring within the 
cave. The offerings of flowers and leaves arc made on 
the Yoni. In other respects the daily rites and ceremonies 
are those of the goddess Kali with sacrifices of various 
animals. The female's of animals are exempted from
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sacrifice.
If the Kālikā Purāṇa gives an amorous interpreta- 

tion of the origin of the Yoni-goddess, the Yoginī Tantra 
takes no notice of the myth and gives a different account 
stressing the creative symbolism of the Yoni. In answer 
to a query by the Deyi as to who Kāmākhyā was Śiva 
replies that Kāmākhyā is the same as Kali, the eternal 
in the form of Brahma. Then Śiva tells a story about,, 
the origin Kāmākhyā.

31. In primeval times Brahma after having created ; 
the universe arrogated to himself the supreme creative , 
force. The goddess noticed this arrogance of Brahma, 
and created out of her own body a demon named K,eśī. 
As soon as born the demon rushed towards Brahma to 
swallow him up. Brahma fled in terror in the company 
of viṣṇu. The demon then built a city called Keśīpura 
and began to harass the three worlds. There was all ; 
around the echo of a sound—“Kill Brahma”. Brahma cast 
aside his vanity and in the company of viṣṇu offered a 
hymn of propitiation to Kali for the relief of the worlds 
from the tyranny of Keśī, "The goddess was satisfied and 
confessed that the demon was her own creation for the 
punishment of Brahma for his ignorant arrogance. She 
then uttered the syllable of destruction ( hiph ); and burnt 
up the demon to ashes. Then she gave directions to 
Brahma for his deliverance from the sin of ignorance and 
arrogance. Brahma was to create a mountain out of the 
ashes : of the burnt demon. The mountain should not be 
too high nor too low. It should be covered over with > 
edible, grasses for cattle. Brahma’s sin would be dimini- 
shed in proportion to the quantity of grasses consu- 
med by cattle. She went on further to say that on the 
spot wherefrom they had offered her prayer for the destruc- 
tion of the demon, there was springing up in their very 
presence a Yoni-circle out of her own creative energy 
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and it should be regarded as the source and origin of all 
things. In future Brahmfi should create after having 
contemplated the Yoni. But just then Brahma was 
debarred from seeing the Yoni until by his penance and 
purification he had brought down a luminous light from 
the sky and placed it on the Yoni-circle. For his good 
as well as the good of the world she had created the 
Yoni-circle and placed it in Kāmarūpa, etc. Brahma 
accordingly created a mountain by springling holy water 
from his jug and called it Go-vardhana ( cattle nourisher ) 
and planted a tulasī, and called it VrndS-vana, according 
to goddess Kali’s directions ( Yoginī Tantra. Part I, 
Chap. 15 )

32 The noticeable points in this myth are : 
(a) Kāmākhyā was a new goddess unknown to the Devi 
herself. Śiva establishes the identity of Kfili and 
Kāmākhyā in that symbol of a Yoni; (b) the supreme 
creative force of Brahma is challenged. He could thence- 
forth create only with the blessings of the Yoni as the 
sole creative principle ; (c) in both the accounts of the 
Kālikā Purāṇa and the Yoginī Tantra there is mentioned 
of a burial or cremation ground.

Thus the two scriptures put divergent interpretations 
about the Yoni-circle as a symbol of sex and as a symbol 
of creation. These may embody the views of two different 
sets of people who professed that cult in different periods 
of time.

33. The Kālikā Purāṇa harmonises the amorous 
conception of the goddess with the dread goddess Kali 
by presenting the picture of a goddess in three-fold 
aspects assumed in different moods. In her amorous mood 
the goddess holds a yellow garland in her hand and stands 
on a red lotus placed on a white corpse. When her amour 
is gone, she takes up the sword and stands on a bare 
white corpse. In her mood of benevolence ( Kamadfi ) 
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she mounts upon a lion. So she assumes one form or 
another according to her whims ( Kfimarflpim ) ( Kālikā 
Purāṇa 60/55 et seq. )■

The original Kāmākhyā temple was destroyed under 
Moslem invasion early in the sixteenth century and the 
present temple was re-built in 1665 A.D. by king Nara- 
narfiyapa, the Coch king of Coch Bihar and fitt ed with 
all the paraphernalia of a mediaeval Hindu temple. What 
the original forms and features of the temple worship were 
it is difficult to say. There is a tradition amongst the 
local priesthood who were imported from abroad by the 
Coch king that the former worshippers of the goddess 
were ɑāros and pigs were offered as sacrifices.

When Naraka founded a kingdom in early Assam he 
established himself as the custodian of this Yoni goddess 
and in conformity to her name he changed the name of 
the kingdom from Prag-jyothapura to Kāmarūpa. The 
people whom he conquered were Kirfitas—strong, ferocious, 
ignorant, and addicted to meat and drink. They had 
shaven heads and their skin was yellow as gold (K.P, 
39/104 et seq. ). As they were the original inhabitants, 
the goddess might have been in the keeping of a section 
of these people.

34. It has now been held that the cult of the 
Mother Goddess was introduced into India by Aryans 
who seem to have adopted it from the Babylonians when 
they still inhabited the countries in the neighbourhood 
of Mesopotamia. In Babylon she was known as Ishtar. 
She was called the gracious mother of creation and the 
mother of gods and mankind. She became terrible in 
her wrath and struck down the people with wasting 
diseases. Her sacred mount was the lion and her most 
favourite sacrificial animal was the buffalo. In other 
respects also the resemblance between Ishtar and Durgfi 
is so striking that it cannot be disregarded as superficial
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(Venkataramanayya : Rudra-.Siva, 1941, pp. 61-63). The 
Kurma Purāṇa (1/12) gives Śinivālī as one of the 
thousand names of the Devi. It has now been shewn 
that the word is connected with Babylonian Sinn, the 
moon god.

As the innumerable names of the goddess are mostly 
names of local goddesses both Aryan and non-Aryan, it 
may be suspected that the formation Kama in Kāmākhyā; 
is of extra-Aryan origin. There is a strong suggestion 
of its correspondence to Austric formations like the follow­
ing : Kamoi, Demon ; Kamoit, Devil ; Komina Grave ; 
Kamet, Corpse (Khasi ) ; Kamru, a god of the Santals 
( B. Kakati : Assamese, Its Formation and Development', 
1941 ; p. 53 ). By analogy the name of the kingdom 
Kāmarūpa may be equated to Kamru and Pau, a hill. 
The demon Keil homonymous with the one; killed by 
Krma and read in the context of word play on Govardhana 
ahd vtndā-vana may be equated to Austric ( Khasi ) Kseh, 
a pine tree.

The formations in the Kamo i-category suggest varied, 
associations with the grave and its spirit . The Kama god- 
dess might have been originally a spirit of the grave-yard , 
and represented ancestor spirit in the form of an Ancestral,,, 
Mother. In this respect whether Kama has any rclatipn- 
ship both in sound and meaning with the Japanese Shinto 
gods called Kami cannot be determined for want of suffi- 
cient information. Shinto Kami is a wide term and 
includes nature gods, god-men, ancestors (C. C. Martindale ; 
The Religions of the World, 1931 ; p. 27).

35. In connection with Kami-gods another note- 
worthy point is that simple Shinto temples contain no 
images but symbols like a mirror, symbolic of the 
shining of the sun-goddess (Ibid. p. 27 ). The Kāmākhyā 
temple also contains no image ( § 30 ), but a symbol, a 
Yoni representing the procreative force of the Mother 
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Goddess. The Yoni symbol is regarded as a source of 
potent magic influence in Japan : “The richly attired 
Japanese make a pointof placing cowry shells with their 
clothes when they put them away for luck. If a cowry 
happen to be unobtainable, a pornographic picture repre- 
senting the female genital organ serves as a substitute” 
( Briffault : The Mothers, Vol. III, p. 278 ). “Near Yeddo 
in Japan is a grotto in which there is a colossal but 
realistic sculpture of a Yoni to which pilgrims pay attention 
now as they have done for ages past ; this sculpture 
has been worn smooth and polished from the myriads 
of kisses' and caresses with the tongue that have been 
bestowed upon it by devout worshippers” ( O, A Wall : 
Sex and Sex Worship, 1922 ; p. 481 ), Again, “the 
Japanese believe that the spirits of mothers look from 
the other world after the welfare of thejr children” 
(Briffault: The Mothers, Vol. I, p. 148),

Another common custom is the blackening of teeth 
by women. The non-white teeth cf Assamese womcn have 
been noticed by the Yoginī Tantra (§ 42 ). It has to be 
added that Assamese women even now blacken their teeth 
in the countryside. In Japan, the fashion of blackening 
their teeth is still common in some parts among peasant 
women and was practised by the Emperor himself until 
recently. This is a mirk of the decidely matriarchal 
legend of origination of the Imperial family traced back 
to Goddess Amaterasu ( Ehrenfels ; The Mother Right tn 
India, 1941, p. 197 ). In the Malay archipelago also 
women blacken their teeth ( Westermarck : The History of 
Human Marriage, pp. 166, 182 ).

Reference may also be made to the legends and facts 
of female predominance. There is a belief amongst the 
Naga tribes of Assam that a village in the north-east is 
entirely peopled by women who are visited by traders
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from the surroundings tribes and thus enabled to keep 
up their numbers ( Imperial Gazetteer of India ɪ Provin­
cial Series : Eastern Bengal and Assam, 1909 : p. 476 ). 
With reference to Japan it has been said that it is a 
remarkable and unexampled fact that a very large and 
important part of the best literature produced by Japan 
was written by women.........  Feminine chieftains are frequ-
ently mentioned in the old histories, and several even of 
the Mikados were women. Indeed the Chinese seem to 
have thought that the monstrous regiment of women was 
the rule in Japan at this time, at least they styled it 
“The Queen Country” ( W. G, Aston : Japanese Litera­
ture, 1907 : pp. 55,56 ).

In connection with the ethnic affiliations of the 
Japanese people the Encyclopaedia Britannica (fourteenth 
edition ) writes as follows :—“Recent discussions tend to 
emphasise the importance of a Malay-Polynesian element 
in the Japanese language and customs. Malayan types 
also are found amongst the people.”

36. On the basis then of similarities in mere sound 
and sense in the formations Skt. ʌāmā, Austric Kamoi, 
Shinto Kami and also on the basis of correspondence of 
certain rites and customs, it may be tentatively assumed 
that the Yoni-goddess sprang up amongst peoples with 
leaning towards ancestor-worship and believing in the 
protective powers of an Ancestral Mother and that she 
migrated into Assam with the migrations of the Austric 
peoples. There are two contradictory theories about the 
migrations of the Austric peoples from the east to the 
west and from the west to the east. But from whichever 
direction they might have migrated linguistic evidences 
shew that Indo-China was one of their strongholds in 
north-east Asia with their representatives in the Khasis 
within about fifty miles from the temple of Kāmākhyā.
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THE SPOUSE GODDESS, PARVATI

37. The religious history of Assam immediately after 
Naraka’s death is obscure. The Kālikā purāṇa is silent 
about it and the cryptic account of the Yoginī Tantra 
is not sufficiently informative (§ 16 ). In the Naraka 
episode there is no mention of Kāmākhyā being any way 
associated with Śiva. She was discovered and established 
by viṣṇu and she fought by his side against Naraka 
after his lapse from righteousness. When the Kālikā Purāṇa 
takes up her story again, a new world has come into 
being and a new motif into operation. She is no longer 
the primordial Mother Goddess whom. Naraka was enjoined 
to worship, but an amorous wife living in inseparable 
companionship with her husband for secret love. She 
had long parted company with Vimu and after her incarna- 
tion as pārvatī finds herself hidden in Ñīlāeala in expecta- 
tion of Śiva's love.

The new motif is sex or kāma (eros) and from 
that point of view every detail has been re-conceived and 
represented. Some of the salient features of the new pie- 
ture are noted below.

38. The suggested etymology of the name of the 
land itself Kāmarūpa is redolent of the newly born eros. 
Kāmarūpa is so called because Kama, the god of love 
regained his form (rūpa) here after having Iong ago been 
burnt by the wrath of Śiva ( 53/79 ). A place sacred to 
him has been assigned (81/87). Śiva has his hermitages 
in six quarters of the land and in the middle of the 
land pārvatī dwells in the Ñīlāeala hill. In the north- 
eastern direction is the principal hermitage of Śiva on the 
Ñāṭaka hill where Śiva dwells in soft dalliance with pārvatī 
( 53/79 ). There is a tank near about where Śiva indulges 
in water sports with the goddess ( 83-12 ). The local name 
of the gooddess is Kāmākhyā ; she is so called because 
she came in for secret amour ( kāmɑ ) with him ( 64/1 ).
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In a hill near about called Bhasma-Kma dwells the goddess 
Ūrvaśī. Formerly she was placed in charge of divine 
nectar for the gods, but she took away that nectar for the 
goddess Kāmākhyā and dwells here. She lives under the 
protection of Śiva and supplies daily nectar to the Yoni 
circle ( 82/34 ). There is a river called Śuvarṇa-Śrī far 
to the east. It has been so named because the currents 
of the river wash away the gold particles mixed with 
sandal paste that Śiva applies to her body when she 
prepares herself for her bath ( 83/18 ). She is also called 
Lalita-Kfintfi, because there is none else so beautiful and 
graceful as she ( 83/66 ). When Śiva became petrified as 
a linga where the Yoni fell, other gods like Brahma, and 
viṣṇu also got petrified out of sympathy with him, But 
just as Śiva assumed his proper image to carry on da- 
lliance with Kfima (Kāmākhyā) so other gods also put on 
their proper forms when they felt the urge of sex 
( 64/79 ). Śiva alone cannot grant any boon to any devotee, 
the approval of pārvatī was also necessary (53/121).

Thus this new account glitters with varied emphasis 
on sex and sense. A new motif has come into play and 
fresh conceptions have been imported. In order to give 
something like a canonical sanction to this new outlook, 
the ancient legend of the Sati’s dead body has been 
drawn upon and fresh applications made of it. The newly 
discovered sacred places are made to have some sort of 
association with Śatī's body.

39. The Devi Rhygavata gives the names of one 
hundred and eight places that were one way or another 
associated with Sati’s body. Kāmākhyā is not included 
in the list. The easternmost region referred to is puṇ(lra 
Vardhana with goddess pāṭalā. ( Skandha 7, Chapter 30 ). 
But in a supplementary list mentioning the names of 
prominent places dear to the Devi, Kāmākhyā finds a 
place along with Guhya-Kfili of Ñepāla and Ñīki-Śarasvafī 
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of China. Kāmākhyā has been described as a Yoni circle 
presided over by Mahfimfiya where the goddess menstruates 
every month. The sex emphasis is there in the reference 
to a menstruating goddess. But she has no association with 
the Śatī's body.

The Kālikā Purāṇa rehandles the old myth and 
makes some parts of Sati’s body fall in ancient Assam. 
It brings ancient Assam within the boundary of Śākta 
Aryandom by plainly declaring that “as much of the 
eastern land as was covered by wandering Śiva with Sati’s 
body on his shoulder should be regarded as sacrificial 
lands (yaffiiko deśah).” Śiva rose frantic with sorrow 
with the corpse of his wife on his shoulder and proceeded 
to the eastern countries. Her sex organ fell on Kama- 
-giri ( Ñīlāeala ) and her naval a little to the east of it 
(Ūgratārā) and her head a little beyond Kāmarūpa 
( KSmarupattah śirah ). The exact location of the place 
where the head fell is not mentioned. But it may be 
presumed to be Dikkaravfisini and Lalita-Kfinta, the eastern 
frontier of ancient Kamurdpa and the eastern limit of 
the sacrificial ground ( 18)37). Other limbs fell in other 
places not connected with Kāmarūpa.

Thus places like Kāmākhyā, Ūgratāra, Lalita-Kfintfi 
have been given a new orientation by being grafted into 
the ancient classical myth. The new emphasis on sex and 
sense is sought to be derived from the presence of the 
Yoni and the menstruating goddess installed in the place 
of the older Mother Goddess.

40. In the Naraka legend the reference to the god- 
dess seems to have been in terms of “Mahamayfi, Āmbikā, 
the Mother of the world” (39/51). But the new orienta- 
tion as an amorous goddess caught on in popular fancy 
and stories about the sex appeal of the goddess began to 
circulate. There is a popular story that Naraka was 
captivated by the charms of Kāmākhyā and made overtures 
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of love to her. The wily goddess agreed to accept his 
offer on condition that in the course of one night, he 
should construct a temple, a tank and a masonry road 
from the foot of the hill. Naraka nearly completed 
the construction when under secret inspiration from the 
goddess, a cock crew before it was day-break and Naraka’s 
love remained a dream. There is another popular story 
about the Koch king. It had been given out that at the 
time of the evening prayer the goddess danced within 
closed doors in the temple. The king desired to see the 
dancing goddess and asked the chief priest Kendu Kalai 
to make a device. The king was advised to peep through 
a hole in the wall. As he did so his eyes caught the 
eyes of the goddess. The goddess grew irate and tore off 
the head of the priest. The king and his future descendants 
were forbidden on dire penalty to cast a look even at 
her very hill. Whatever the fact the prohibition is said 
to be observed even now and the local descendants of 
the Koch kings are said to pass by the hill under cover 
of umbrellas.

The sex concept alone would not have created an 
atmosphere which made such sacrilegious stories possible 
or created an itching in the king to peep through the 
closed doors of the temple. Along with the new concep­
tion fresh accessories were imported into the worship. 
Kāmākhyā was identified with Tripura ( 66/50), one 
aspect of whom Tripura-bfilfi (the girl Tripura) with a 
bow and arrows of flowers in her hand stood as the symbol 
of eternal beauty and sex ( 78/100 ). TripurabaU could 
be worshipped both in the Right-hand ( daksiṇāeāra ) and 
Left-hand manners ( 78/124 ). And the Left-hand worship 
often required the worship of an actual living girl. There 
was also the institution of virgin worship. No caste dis- 
tinetion was to be observed in selecting a virgin and if 
in the process of worship the devotee was stricken with 
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amour, he went to heaven ( Yoginī Tantra 1/77/31 ). Then 
in the worship of certain other aspects of the goddess, 
practices reeking of gross sensuality were enjoined. The 
devotee was to keep night vigils in the company of dancers, 
musicians and prostitutes ( 61 /88 ). On the tenth day of 
the autumnal worship people were enjoined upon to sing 
loud songs naming the sex organs in the company of finely 
dressed virgins and prostitutes. They were also to throw 
rice, flowers, dust and mud at one another, ctc. Failure to 
join the revelry would bring down the wrath of the god- 
dess upon the delinquents. This was called the Śabarotsava 
( 63/19 ).

41. Kāmākhyā herself admitted of being worshipped 
both according to the Right-hand and the Left-hand 
methods ( 78/140 ). Moreover, there was no restriction to 
foreigners about the mode of Kāmākhyā worship. They 
could worship the gɔddess according to the practices 
current in their native localities. In other countries con- 
formity to local customs was enjoined but in Kāmarūpa 
foreigners were exempted from conformity to local rites 
and ceremonies ( 68/33-37 ). Kāmarūpa is the favourite 
haunt of the Devi. No other place is like it. In other 
places the Devi is rare but in Kāmarūpa, she dwells in 
every house ( 60/41 ). Every woman in Kāmarūpa is a 
miniature incarnation of the goddess.

Most of the practices mentioned above came from 
outside. The Yoginī Tantra seems to hint at the foreign 
origin of virgin worship in narrating the history of its 
migration. At first king Vslvambhara of Kafici ( Conjee- 
veram in Madras ) worshipped a virgin of the prostitute 
class. Then high-souled Kfimpilya worshipped a virgin at 
a place named after him (United Provinces). Then a 
demon king named Kolasura worshipped the virgin in the 
Himalayas ( Y T. 1/44). The Śabarotsava must have 
come from the land of the Śabaras in the Vindhya hills.
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The practice of singing lewd songs in connection with the 
Devi’s worship and the dance of naked women before her 
image is said to be in vogue in some parts of South India 
(Dr. Venkataramanayya : Rudra Śiva, 1941 pp. 59, 60 ).

Rites and ceremonies of this sort produced a kind 
of hot-house atmosphere which led the Yoginī Tantra to 
describe all avenues and places of worship in Kāmarūpa 
as so many Yonis. It characterises Kāmarūpa as a land 
of nine Yonis which include Vithi ( avenue ) ; Upa-Vithi 
(branch avenue); Pitha, holy, site , Upa-pifha ■, Siddha- 
pīfha , MahS-pilha ; Brahma-piiha ; ViMa-Pitha ■»; and Rudra- 
Pitha.

The Yoni symbol has thus been raised to the height 
of a pantheistic conception. The Yoginī Tantra quotes 
Kālikā Purāṇa to reiterate that every woman in Kama- 
rūpa is an image of the Devi herself (2/6/150 ). There 
every man is a god and every sinless person a Śiva 
(ɪ/ɪl/).

It is no wonder that charged with notions like these 
popular imagination would invent stories about Naraka’.s 
offer of love to the goddess or a mediæval king would 
feel a curiosity to peep through a hole in the wall to look 
at the dancing goddess or a virgin damsel posing as the 
Tripura girl !

42. Reviewing the customs prevalent in different parts 
of ancient Assam the Yoginī Tantra characterises the 
local religion as being of Kirfita origin ( 2/9/9 ). It takes 
note of the absence of asceticism, celibacy and protracted 
vows ; it enjoins fish and flesh eating, free association with 
women and sexual intercourse after puberty. The , teeth 
of the women are black ( non-white ) and they are cons- 
tantly addicted to betelnut chewing. In a region called 
Śaumāra in the east of Assam people eat ’everything and 
sell everything. In another region called Kolva pīṭha 



The Spouse Goddess, Parvati 47

further east, people follow laws framed by their own trjbes- 
men ( 2/9/13-18). Thus ancient Assam presents the 
picture of a land of natural instincts free from all rigours 
of self-mortification. The picture would be complete if 
the infinite varieties of sexual relationship actually subsist- 
ing amongst the Kirata people ( aboriginal tribes ) are taken 
into consideration^,—polygamy with right to inherit a dead 
father’s widows except the mother, polyandry, pre-nuptial 
sexual freedom and licence festivals in honour of tribal 
gb.ds and goddesses. These institutions must have had 
usual repercussions on the Aryanised people and given a 
wide berth to vāmāeāra practices.

43. The companionship of a woman is the prime re- 
quisite of a vāmāeārī devotee. When women are not 
available for love they are procured by money or force. 
Lama Tfiranfitha has recorded a few adventures of this type 
(Mystic tales of Lama TarSnStha ; translated by Dr. 
Bhupendranath Datta : 1944 ). There is the story of a 
guru, jñānamitra and his disciple Śāntigupta. After two 
years said the guru to his disciple, “Now is the time to give 
you abhīseka. In the house lying on the other side of 
the river, there lives a lady who is fit to be prepared for 
all methods of tantras ; bring her to me”. Swimming in 
the evening the disciple came to the house. It was the 
elephant house of a K?atriya king in the city of Langakara. 
The girl belonged to the master of the house, and as she 
was well protected she could not be overpowered. The 
disciple bound her by magic dhāraṇis (spells ), so that the 
woman might not utter a word. He put her on his shoul- 
defs and came away and brought her before the guru. , The 
guru said, “Now is the time” and gave him abhireka next 
morning. The people of the elephant house who followed 
him, believed that both of them had been carried away 
by the water and did not come further. The. woman later 
bn became famous as Yoginī Menakfi. There is also the 



48 The Mother Goddess, Kāmākhyā

story of Vaidyapfida. He was a Brfihmapa born in a 
frontier place. He needed a eāṇdāla girl for the support 
of his magic and got one by giving her parents gold pro- 
cured miraculously as high as her stature ! Acarya 
Vaidyapada taught Āvadhūti Yogi Ratnaśila of Kfimaru. 
The Kfiyastha Vrddha of Dharmapfila learnt from him 
too.” ( Ibid pp. 66, 42-43 ).

The Kālikā Purāṇa itself in its choice and treatment 
of ancient. myths and legends and in the invention of new 
ones has given something like a canonical sanction to all 
kinds of sexual aberrations. It opens with Brahmfi’s 
incestuous passion for his own mind-born daughter 
Sandhya and closes with his illicit passion for Āmoghā. 
In between are the stories of Boar’s sexual commerce with 
goddess Earth during her menstruation, Kapota Muni’s 
illicit passion for īārāvatī (chapter 51 ), Kakutstha’s dalli­
ance with Ūrvaśī ( 51 ), a Kapaiika’s ravishment of īārāvati 
(52), Rambhasura’s outrage upon a girl of three years and 
the birth of demon Maltha (62), pārvatī's self-forgetful 
appearance in dishabille before Bhrngi and Mahakala (49). 
Lord Śiva himtelf attempted ravishing Śāvitrī whom he 
mistook for his wife during her temporary absence ! (52).

The philosophy of atonement for ravishment put into 
the mouth of Kfipota Muni is too shocking for modern 
taste. Says the Muni, “Formerly a married women named 
pramloeā was desired by the son of Batapda, so was 
married Padma desired by Bharadvaja. I also desire this 
married woman (Tfirfivati). I shall later on wash off 
the sin of ravishing another man’s wife by merits aeeru- 
ing from penances (51/41 ). Expressions like udīritāngah 
samkledah samafSyata (85/11) are too realistic for 
translation.

THE VIRGIN GODDESS, TRIPURA
44. If Mother Goddess Kāmākhyā has been identified 

with the wife goddess pārvatī, she has also been completely 
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assimilated to a virgin goddess of beauty and sex, Trl- 
pvrā (K.P. 66/50) and a considerable section of the Kālikā 
Purāṇa has been devoted to the exposition of the rites 
of her worship. The cult of the virgin worship and of the 
sensual aspect of the Devi worship seems to be derived from 
the cult Tripura.

The concept of Tripura and her exploits through several 
manifestations has been set forth in the Tripura Rahasya 
(Mahatmya Kha^a, The Kashi Sanskrit series 1932) 
edited by Pandit Mukunda Lala Śāstri.

In the Yoginī Tantra ( 1/6/17), a Śākta devotee is 
enjoined to contemplate the mental image of a girl of 
sixteen shining like the newly risen sun, all naked. The 
devotee is to concentrate his mind on every part of her 
body and then think of his own body as being fully 
assimilated to the mental picture. In other words, “the 
ambition of every pious follower of the system is to 
become identical with Tripura Sundari and one of his 
religious exercises is to habituate himsef to think that 
he is a woman. The followers of the Śakti school justify 
their appellation by the belief that god is a woman and 
it ought to be the aim of all to become a woman” 
( Dr. Bhandarkar : p. 146 ).

The Tripura Rahasya furnishes certain details about 
the emergence of this goddess. The female figure of the 
devotee’s contemplation is the Primordial Energy embodied 
as Mahadevi (The Great Goddess ). The whole world 
static and moving is her sport ( T. R. 57/66 ). This Pri- 
mordial Energy is to be pictured as a woman ( T R. 
58/3 ), because pleasure is the very nature of consciousness 
and intelligence and so even animals are fond of pleasures. 
Now the female form is both beautiful and pleasure 
giving ( śukhāvaham sundaranca ) when actually seen and 
so it is contemplated by people as a pleasing instrument 
of spiritual success ( sukhasādhanabhāvatah ).
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46. This female figure manifested herself first as a 
virgin ( kumārī). Then she divided hsrself into three aspects 
called TripOr& and then further on into Gauri, Ramfi, 
Bharatl, Kali, eaṇdikā, Durgfi, Bhagavati, Kfityayam, 
Para, Lalita, Śrimahārājñī. Their exploits are described 
separately in the text of the Purāṇa.

The goddess was called a virgin ( kumārī ), because she 
was her own mistress and by virtue of her independent 
status ( sva-svatantryavaiena ) created the universe according 
to her desire ( 10/14 ). In this context, a virgin does not 
convey the modern meaning of chaste, unspotted ; it 
means unwed, unmarried, and thus free from anybody’s 
control. The Virgin Ishtar is frequently addressed as the 
prostitute. The sacred prostitutes or hierodules in her 
temples were also called “the holy virgins” (Briffault : The 
Mothers, Vol. III, pp. 169-170 ).

This goddess created nine Śaktis (Powers) called 
Kamesvari, Bhagamalini, (bearing a garland of bhagɑs, 
sex-organs), Nityaklinnfi ( always moist), Bherupdi 
( pregnant), etc............ and also nine Yoginls ( attendants)
called prakaṭā ( Visible ), ɑuptā, ( Hidden, etc. ( 56/7 ). 
The goddess herself dwells in the centre of nine triangles 
placed within one another, the whole being encompassed 
by one circle. This is called Śrīeakra. Here situated 
within this circle she is called Mahatripurasundari. She 
divides herself into nine parts and presides over all the 
triangles, her several names being Tripura, TripuresI, 
Tripurasundan, Tripuravasini, Tripurasrl, Tripuramalim, 
Tripurasiddha, Tripurambikfi, Mahatripurasundari (57 /56-). 
Whoever erects a Śrīeakra is entitled to endless bliss 
( 80/15- ). This triangle is called the feminine triangle of 
the mons veneris. It is used in this sense in innumerable 
figures of the goddesses in Egyptian temple ruins ( Wai! : 
Sex and Sex-worship ).

She dwells in her own real self in three places ;
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Kamagiri ( Kāmākhyā hill), Jalandhara, and pūrṇagiri 
near the sea. Then in twelve manifestations she dwells 
in twelve places, as (1) Kfimfik?! ( The Iovely-eyed) in 
KafScipura ; (2) Kumari, (The virgin) in Kerala ; (3) Śundarī 
(The beautiful) in Vanga ; (4) ɑul^akeśvarī ( The Lady 
of the Guhyakas ) in Nepal ; (5) Bhramari in Malaya ; 
(6) Āmbā in Anarta ; (7) Maha1ak?mi in Keravira ; 
(8) Kfilika in Mfilava ; (9) Lalita in Prayfiga ; (10) Vindhya- 
vasinī in the Vindhya hills; (11) viśālākṣhī in Banares ; 
(12) Mangalavati in Gayfi ( 48/69-74 ).

47. Perhaps because Goddess Kāmākhyā is worship- 
ped in the symbol of a Yom, this lovely goddess presiding 
over the circle of feminine triangles has been super- 
imposed upon her in her own complete self. In the 
Kālikā Purāṇa, the Tripura goddess is adored in three 
aspects as Tripurabfilfi (The virgin) ; Tripura Sundari 
( Tripura, the beautiful ) ; Tripurabhairavi ( The goddess 
of infatuation ). ( K P. 78/86 ).

Tripurasundari has three poses in all three of which 
she is contemplated, the middle pose being the focus of 
concentration. The form is that of a female complete with 
all good bodily signs, adorned with varied ornaments. It 
is of the splendour of the rising sun, full of the freshness 
of youth ; seated on a coach of lotus flowers, with fully 
developed breasts, bejewelled, with three folding wrinkles 
of flesh round the belly, slightly intoxicated with drink, 
pleasing to the eye and causing heaving undulations of 
passions in the world ( K. P 67/55 ), In the first and third 
poses she is naked ( 66/89 ; 62/66 ). Tripurabfilh carries 
a flowery bow with five flowery arrows and a noose 
(K. P. 78/100-). Tripurabhairavi is red in colour and 
dressed in red garments. She is dazzling like a thousand 
suns with eyes rolling with intoxication of drink ( K. P. 
78/93 ). Tripurabfilfi may be worshipped according to 
the Right or the Left hand rites, but Tripurabhairavi 
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must be worshipped according to the Left hand method 
(K P 78/125 ) The Bhairavi is the most dominating 
manifestation ( K. P. 78/87 ).

The six attendants are suggestive of the eroticism 
with which she is regarded. They are Bhagfi ( bhaga — 
female sex-organ ) ; Bliagajihvfi ( clitoris ) ; Bhagasya (the 
mouth of bhɑga ) ; BhagamfilinI ; Bhagodari ; Bhagarohfi 
(mount of venus ). The names of the other attendants 
begin with the formative prefix ananga—(eros), e.g. 
Ānangakusumā ( carrying love flowers) : Ānangamekhalā 
( having a girdle of love, etc (K.P- 67/2-5). Whatever 
is red is dear to the goddess : spirituous liquor, red- 
flower, red clothing, and vermilion ( 79/76 ). Whatever 
excites passion or fear should be referred to the Bhairavi. 
On seeing a drinking vessel or a woman dressed in red, 
or a human skull, one should bethink oneself of the 
goddess. On seeing a bevy of youthful women, beauti- 
ful and well-dressed, one should greet them in the name 
of the Bhairavi ( K.P. 78/115 ).

48. The following is the most authoritative account 
about the mode of worship of the goddess. “It consists 
in the worship of a picture of the female organ drawn 
in the centre of another consisting of a representation 
of nine such organs, the whole of which forms the 
Śrīeakra. The pictures are drawn on a Bhiirja leaf or 
a piece of silken cloth or on a gold leaf. With refere- 
nee to this worship it must be observed that there are 
two classes of Śāktas : (1) Kaulika and (2) Somayins. 
The former worship the gross material object, while the 
latter have a recourse to imagery. The worship of the 
pictures just mentioned is restored to by ancient Pdrva-Kaula, 
while the modern (Uttara) Kaulas worship the organ of 
a living beautiful woman. The Kaulas worship their goddess 
by offering to her and themselves using wine, flesh, honey, 
fish and such other things. The Samayins of course abstain 
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from such practices. There are even Brfihmapas who 
secretly profess the doctrines of the Śākta school and 
worship the goddess Tripura-Sundari in accordance with 
the Pfirva-Kaula or Uttara-Kaula way. There are no 
distinctions of caste when the worship of the Bhairavi- 
cakra is going on. Men of all castes become Brahmapas, 
but they resume their own castes when the worship is 
over.” ( Bhandarkar : p. 146-47 ).

The Yoginī Tantrap division of the sacred places of 
Kāmarūpa into nine Yonis and its insistence on virgin- 
worship now becomes understandable. In a place called 
Muktimandapika virgins were to be fed and kept awake 
through the night with songs about the great goddess 
( 2/7/22-1 ).

49. Rites parallel to those performed in the Devi- 
cakra were in vogue in different parts of western Asia. In 
Syria there is a peculiar sect—the Nezaire. Their religion is a 
mixture of Christianity and sex-worship. They celebrate 
several festivals, the most solemn of which is the festi- 
val of the womb. On this festival day they gather in 
their places of worship to perform the most sacred and 
solemn ceremonies of their religion ; the women bare 
themselves and the men salute the women with a holy 
respect reverently kneeling before them, embracing their 
thighs and humbly and devoutly kissing their abdomens 
and genitals which is done promiscuously. Again “in 
the early period of Christianity there was a sect called 
gnostics whose peculiar doctrine was that it is a prime 
duty of every man to follow the suggcstions of his ins- 
tincts of desires. At one of their festivals the men and 
women assembled in a darkcned room all naked, and 
every man seized a women and cohabited with her ; in 
the darkness this led to promiscuous and incestuous 
license in the name of religion. ( Wall : Sex and Worship, 
1922 pp. 483, 522 ).
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50. In view of the wide-spread existence of similar 
practices nothing definite can be hazarded about their place 
of origin. But on the Indian soil the Tripura cult seems 
to have originated first in Southern India. The Tripura 
Rahasya itself seems to be a South-Indian composition. 
It claims to be revealed by Mahfi-Vimu Dattaguru to 
paraśurāma and communicated by paraśurāma to his dis- 
ciple Haritayana. Haritfiyana directed by his preceptor 
went over to the Haiasya city to weave the instructions 
into a book and stayed there worshipping the goddess 
Mmfiksi (Chap. 2). The Kumfiri ( virgin ) and Kamak?i 
(lovely eyed ) manifestations of the goddess also are located 
in South India ( § 46 ). The Yoginī Tantra has referred to 
KancIpura as the place where the virgin was first worshipped 
( § 41 ). References have also been made to the Śabarotsava 
( § § 40/41 ). Other minor practices having some bcaring 
on the topic have been referred to in the following quota- 
tion from a South Indian publication by a South Indian 
scholar ( N. Venkataramanayya : Rudra-ifva, 1941, pp. 59- 
60). -‘Once in evtry year, a festival is celebrated in her 
honour during the harvest season, when, besides buffaloes 
specially sacred to her, goats, sheep and cocks are offered 
in large numbers. The pūfīrīs or the priestly ministrants 
who officiated in her temples were formerly women ; and 
while the service was in progress naked woman had to 
sing and dance before the deity. Vestiges of the ministration 
of women in the temple of the village goddess still lurk 
in certain parts of South India. In Kerala, particularly 
in Travancore, though the Brfihmapas officiate as priests 
in the temples of Bhagavati, a deity whose identity with 
the village goddess is generally recognised, the Veliceppadu 
or oracle is either a woman or a man dressed in the 
garments of a woman. More important still is the custom 
of fulfilling the vow of Karagam that is prevalent among 
certain communities in the Tail country. To propitiate 
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the Goddess and secure her blessings on their conjugal 
life, y `ung mm about to be married are dressed in woman’s 
apparel and taken in procession to the temple of the 
village deity with a pot of water bedecked with flowers 
on their heads. Another practice which has very nearly 
died down is the dedication of maids as Basavis to the 
service of the deity. A maid so dedicated never marries, 
but becomes a consecrated prostitute attached to the temple. 
She lives with whomsoever she pleases, and her offspring 
are regarded as the legitimate descendants of her father. 
An interesting feature of the jātrā or the periodical festi- 
val celebrated in honour of the village deity in the Telugu 
country must not be left unnoticed in this connection. 
At the close of the festival, when the immage of the 
deity is carried in a procession to the boundary of the 
village, the Asadis, or the outeastes who officiate as 
priests during the function sing an obscene song in praise 
of her and indulge in indecent jests at the expense of 
the chief men of the village. It is said in explanation 
of this practice that the obseenee songs and jests are 
intended to please the Goddess. The indulgence in obs- 
cenity of this kind is not unknown in other parts of 
South India. In Kerala, for instanee, is used to be the 
custom until quite recently, to sing ebseene songs during 
the Puram festival ( or the festival of BhagavatI) at 
Shertally. At Cranganore, on the west coast, the right 
of distributing the prɑsādam during the Bhagavati festival 
is held as a monopoly of the wemen folk of certain 
families ; and they are obliged to answer any question 
en sex matters put -at the time of distributing the prɑ- 
sSdam”

THE DREAD GODDESS, tĀmreŚvarĪ (EKAJATA)

51. In the north-east frontier of Assam is not a very 
considerable river named Dikrang. Dressed up in the 
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Sanskrit garb as Dikkara-Vfisini, it is frequently mentioned 
in the Kālikā Purāṇa and Yoginī Tantrv as the eastern- 
most boundary of ancient Kāmarūpa. Naraka cleared out 
the aboriginal Kirfitas from his kingdom up to this point. 
In tāntrie literature the region wherethrough this river 
flows was known as Śaumāra. Just now this portion of 
land falls within the north-eastern frontier tract,—a kind 
of no man’s land where various tribal groups, the Abors, 
the Miris, the Mishmis, the Khfimtis and the Mataks 
dwell. But there are literary references and archaeological 
ruins which shew that in ancient times certain Aryan or 
Aryanised colonies were established there.

Amongst the followers of Sankara Deva, (16th cent.) 
the great Vaishnavite reformer of Assam, there was a 
renowned person named Gopfila Ātā. In a prose biography 
of Śankara Deva, the native place and genealogy of the 
Ātā's family is indicated as follows. “The Ātā`s place of 
origin was in the country of the Kalitas (Kalita ɪ-'eśa). 
He belonged to Kala Kalita’s family in the village of 
eekkhām-hāṭ-ji-nai. Kala’s son was vāsudeva. His son was 
Harideva. His son was Śankara Dasa. His son was 
Cetana Giri. His son was Śankarṣaṇa. His son was Nara 
Deva. His son was Kama Deva. Kfima Deva’s mother 
died and his father married again in the house c f Hari 
Barkalitfi, a girl named Satyfi. The Ātā was one month 
old in his mother’s womb, when his father died. Kfima 
Deva performed the last rites of his father and then 
demanded of his step-mother the four hundred rupees of 
his father that had been in her keeping. The King’s officers 
were also invited to the Panchayet where the demand 
was made. The mother seeing no alternative to paying 
fled the country through high hills and big forests, through 
the settlements of the Abors, the Miris, the eārimāṭi- 
Miris, and at the end of the fifteenth day reached Acama 
land” ( the kingdom of the Ahoms ). The child in the 
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mother’s womb was, born in 1514 A.D. during the 
reign of thc Ahom king CuhungMung ( 1497-1539 A.D. ).

From this account it appears that there was an Aryan 
settlement at a distance of fifteen days’ march through 
hilly road from the Ahom territory beyond the regions 
occupied by the Abors and the Miris. The people bore 
Hindu vaiṣṇavite names like vāsudeva, Harideva, Sankar- 
ṣaṇa, etc. There was also a king in the land.

52. This account is corroborated by the following 
independent report of an English explorer. “The country 
to the eastward of Bhot and the northward of Sadiya 
extending on the plain beyond the moun'ains is said to be 
possessed by a powerful nation called ieolitās or Kultfis, 
who are described as having attained to a high degree 
of advancement and civilization equal to any of the 
nations of the East. The power, dominion and resources 
of the Kultfi Rajfi are stated to exceed by far those of 
Assam under its most flourishing circumstances and in 
former times a communication appears to have been kept 
up between the states, now long discontinued.

“To this nation are attributed the implements of 
husbandry and domestic life washed down by the flood 
of the Dihong ( mentioned below ). Of their peculiar 
habits and religion nothing is known though they are 
considered to be Hindus ..... There is said to be an
entrance to this country from Upper Assam by a natural 
tunnel under the mountains, but such is obviously fabu- 
lous, at least to the assumed extent. All accounts agree 
in stating that a colony of Assamese under two so ns 
of Bara Gohain, about eight generations back, took refuge 
in the country of the l(alitās, on the banks of. the Śrī 
Lohit, whence till within about two hundred years they 
at intervals maintained a correspondence with the parent 
state. They were hospitably received by the Kultfi Raja, 
who assigned lands to them for a settlement and they 
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had naturalised and intermarried with the inhabitants. 
Since that period however, no trace either of them or 
the Kultfis had been found until the flood of Dihong 
exhibited marks of thcir existence, or of that of a nation 
resembling them in an acquaintance with the useful arts. 
The plains to the eastward of the Kulta country beyond 
the Mishmis, is well known as the country of the Lama 
or the Yam Sinh Raja, a nation also independent and 
said to be frequently engaged in hostility with Kultas ” 
(Captain John Bryan Neufville s The Geography and Popu­
lation of Assam : Asiatic Researches 2 Vol. XVI. 1828 ; 
pp. 344-345 ).

The account of the flood referred to above is as 
follows : ‘‘In the reign of Rfijeswar, little more than 
half a century ago a sudden and overwhelming flood 
poured from the Dihong inundating the whole country 
and sweeping away, with a resistless torrent, whole 
villages, and even districts ; such is described to be its 
violence, that the gdneral features of the country and 
the course of the river, were materially altered by it. 
This flood continued for about 15 days during which 
time various agricultural and household implements, eleph- 
ant trapping and numerous articles belonging to a race, 
evidently social and civilized, of pastoral and agricultural 
habits, were washed down in the stream” [Ibid pp. 335-36).

The period of Rajeswara Sinha’s reign was 1751-1769 
A.D. So assuming that the flotsams belonged to the 
Kolitfi kingdom, this kingdom might be said to be in 
existence down to the middle of the 18th century.

53. From the copper plate inscriptions of the pāla 
kings ( 11th cent. ) also, it appears that there was an 
Aryan colony in the north-eastern region, In the 1st 
and 2nd inscriptions of Indra Pdla ( 11th cent. ), it has 
been said that his father Purandara Pfila married a daughter 
Durlabhfi belonging to the family of kings reigning over 
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the extensive territory reclaimed by the arms of Para- 
śurāma ( verse 13, in both the plates ). Legcnd associates 
the Brahmaputra as having been set free by the axe of 
paraśurāma, whence Parasulcunda.

The joint worship of Śiva and pārvatī seems to be 
mentioned for the first time in the pāla inscriptions. 
Indra Pfila, though a Saiva calls himself “one whose 
head is adorned with the dust of the lotus feet of Hara 
and Girijfi”. Another interesting point in this inscription 
is the occurrence of the word Tathagata as the name 
of a person, the maker of a charter, side by side with 
the name of another person called Pasupati. Tathagata 
is one of the names of Lord Buddha and its occurrence 
even as a personal name points to the existence of 
Buddhist elements amongst the. people.

54. There are other accounts testifying to the exis- 
tence of civilized settlements in that part of the country. 
In the Yoginī Tantra there is one Kolva pīṭha in the 
north-eastern region where moral and secular laws framed 
by the tribesmen themselves were followed (2/9/18). In 
the Manju-^i-Miila Kalpa also there is mention of kings 
bearing the title of Kala living in the valley ( kuks.i) of 
the Himalayas ( K. P, Jayaswal : An Imperial History 
of India, 1934 ; verse 638 ). Modern explorers have dis- 
covered the ruins of two forts between the gorges of the 
Disrang and the Dibong, about 24 miles north of Sadiya. 
The rampart is of stiff red clay which must have been 
brought from some distance. The debris of earthen 
vessels bears resemblance to the earthen ware of Gangetic 
India. There are four tanks, one almost as large as 
the famous tank at Sibsagar and brick foundations of what 
once must have been extensive buildings. Thcre are the 
ruins of the copper temple and of four other temples : 
there are also the ruins of an old city in the Dafla 
country with two brick walls ( Assam District Gazetteers ?
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Vol. VIII. Lakhimpur ; 1905, pp. 91-93). Thus it is 
more than a presumption that there were Aryan settle- 
mcnts in the region now called the northeastern frontier 
tracts. The people seem to have belonged to different 
sects of Hinduism. The ancestors of Gopala Ātā bore 
vaiṣṇavite names ( § 51 ). The pāla kings seem to have 
been joint worshippers of Śiva and pārvtī. There seem 
to have been traces of Buddhism also. Hinduism seems 
to have spread also amongst the aboriginals. In the 
biography of the Vaisnavite saint Vamsi Gopala Deva 
there are references to “Mishmi Brahmapas” who often 
supplied him with food and drink when he lay in a 
trance in caves reciting the name of Hari.

55. This region is called the Śaumāra PItha in the 
Yoginī Tantra within the following boundary ; in the 
east a forest named Śauraśilā ; in the west the river 
Śvarṇa-Śrī ; in the south Bra.imaydpa and in the north 
the Manasa lake ( 2/1/47-48 ). The Kālikā Purāṇa refers 
to it as the land under the spiritual command of goddess 
Dikkaravfisim, She has two forms Tikspa-Kantfi (dreadfully 
attractive ), and Lalita-Kantfi ( gracefully attractive ). 
Tikma-Kanta is black, pot-bellied and with one lock of 
matted hair (fikajatā). She is also called Ūgratārā 
(K P. 83/39 ). Her attendants are Bhagfi, Śubhagā, 
eāɪnuṇdā, Karfila, Bhi?anfi, vikaṭā,-all dreadful names. 
She is to be worshipped in general like goddess leāmā- 
khyfi, but her most delectable offerings eensisted of strong 
spirituous liquor, human sacrifice, modakɑ, flesh curry, 
cocoanuts and sugar cane,—pānesu madirā śɑstā nɑro bɑlisu 
pārthiva (K P- 83/51). From her epithets Ūgratārā, 
Ekajatd, she seems to have been of Buddhist origin. 
But she dominates later history as the dreadful goddess 
īāmreśvarī calling for annual human sacrifice.

56. When and by whom this dreadful goddess came 
to be installed is not known. The Paias were the last 
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Hindu kings in that region and of the three pāla kings 
whose inscriptions are available Ratnapala was a Śaivite, 
Indra Pala a joint worshipper of Śiva and pārvatī and 
Dharma pāla was a vaiṣṇavite ( § 9 ). The Kālikā Purāṇa 
has noted a viṣṇu Phha presided over by Lord Vasu 
deva in that locality. (K-P- 83/90). The names of Gop- 
āla Ātā's forebears pɔint to the prevalence of Vaima- 
vism there. But the existence of Buddhism in sbmeform 
may be guessed at from the occurrence of the word 
Tathfigata in the inscription of lndrapāla ( § 53 ). After 
the fall of the pāla dynasty, certain local potentates 
called Bfira Bhdyfis (multiple land-lords) came into power 
for some time in that region. They were worshippers 
of the DevI. And there is mention of the existence of the 
dread goddess at Sadiya even while they were in power. 
It is however not definitely known if they had anything 
to do with the installation of the goddess.

But the people who brought this goddess to awful 
prominence were the Chudyfis, a Mongolian tribe who 
were reigning at Sadiya at the beginning of the thirteenth 
century. She was enshrined in a copper temple and called 
Tamresvari Devi (the goddess of the copper temple). This 
temple became so famous that it was at that time loo- 
ked upon as a centre of worship for all the hill tribes 
on the north-eastern frontier. The temple is described 
“as a small stone building nearly square, built without 
cement, the stones joined by iron pins not clamped. The 
roof was of copper. The interior is eight feet square. 
The whole is enclosed within a brick wall 130 ft. by 
200 ft. Near the grand entrance in the western wall is a 
small stone tripod. Here human sacrifices were yearly 
offered.’’ ( Gazetteer S Lakhimpur 1905 ? p. ill).

The goddess was popularly referred to as Kecai-Khati 
( eater of the raw flesh ) because of the annual human 
sacrifice.
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The temple officers were all Chufiyfis and the priests 
called themselves deoris, a title they must have inherited 
from former ministrants. Deori is a New Indc-Aryan 
formation connected with Sanskrit* deva-grhika.

57. It is not clear why the temple was made of 
copper. It does not appear to have anything to do with 
the goddess. There is another Ugratfirfi-Ekajata temple 
at Gauhati, which is made of stones. Perhaps it was 
connected with the name of the locality. The Yoginī 
Tantra takes note of a small Pitha in the north-east 
region called Hayatfimra (2/1-49) It may be regarded as a 
parallel formation to Ratna-Phha, Śvarṇa-pīṭha, Hema- 
pīṭha, etc. names of diverse loealities. The word tāmra 
also occurs in the name of a magic book called Tamra- 
ksarī, said to have been in possession of the Bfira- 
Bhfiyfis of North Lakhimpur who were Śāktas ( § 56 ). It 
is said to have contained all kinds of potent magic 
formulas for the propitiation of the goddess. The goddess 
might have been locally known as Tfimresvan, as the 
presiding divinity of the Haya-Tamra Pitha and also the 
divinity whose worship was extolled in the book called 
Tamrdkiari. Tne copper temple mist have been a later 
addition to suit her epithet.

58. The dread goddess spread fascination and a 
shrine was set up amengst the syntengs of the Jain- 
tia hills. The Rajas became Śāktas and were parti- 
eular about the immolation of human sacrifices. Jayanti 
(Jaintia) is noted as one of the sacred places to the 
Devi by the Yoginī Tantra (1/11/67). Human sacrifice 
continued there down to 1835, when it was stopped by 
the British by dispossessing the king of his territory. In 
the copper temple this horrid sacrifice was discontinued 
earlier, during the reign of king Gaurinath Singh (1780- 
1795 ), when the Chutiyfi priests harried by the Burmese 
invaders abandoned their ancient possessions in the 
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vicinity of the temple. According to the Deori priests the 
downfall of the Ahoms was largely due to the neglect 
of this religious rite.

There are parallel customs amongst different abori- 
ginal peoples in Assam. There is the practice of head- 
hunting and offering human sacrifices to ensure a good 
rice harvest amongst the Ñāgās. Amongst the Khfisis 
there is the practice of offering human blood to the 
Thlen gods. A human being is killed and the hair, the 
tips of the fingers and a little blood is offered to the 
snake symbolising a Thlen god. Another centre of human 
sacrifice was the Tipperah hill where the offering was 
made to God Śiva. Association of Śiva with human 
sacrifice goes back to the days of the MahabhSrata, 
where jarāsandha is said to have imprisoned conquered 
rulers with a view to sacrifice them to God Śiva. ( J, 
Muir: Original Sanskrit Texts ° Vol. IV 1863, pp.245 ff.)

THE GREAT GODDESS

59. The Goddess of the Copper Temple, Tikma- 
kāntā, Eka-jaffi (one chignoned) or Ūgratāra is a Buddhist 
goddess and said to be imported into the Buddhist 
pantheon from the ccuntry of the Bhofas by Ñāgārjuṇa 
(7th century). So was Tfirfi also of Tibetan origin 
( B. Bhattacharyya t Buddhist Esoterism, pp. 154, 155), 
They were later received into the Hindu Tantras and 
identified as manifestations of Durgfi or Kfili. The Yoginī 
Tantra seems to have suspected the different origins of 
Tara and Kāmākhyā. and prohibits thinking of them as 
distinct from Kali, “Tara is the same as Kfili, the emb- 
odiment of supreme lore. So also is Kāmākhyā. By 
thinking of them as different from Kali one would go 
to hell” (YT. 1/2/8; 1/15/2). This gives an idea as to 
how independent local goddesses were affiliated to the 



64 The Mother Goddess Kāmākhyā

first manifestation of the goddess as Durga or Kali.
60. Competent authorities have held that the exist­

ence of an independent powerful goddess has been rccognised 
first in the Mahabharata and the Harivar'nia. In the Vir 
āta Parva (€), a powerful goddess ŋurgā receives a prɛ- 
yer of supplication from Yudhi?thira and in the Ipiisma 
Parva (23), from Ārjuṇa. She was addressed as the killer 
of the buffalo-demon, a dweller in the forest and as a 
permanent resident in the Vindhya mountains She was 
fond of wine, flesh and beasts. She was the favourite 
of Nfimyana and sister of Vfisudeva. She was born to 
Yasodfi and dashed against the stone by Karnsa and 
went to heaven. In the Harivamsa she is further referred 
to as having been worshipped by the barbarians, Śabaras 
and Pulindas ( Chap. 59). All these scattered references 
' seem to have been gathered up first in the Markandeya 

Purāṇa which builds up a complete myth about the ori- 
gin of the gcddess and her fight with the buffalo and 

other demons. The Seven Centuries about Durga (Durga 
Śaptaśatī) form the basis of the worship of the goddess 
amongst her followers.

Once her existence was recognised and her worship 
formulated, all local and independent deities began to be 
identified with her as her local manifestations. Thus Ūmā, 
Kfili, iearālā, eāmuṇdā, originally independent goddesses 
came to be regarded as manifestations of Durga in differ- 
ent circumstances. The process of assimiliation went on 
until in the Devi Bhigavata it came to be declared that 
all village goddesses should be regarded as partial mani- 
festations of the goddess, (9/1/136). Thus the concept of 
the Mother Goddess assumed a cosmic proportion and 
all unconnected local numina were affiliated to her. The 
myth about the carrying of the Sati’s dead body (§ 39) 
was an attempt in this direction. Places that came into 
prominence latter in point of time have been left out 
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of reference in the story of the SatPs dead body. Thus 
the Devi Bhagavata refers to the Kāmākhyā hill as a 
place dear to the goddess. N o part of her body is said 
to have fallen there. When Kāmākhyā rose to impor- 
tance, the Kālikā Purāṇa re-handles the myth and makes 
the sex-organ of the goddess fall there. Since then 
Kāmākhyā came to be looked upon as a vital part of 
the Devi’s body.

Along with the local deities, local rites and customs 
also came to be recognised and tolerated. The Yoginī 
Tantra lays down that the local customs of a particular 
Pitha should be regarded as having canonical sanctions. 
The regional laws and customs governing drink should 
not be violated ( Y. T- 2/9/9 ).

61. The list of sacrificial animals enumerated in the 
Kālikā Purāṇa is very wide ? birds, tortoises, ahigators, fish, 
nine species of wild animals, buffaloes, bulls, he-goats, 
ichneumons, wild boars, rhinoceros, antelopes, iguanas, 
reindeer, lions, tigers. Human sacrifice is of more avail 
than anything else. Blood drawn from one’s own body 
may also be offered. Ordinarily females of all animals are 
exempted from sacrifice. But when mass sacrifices are 
offered, the distinction between the male and the 
female is not observed. Horses and elephants are not 
accepted by the goddess. They are meant for special sacri- 
fices by kings. The Yoginī Tantra enlarges the list and 
includes also monkeys amongst sacrificial animal. In 
worshipping the goddess on the cremation ground buffa- 
loes only should be sacrificed ( Y T. 2/9/158 ; 2/7/170). 
Spirituous liquor is a constant accompaniment to blood 
offering ( 2/8/17 ).

This list seems to be made up of the various ani- 
mals sacrificed by diverse tribal groups. Amongst the 
Singphos, Lushais and the Garos dogs are sacrificed on 
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various occasions. Amongst the Gfiros dogs are sacrificed at 
the time of cremation, the idea being that the spirit of 
the deceased would lose its way and never reach Chik- 
mang wcre it left to find the road unaided ( Hunter ; 
Statistical Account of Assam, 1879 ; Vol. Up. 154). Now 
dogs came also into reference in the menu of Hindu 
offerings to the manes of the dead. In a place called 
Āśvatīrtha, offerings to the spirit of the dead could be 
made. The offerings might consist of pure vegetables or 
flesh. The flesh of all animals could be offered excepting 
that of bulls and dogs, which was prohibited in the Kali 
era ( Y. T. 2/5/156). Thus dogs also were accepted on 
principle but rejected owing to the exigencies of the Kali 
age !

%<•



CHAPTER V

VISNU WORSHIP

62. viṣṇu-worship does not seem to occupy any 
prominence in the accounts of the Kālikā Purāṇa. Except 
in the case of vāsudeva viṣṇu very little is added to 
the bare mention of the Pithas. Only five manifestations 
are taken notice of with names of the places where they 
were worshipped ;

(a) viṣṇu as Haya-Griva killed jvarāsura ( K.P. 
81/75 ) in a place called Mamkdta.

(b) viṣṇu as Fish incarnation worshipped in the 
Matsyadhvaja mountain east of Mamkrna (K.P. 82/-s0),

(c) Madhava in the form of a Bhairava named 
pāṇdunātha in Raksakfua ( K.P. 82/65).

(d) viṣṇu as Boar Incarnation in the Citravaha ɪnoun- 
tain east of pāṇdu ( K.P. 82/74).

(e) vāsudeva-viṣṇu in the ŋikkaravāsinī region ( K.P 
83/90- )■

Of these the most important are the Pithas of Haya- 
Griva and Vfisudeva. Haya-Griva’s is a living temple 
even now attracting hundreds of pilgrims. But it has 
received scant notice in the Kālikā Purāṇa. There are 
detailed descriptions of the mode of worship of Vasudeva. 
But it has lost its former importance.

63. The legend about Haya-Griva is that viṣṇu in 
the form of Haya-Griva killed the Fever-Demon ( jvarā- 
sura ) in the Mamkfifa hill and lived there for the bene- 
fit of men, gods and ɑsuras. Afflicted with fever and 
killing the Fever Demon, Visnu took a recovery bath 
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and a tank was formed in the place. It was called 
Apunarbhava because whosover bathed there suffered no 
second birth. There is another reference to the killing 
of a demon named Haya-Griva. Near about viśvanātha, 
the Lord of the world (Jagatpatih ) fought with Haya- 
Griva and after having killed him migrated to Mam- 
kūṭa. It is not clear whether the Lord of the world 
refers to viṣṇu or Śiva. The context seems to point to 
Śiva as the killer of Haya-Griva ( K.P 81/75-; 83/24).

It has not been stated clearly who this Haya Griva 
demon was. In the Naraka legend there is mention of one 
Haya-Griva. He was the keeper of the eastern gate of 
Naraka’s city. He was killed by Krspa who invaded 
Naraka’s kingdom ( K P, 41/86 ).

Amongst earlier legends about Haya-Griva the fol- 
lowing are mostly noteworthy. In the Mahabharata iŚānti- 
parva : Chap. 347 ), viṣṇu assumed the form of Haya- 
Griva and killed the demons Madhu and Kaifabha. In 
the Devi-Bhagavata ( 1/5 ), viṣṇu in the form of Haya- 
Griva killed a demon of the same name. In the Bhag- 
avata Purāṇa (. 6/6/30 ), viṣṇu in the form of a fish killed 
the demon Haya-Griva who had stolen the Vedas. The 
Bhagavata Purāṇa recognises a certain Haya^iras as an 
incarnation of viṣṇu (2/7/11).

It is difficult to say on what occasion viṣṇu came 
to ancient Kāmarūpa and killed Haya-Griva and the 
Fever-Demon unless it be in connection with the killing 
of Naraka, There seems to be also some reference to 
the BhSgavata story in as much as there is also a tern- 
pie to the Fish incarnation of viṣṇu near about the 
Haya-Griva temple.

64. The Yoginī Tantra gives an entirely different 
account about the origin of the viṣṇu image in , the 
Mamku(a. It attempts to link the Haya-Griva image 
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with that of jagannātha in Puri ( Orissa ). King Indra- 
dyumna of Orissa dreamt at night that a big nameless 
tree would come floating by the sea-shore. He was to 
take an axe and cut it into seven pieces in the morning. 
He did so and of the seven pieces, two were brought 
over to Kāmarūpa. With one piece the Haya-Griva image 
was made and with the other the Fish-god named Mi- 
dhava ( Y T. 2/9/244-3 ). This seems to be an attempt at 
vaiṣṇavising the god who seems to be of different ori­
gin. Haya-Griva is not a sufficiently famous god in the 
Hindu pantheon to merit worship and a temple. But he 
occupies high reputation in the Buddhist Tantras and in 
the Buddhist pantheon. The Tantric origin seems to be 
hinted also by the fact that the god can be worshipped 
not only with vegetarian offerings but also with fish and 
animal food ( Y T. 2/9/143-). Another noteworthy fact 
is that the Bhufiyas (Buddhists of the neighbouring Bho- 
ṭan hills ) come down from the hills in the cold season 
and worship the god.

65. The vāsudeva Pitha stands on a different foot- 
ing. It is worshipped with purely vegetarian offerings 
and represents an earlier form of Vaimavism than the 
neo-vaiṣṇavism of mediæval times and goes back to the 
pāñearātra Śamhitās. In the text the Ndrada pāñearātra 
is quoted as the authority ( K. P. 83/141 ). Something how­
ever need be said about the Śamhitā form of early 
vaiṣṇavism.

“The Śamhitās are historically noteworthy in two ways. 
They mārk the first emergence of Śākta principles in the 
vaiṣṇavlte sect. But they are also notable as being the 
first manuals formed to express both the beliefs and 
practice of the vaiṣṇavas. In the matter of practice they 
are, as it were, the Kalpasfitras of the Vaimavas...........
The theology of the chief Śamhitās is essentially a deve- 
lopment of the teaching of the Ndrayamya episode of 
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the epic with the addition of a considerable Śākta element 
...The doctrines of mantra and yantra in the Śɑrnhitās 
are indistinguishable from the Śākta teaching. Magic in 
all its forms, with innumerable spells and rites and tali­
smans is carefully described and eagerly commended. The 
great sectarian mantras, Oth namo Bhagavate Vasudevaya 
and Oth namo Naraywdya are expounded and studied 
with care” ( J. N. Farquhar : Outlines of the Religious 
Literature of India, 1920; pp. 183-86 ). Further, “the 
ɑopāla Krma element does not form a part of the sys­
tems that are based upon the old pāñearātra doctrines. 
The Ekantika dharma or monotheistic religion was that 
which was promulgated by the Bhagavadgita, but the 
pāñearātra system consisting as it does of the worship 
of vāsudeva and his several forms, shews no organic 
connection with that work, though bhakti or devotion 
is common to both” (R. G. Bhandarkar : Vaisnavism, 
Śaivism and Minor religious systems ■ 1913 ; p. 39 ).

The mode of worship of vāsudeva as propounded 
in the Kālikā Purāṇa corresponds to the above analysis. 
The germ-mantra of vāsudeva consists of twelve sylla- 
bles Om namo Bhagavate Vasudevaya- Along with him 
a pentad of complementary deities are to be worshipped ; 
Rama, Krsna, Brahmfi, Śambhu and Gauri. The two 
latter are never to be separated in worship. There are 
eight attendants ( Yogis ) to vāsudeva : Balabhadra, Kama, 
Aniruddha, Nfirayapa, Brahma, viṣṇu, Narasimha and 
Varfiha. The leading god ( Nayaka ) is Vasudeva and the 
leading goddess is vimalā. The attending females (Yoginis) 
to Balabhadra and others are certain abstractions ? Utkar- 
ṣiṇī, Jfieya, jñānā, Kriya, Yogfi, prahvī,Āiśānī and Anug- 
rāhi. The worship is to be performed with flowers and 
vegetarian offerings. There are different syllabic mantras 
also for the worship of the weapons and ornaments like 
the mace, the lotus, etc. ( K. P. 83/90 ).
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That there was a colony of Vaimavite settlers in 
the north-east frontier is shewn by the fact that the ance- 
stors of Gopala Ātā whose mother migrated from the 
Kalitfi king iom bore Vaimavite name, Vfisudeva, Harideva, 
Śankarṣaṇa, Kfimadeva, etc. ( § 51 ).

THE BREAK WITH THE MOTHER

66. In the Vaimavism of vāsudeva worship the 
shadow of the Mother was there in the adoration of the 
pentad of which the Mother was a constituent member. 
There was also the nayikd (the female complement) to 
Vajudeva and the attendant Yoginis. But the monotheis- 
tic vaiṣṇavism of the sixteenth century marks a complete 
breaking away from the influence of the Mother or other 
gods. Moreover if the vaiṣṇavism of the Vfisudeva cult 
is derived from the pāñearātra system which refuses 
recognition to the Gopfila-Krsna element, the neo-Vaisn- 
avism of the later age is based on the BhSgavata Purāṇa 
which idolises it, so that one of its formula is “I take 
refuge in the feet of Kr?na, the ɑopāla, the Govinda, 
the scion of the Yadu race.” Yet Rfidha is not aekno- 
wledged nor any female complement.

This neo-Vaimavism of Assam presents certain feat­
ures that have strong points of resemblance with some 
aspects of Southern Vaisnavism. They are considered 
together in the course of the discussion.

67. The founder of Assam vaiṣṇavism was Sankara 
Deva, a Kayastha by caste. He was born in 1449 A. D. 
in the district of Nowgong, Assam. His ancestors were 
all Śāktas. He was thoroughly educated in mediæval 
sanskrit lore and he settled down as a house-holder. But 
for the death of his wife he went out on a long pilgrimage 
of twelve years and visited almost all the sacred places of 
Northern India. After having returned from pilgrimage he 
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propagated his new cult of vaiṣṇavism.
The official name of Śankara Deva’s Vaisnavism is 

Ekasarana dharma,—the religion of Supreme surrender to 
One; and that One is visṇu who in the formofÑārā- 
yapa assumes incarnations from age to age. The most 
favourite incarnation in which viṣṇu is to be worshi- 
pped is that of Krspa.

The surrender to One is very rigorously enjoined. 
For an Ekaśaraṇīyā, the worship of other gods and godd- 
esses is strictly prohibited. It has been said by Śankara 
himself that “a Vaisnavite should not worship any other god 
except viṣṇu, he should not enter into any other god’s 
temple, nor should he partake of the offering made to 
any other god. In so doing bhakti would be vitiated.” 
Another writer says that a bhaktɑ should have to unde- 
rgo eāndrāpaṇa penance if he partakes of the offering 
made to any other god. There is similar insistence on 
the worship of One God in Southern-Vaispavism also ; 
“Vaispavism interdicted its votaries from the worship of 
any deities except the higest known to it, who was the 
God Narayana of the Upanisads, the primal cause of all 
things.” ( T. Rajagopala Chariar ? The Vaisnavite Refor­
mers of India, 1909 ; p. 18 )

68. In Southern vaiṣṇavism, there appears to be some 
sort of hostility towards the worship of other gods ; 
neither does their importance seem to be at all recognised. 
It is said that when Kurathalvar, a disciple of Rfimfinuja 
was forced by the Śaiva Cola king to acknowledge the 
supremacy of God Śiva by uttering Śivāt paratararh nahi, 
— (there is none beyond Śiva), the vaiṣṇavite sarcas- 
tically replied, droṇamɑsti tatah param (there is droṇa 
beyond Śiva), Śiva and droṇa being two measures of quan- 
tity and droṇa measuring a larger quantity than Śiva. 
In Assamese vaiṣṇavism synthesis between the worshipping 
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of viṣṇu and the propitiation of other gods is differen- 
tJy established. Bhatfadeva, a Brahmin Ekaiaramyd, has 
enjoined that a Brahmin should not make the customary 
offering to the five gods ( Panca-yajna ) at the time of his 
meal as prescribed by the smrtis. An offering like that would 
spoil his Ekaiarana bhakti to viṣṇu. He should instead 
make an offering to viṣṇu and that will satisfy all other 
gods. For, has it not been said in the BhSgavata Purāṇa, 
that if water is poured at the foot of a tree, then all the 
branches and leaves of the tree suck up nourishment ? 
Another Brahmin Ekaiaraniyd, vanamālī Deva, when 
casualty confronted with the phallic image of god Śiva 
saluted it by uttering the mantra, namo Laksmipati Bhaga- 
vanta, (salute to Thee, God , Lord of Laksmi). All 
other gods and goddesses were mere manifestations of 
viṣṇu and the recognition of their status as independent 
divinities was uncalled for.

The central texts of Assam vaiṣṇavism are Gita 
and the Bhagavata which have been rendered into verse 
and prose by Śankara Deva himself and his followers. 
The process of initiation is called śaraṇa and not dīksā 
and the mantra is called nāma. The word śaraṇa occurs 
very prominently in the three Sanskrit prose pamphlets 
of Ramanuja which he calls Śaraṇāgati. A formula of 
four names is given at the time of initiation, RSma- 
-Krsna-NSrSyana-Hari. The mode of prayer is constant 
recitation of the names through the mouth and contem- 
plation of the image of the Lord in the heart. And 
though the most favourite deity is Krma and his deeds 
are the topics of discussion, the image of meditation 
(dhyana rūpa ) prescribed is that of N firfiyana who dwells 
in vaikuṇṭha and whose feet are worshipped by Mother 
Laksml. Śankara Deva’s description of the vision of 
Nfirayana in Vaikumha seems to be a verse paraphrase 
of Ramanuja’s Vaikuntha vision in his Vaikunfha gadya.
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In Ramanuja’s system “the most prominent name is 
Narfiyana, though vāsudeva takes his proper place when 
the supreme soul and the Vyahas are spoken of” 
(Bhandarkar t p. 57 ). In Śankara Deva’s system, 
Ndrayapa is the “self-conscious pure form of Hari” 
( caitanyamaya-Suddharupa-Hari ) and the primal cause of 
all incarnations ( Sarva avatārara kāraṇa NSrayana ). The 
formula of four names of Śankara seems to be a 
blend of Rfimfinuja’s Narayara and viṣṇusvāmī's formula 
of three names, Rama-Krsna-Hari ( Farquhar, p. 238 ).

69. Śankara Deva was a house-holder. He married 
a second time after his return from the first pilgrimage. 
He did not countenance celibacy in his followers for the 
purpose of devotion to viṣṇu. But his apostolic successor 
Madhava Deva was a celibate and he created an order of 
celibate monks called Kevaliyfis, who live in small huts 
within the precincts of religious temples called Satras. 
The word Kevaliyfi does not seem to designate the Vaisna- 
vite monks of any other system in Northern India who 
are called by different names. Ramanuja in recognition 
of this class of Bhaktas ‘‘who desire final deliverance and 
seek the consciousness of their pure soul” uses the 
word kevɑlin ( Bhandarkar i p. 54 ).

In the close insistence on the dasya mode of worship, 
the Ekasarana vaiṣṇavism of Assam seems to be at one 
with the southern system. Ramanuja rapturously refers 
in his Vaikuntha gadya to the nityasvdmya of the Lord, 
and the nityaddsya of himself. Śankara Deva in all his 
writings invariably refers to himself as the servant of 
Krsna (Kwara ki'hkara )■ The dSsya relationship between 
the devotee and God has been so enthusiastically exto- 
lled that in a small poem written in Assamese by an 
immediate Brahmin follower of Śankara Deva, Rfidha the 
unmarried consort of Krsna and symbolising the madhura 
relationship with God in so many systems of Northern 
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vaiṣṇavism, is represented as an ascetic constantly reciting 
the name of Ki^pa, her body reduced to a skeleton and 
covered all over with dust,—like Valmiki uttering the 
name of Rama buried in an ant-hill 1 This is quite a 
novel picture of Rfidha constructed to fit in with the 
mode of worship stressed in the Ekaiarana system. This 
poem may also be looked upon as symbolising a protest 
against the varied Radhfi cults that prevailed in different 
parts of contemporary India.

Idol-worship does not occupy any prominence in the 
Ekaiarana system. In performing all official religious cere- 
monies a sacred book ( esp. the Bhagavata in Śankara's 
translation ) is placed on a pedestailed tray, and offerings 
and homage are paid to it as to the Lord. Even in the 
principal Vaimavite shrines, a sacred book is always placed 
on the Lord’s throne. The adoration of the sacred book 
is a feature, amongst all the various religious sects of 
India, only of the Śikhs. In the absence of any other 
point of correspondence between Assam Vaimavism- and 
Śikhism, it does not appear that this custom should have 
been borrowed from the Śikhs. The present writer has 
no information whether the worship of sacred books 
characterises any school of Southern vaiṣṇavism. But 
Ramanuja’s commentary on the Vedanta Śūtra, .Saitray- 
onitvāt ( VS- II. 3), which has been summarised as Śāstra 
pramāṇa sambodyyath Brahma,— “the Brahman can be 
understood only through the Scripture,’’ may, in some 
way, be looked upon as influencing the defication of 
sacred books.

70. Śankara Deva was a Kayastha ( a Śudra ), but 
he counted some of the most prominent Brahmin scho- 
lars of his time amongst his immediate disciples. To the 
first batch of Brahmin followers he gave the nāma-mantra 
himself. They bowed to the sacred book placed on a 
tray. Later on when a good number was converted, he 
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entrusted the task of giving mantra to the Brahmins to 
his family priest Rfim-Ram-Guru. Śankara's practice was 
hotIy challenged by hostile Brahmin Papdits. How could 
a Śudra give mantra to Brahmins ? But the reply of 
Śankara and his Brahmin associates was that a Śudra 
was debarred from giving Vedic mantras only to Śrāh- 
mins. There was no injunction against a Śudra giving 
nāma mantra to any person. According to the Varnasrama 
dharma, each social, order had its own allotted duties 
but in reciting and communicating the name of the Lord, 
there were no spiritual injunctions curbing any order’s 
liberty. In other respects the status of the Brahmins as 
custodians of the sacred lore and as entitled to perform 
religious rites and ceremonies was liberally recognised, 
nor were the Brahmins as a class anywhere denounced 
in his writings and teachings. He, however, like Manavala 
Mahamuni of the South ( Rajagopala Chariar s p. 105), 
rejected caste superiority as a ground of respect among 
men otherwise equally venerable “as lovers of God.” 
“Why need one be a Brahmin”, says Śankara, “who 
devoutly recites the name of Krma ? He might be a 
eāṇḍāla, but he is far superior to any man who is not 
attached to the name of Hari”. Ramfinuja’s offer to 
partake of the leavings of Kanchipurna, a Śudra's meal, 
does not shew that he had any great regard for the 
sanctity of caste as such.

While in certain schools of Northern Vaimavism the 
free congregational mixing of men and women devotees 
has been regarded as a fruitful source of religious abuses, 
the position of women in Assam and Southern vaiṣṇa- 
vism stands as unique. It has been said of Rfima- 
nuja that “women were never permitted to mix with men 
in devotion or abandon their usual household duties much 
less to assume the character of nuns” ( Rajagopala Cha- 
riar ° p. 113). In the Ekasarana system there are KevaFya 
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monks but there are no nuns. In the religious gatherings 
of men, women are not allowed. They carry on their 
devotional chantings in the courtyards of the temples in 
a separate group, and that too not simultaneously. It 
has even been said that Śankara never gave any nāma 
mantra to women. But this point has now been slightly 
relaxed.

71. There are a few other points of minor resem- 
blance which, considered by themselves, seem to be merely 
fortuitous and yet which, viewed in the light of the con- 
texts of the previous sections, may seem to be significant. 
Śankara Deva even during his life time was venerated 
as an incarnation of viṣṇu, yet guru-worship in the form 
in which it prevails in certain systems of Northern Vai?- 
ṇavism is remarkably absent from the Assamese system. 
Alone amongst all the founders of religious sects in 
India, Śankara enjoyed the unique honorific title of 
Mahapuruia even amongst his contemporaries. Hence the 
popular name of Śankara's Vaimavism is MahSpurufiyd. 
Different saints of India had different honorific titles. 
Caitanya was called Mahaprabhu, the saints of Śikhism 
were called Gurus, Tulsidasa was called ɑosvāmī and so 
on. Mahdpuruia is not a very popular word to be used in 
an honorific sense. It is said that Yamunacharyya of Sou- 
thern India composed a work named MahSpurusa Nirnaya, 
now lost. Might this designation also like KevaliyS come 
from the South ? Saint Satagopa of the South is the 
author of a Thousand Tamil songs. Madhava Deva, the 
apostolic successor of Śankara Deva, at Sankara’s bidding 
composed a religious poem called Hazwi chord, the book 
of a Thousand Ghoris. or stanzas. Ramanuja lived up to 
120 years. There are two views about the age of 
Śankara Deva. According to one view, he lived 105 
years, according to another he lived 120 years.

72. Śankara had numerous biographers. Amongst



78 The Mother Goddess Kāmākhyā

them two are Brfihmins. But the most curious fact is 
the total silence on the part of all the biographers about 
who the guru of Sankara was, or wherefrom he derived 
his system. Śankara Deva also in his voluminous writings 
has nowhere made any reference to the source of his 
illumination. But one of his biographers, Rfimananda 
Dvija represents Śankara as saying to one of his followers 
that after he had visited the temple of lagannātha at 
Puri, he resolved not to bow that head of his down 
before any other god which was once bowed before the 
image of jagannātha. This may lead on to the suppo- 
sition that Puri was the scene of Śankara's illumination. 
Centuries ago Ramanuja had visited Puri and established 
a mutt at a place called KOrmasthapa. Puri is the great cos- 
mopolitan centre of various Vaimavite sects. It may be 
surmised that during his sojourn at Puri in his long pilgri- 
mage, he came deeply under the influence of some teacher of 
Southern Vaispavism and received the fundamental ideas 
of the Southern system which he later developed in the 
light of other Vaisaavite texts. The prapatti of the South 
corresponds to Śaraṇa in Assam.

Among neo-vaiṣṇavite reformers Vallabha acknow- 
ledged no human teacher but said he learnt his system 
direct from Krsna ( Farquhar : p. 313). Śankara seems to 
make no such claim himself. But one Brahmin biogra- 
pher of his finds in his coming fulfilment of the pro- 
phecy of the Kālikā Purāṇa about the future advent of 
viṣṇu in person ( § 17 ) and claims that this time Krsna 
himself has come down in the person of Śankara to 
this Mleccha kingdom of Kāmarūpa and prohibiting the 
worship of other gods and goddesses proclaimed the glory 
of the Lord’s name ( Dvija Rfimananda ).
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73. Since the beginning of the thirteenth century the 
ancient kingdom of Kāmarūpa was slowly undergoing 
a process of disintegration. After the fall of the last 
Hindu kings of the Pfila dynasty, a class of local poten- 
tates called the Bfira-Bhuyfis were keeping watch over 
the broken fragments of the ancient Hindu kingdom like 
so many wardens of the marches without any overlord. 
But even their vigils were ehallenged by the entry of 
the Ahoms, the rise of the Kfichfiris in the east and 
of the Koches in the west. The existence of society 
was threatened. Moreover society itself was moth-eaten 
from within and without any sustaining vitality from 
any external source. The land was infested with itinerant 
teachers of the vāmāeāra Tantric schools with their 
insistence on the philosophy of sex and plate. Amongst 
religious rites the most spectacular were bloody sacrifices 
to gods and goddesses amidst deafening noises of drums 
and cymbals, night vigils on virgin worship and the lewd 
dances of temple-women.

To renounce the world for one’s religion is said to 
be easier than to live for it in the world. Śankara 
Deva chose the difficult path of living up to his faith 
in the world, and what is still more difficult, to persuade 
the world to live up to it. To the exhausted kingdom 
without inner vitality and external cohesion, he threw 
out a gospel of absolute surrender to One, the Eka- 
Śaraṇa religion. It was a difficult religion for contemporary 
Assam where every woman was looked upon as a minia- 
ture incarnation of the Devi and every hill-top as a 
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petrified god or a goddess. It is often misunderstood 
even now.

74. The Eka-Sararia system is not a religion of 
bargain and barter between God and men or of sacrifice 
and easy recompense ; it is one with exclusive emphasis 
on slow spiritual regeneration, on growth of a new 
spiritual outlook by Iaying flesh and spirit in the hands 
of the Lord. Life once surrendered, given over to the 
Lord, can no longer be lived according to the desires 
and impulses inherited from old Adam. They are to 
be governed by higher laws and purer manners. In the 
story of a Banaras saint of recent times who of his 
own accord would not call in a surgeon when he was 
suffering from a carbuncle, because his body and mind 
were already given over to the Lord and the Lord 
would take care of them for all they were worth, we 
gct a new glimpse of the outlook implied by the doctrine 
of Eka-Sarana. Śankara Deva himself once drove out a 
follower ( Vyasa Kalfii) from his fold, because he secretly 
offered worship to the goddess of small-pox when his 
son was ill. Mfidhava Deva also cast into the water 
from his boat a favourite disciple when the sky was 
overcast and the disciple called upon the god of rains 
to disperse the clouds. All this sounds harsh and fana- 
tical. But the new life is a Iife sold out to God in 
absolute faith and devotion and it requires supreme 
courage and sacrifice to live it in the new context of 
ideas. Interference with divine intenticn is revocation and 
absence of faith.

This was the programme of new life he placed before 
his fellow beings. It- was a difficult ideal but it had 
its own appeal. Once devoutly begun it unfolded its 
inherent sweetness and light which became its own allu- 
rement.



The New Discipline 81

75. It was not a secret doctrine whispered from 
ear to ear. It was proclaimed in places of public con­
gregation, it was proclaimed in places of public amuse- 
ment, it was echoed when people in the course of the 
day’s business relieved their hearts' in songs. The clash 
of arms of the contending chiefs lost its terror and the 
nocturnal revelries their temptations for the followers of 
the new faith.

A new gospel requires a new bible. And Śankara 
Deva gave his gospel in songs, dramas, stories and devotional 
exhortations. He inspired his followers and associates to 
popularise the literature of devotion. He led the way 
in acting in dramatic performances and singing in devo- 
tional congregations. He was in the full blaze of the 
day in all his activities, the mystic haze belonging only 
to the life of his spirit.

It has been said by a modern prophet that perfect 
equipoise of bcdy and mind is absolutely necessary to 
receive the impact of the divine. It is easier to deve- 
lop religious consciousness than to retain it. Some 
people go mad, saints and prophets often break into 
frenzies or fall into hysteric trances. There is the story 
of a saint “who in a < religious frenzy induced by the 
sound of khols and kartāls threw himself into the iea 
in a mɔon-lit night and so ended his life. The self 
-command in sustaining the shock of the descent of the 
divine is symbolised by the story of Śiva and the des- 
cent of the Ganges upon his head. Amongst all the gods, 
Śiva, the Yogi only could retain within his matted locks 
the full fury of the descending river without being swept 
over by the current. Śankara Deva’s voluminous biogra- 

p'.iies eɔntain details of minute incidents of his life, but 
there is no hint of any occasion when he lost his mental 
balance or sanity. He kept himself wide awake 

whether singing, acting or reciting ; he was perfectly 
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self-conspious in the midst of polemics with his religious 
opponents. Yet he had a keen sense of humour. He 
saw life steadily and saw it whole.

76. Literature was not the only expression of this 
new life. Regional Satras (monasteries) were established 
as the centres of new consciousness and the allegiance 
of the mind and soul was given to them. These regi- 
onal institutions framed moral laws and controlled the 
activities of society. As miniature replicas of the Satras, 
village Namghars were built and the Ñāmghɑrs combined 
the functions of a village parliament, a village court, a 
village school and a village church. These institutions 
served as sheet anchors to Assamese society in the midst 
of continually shifting political circumstances. They often 
shook to their very foundations under the blast of the 
rulers’ fury, but stood erect again when the fury was 
spent. But whether in the sunshine or under the clouds, 
they were regarded as the vital centres of life and worthy 
of the gift of all that was prized and loved best. Unto 
Caesar was given only what belonged to Caesar 1 And 
so a state was built within a state !

77. Thus Sankara Deva has given Assam a new life, 
letters and a state. Rulershave come ani gone and their 
kingdoms perished in the dust, but Śankara's state en- 
dures “and broad in the general hearts of men his power 
survives.”
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