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EDITORIAL

North-east India is a land of a spectrum of cultures. The tribal communities
who number over two hundred of them, each has a unique culture and tradition.
It is enough to watch a regional festival like the Hornbill Festival, in order to see
the diversity of cultures in this region. For this reason, this region is known as
the “anthropologist’s or an ethnologist’s paradise.” The enigmatic nature of tribal
cultures and their uniqueness have drawn a lot of researchers from mainland India as
well as from abroad, to make an in-depth study of these cultures. Since the colonial
days, British ethnologists like Verrier Elwin, Christoph von Furer Haimendorf and
many others, have written extensively on tribal cultures. Later on, non-tribal Indian
scholars have also made their contribution. These writings have helped preserve
the valuable aspects of many tribal cultures and if not for them, many things of the
past would have been lost for good. However, many of these scholars were also
inclined to misinterpret some aspects of tribal cultures. For example, many of them
have branded tribal religions as polytheism or superstition. Such wrong perceptions
need to be corrected in time. Since the 1960s many tribal scholars from the region
have emerged who have done corrective interventions on many of the previous
works. Many of them have written extensively on their own cultures and these
works have helped conscientize their communities on the value and importance of
culture and tradition. What we witness today is a sort of cultural revival in almost
all tribal communities of North-east India. There is great interest in revisiting the
past traditions and reviving traditional institutions. This is something positive
which will definitely strengthen the identity and integrity of tribal communities in
an era of changes and transitions.

It is in this context, that the articles which appear in this issue of NEIRA
Journal are very significant. There are two articles on the Adis of Arunachal
Pradesh, “Adi marital customs: The changing perspective” by Abang Pertin which
discusses the traditional marriage customs of the Adis and also the present situation
of interreligious marriage among them. The second article titled “Association
between BMI and Blood Pressure among the Adi of Arunachal Pradesh, Northeast
India” written by Gin Khan Khual is a research on physical anthropology trying to
establish a connection between BMI (Body Mass Index) and BP (Blood Pressure)
in the specific case of the Adi tribe. Three other articles are focussed on the
Nagas of Nagaland. One article titled “Impact of Christianity on the traditional
healing practices among the Angami Naga” by Ketousienuo Kuotsu, elaborates
on the impact of Christianity on the Angami perception of diseases, their so called
“supernatural causes” and the traditional method of treating these diseases. It shows
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how Christianity has undone many of the superstitious elements and brought about
amore scientific approach to healing. The other article titled “Traditional fermented
food among the Ao Nagas of Nagaland” by Moajungla Longkumer and B. T.
Langstieh, discusses how the Ao Nagas use the traditional method of fermenting
food articles for the purpose of preserving them for future consumption and how
this method is still popular even today. The third article titled “Origin, migration,
settlement and identity of the Pochury Naga of Nagaland, India” by Tsiapisa Pojar,
delves into the history and origin of the Pochury Nagas with a view to ascertaining
their identity and integrity. Four other articles are focussed on Manipur, one titled
“Traditional method of conflict resolution and dispense of justice: A study of the
Kharam Tribe” by Bosco Rengtankhel Jaiche which discusses on the traditional
method used by the Kharam Naga of Manipur to resolve different types of conflict.
The second article titled “Religious ceremonies and festivals among the Meiteis of
Manipur” by Naorem Naokhomba Singh, is an exploration of the various ceremonies
present in the traditional religion of the Meiteis known as Sanamahi and how these
traditional elements still influence Meitei culture and society. The third article titled
“I love my khaini just as I love my husband: Factors influencing smokeless tobacco
use among the tribal women” by Robert Angkang Shimray, dwells on the prevalent
use of various smokeless tobacco by Thangkhul women of Manipur. The study
shows how the habit of consuming tobacco is influenced by ignorance about its
health hazard, by a popular belief to ease toothache or get over morning sickness
and as well as peer pressure. The fourth article titled “My ethnographic diaries”
by Dr. Haokip Nemneivah, is a case study of the Kuki Nagas of Manipur of a
particular village called Chavangphai. The last article titled “Mapping the frontier:
Correlating representations of Tangsa-Nocte villages in early British survey maps
with modern GIS data” by Kellen Parker van Dam, is an attempt to study the old
British records on the inhabitants in the Upper Patkai region who are categorized
as Naga but are known in Arunachal Pradesh by different names like Tangsa, Nocte
etc. The researcher’s purpose is to revisit the old mapping with the modern GIS
data system so as to provide a more credible picture while at the same time reassert
the identity, history and place of these communities.

These articles throw a lot of light on the tribal communities mentioned
above regarding their history, origin, identity, cultures and traditions. They are
valuable for posterity and they serve as important references for further studies
and researches. The readers will find them extremely interesting, informative and
useful. Keeping in mind how important and necessary culture and tradition are to
any community, we need to appreciate efforts made to document them not merely
for preservation, but to enable a community to progress on a sure path. Chinua
Achebe has rightly remarked “when a tradition gathers enough strength to go on
for centuries, you don’t just turn it off one day.” The north-east tribal communities
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have rich cultures and traditions which have kept them strong and vibrant for
many centuries and which have stood the test of time. Therefore it is imperative
to safeguard them against the onslaught of alien cultures which try to destabilize
our communities. While learning from other cultures and imbibing useful and
helpful values from these, we should not undermine the role of our own cultures
and traditions.

- Barnes L. Mawrie

(viii)



My Ethnographic Diaries

Dr. Haokip Nemneivah

Introduction
thnography is a study of a group of people, culture or society and
Etheir beliefs, customs or the most significant part of their culture.
Ethnography studies demand learning and writing about people and their culture.
Writing on a particular tribe or society includes the beauty of their culture and
their beliefs, customs, understandings, values, attitudes, ethics, etc. There is always
their uniqueness and similarities found in learning about them. As a research
scholar in anthropology, I learnt that an authentic research is complete by carrying
out extensive ethnographic fieldwork of a particular society as done by eminent
anthropologists like Evans-Prichard, Benedict and Mead etc. Anthropologists doing
empirical research on a culture of a particular society engaged with the process of
ethnography. This paper on Ethnographic Diaries is a collection of my experiences
from fieldwork and its implications in Chavangphai, a Kuki village in Indo-Burma

border of Manipur.
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Fieldwork and Anthropology

The tradition of fieldwork in anthropology was started by Franz Boas and
since then anthropologists are doing extensive and numerous works about studying
different cultures of the world. The most remarkable work in fieldwork tradition
was started by Malinowski by living among the Argonauts of Western Pacific. He
lived among the people and became one of them. After Malinowski, it was Radcliffe
Brown who did an extensive fieldwork among the Andaman Islanders. Fieldwork is
always the heart of anthropological work. “Library research, which is looked down
upon by field anthropologists, is for lame ducks and rainy days (Lewis 1986:1) In
Read’s words (1968:4), fieldwork is the ‘crowning jewel’ of anthropology. Margaret
Mead (1964:5) writes “We still have no way to make an anthropologist except by
sending him into the field: this contact with living material is our distinguishing
mark”. Fieldwork is the only way of learning about a culture, generating new
information, clearing of a stereotype about a particular society and gaining of a
new knowledge. Pritchard had a lot of experience staying among the Nuer and the
Azande of East Africa. Benedict studied the children of Japan and Mead studied the

children of New Guinea, in which they deduced the pattern of culture.

Universe of Study

The study was conducted at Chavangphai village which lies at a distance of
around 120 km from the capital, Imphal. The place was inhabited by the Thadou
speaking Kuki tribe. The village was set up in the year 1992 with the amalgamation
of five different villages, Thomjang, Charo, Kamtong, Jangouphai and Boljang
of Ukhrul district in Manipur. The village lies at the border between India and
Myanmar and there were tremendous numbers of acculturation and assimilation
being encountered by the people. The population of the village was 1000 which can
be recorded as one of the biggest villages among the Kuki community. Chieftainship
which was one of the characteristics of the tribe was ruled out from this village but
a council of members headed by Chairman took the position of the chief for two
years term only. The main occupation was agriculture besides the villagers earning
daily wages from the international market.

Depending on the setting, the study was done with parents, children,
peer-groups, village authority, different organizations, public health centres,
neighbourhood area, markets, district hospitals, various health providers etc.

Though quantitative data was collected precisely in the field area, there was an

NEIRA JOURNAL VOL. 4 (DECEMBER 2018) 2

adoption of a flexible approach in collecting qualitative data as the respondents in
field area were also flexible. For instance, the traditional health providers, hospitals
were not located in my specific field area. The villagers have to go for treatment in
the health provider’s niche which was adjacent to my field area. Therefore, there
was a need to walk and visit them for collecting probable data. Even the government
officials from district headquarters and various doctors in the district hospitals were
interviewed. As markets in the border of India and Burma occupied an important
part of life for the villagers of Chavangphai, there was an attempt to learn more

about the village as well.

The Research problem

The selection of the research topic was based on my personal interest in the field
of medical anthropology. From the day I entered into the subject of anthropology in
bachelor’s degree I always opted to do work on the health perspectives of different
communities and till today I still continued to work in this area. When [ was given
a choice to select a topic for my Doctorate degree I choose to work on the health
of children, as my previous research work never narrowed down specifically to
children. The topic of my research is ‘Parenting and health-related quality of life of
children among the Kuki tribe of Manipur’. Adding parenting to my topic increases
my workload since working on ‘Health-related quality of life’ was already a vast
topic. But I felt that working on parenting will help me know more about how
parents were nurturing and raising their children from infancy to adulthood and that
understanding their different parenting ways or styles will help me learn more about
the quality of life of children. I had myriad numbers of reasons to work among my
own community but one of the main reasons was that they were always the ignorant
and forgotten people in the field of research especially children. Thus, I took the
opportunity to conduct my work among them. Perhaps there had been no research
work done among this tribe with respect to 'Quality of life of children'. Besides
this, being a female researcher I assumed that going for fieldwork among my own
community was giving me more security and safety. It was also my prerogatives
to do research for my people which could supplement as major references in the
field of quality of life of children. Therefore, I thought to myself that this research
work would be equally important to the Kuki tribe and for other researchers who
had an interest in this field. Accordingly, with this research problem, I tried to hunt
for probable field area where an accurate field work could be carried out. It was

the urge of every researcher that the area to be studied should be full of activities
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and happenings where the maximum amount of data could be drawn. I personally
hunted for an area that should define itself how they were witnesses of cultural
changes and an area unique from the other people of the same tribe. These were a

few perceptions I had before finalizing the research problem.

Setting for the field

When I went for my actual field work at Chavangphai, I looked into some
reliable sources which could support my work and my whole journey before I start
meeting my respondents for gathering data. Thus, first and foremost I organized a
visit to the office of the Hill Tribal Council (HTC) and talked with the committee
who gave me enormous ideas about the village and the functioning of local village
authority. This council was the largest council in the whole town of Moreh looking
after the whole administration of the town. The other body which was respectable
in the whole town was the body of women wing called Kuki’s Women Welfare.
They were the other source where data can be drawn extensively. I interviewed the
President of the women's wing and learned about the various roles they played for
the upliftment of the people. There was another strong body called Kuki Student
Organisation whose work was to look after the welfare of students and everything
related to students. So talking and setting a meeting with them was also mandatory
before digging into the actual fieldwork. Besides all these, I also visited government

offices to collect the necessary documents.

Being an auto-ethnographer and working among my own culture
According to Marechal (2010:43), “autoethnography is a form or method of
research that involves self-observation and reflexive investigation in the context of
ethnographic field work and writing”. A well-known auto ethnographer, Carolyn
Ellis (2004: xix) defines it as “research, writing, story and method that connect
the autobiographical and personal to the cultural, social, and political”. It involves
doing research and writing from analyzing the personal experience with the aim
of understanding cultural experience. It includes all the personal thoughts, feelings,
stories and observations as a way of knowing the social background of the people
that were studied. As a researcher, there was a thought that the easiest way for
conducting field work would be working among researcher’s own community but
in fact, it turned out to be the most difficult thing when it was done practically.
Because there was always a mindset in me that my work could be done through

arm-chair as everything about the community to be studied is known to me. But
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the real difficulties started when I was constantly studying and living among them.
Sometimes, I tried to write the culture that I followed rather than the culture and
changes that I saw among the people where I worked. By observing and interviewing
them, I saw myself sitting in their place and it looked like a mirror in front of me.
Sometimes I found them speaking out what I had on my mind as we shared common
cultures and traditions and other times I ought to skip many questions thinking that
the answer was with me already. Many times [ found myself being subjective in
interpreting many of their responses.

It has always been heard during our studies how anthropologists experiences
a cultural shock when they went for fieldwork among other cultures. Though in
my part, the area where I worked were amidst my own culture but sometimes as
a researcher I came across many cultural shocks. Being born and brought up in
Imphal and getting dominated by the Meitei community, the culture that I observed
and imitate always was limited in my own sphere. But it was a shock for me when
I encountered many other cultures that were followed by the people with whom
I share common umbrella of being called ‘the Kukis’ but diversity in certain
beliefs and practices. To my knowledge, all of these were happening because of
the differences in belief and practices respective to the kind of culture they were
exposed with. The villagers were strong believers of benevolent spirit and they
narrated different stories on how ghost or spirits took away their loved ones out of
rage or grief. As a researcher and a strong believer in medical science, it was always
difficult to believe in what they pronounced. I always think of myself knowing my
identity as Kuki to the best of my knowledge but once I was set in the field I found
myself knowing only half of my identity.

Query and Anticipation of the people

It is always said that ‘little knowledge is dangerous’ and the same thing was
happening with the people during my fieldwork. The people were acquainted with
many of the government employers going for survey or on government duty. The
question which was often asked by the old people during the fieldwork was whether
the data collection was for government documents. Sometimes they drived me away
by saying ‘we had already given all the needed answers to the previous person who
was on duty’. Therefore, my identity as a researcher was being mistaken with the
government employers who were on duty. Before I formally introduced myself,
seeing the books and files that I carried, I was not welcomed into their house. The
next question and anticipation of the people was the inquiry of reciprocity. When the
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people came to know that the research was not done on behalf of the government,
the question was..."Is it for your personal benefit?" They kept on asking the money
they would be getting in return for the response they were giving. After introducing
the kind of research I was doing, they often said that they were ignorant as nobody
had ever conducted such kind of research in their place. Sometimes the people
mistook me with the previous researcher who had already conducted her fieldwork
in the village.

When a consensus was made from my part that this was a part of my academic
research and for attaining Doctorate degree, some people even said that ‘why should
we answer your questions when you were the only one getting the benefit’. It was
a difficult task on my part to make them understand. After settling down with the
matter, they inquired about what I will become with this work. I explained that this
work will give me a doctorate title, and then most of the old people thought that I
am a medical doctor so they spread their health problems in my lap. Then, I had
to make them understand the difference between the two doctorate degrees which
filled them with astonishment. I found this query and anticipation a normal matter

which was likely to be encountered by every researcher.

Experiences from the field

As Edmund Leach, said, “Society is not a ‘thing’; it is a way of ordering
experience” (1961a: 304-5), I also experienced many things living with the villagers
of Chavangphai. My first experience in the field would begin with the clearance
of the wrong stereotypes I had about the village which I already mentioned above.
Staying with them, I realized all my doubts and the assumptions which I had from
my childhood about the village practising black magic and witchcraft were just false
rumors. Living amidst them I found that all these problems never existed but it was
a creation of the people itself. Staying with them I found that the reason is: since the
village was a grouping of four different villages, there were difficulties in adjustment
and loss of trust among them. This led them to gossip and spread false rumors among
them. But till today, this social stigma which they had about each other remains in the
heart of the villagers.

As most of their times were spent at the market, there was continuous contact
with the Burmese. With the passage of time, there had been a process of acculturation
and assimilation occurring between them. These processes were mostly happening
in their food habits, dress pattern, languages, child rearing, etc. The preparation and

style of cooking were mostly adopted from the Burmese. Most of the traditional foods
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of the Kukis were normally boiled and mixtures of green vegetables with dry fish or
meat. But the type of food the villagers cooked was mostly oily and spicy which were
completely adopted from the Burmese. There was a typical type of powder which
the Burmese add in every food and this was also adopted by the villagers. Burmese
usually ate salad or raw vegetables because of the hot weather which was also largely
practised among the villagers of Chavangphai. Many packed food items made by
Burmese were sold in the market which was purchased by the villagers.

Another great impact of Burmese culture on the villagers was on the dress
pattern. Most of the women dressed like the typical Burmese lady wearing the same
longi and applying sandalwood on their faces. Even the men of the village started to
wear longi like the Burmese men which were previously not followed in the Kuki
society. Because of the hot weather, almost all the women in the village and in the
market applied sandalwood which makes us difficult to make out the Kukis from
the Burmese. Many young boys were influenced by the hair color of the Burmese
men by coloring them red or blonde that was considered being feminine by the
Kuki boys other than the boys of Chavangphai. Language was also exchanged
between them but in terms of language, Burmese learn faster since they have to
communicate with their customers who were mostly Manipuris. But many terms of
the Burmese were adopted by the villagers.

Through my experience, I found that the most important governing body of
the people was the Church. Previously Kukis had their own indigenous religion
and rituals. Black magic was widely practised among the Kukis in attaining their
desires. ‘Maltong hou’ was one such type of traditional religion among the Kukis but
with the coming of Christianity from 1906, slowly they changed their indigenous
religion into Christianity. Since then, Church played the main role in every aspect
like family, business, health, etc. of the people. This new religion was one factor
which changed the ideology of the Kukis and perhaps it was also one factor which
united them. Though the villagers survive by daily wages, to my surprise I found
that Sundays were completely off for earning and spending money for the villagers.
The whole day was devoted and spent in the church. Church also serves as a place
of meeting for the villagers after busy scheduled weekdays from their respective
business. The church was also a place where they learn moral values and ethics.
I found that family time was observed in connection with their duties towards
God. Parents tried to attend church service taking the whole family along. Besides

Sundays, families were found organizing a prayer meeting in their own family in
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any of the weekdays of their choice which was completely a family time for them.
Values of families, kinship was still operating and the sanctity of marriage was also
maintained as those who were divorced or those who are indulged in adultery were

given punishment.

Problems and issues

Though my field area Chavangphai was not my native place, I went to the field
thinking myself as an insider as I am sharing with them the same language, beliefs,
customs, understandings, values, attitudes, ethics, etc. I entered the field anticipating
that they were an image of my own but with the passage of time I encountered many
differences which made me feel a stranger. The problems or the differences start with
food habits which were completely influenced by the Burmese culture. The dress
patterns was another factor they totally adopted and sometimes it was not easy to
make the villagers out from the real Burmese. Women applied sandalwood on their
faces like the Burmese which was never practised among the Kukis and many of the
languages were also mixed up. After finding these problems I somehow felt like an
outsider. At first, I was trying to be ethnocentric thinking that the culture I followed
was the real Kuki culture and tradition. But after exploring myself I found that I had
also adopted many Meitei cultures as I lived in close contact with them and adopted
their food habits, dress patterns and languages. We know that food, dress, languages
were important identity markers of the Kuki tribe which makes them unique from the
other tribe. Thus, there arises a question which always disturbs my mind as to whether
the culture of Chavangphai village mixed with the Burmese culture can be called as
the real Kuki culture or whether my culture which gets amalgamated with the Meitei
culture was to be called the real Kuki culture. This raises an issue of identity that who
was the real Kuki among the two of us? None of us can be called the real one since we
experience some kind of acculturation, assimilation, due to diverse environment and
geographical location.

Another problem which pinched my mind was that with the coming of Christianity,
the villagers left their indigenous traditions, religion and claim themselves as a devoted
Christian but the belief in supernatural being like ‘kaobol’ (witchcraft), ‘gambol’(ghost
spirit), ‘doi’ (black magic) was totally against the teaching of Christianity. This proves
that indigenous belief and practices were still fresh in the minds of the people. The
traditional healers also used their indigenous knowledge of curing illness by seeking
help from God by praying before treating their patients. This was completely a merging

of both the indigenous religion and the new religion. Another issue which I experienced
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from my fieldwork was that the way the villagers diagnosed and opted for therapy of
their illnesses was completely rooted in their mindset. For example, the villagers say
that skin rashes were caused because of the hot weather or unclean water and go to
medical doctors but sometimes the people diagnosed the same skin rashes to be caused
by evil eye and called them ‘kao le’ meaning lick by a witch. For this treatment, they
cut the hair of the victim, burnt them and applied on the rashes. So I was completely in

dilemma about the category they belong to in their faith and religion.

Limitations

The first limitation was the distance as I had to travel; 120kms from the capital
which takes around 4 hours and the road been not fully mended. As the road was a
national highway between India and Burma, security was tight throughout the road.
Another reason was that there were all kinds of export and import business commodities
and goods which were banned. Most of the travellers were the merchants, business
person, and tourists. The compulsion was that every commuter has to pass through the
formalities in every army check post. Most of the vehicles were loaded with various
items and the armies checked them one after another. The problem lies in that when
we happen to wait and line next to those vehicles which had to be loaded and checked.
It usually took half an hour in each check post and the condition was worse if we
travelled in public vehicles. The second limitation in my first field was that as the
villagers were mostly surviving through daily wages; it was difficult to catch them
on weekdays or working days. I could have the time with them mostly on Sundays
and I have had to run and catch maximum respondents on Sundays. As the villagers
earned through agriculture and gathering in the forest, it was hard to get respondents.
So Sundays were the best time to interview them but the problem was that I could not
conduct my whole research only on Sundays. Another limitation that was found similar
in these two villages was that due to parents’ illiteracy it was always demanded of
me to explain the kind of work I was going to carry out in detail. When interviewing
them also, I had to explain everything in my dialect where sometimes it was difficult
to translate some English into the Kuki language. When questionnaires were also
distributed among children, the questions had to be explained and interpreted in our
mother tongue because the standard of the questions were hard for them to understand.
Another limitation I found was that as there were no other scholars among the Kukis
who specifically work in this research problem, therefore there were inadequate books
to refer and this adds as a great constraint in my literature work. These were some of

the limitations that I came across during my fieldwork.
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Conclusion

From this study, it can be concluded that health, education, religion, economy,
and market are the important institutions of the people of the Chavangphai. The
people still believe in evil eye, black magic, ghost spirit which is against the doctrine
of Christianity. We can also assume that the villagers though following Christianity
are still integrating their indigenous belief and practices in terms of illnesses.
We can also conclude that though medical science is advancing, the villagers of
Chavangphai or tribe as a whole are still rooted in their traditional health beliefs
and traditional healthcare pluralism. The Kuki tribe being one of the largest tribes
in Manipur is found to be scattered in all parts of the state. In each place where
they are found, they tend to experience some process of assimilation, acculturation
with the people living with them. This brings change in many of the identity
markers of the original Kuki tribe in terms of language, dress, food, ideology, etc.
Therefore, one gets perplexed to point out the real identity of the tribe. The people
of Chavangphai also witnessed such kind of change in their culture which is mixed
with the Burmese culture. Writing and researching on my own community gives
an insight and reflects that how I am different from them though we belong to the
same community. Therefore, these experiences from my fieldwork help me learn
how environment, geographical location, acculturation and assimilation can make

a difference among the same people.
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Adi Marital Customs: The Changing Perspective

Abang Pertin

Abstract
This article will contemplate the backdrop of past marriage tradition of the
Adis, the various means of obtaining spouses and present continuity aspects. It
also pertinently focuses on the intricacies met by Adis while undergoing inter-
religious marriage amongst the converts and non-converts and the pursued

conciliatory approaches.
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Introduction
he erstwhile Abor! now identified as Adi or Adi Bokar Lobha? represents

Tone of the major tribes of Arunachal Pradesh®. They largely reside in
Siang, East Siang, Upper Siang, and Lower Dibang Valley with trivial settlements
in West-Siang, Lohit and Namsai district. The term ‘Adi’ suggests a generic
notion incorporating fifteen sub-tribes like Adi-Somua*, Ashing, Bori, Bokar,
Karko, Milang, Minyong, Padam, Panggi, Ramos, Tangam, Komkar, Pailibo, Pasi,
and Shimong. It is further classified into two main groups, based on domains of
semantical variations, hair and dress patterns, lineage, material culture, and social
institutions viz., Padam-Minyong and Gallong group (Elwin, 1962). The first group
comprises of sub-tribes Minyong, Padam, Pasi, Panggi, Shimongs, Bori, Ashing,
Tangam, Milang and Karko who occupy the eastern share of Adi territory and
hence called ‘Eastern Adis’; while, the second group entails the Gallong® group that
comprises of Ramo, Bokar and Pailibo dwelling in the western belt and referred as
‘Western Adis’ (Nyori, 1993).

In the past, the Adi population showed gradual growth. The factors attributed
to the decline were mainly the effects of natural catastrophe, spread of endemics,
inadequate medical acquaintances and frequent inter tribe clashes; where the
numbers counted for the victory (Nath: 2000, 65). In such milieus, the society
encountered drastic loss of human life and sheer imbalance in the sex-ratio of man
and woman. The catastrophes resulted in rapid subsidence in native population and

infused fear of extinction. As a traditional construct for overcoming adversities,

"The Adis were referred as ‘Abors’ by the colonial and missionary writers. Of Late, though, some recent writers
attempted to reconstruct and explain the meaning of the term; however failed to underscore the authenticity. The
word is deemed originated from Assamese term, composite of two words — A (not) and Bori (submit) and jointly
denoting ‘one who does not submit’ or ‘one who does not owe allegiance to anybody’ (Assam Census Report of
1881, quoted by Alexander Mackenzie in History of the Relations of the Government in the Hill Tribes of North-
Frontier of Bengal, 1884: 544. See also Roy 1960: 2).

*The Lhoba were the inhabitants of NEFA, who were not Indian, Chinese or Tibetan; but independent primitive
tribes but very small and unorganised to form ‘states’ (Hudson, 1962: 203).

*Arunachal Pradesh or the erstwhile Northeast Frontier Agency (NEFA) constitutes the 24th state of Republic
of India; flanking international boundaries with Bhutan, China, Myanmar and domestic frontiers with Assam and
Nagaland. It is domiciliary to 26 major tribes and several numerous sub-tribes.

“The Adi-Somuas are settled in the plains areas of Lathao and Namsai of Namsai district (Deuri, 1991:27-28).
Some of the major clans are Tayeng, Ratan, Paleng, Payun, Paduk, Paren, Dai, Ete, etc.

*The erstwhile Gallongs constituted as one of the sub-tribes of the Abors (now Adi). But, due to constant intra-
ethnic clashes amid the Gallong and Minyong in early 1990s, they demanded for separate Schedule Tribe (ST)
status and obtained new nomenclature of ‘Galo’ with recognition of Indian Constitution under The Constitution
(Schedule Tribe) Order (Amendment Bill), 2011, Bill No. 108 of 2011, together with the Rongmei, Liangmei, Mate
and Thangal tribes of Manipur.
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the Adi society ensured an ambience and created regulating institutions for child
procreation. This eventually emerged into two essential social institutions in the
form of Musup® and Raseng’ in the entire Adi area.

The institutions crafted amiable setting for free pre-nuptial sexual relations
between boys and girls. The unmarried damsels commonly sleep together in the
dormitory; where the Musup-Ko® eagerly visits them in the night hours. Meanwhile,
the boys reveal their interest and establish an intimate pre-marital sexual relationship.
To this aspect of practice, Roy (1960) articulates Musup and Raseng as central
institutions for the boys and girls to acquire practical training in traditional mode of
life. They are sanctioned by the society to find ways into the mysteries of life or sex,
along with the social and communal life. Thus, the dormitories are considered as
the preparatory schools for matrimony. The courting and sexual interactions among
respective partners were carried out in the presence of other Raseng girls. Although
strange, the socially approved nightly game of sex was not a marriage in itself.
The affair of tradition evolved through ages on the basis of necessity of time and
situation (Nath, 2000: 68). Besides the social institutions; the practice of Nogyin
Angdng’ provided opportunity for the boys and girls of far-away places to meet and
share mutual interest. In the traditional norm, the boys of a particular village visited
the Raseng girls of other villages and proposed for Nogyin Angéng by offering
Nogyin (black rice beer). In receipt of the proposal, they together performed the
formalities of Nogyin Angdng and made courtship in the Musup.

But in the recent setting, a girl is marriageable on attaining puberty and boy
at his adulthood. Viewing the fact, Krick'® noted —“Adults do not marry before
the age of eighteen though it may happen that a younger bride be received in the
bridegroom’s family and treated as a daughter of the house. For the first or six

years of her marriage, the wife continues to stay with her parents, unless she begets

*Musup is the bachelor’s dormitory for boys, while Kébang (meeting) place for the village council to dispose the
socio-administrative matters and other issues. It serves as the centre for all religious rites and gathering spot for
people prior to community hunting.

’Raseng literally means ‘entertainment in the midst of darkness. A Raseng or girl's dormitory represents the centre
of their daily activities and love making. The boys often visited dormitory and expressed their interest for the girl
and establish sexual relation.

8A group of young boys who takes care and manages the requirements of Musup. They participate in decision
making for festivals, community work and imposing fines.

°Nbgyin refers to rice beer and Angéng signifies ‘friend. Négyin Angéng is an occasion for the young boys of a
village to establish friendship with the girls of other villages by offering rice beer. It avails opportunity to make
courtship and pre-conjugal sexual contact.

!Father Nicholas Michael Krick was the first French catholic priest to set foot in the land of Adis with motive to
proselytize in 1853.
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children in the meantime and is thus entitled to set up a separate household” (cited/
Nair: 1985, 32). On the other hand, marriage between adolescent husband and
nubile wife and immature wife and adult husband were socially approved. The
well-off families for economic considerations arranged the marriage of their minor
children (Borang: 2013, 64). However, at present, the approval of child marriage is
irrelevant and barely discernible among the people. The befitting age of marriage
is preferably after the attainment of adulthood; with efficiency to work and settle
down independently. It is the most desired form of marriage between a marriageable

boy and girl in community.

Marriage and Bride Price

‘Notes and Queries on Anthropology’ define marriage as, “a union between
a man and a woman such that the children born to the woman are recognized as
legitimate offspring of both partners” (Royal Anthropological Institute, 1951: 111).
But for the Adis, the nuance of marriage unfolded through the myth of the incestuous
perpetration of Litiing and Limdng''. As per the mythical stories, Litiing (male) and
Limding (female) was the first ethereal human created in Engo-Takar Améng'. They
wandered throughout the earth in search of a serene place for survival. In their
sojourn, they discovered two caverns for shelter as Lisum Borbiing and Limdng
Péka with numerous insects existing within. In their stay inside, they witnessed
strange engagement of insects in copulatory act. The sight captivated Litiing and
Limdng to copulate incestuously in spite of being biological siblings. The incestuous
act impregnated Limdng; giving birth to Tiingkar, Karpiing, Kardiik, Tuyé, Yepé and
Péddong-Na:né. The sixth generation of Sedi’’, Pédéng Naané (goddess of rain)
conjugated with Yidiim Boté (god of wind) and procreated many other inanimate
beings with Nibo or Doni and Robo as youngest offspring. From ontological
purview, the descent line runs as Sedi — Diling — Litiing — Tuyée — Yepé — Pédong —
Doni - Nibo or Tani (first human) (Nyori, 2004: 64). Today, the Adis refer Tani as

the first human and trace their line of descent.

""The mythical siblings Litiing (brother) and Liméng (sister) were the first human on Earth.

"?The Engé Takar refers to abode of the mythical ancestors of humankind. The mythical rhapsodies depict three
nether worlds in universe as Doying Améng (heaven), Engé Takar Améng (middle world between an imaginary
line running along the earth’s surface and the limit of atmosphere) and Tani Améng (Earth).

In Adi cosmogony, the Sedi represents earth. The conjugal of Sedi (Earth) and Melo (Moon) instigated a series
of evolutionary phase till the stage of human life.
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In the contemporary arena, the Adis comply to patriarchal line of kinship
by embracing nuclear family system with inclusive monogamy and endogamous
marriage with rare polygamy. The stronghold of monogamy is due to expensive
bequeathal or bride price; which a layman fails to afford more than once. Though
the society practices endogamous marriage, the Adis clings to strict clan exogamy.
An individual is forbidden to have intimate relation within the clan members; for
every clan, affiliate is regarded as brothers and sisters. Delving into this aspect,
Srivastava writes “Marriage within the clan is treated like an incestuous marriage
and the same procedures are followed to deal with the offenders as in the case of
incestuous marriage” (Srivastava, 1990: 202).

For the Adis, Nyaméng Landm or acquiring a bride holds no specific age
parameter with absence of matrimonial rites. The wedding event is an informal
engagement legitimized with giving of Nyaméng Kepel'* or bride price to the
bride’s family. The dower® is paid in two instalments (Spiro, 1975: 94) — half at
engagement and half at the annual marriage feast. The preliminary bride wealth is
offered in acceptance of proposal from the affianced bride’s family. The relatives
of groom’s family also willingly contribute their shares in bridal giving. The whole
Opin (clan) members also offer by avowing - “Nyamengé baané; Sikué baané” (a
bride is an asset for entire clan). The bride price substances include Arém (Brass
metal dish), Tadoks (Beads), Apong Kakldik (a bamboo jar filled with rice beer),
Adin Pabu: (package of meat) with Rokpi-Take (boiled egg mashed with ginger
paste), Arénim Engd (smoked fishes) and pairs of Lipo’® (squirrels) and Aréncim
Kebiing (smoked rats). In courtesy, the son-in-law offers a piece of Yekdin (Pork)
and Apdng kaklak to his Ato-Abii (father-in-law) and Ayo-Ané (mother-in-law). The
value and content of bride price may differ depending on the family’s means to
afford and expediency. The propensity of giving is an obligatory act and involves
sacred implications. It is ensued along with celebration of Makbd Satak'” by merry
making event at night in the bride’s house with the relatives and neighbours. The

marriage proposal and offering of bride wealth is mostly carried out during Digin'®

A customary bride price presented to the betrothed bride’s family.

*Melford E Spiro, in order to abstain ambiguity in terminologies refer ‘dower’ as the property provided by the
groom’s family during the marriage in context of Burmese marriage payments.

'*As per traditional bridal giving, offering a pair of squirrel is mandatory as bride price.

""The feast signifies approval of groom’s visit to bride’s house at night. The visitors are entertained with a feast and
drink of Ap6ng instantaneously with utmost civility.

'®The Nyaméng Kepel is presented during Digin (winter season). Contrariwise, the offering in summer indicates
Arying (bad omen) to the new couple with probability of adverse condition of scarcity and diseases.
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season. The second share of bride price is presented during Liingkdng (annual
marriage feast) hosted in the groom’s house in Lutor” festival. In the occasion, the
bride’s family typically sends Pimpii (rice wrapped in leaves), Yekdin and Apdng to
groom’s family. In reciprocity, her in-laws respond the offer by slaughtering an Ek
(pig) and presents back to the bride’s family. This is performed every year until the
girl continues to stay at her father’s place (Roy: 1960, 199-200). The bilateral gift
exchange continues within one to five years after the marriage. However, it may be

impeded at the incidence of sudden events like death and miscarriages.

Types of Marriage

Though Adi society impresses endogamous type of marriage; the spousal
selection is eventually based on preference within or beyond the restriction of
community. In relevance to this, Ering articulates “Both boys and girls enjoy a
romantic life; love each other; exercise their free choice and finally come into wed-
lock entirely for their satisfaction” (Ering, 1970: 14). The marriage also entails
other key determinants as arranged or stipulation, elopement, exchange, levirate

and sororate as discussed below.

Abir Angong (Love Marriage)

The marriage approved among two willing partners is the most desired
marriage form. In a sense, Abir Angdng is the marriage approved after long mutual
romantic affairs. To this matter, Ering states “The traditional marriage of the
Minyongs and Padams is almost akin to civil marriage in which the choice and
decision of the boy and the girl is supreme. Parents and society usually do not go
against the decision and choice of the intending couple unless the boy and girl are
considered immature” (Ering, 1970:20). In retrospect, this fact was apparent with
existence of bi-sexual dormitories, where the boy approaches the girl in Raseng. If
the girl concurs, the relation starts from the Raseng and both the partners begins
courtship in Kumsiing (granary) or other private sets. The affair prolongs for an
extended period, enhancing intimacy among the partners. If the girl agrees to
consort with the boy to marry; the permission of the parents is certainly obtained.
The boy expresses his desire for marriage to his parents either personally or through
his associates. If the parents approve the intend of their son, they or sometimes a

mediator (close influential relative) visits the girl’s house for the proposal with an

PLutor or Etor festival is celebrated during second week of May every year. It is an agro-based festival which
signifies the completion of sowing of seeds and community Etér (fencing) around the paddy fields.
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Apdng Kakldk and pairs of squirrels. The acceptance of bride price approves the
proposal and recognition of the partners as Mild (husband) and Meng (wife). Soon,
the affianced boy is addressed as Makbé (son-in-law) from the girl’s family and

treated as one of the family members.

Nyaméng Tatnim (Arranged Marriage)

The marriage is consented after the formal negotiation of matchmaking fixed
with interaction among the parents; otherwise known as Nyaméng Tatnam. In
common incidence, the parents concede the readiness of their son to marry a girl by
direct proposal or through Nyaméng Tomna (a mediator). The stipulations among
the parents depends mainly on certain convincing interests viz., economic stability
of the family, considerable size of Yigné-Yigé (male and female in-laws), Mili-Mitot
(relatives) and Opin (clan members), individual’s personality, realization of Pakbd
or Abil Adéng® (descent of slavery) and capability to work independently. At times,
these disparities keep aloofness between sections of families to hold marriage
negotiations. However, the approval of proposal from girl’s family confirms the
engagement and sanctions giving of Nyaméng Kepel. This allows the groom to visit
the bride’s house as Makbo (son-in-law) at night. In the past, marriage proposal
through mutual mediation was the most desired way for the parents. But often,
the families mutually settled marriages of their children at juvenile age devoid
of their consent. An infant boy and the girl were engaged with gifting of bride
price to the girl’s family. The practice of prenatal marriage was then prevalent,
but complications occurred subsequently due to distinct preferential partners in
their adulthood. In this state, the engagement is mutually cancelled and the bride’s

family have to recompense the cost of bride price to groom’s family.

Duknydk Bosiinim (Elopement)

At times, parents erratically contradict the relationship of their children
pertaining to non-preferential choices or unequal familial backgrounds. The
disapproval from the parents restrains the sanction of their marriage. Accordingly,
the event of elopement or Duknydk Bosiindm is perpetrated either due to boy’s
failure to convince the girl’s parents or repulsion of girl from the boy’s family. The

couple elopes away and hides in nearby or distant village as married spouses for

A division of class hierarchy was maintained between noble and slave descendants. Therefore, inter-marriage
between the two groups was strictly forbidden. But, today the custom is abandoned and the offender is imposed
with penalty as per law of Kébang (village administrative council).
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a considerable period of time. If the parents succeed in finding them or if the girl
later arrives back home; they endure chastised and subjugation. But their obstinacy

compels their parents to accept their union and perform the formalities of marriage.

Birmé-Biro Ape (Exchange Marriage)

The Birmeé-Biro Ape (exchange marriage) is one of the rarest forms in the
society. In this marriage, two men exchange their sisters, with proposal for exchange
from the girl’s parents with worthy daughters and worthless sons. In milieu of the
girl’s departure from her house; the parents get helpless with the household chores.
So, the son-in-law’s marriageable sister is insisted to marry their son in exchange.
This type also incorporates the usual formality of presenting bride price to the girl’s
family. The rationale behind the exchange of marriage between siblings is to express
unending love and affection for their parents and their children. If the negotiation
is refuted by couple’s siblings or from either side of family; the marriage is never
forced and acceded to their decisions.

Méyeng Kandm (Levirate Marriage)

The Adi marriage system approves the remarriage of Meéyeng (widow)
after the death of her husband. The marriage is consented with the advice of the
elderly clan people to bestow male dependability and fatherly affection to the
children. In that situation, a single brother is often strongly persuaded to marry
his widowed sister-in-law. The widow is married to her brother-in-law or clan
member (preferably a bachelor) irrespective of age; who is also called Méyeng
Kana. But, he may decline owing to his own love affair or personal decisions.
Respectively, a married brother is also persuaded, but he may preferentially restrain
or accept. If the widow marries another man without the consent of her in-laws; the
doer is certain to compensate Nydmdiim (bridal compensation). However today,
the existing society approves the widow (if she desires) to get married outside the
husband’s clan (Borang, 2013: 61). The widow by virtue of her preference may
refrain to marry. Therefore, she continues to endure as widow by looking after the

children and property of dead husband.

Tumbé Kandim (Sororate Marriage)

The practice of Tumbd Kandm or sororate marriage is very rare and
circumstantial in among the Adis. A widower may marry his wife’s sister in
occurrence of death or divorce. Similar to levirate approach, the marriage approved

with sister-in-law is not as a matter of right; but to take care of the children of
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the deceased sister. However, the marriage is feasible only with the compliance of
sister and her parents. In this marriage type, the usual formalities of bride price and

visiting are not employed.

Makbé Ginim: Bride Visiting

The Adi concept of marriage sanctions Makbd Gindm as a marital institution;
where a man is publicly legitimate to visit his wife’s house and access sex at night.
It is a socially approved union having a long established rights and obligations.
In vernacular terms, Makbé denotes to ‘son-in-law’ and Gindm implicates a verb
meaning ‘visit’. The word Makbo is also addressed for father’s elder-sister’s
husband; father’s younger-sister’s husband; elder-sister’s husband; younger-sister’s
husband and daughter’s husband; elder-brother’s daughter’s husband and elder-
sister’s daughter’s husband (Roy, 1960:214). The institution of Makbé Gindm is
regarded as an idyllic means to minimise the rate of divorce and remarriage. Among
the Adis, the parents do not send their daughter immediately to her in-laws; rather
insists for bridal visiting. The early departure of the daughter is seldom accepted;
whatever may be the marriage type. The bride visiting normally embarks after the
giving of Kepel (bride wealth) to the wife. The offering in exchange entitles him
with sexual access to his wife; to labour in the home and fields, and paternal rights
in her children (Gray, 1960: 40). The Makbé customarily visits the wife’s house at
night time and returns to his home by early sunrise. In day hours, he renders needed
services to his own family and moves back to wife’s place. Yet, occasionally he
remains back with in-laws for helping in domestic chores.

The Makbs-Gindm is a noble marital institution serving as an avenue
for training the young cohorts for their new connubial life. It also provides a
broader vista to comprehend the responsibilities towards the families and society.
Nevertheless, affirming it as an incomplete marriage, Nath (2000:73) asserts “In
addition to the conjugal life of the couple for producing children, a marriage is
a process of cementing relation between two families. The cementing relation
continues for years together after the actual marriage which is nothing but legalised
physical union of partners without much hubbub of a ceremony”. This custom is
validated by the elderly clan people in concern of the girls' emotion and affection
towards their family. It acts as an antidote to the melancholic isolation of the girl
after leaving their natal home. She is allowed to stay back for substantial time to
get along with the new family setting; till the emotional and economic stability are

meted. It serves as a probationary period for the son-in-law and wife’s family to
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familiarize each other. It also augments the boy with an opportunity to gain respect
and trust from the girl’s parents. A Makbé throughout the visiting renders every
potential help towards his in-laws. The future husband’s visit is made essential
in order to test his behaviour and judge his value (Doko, 1992: 384). A helping
hand is shared in Ekum Moném (house construction), Tiinggu Réndm (construction
of bamboo porch), £sé Kabémnéim (herding of mithuns), Arik Endiim (help in
agricultural field), Apta-Gita Endiim (companionship in hunting) and Ekiim Ager
(household chores). The support is rendered generally as an act of courtesy and
not mandatory otherwise. The husband and wife are regarded as the accepted son
and daughter to either family. Besides the Makbé s obligations, the future wife also
visits her parents-in-law and helps her mother-in-law with the works (ibid, 1992:
384). The in-laws of Makbé receive the highest benefit of service until the wife
moves to his home.

The continuity of usual bridal visiting has no clear-cut time limit. If the
husband’s family urgently seeks working hands; the girl is anticipated to move
soon after the marriage. The stay of wife in her natal house may vary from few
months to years basing on condition of the family. If the girl’s parents are old and
sick; the son-in-law is supposed to stay and take care of them. The maximum period
of stay is generally up to the birth of third child of the couple. Nonetheless, if the
husband stays in the girl’s home for almost a decade, the society contempt him by
addressing as Nyanyi?’. The wife usually does not desire to move in before time to
the husband’s house devoid of any urgent matters. A single daughter often refuses
to leave her parents and maintain dual residence for many years. The residence
of the couple is initially patrilocal residence and ends neolocal with the birth of
the first child. Yet, exception happens with the husband’s failure to possess house
to settle and therefore continue to serve at his in-laws. The bequest of surname,
lineage immovable property and rights to the disposal of property is through the
husband (Cameroon, 1999: 223). If the girl’s parents expire in the meantime; it is
pertinent for the son-in-law to offer Dotgang® ceremony with sacrifice of pig or

Mithun; but, in no case, he is entitled to inherit his father-in-law’s properties.

2 Nyanyi literarily suggests ‘Aunt. In context of addressing the son-in-law as Nyanyi; it indicates of metaphoric
mockery to the person as womanly.

2Duran is a feast day in observance for installation of a new house and final marriage celebration of the Adis.
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At any instant, if the husband longs to discontinue the visiting and receive her
home by constructing a new house separately; both the families coalesce and fix a day
for Duran’ . In the event, a grand banquet is arranged for all the relatives from either side
of the families, with sacrifice of pigs, fowls, Mithuns® etc. The gathering of friends and
relatives with offer of valuable gifts indicates as traditional dedication for a new family
position. The occasion is complemented with Nyaméng Dulik (formal departure of girl
from her house); with bid of farewell from her family and relatives. It is followed with
Ali Panndm? ceremony; where the grandparents, uncles and aunts offer the married
couple with ornaments, household assets and livestock. The wife after the departure
makes intervallic visits to her parental home only on urgent matters. However, the natal
home is safe haven for refuge, where the woman seeks temporary shelter and protection
from abusive husbands or in-laws (ibid, 1999: 223).

Marital Terms

In the marriage sanctioned between a bride and groom from Mibo Amdng
(distant places); the husband may evade the visiting and reside in the in-law’s house
for an extended time. For that matter, the husband may conciliate with the wife’s
family and reside together briefly after marriage. However, if an Adi man marries a
girl beyond the community; the institution of Makbd-Gindm turns out irrelevant and
the wife instantly resides with him. The marriage is consented with prior negotiation
from both the families; but the bride-wealth is not compulsory unless the same
traditions prevail. In contrary, in case of an Adi girl marrying a man from outside the
community; the rule of bride visiting is equally extraneous and the bride may move to
her husband home immediately. Ironically, if the wife’s family resent; she has to defer
for considerable time although the boy may not perform the visiting. Despite, the
cross-culture martial interface of the families; the husband has to pay the bride-price
to the wife’s family. In either case, if the husband is employed and lives in distant
working place; the bride price is offered for him by his parents. Although the couple
may reside separately, the bond of affinal relations remains among the families. In
husband’s arrival from the workplace, the husband may straightaway stay at in-law’s
house or visit the girl from his home. The husband has to continue the custom of
bridal visiting until his return to work. At times, the wife also visits the husband

workplace; but often it ends in living together and beginning of new residential life.

#Mithun or scientifically identified as Bos Frontalis and considered sacred animal for the Adi people.

*An annual death ceremony offered with feast by the family and relatives in honour of the deed soul.
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In the course of visiting, extramarital intercourse is regarded illicit. When
discovered, it is dealt as public or private delict, depending on the circumstances
(Gray, 1960: 44). If a man commits extra-marital affair and settles with another
woman; the wife’s family appeal the Kébdng (village council) to dispose the
issue. According to law, the man is ought to pay Mépak Aré (compensation for
abandonment of wife) to the wife’s family. In leaving behind children; the boy stays
with husband and the wife legitimately retain the girl with anticipatory alimony. In
case of divorce, since the children are left motherless and are more dependent on
their mother than their father; the society makes the divorce difficult (Kressel et al,
1977: 442). Also in contrary, if the wife proves disloyalty by being in clandestine
relation with another man; she is indicted with Nydmdiim Kébdng®. Hence, she
must pay Nydmdiim Aré (refund of bride-wealth) without claim over children. In
another pattern, if the husband dies by leaving no suitable heir; his wife may remarry
another suitor. If the death occurs after birth of children between the couple; the
levirate stance applies with persuasion from her in-laws to marry her brother-in-
law. But, in lack of brother-in-law or renouncement from her; she stay as widow
raising her children. On other side, the demise of wife during the visit may induce
the husband to remarry. In case of having minor children with deceased wife; he
is swayed to marry his sister-in-law. In the state of denial from either side, he may

marry a new wife which distances the affinal link between the families.

Religious Complexities in Marriage

The inter-faith marriage between Christians and Donyipoloists has emerged
as one of the contentious matter in Adi society. Hitherto, the Adis had never been
deterrent in selecting marriageable partners during pre-set institution of Raseng
and Royiip; with approval of liberty for pre-marital sex among adolescent boys
and girls. The marriage tradition contrarily has today altered with imposition
of religious meanings. For instance, when the Christians desire to marry non-
Christian partners; he or she has complete liberty to choose and marry a spouse
regardless of cultural or religious differences. But, in event of committing pre-
marital sexual relation by inter-faith partners, the Church controverts formalization
of Christian marriage and excommunicates the Christian member/partners for
perpetrating adultery. Instead, specifies to undertake ‘conformation marriage’ for

general recognition of the relatives and society. The marriage formality is normally

»The traditional council meeting dedicated solely for disposing marital issues.
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presided by a Pastor or Reverent (with invitation of the couple’s parents in their
residence) by pronouncing their confirmation as husband and wife before the
gathering with dedicatory prayers. The marriage ceremony is followed by a feast
or tea party. But then, water baptism is mandatory for both partners (even for the
non-Christian partners) for solemnization of marriage. Their marriage is registered
in the church records and accordingly ‘marriage certificate’ is issued to the partners.
If the sacrament is repudiated by non-Christian partners, the Church resolutely
declines to formalize the marriage.

On the other hand, the enactment of Christian ‘holy marriage’ (for marrying
partners without pre-marital sex) appears decorous with better outlook; riveting
exquisite decorations within the church premises and affixing wedding hoardings
at the entrance. This marriage type is sanctioned with ‘ring exchange’ among
marrying partners in witness of church congregation. Yet again, when baptized
Christian woman intends to marry non-Christian in traditional way; then the Church
avoids imposing restrictions on the procedures — endorsing either Christian or
Donyipoloistic custom. Hitherto, if the marriage formality is solemnised in church,
then she is disciplined for marrying a non-Christian. Whilst, for acquiescing and
sanctioning marriage in traditional marital custom in conformity with husband’s
desire at non-Christian venue; she is not reprimanded by the Church. In case of
unbaptized woman, she is not obligated to bear any disciplinary actions for being
unregistered member of the Church. But now, the liberal Christians leaves the
choice of sanctioning marriage in customary way at their daughter’s (baptized or
unbaptized) disposal, considering their supposed adaptation of husband’s faith after

marriage. Yet, the by-law dictates for specification of marriage venue; according to

—y—

Marriage between Donyipoloist bride and Christian groom solemnized in
Donyipolo marriage tradition at bride’s place
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which the marriage has to be formalised at non-Christian place. But, if the marriage
is held in Christian residence, then the entire Christian family are disciplined for
consenting non-Christian norms.

In today’s context, with the inter-religious marital complexities and social
segregation amongst Adi Christians and Donyipoloists®, the religion plays as
decisive factor in marriage approval, with preference for spouse of same faith.
It presses for formalization of marriage in both traditional and Christian manner
between distinct religious affiliates to construct amity; which has compromised
traditional marital sacraments.

In the tryst for adjustment in marriage, when a Christian groom marries a
Donyipoloist bride; a sum of bride price is offered to the bride’s family by defying
the Church doctrines. The effort is manoeuvred in a syncretistic approach to
conciliate the stipulations of the bride’s family. The dress, outfit, venue of marriage
and ceremonial dealings are managed in pseudo-approach; neither in Christian
standards nor in traditional custom. The brewing and serving of rice beer and
feast during Nyamrdn (marriage feast) is arranged in the bride’s house. After the
marriage, the wife eventually adapts the husband’s religion. But, in case of Christian
wife, if the non-Christian husband allows her to retain her religion, their children
are brought to Christianity (Pothen, 1974: 194). Despite the issue, it is mandatory
for a Christian son-in-law to undergo bride visiting the wife’s house (though
convert or non-convert). In case of Christian bride’s marriage with a Donyipoloist
groom, though the bequeathal of bride price is not compulsory, but the custom
of bride visiting is indispensible. In ample of cases, the inter-faith marriages get

paradoxically sabotaged owing to discontentment in religious stipulations.

The same couple formalized in Christian marriage at groom’s place

*The Adis who profess Donyipoloism religion (revering Sun and Moon God).
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Conclusion

The discourse of article thrives to take a closer look and contemplate into the
aspects of Adi bride price and bride-visiting custom. The Adis like any other ethnic
society has met the cultural transitions and resultant menaces. Today, the surge of
external education, media, profession, lifestyle, social mobility and psychological
changes has devalued the traditional living among the young cohorts. It is vital to
note that the institution of Raseng and Musup-Ko have vanished in the course of
time. Thus, Elwin’s apprehension seems to be true in its sense, which he remarked
that the weakening of tribal solidarity and folk — legal sanctions would deprive
the younger generations of their mooring and set them adrift in an unfamiliar
world (Elwin, 1957: 49). Likewise, the custom of Makbs-Ginom is also reduced
due to incursion of heterogeneous factors in the cultural spheres. The emulation of
western ways have provided the youths with increasing freedom in their choice
of marriage partners; which have resulted in curtailed the significance attached to
bride price (Kressel, 1977: 441). At present, the pair of squirrels, brass plate, beads
and rice beer as bride price is replaced with hard cash, expensive jewellery, clothes,
etc. The worth of bride price is flaunted with richness from both sides of families.
The bride price has become a factor of social recognition and economic status in
the society. This disparity has limited marriages among couples of varied economic
backgrounds.

Additionally, the young folks have embraced the idea of the popularly coined
‘live-in relationship’ or pre-marital cohabitation by sharing rooms or apartments in
their educational destinations, working places etc. The couples without the parent’s
approval stay together with comfort and feasibility. The fashion of cohabitation has
become a social institution alongside marriage with short-term arrangements to
long-term union by sharing all the economic and parenting responsibilities (Trask
and Koivunen, 2006: 86). No difference is made between married and cohabiting
couples. Thus, often people are not even interested in whether the two are married
or not (Trost, 2010: 510). The trend of cohabitation has wreaked the customary
bride visit into being insignificant and nonchalant. On other instance, some exhibits
the Nyanyi's (womanly) quality by staying at girl’s house for long time and defying
bride visiting practice. The cultural shifts have entirely altered the notion of bride

visiting that alarms the prospects of continuity.
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Association between BMI and Blood Pressure among the Adi of
Arunachal Pradesh, North East India

Gin Khan Khual

Abstract
The present study is an attempt to find out the association between obesity
and hypertension among the Adis of Arunachal Pradesh. The total number of
participants for this study are 161 males, aged 18 years and above. Both the
systolic and the diastolic blood pressures have increased with the increase in
BMI and the age-group. The underweight category and the lower age group
subjects exhibit low mean blood pressure and the obese show high mean blood
pressure. The socio-economic conditions like income is also found influencing

the blood pressure.

Key Words: obesity, hypertension, BMI, Adi, Arunachal Pradesh
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Introduction
he prevalence of obesity related medical awareness has been widely

Tnoticeable across the globe. As the socio cultural lifestyle of human being
is more of sedentary over the past decades, the prevalence of rising obesity and related
cardiovascular diseases like hypertension has been more pronounced than it ever was.
According to Finer (2003), an estimate of about 300 million adults is reported to
be overweight worldwide in 2000. By the end of 2010, more than 1.4 billion cases
of obesity are reported and about 400 million adults are overweight worldwide
(WHO, 2011). Countries like Africa and India also witness increasing obesity despite
considerable existence of under-nutrition (Berman, 2009; Brewis, 2011).

The association of body mass index (BMI) has been stigmatized with double
burden of obesity and under-nutrition related misery among the developing nations.
The estimated death claims of about 7.1 million lives among middle and old-age
group is due to high BP (WHO, 2002). The relationship between BMI and BP has
long been the subject of epidemiological research. Positive association of BMI and
BP have also been reported among Asian populations. The need to retrospect each
section of the society is important to frame policies undertaking to minimize the

causes and affect for generation in existence.

Objective
The primary objective of the present study is to find out the prevalence
of obesity among the Adi males of Arunachal Pradesh and its relation to blood

pressure.

Materials and Methods

The present study was conducted among the adult Adi males particularly
among the Padam dominated region of Lower Dibang Valley District, Arunachal
Pradesh. Data collection was executed and concluded during January 2013. As per
2011 Census, Lower Dibang Valley has a total population of 54,080 of which males
and females were 28,053 and 26,027 respectively with literacy rate at 69.13%.
A cross sectional study was conducted randomly among 161 adult males who
volunteered for the present study. The staple food of the Adi is rice in addition
to nutritious supplements consumed as diet. Though the main source of income
among the participants is from public sector services, a sizable proportion of them
still engage in agricultural activities as increments. With less dense population,

urbanization and economic development, there has been a major shift in their
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livelihood, improvement in socioeconomic status and lifestyle. Following the
advent of Christianity in this region, there are two major religions including Donyi-
Polo. The subjects were divided into four different age group viz. 18-29yr, 30-
39yr, 40-49yr and >50yr. Data on anthropometric measurements such as height
and body weight were collected using anthropometer and a portable weighing
machine. Height (in cm) was measured with an anthropometric rod with a precision
of Imm. Weight was recorded to the nearest 0.1 kilogram by weighing machine
with minimum clothing. Body Mass Index (BMI) was calculated using the formula
weight in kilograms / (height in meter2). For the assessment of BMI, height and
weight measurements were taken using standard protocols given by WHO for
Asian population with cut-off points (Normal BMI >18.5; overweight BMI>23;
obese BMI>27.5) (WHO, 2000). Physiological parameters like BP has been
measured using digital sphygmomanometer. The subject was asked to sit relaxed
in a chair with his arm supported comfortably and the pressure cuff was applied
closely to the upper arm. The cuff was rapidly inflated automatically by pressing
the button. The measurement was repeated twice or thrice in about five-minute
interval and the average was taken for accuracy. According to the ‘Seventh Report
of the Joint National Committee’ (2003) on Prevention, Detection, Evaluation and
Treatment of High Blood Pressure, normal BP is <120/80 mmHg, Prehypertension
is between 120-139/80-89 mmHg, Hypertension Stage I as 140-159/90-99 mmHg,
and Hypertension Stage Il as >160/100 mmHg. This standard decorum is taken as
the base for the assessment of the present data. Socio-economic factors like income
is also taken into consideration. In this regard, household income is categorized
into different categories. Those households are below 50" percentiles is classified
as low income group (LIG), between 50" and 75" percentiles as middle income
group (MIG) and above 75™ percentiles as high income group (HIG). Accordingly,
those individual households with monthly income of less than I4500/- comes
under Low Income Group (LIG), while those households with a monthly income
between I4500/- and ¥12,000/- comes within Middle Income Group (MIG) and
those households with a monthly income of greater than I12,000/- were under High
Income Group (HIG). In order to test the level of significance, t-test, chi-square and
correlation test have been employed for statistical inferences. Besides calculating
manually, most of the analyses were done in MS-excel software (Microsoft

Company, 2010 version) and IBM developed software SPSS version 20.
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Results

The distribution of individuals according to broad classification of dietary
habits and the frequency of meals per day has been displayed in table 1. It shows
that all the subjects studied are non-vegetarian. Considering the frequency of meals
per day, about 68% of the studied population take their meals twice daily. On the
other hand, about 32% of them are having their meals thrice a day. It should be
noted that meals do not include breakfast, beverages or snacks but lunch as well as

dinner served with rice and curry as the main items.

Table-1: Dietary pattern among the Adi males

Variables Categories Frequency | Percentage (%)
Diet Non-vegetarian 161 100.00
Vegetarian - -
Meal per day Twice 110 68.32
Thrice 51 31.68
Total number of subjects 161 100.00

The basic data of height, weight and BMI of Adi males in four different age
groups are displayed in Table 2. The mean value for height was found to be highest
among the youngest (18-29yr) age group. As mean height decreases consistently
in each successive age group, accordingly the lowest mean height was found
among the oldest (50>) age group. The differences in mean height were statistically
insignificant. The overall mean height was found to be 160.77cm. Mean body
weight does not show any consistent pattern, however 30-39 yr and 40-49 yr age
group shows the lowest and the highest mean weight respectively. The mean value
weight of all the age groups was 59.63 kg.

Table 2 also shows mean BMI for each age group. The mean value across age
group does not show significant pattern. The highest mean BMI is found among
the age group 40-49yr (24.03 kg/m?) and the lowest among the youngest age group
18-29yr (22.49 kg/m?). However the mean differences are statistically insignificant
in the entire group except at the age group 40-49yr. The overall mean is found to
be 22.95 kg/m?.
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Table 3 shows the distribution of BP in different age group categories. Except
the youngest age group, the mean Systolic blood pressure (SBP) shows positive
correlation with age. The lowest and the highest mean SBP is found among 30-
39yr and >50yr age group with 121.8 mmHg and 129.1 mmHg respectively.
Difference between groups doesn’t show any statistical significance and the overall
mean SBP is found to be 125.4 mmHg. In case of Diastolic Blood pressure (DSP),
though there is a positive correlation between mean of different age groups with
age, the association shows erratic pattern. The lowest and highest mean is found
in the age group 18-29yr (79.6 mmHg) and >50yr (86.7 mmHg) respectively. The
overall mean DSP is found to be 83.2 mmHg. The differences between group under

diastolic BP is found to be statistically significant at p<0.01.

Table 3: Blood pressure among the Adi males by age group

Age | N Systolic Blood Pressure Diastolic Blood Pressure (DBP)

Group (SBP) mmHg mmHg
(years)

X S.D [S.E |tvalue X S.D S.E t value

18-29 {61 [125.5 | 11.83 |1.51] - 79.6 19.78 | 1.25 -

30-39 |37 [121.8 | 11.82 [1.94 | 1.626 | 85.1 | 10.25] 1.68 2.634*

40-49 137 |126.4 | 10.82 |1.78 | 1.776 | 84.9 | 9.01 | 1.48 0.071

50> |26 |129.07| 13.25 |2.59 [ 0.682 | 86.7 | 9.19 | 1.80 0.763

N 161 (1254 | 11.97 10.94 | - 83.2 19.98 | 0.78 -

* P <0.01 N=No. of subjects, x= Mean, S.D. = Standard Deviation,
S.E. = Standard Error
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Table 4 displays the distribution of subjects in different categories of BMI and
BP. Table 4a shows that maximum number of subjects were in normal BMI category
(56.53%) followed by overweight category (31.05%). Lowest number of subjects
constitute underweight (0.03%) category. Table 4b shows that normal Systolic
BP categories constitute the highest concentration of subjects (57.76%) followed
by Prehypertension (31.05%) and the lowest is found among Hypertension Stage
I (11.18%). In Diastolic blood pressure, the highest (50.91%) comprise Normal
categories followed by Hypertension Stage I (25.46%) and lowest is found among
Prehypertension (23.60%) categories. The frequency distributions of the subjects

are more or less homogeneously distributed in each category.

Table 4: Distribution of subjects in different categories of BMI and BP
(a) Table showing BMI categories

Categories Body Mass Index
A (%)
Under weight 5 0.03
Normal weight 91 56.53
Over weight 50 31.05
Obese 15 0.09
N 161 100

(b) Table showing distribution of BP categories

Categories Blood Pressure
Systolic Diastolic
A (%) A (%)
Normal 93 57.76 82 50.91
Prehypertension 50 31.05 38 23.60
Hypertension Stage I| 18 11.18 41 25.46
N 161 100 161 | 100

N= No. of subjects; A= frequency
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Table 5 shows incomes of individual with their corresponding blood pressure
category. It demonstrates that maximum percentage distribution of normal categories
of blood pressure in both the cases is found in LIGs followed by MIGs and lowest at
HIGs respectively ( see table Sa & 5b). In contrast, maximum percentage (48.27%)
distribution in case of Systolic Blood Pressure found among Hypertension Stage
I (table 5a) categories is within HIGs individuals (32 =49.48, P < 0.01, df=4).
Similar finding has been observed in case of Diastolic Blood Pressure (table 5b).
It is interesting to note that most of the HIGs fall within Hypertension Stage 1
(55.17%) category. The statistical inferences shows that it is statistically significant
(x2 =21.72, P <0.01, df=4).

Table 5: Classification of Blood pressure according to income group

(a) Table showing distribution of Systolic Blood Pressure against individual

income group
Income Group (p.m.) | N [Normal (%) [Prehypertension (%) | Hypertension
Stage I (%)
LIG (Rs <4500) 76 | 50 (65.78) 25(32.89) 1 (1.31)
MIG (Rs 4500- 12,000)| 56 | 37 (66.07) 16 (28.57) 3(5.35)
HIG (Rs >12,000) 29 | 6 (20.68) 9(31.03) 14 (48.27)
Total 161f 93 50 18

x2 =49.48, P <0.01, df=4

(b) Table showing distribution of Diastolic Blood Pressure against individual

income group
Income Group (p.m.) | N |Normal (%) |Prehypertension (%) | Hypertension
Stage I (%)
LIG (Rs <4500) 76 | 42 (55.26) 20 (26.31) 14 (18.42)
MIG (Rs 4500- 12,000)| 56 | 35 (62.5) 10 (17.85) 11 (19.64)
HIG (Rs >12,000) 29 | 5(17.24) 8(27.58) 16 (55.17)
Total 161] 82 38 41

¥2=21.72,P<0.01, df=4
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Table 6 shows the distribution of mean systolic and diastolic against
BMI categories. The highest mean SBP is found among obese (130.6 mmHg)
followed by overweight (128.9 mmHg), normal (122.9 mmHg) and underweight
(120.6 mmHg). In case of DBP, the highest mean is concentrated within Obese
(89.3 mmHg), followed by over weight (85.1 mmHg), normal (81.5 mmHg) and
underweight (78.0 mmHg) categories.

Table 6: Systolic and diastolic blood pressure of Adi males against BMI categories

BMI N (%) Systolic (mm Hg) Diastolic (mm Hg)

X S.D. | S.E. X S.D. S.E.
Under weight | 5 0.03 | 120.6 | 12.60 [ 5.63 | 78.0 | 9.69 4.33

Normal 91 56.53 11229 | 13.04| 1.36 | 81.5 | 10.43( 1.09
Over weight 50 31.05( 1289 1924 | 1.30 | 85.1 | 8.88 1.25
Obese 15 0.09 | 130.6 | 8.82 [ 228 | 89.3 | 7.46 1.92
Total 161 100 1254 | 11.97 1 092 | 83.2 | 9.98 0.78

N=No. of subjects, k= Mean, S.D= Standard Deviation, S.E. = Standard Error

The state of correlation matrix between BMI, BP and Age with level of
significance is given in table 7. There were significant (P <0.01) positive association
of BMI with both systolic and diastolic BP. It shows that BP increased with increase
in BMI. Correlation coefficient showed that relationship of BMI with Systolic BP
(.334) was stronger than Diastolic BP (.293). In case of SBP, the association of DBP
(.539) is much stronger than that of BMI (.334).

Table 7: Correlation matrix between BMI, BP and Age

Correlation BMI SBP DBP Age
BMI 1.000 .334%* 293 139
SBP 334% 1.000 .539%* A11
DBP 293%* .539% 1.000 270%
Age 139 A11 270% 1.000

*Correlation is significant at 0.01 (2-tailed)

37



ANTHROPOLOGY TODAY: AN INTERNATIONAI

PEER REVIEWED NEIRA JOURNAI

175}
v
3 < I R R
Sl | v | = | «
50
N 3
N
= ma"oxmooﬁ
S0 e |1 A
= B7)
S =i
S ()
3 %AMO'—‘N
~ g2 | X | = = * N
) -~ | SN | a | o | O
e - °
A
%}
= a1
S Mmoo | —~ | «+ | o~
> wn
$
S
© | o | »n | ©
N S — » ~
oy 1o | v | © |
~ Nl en | | on
=
S
= g%c\lm~o
S = N = | | =
1%} S:Q
S )
§ p
S 2. o | v | e | »
Y > | S|l ] =5 | = | =
S |5 ||| | d |
S [ © | v | © | =
=
&
Ny
g Al | — | o | &
g %MNN—'
-
~
.20
V ~ | - ] <o | — | o0
2 X[ = | @ |
3 O&ﬂ-mootn
- N _— | -
Q 5]
Ra)
® |0
N KX |len | = | =~ | <
s
2
S
-
S
= ~ o ] o | o | ©
N = | [ = — N ™
) Sl v [ o | S
§ ‘S N | N | en | en
S g
N 5]
S |3
<
S0 =l 2 8 |
Q
)
=
®e Q_‘/\
Y o2 ||l o | o
© 35 [« @ ¥ Al
= < =2 9 | w o o =
= O >
§ | = | en | < | n

NEIRA JOURNAL VOL. 4 (DECEMBER 2018)

3, p>0.1
3, p>0.1
3, p>0.1
3, p<0.1

¥2 between Overweight and Prehypertension (SBP) in respect of age group is 0.90, df

x2 between Overweight and Prehypertension (DBP) in respect of age group is 1.13, df

x2 between Obese and Hypertension Stage I (SBP) in respect of age group is 2.38, df

x2 between Obese and Hypertension Stage I (DBP) in respect of age group is 5.79, df

38

Table 8 displays the percentage distribution of overweight, obese along
with Prehypertension and Hypertension Stage I category along the age group. The
prevalence of overweight is maximum (35.13%) among lower middle age group 30-
39yr. The lowest (27.83%) is found among the youngest age group 18-29yr. In case
of obese category, highest percentage (18.91%) distribution is found in age group 40-
49yr followed by the age group >50yr (15.38%) and lowest (2.70%) within the age
group 30-39 yr. In case of Prehypertension, the percentage distribution of systolic BP
is found to be evenly distributed across ages group but slightly higher (63.93%) among
the lower age group 18-29yr and the lowest (46.15 %) is found among the oldest age
group 50> yr. However, in case of diastolic BP, the highest frequency (56.5%) is more
pronounced among older age group 40-49yr followed by the oldest >50yr (38.46%) and
the lowest is found yet among the middle age group 30-39yr. In case of Hypertension
Stage I, maximum percentage (26.92%) of systolic BP is found among the oldest age
group >50 yr and lowest percentage (2.7%) is found in age group 30-39yr. The highest
frequency (42.30%) of diastolic BP under Hypertension Stage I is found among oldest
age group >50 yr and the lowest (14.7%) in the youngest age group 18-29yr. As shown
below Table 8, %2 test has been done between Overweight against Prehypertension and
Obese against Hypertension Stage I across age group which is found to be statistically
insignificant in all the cases except the test between Obese and Hypertension Stage I
(X2=5.79,df=3,p <0.01).

Discussion

The studied population shows that the habit of taking meat as one of the food
items in their dietary pattern has been widely in practice. Besides introducing verity
of nutritious supplements occasionally during seasonal festival, the Adi population in
North East hugely depends on non-vegetarian food items. This type of dietary habits
is normally seen in other neighboring population as well. Government survey has
revealed that more Indians are taking two meals a day at present than they were able to
do so previously. This further suggests that there is improvement of nutritional intakes
to a large extent.

The Adi population also shows an evidently increasing secure trend in the mean
stature from elderly to the younger age groups. This could be due to improvement in
socioeconomic conditions, better nutrition among the younger subjects. The reason
for declining in stature in advance age could be due to thinning of intervertebral discs
in the spine which dehydrates and compress. The aging spine can also become more

curved, and vertebrae can collapse due to loss of bone density. Loss of muscle in the
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torso can also contribute to stooped posture. Even the gradual flattening of the arches
of the feet can change the posture (Berkeley Wellness, 2015). Loss of collagen between
spinal vertebrae can also cause the spine to bow and the height to shrink (Kapoor &
Tyagi, 2002).

The Adi people are small and slender mongoloid stock in comparison to the
mainland Indian or the European population. Tendon (2006) mentions the increase in
body weight and BMI with age and decline in advanced age which follows similar
results with the Adi population. The mean height tend to decline with the increase in
age. Similar observation has been found among the Tangkhul Naga males of Manipur
(Mungreiphy et al., 2011). Growing obesity is also witnessed among the Meitei males
of Imphal valley (Singh & Dkhar, 2013). Younger generation usually have better
appetite as compared to the elders characterised by increased energy intake, fat rich
diet, accumulation of fat and relatively less energy expenditure. The declining body
weight among the older age group may be attributed to the decrease in appetite, reduced
intake of fats and various complications due to advancing age.

The present finding shows a positive correlation between weight and age and
reaches its peak among the middle-age group and then starts declining. Similar
observation has been made in case of BMI. Age was positively correlated with both
systolic and diastolic BP. The whole observation on the increasing trends shows the
dependency of systolic and diastolic blood pressures on age. Other studies also indicated
that higher BP is closely associated with advancing age (James et al., 2014; Franklin,
2001). It is important to note that the association of high blood pressure with age was
more evident than that of BMI with increasing age. Thought higher BMI is a good
indicator of fitness, there is another possibility that the accumulation of fats in body
parts could also contribute to the increased risk of having higher BMI leading to high
chances of developing hypertension. Positive associations between BMI and BP have
also been reported in other Indian populations (Tendon, 2006). It is another remarkable
factor to see that there is an association between income and individual status of blood
pressure. Similar finding has been observed among the African American population
(Sweet et al., 2007). There is unavoidable economic transition in all population across
societies from primary occupation to secondary or tertiary occupation in recent years.
These drastic changes brought about certain structural modifications within the public
sphere of life style for economically self-independent individuals that could further
stimulate alteration in their health condition. High income appears to be one of the

factors of increasing prevalence of hypertension among the Adi population too.
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The present study shows that the percentage distribution of risk factors such as
overweight and obesity are closely related with hypertension. It also shows that, older
age group with high BMI are more likely to suffer hypertension than the underweight
subjects. Similar findings have been reported in other studies. Underweight subjects
were less likely to have high blood pressure than those who were in normal BMI
category (Rosmarakis et al., 2005; Tendon, 2006). The prevalence of hypertension
is also traced from the influence of genetic history of a population. Overweight and
obesity seems to have no difference in blood pressure levels between the subjects
(Shaper & Whincup, 1997).

Conclusion

The present study demonstrated the increasing prevalence of overweight and
obesity among the Adi male population. It also shows that body mass index is
closely associated with both systolic and diastolic blood pressure. BP is noticeably
associated with rising age independently. There was a positive significant
correlation among BMI, systolic and diastolic BP and age though the magnitude of
correlation is different within different age groups. Mean systolic and diastolic BP
levels were higher among subjects with higher BMI thereby increasing the chances
of developing hypertension. Higher blood pressure is also associated with the role
of high socio-economic status like income in the studied population. Although
population around the world were often generalized to have normal blood pressure,
the present studies show that the risk of developing and suffering from hypertension
is evident at a faster rate. If the present trend continues to dominate population
regardless of our ethnic identity, it could lead to development of chronic morbidities
relating to overweight and obesity. In the last few decades, most of the societies
experience transition in socio-economic conditions. The impact of changes has
been observed among the Adi population too. It is important to understand and to
spread awareness about the nature of developing hypertension and its characteristic
features across ethnic boundaries to minimize the causes and effect in the society.
As it is an economical burden to the nation and the person concerned, precaution

must be taken to avoid such impasse at an individual level.

41



ANTHROPOLOGY TODAY: AN INTERNATIONAL PEER REVIEWED NEIRA JOURNAI

Acknowledgement

My sincere heartfelt thanks to the people of Arunachal Pradesh for actively
participating for the present study, without their support and patience my research
would not have been possible. My gratitude goes to my fieldwork master Prof. D.K.
Limbu who is also my supervisor at present for being my pillar of trust and guide

throughout the entire course of my fieldwork.

NEIRA JOURNAL VOL. 4 (DECEMBER 2018) 42

References

Brewis, A, A,. (2011). Obesity: Cultural and Biocultural Perspectives. New
Brunswick, New Jersey: Rutgers University Press.

Berman, M,. (2009). Africa-Yes, Africa-has an Obesity Problem. Retrieved
from <http://www. newweek. com/id/212556> 30th June, 2017

Berkeley welless, (2015). Why You Shrink As You Age? Retrieved from
<http://www.berkeleywellness.com/self-care/preventive-care/article/why-you-
shrink-you-age> 30th June, 2017

Chobanian, A. V., Bakris, G. L., Black, H. R., Cushman, W. C., Green, L. A.,
Izzo Jr, J. L., ... & Roccella, E. J. (2003). The seventh report of the joint national
committee on prevention, detection, evaluation, and treatment of high blood
pressure: the INC 7 report. Jama, 289(19), pp 2560-2571.

Directorate of Census Operations in Arunachal Pradesh. (2011). Retrieved
from <http://www.census2011.co.in/census/district/478-lower-dibang-valley.
html> 16th May, 2018

Franklin, S. S., Larson, M. G., Khan, S. A., Wong, N. D., Leip, E. P., Kannel,
W. B., & Levy, D. (2001). Does the relation of blood pressure to coronary heart
disease risk change with aging?. Circulation, 103(9), pp 1245-1249.

Finer, N. (2003). Obesity. Clin Med, 31(2), pp 34S-53S.

Kapoor, S., & Tyagi, S. (2002). Fatness, fat patterns and changing body
dimensions with age in adult males of a high altitude population. Science of Man in
the service of Man. Delhi, pp 129-136.

Mungreiphy, N. K., Kapoor, S., & Sinha, R. (2011). Association between BMI,
blood pressure, and age: study among Tangkhul Naga tribal males of Northeast
India. Journal of Anthropology, 2011.

James, P. A., Oparil, S., Carter, B. L., Cushman, W. C., Dennison-Himmelfarb,
C., Handler, J., ... & Smith, S. C. (2014). 2014 evidence-based guideline for the
management of high blood pressure in adults: report from the panel members
appointed to the Eighth Joint National Committee (JNC 8). Jama, 311(5), pp 507-
520.

Tandon, K. (2006). Obesity, its distribution pattern and health implications
among Khatri population, Ph.D. thesis, Department of Anthropology, University of
Delhi, Delhi, India.

Rosmarakis, E. S., Vergidis, P. 1., Soteriades, E. S., Paraschakis, K.,
Papastamataki, P. A., & Falagas, M. E. (2005). Estimates of global production in

43



ANTHROPOLOGY TODAY: AN INTERNATIONAL PEER REVIEWED NEIRA JOURNAI

cardiovascular diseases research. International journal of cardiology, 100(3), pp
443-449.

Shaper, A. G., & Whincup, P. H. (1997). Annotation: hypertension in
populations of African origin. American journal of public health, 87(2), pp 155-
156.

Singh, M. S., & Dkhar, J. W. (2013). Growing Obese in Manipur:
Relationship between Age and Obesity among the Meitei Males of Manipur,
India. Anthropologist, 16(3), pp 753-756.

Sweet, E., McDade, T. W., Kiefe, C. 1., & Liu, K. (2007). Relationships
between skin color, income, and blood pressure among African Americans in the
CARDIA Study. American Journal of Public Health, 97(12), pp 2253-2259.

Van Leiden, H. A., Dekker, J. M., Moll, A. C., Nijpels, G., Heine, R. J., Bouter,
L. M., ... & Polak, B. C. (2002). Blood pressure, lipids, and obesity are associated
with retinopathy. Diabetes care, 25(8), pp 1320-1325.

World Health Organization. (2011). Childhood Obesity Fact Sheet 311.
Retrieved From <http://www.who.int/mediacentre/factsheets/fs311/en/index.htm1>
15th May, 2017

World Health Organization. (2000). International Association for the Study
of Obesity (IASO) and International Obesity Task Force (IOTF). The Asia-
Pacific Perspective: Redefining Obesity and Its Treatment. Geneva: World Health
Organization.

World Health Organization. (2002). The world health report 2002: reducing
risks, promoting healthy life. World Health Organization.

The author is a Ph.D. Scholar in the Dept. of Anthropology, North Eastern Hill
University, Shillong.

NEIRA JOURNAL VOL. 4 (DECEMBER 2018) 44

“I love my khaini, just as I love my husband”; Factors influencing
smokeless tobacco use among the tribal women

Robert Angkang Shimray (Ph.D)

Abstract
Factors influencing the use and initiation of smokeless tobacco could vary
across geographical regions and between different socio-cultural groups
of people. The purpose of this study is to examine and identify major
influencing factors to smokeless tobacco use among the tribal rural women.
Methodology: It was a community based qualitative study, primarily based
on the field data collected from 75 women respondents who were 25 and
above years old. Information and data were collected through interview and
observation methods conducted by the researcher himself with the help of an
interview schedule. Result: Spit tobacco or khaini, zarda paan and gutka,
were the predominant forms of smokeless tobacco used by the women. Major
influencing factors for tobacco use includes, ignorance, toothaches, morning
sickness, and peer influence. Conclusion: The study shows ignorance about the
health hazards of chewing tobacco as the leading factor towards the rampant
use of smokeless tobacco among the studied women. Due to this ignorance, they
became more susceptible to tobacco, especially in times of toothache, morning
sickness and peer pressure. Social and cultural attachments and absence of

social taboo have also contributed to its use and initiation.

Key Words: Influencing factors, smokeless tobacco, women, intervention.
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Introduction
he emergence of tobacco use-related diseases has been the major public

Thealth problem across the world and increasingly for the developing
countries like India. The World Health Organization (WHO) has regarded oral
cancer as a major public health challenge in India, which primarily is the result of
smokeless tobacco use. The Indian subcontinent, especially India itself, because of
its large population, has long been regarded as the global epicentre of oral cancer
(WHO, 2003; Gupta et al., 2013).

Globally, cigarette smoking is the dominant form of tobacco use. However, in
the Indian context, tobacco use implies a varied range of chewing and smoking forms
of tobacco available at different price points, reflecting the varying socioeconomic
and demographic patterns of usage. It is used in a variety of forms in India, which
also differs from region to different socioeconomic backgrounds. Among the
smokeless tobacco products, the most widespread are chewing of khaini, gutka and
zarda paan and these are seen as major risk factors for cancers of oral cavity (Maher
et al., 1994). In other words, although, most of the tobacco that are used throughout
the world is in the form of manufactured cigarettes, smokeless tobacco now forms
a significant and growing portion of global tobacco use, especially in South Asia
(Eriksen et al., 2012).

The prevalence of women’s smokeless tobacco use, according to Global Adult
Tobacco Survey, India (GATS, 2009) was 18.4%, far more than the prevalence
of women smokers (2.9%). Likewise, in the state of Manipur (study area), 37%
and 11.4% of women used smokeless and smoke tobacco on an everyday basis
respectively. These figures indicated smokeless tobacco as the most popular form
of tobacco products used by the women of this country. It is also believed that the
numbers of women tobacco users are increasing on daily basis, not only, because
of India’s fast-growing population, but also, because tobacco is being fostered and
encouraged worldwide for commercial gain. In spite of incontrovertible evidence on
the toll of deaths, diseases, and disabilities that is being caused, many governments
have remained ambivalent towards the problems that have implications for excise and
tax revenue, health and welfare expenditure, and political expediency (WHO, 1992).
However, the focus of the present study is not on the government’s attitudes toward
tobacco control policies, but more so in identifying the underlying factors towards

smokeless tobacco use behaviour and initiation among the tribal rural women.
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Methodology

This paper is a result of village based qualitative study conducted in the
Khamasom village of Ukhrul district. Ukhrul is one of the 9 districts of Manipur
state inhabited predominantly by the Tangkhul Nagas. The village has over 200
households with about 1500 people, and is situated in the far-flung area, secluded
from the district headquarter (Ukhrul) where, access to modern facilities such as,
health care, television and other modern technologies are virtually absent. Their
main livelihoods still depended on the traditional cultivation of paddy and other
simple trades from garden produce.

Fieldwork was conducted for a period of two months from October to
November 2014. Information and data were collected primarily through the
interview method in face to face settings with the help of an interview schedule.
Interviews were conducted and administered by the researcher himself. The
interviewees or the respondents were married women who were 25 and above years
old. Interviews were conducted only on those women who were willing to spare
their time. All together 75 women, smokeless tobacco users were interviewed. The
interview schedule consists of queries such as age of initiation, influencing factors,
general awareness of health hazards, and perceived health hazards and benefits of
tobacco use.

Analysis of data began with the initial translation of the recorded responses
and opinions into English from the local tongue. It was followed by application of
the ‘grounded theory approach’(Strauss & Corbin, 1990), using techniques such
as, organization of data, coding and categorization of data and interpretation. The
analysis of data was further supplemented by observational data collected during
fieldwork. Verbatim anonymous quotes have been used extensively in this paper to
illustrate the findings.

Working definitions

Users: Users are defined as users of smokeless tobacco who use either daily
or occasionally during the 30 days preceding the interview.

Khaini: 1t is a form of chewing tobacco product used mainly in India. The
product typically consists of tobacco particles mixed with lime and additional
flavourings.

Zarda: 1t is a form of chewing tobacco traditionally used in India. It is made
from dry, rather coarse tobacco flakes, lime and flavourings such as saffron. When
it is chewed with areca nut, it is called zarda paan.
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Gutka: It is a form of chewing tobacco traditionally used in India. The product

typically contains tobacco, areca nut, and catechu (acacia wood extract).

Findings

Prevalence: Although, proper and systematic data were not obtained on
the prevalence of smokeless tobacco use among all the women of the village, it
was observed that the use of smokeless tobacco was high and widespread. The
researcher’s observation about the high prevalence of smokeless tobacco use
was also supported by the narratives of some of the respondents. For instance,
“almost all the women chew tobacco nowadays for a variety of reasons” (39 year
old woman). Another example came from 61 year old woman who said, “It has
become like a modern trend, where almost every one of us chew tobacco regularly
or occasionally.” As the objective of the present study is to find out the influencing
factors among the users, all the participants (i.e. 75 women) were current smokeless
tobacco users. It is also worth mentioning that all the participants have been using
smokeless tobacco for the past 5-40 years.

Forms/types: Table 1 indicates the distribution of smokeless tobacco users
according to the form/type of tobacco they use. The table shows that khaini or spit
tobacco (46.6%) was reported to be the commonest form of smokeless tobacco

product used by the women followed by zarda paan (36%) and gutka (17.3%).

Table 1: Distribution of smokeless tobacco users based on form

Form Number of users Percentage
Khaini (spit) 35 46.6
ZardaPaan 27 36
Gutka 13 17.3
Total 75 100

Age of initiation: Table 2 indicates the distribution of initiation age. The table
shows that the average age of initiation was 24-26 years of age. The highest number
of users (42.6%) started using tobacco at the age group of 21-25 years of age.
This was followed by 37.3% who started using tobacco at the age group of 26-30.
Finally, 20% of them started using tobacco at the age of 15-20 years.
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Table 2: Distribution of age of initiation

Age Number of users Percentage
15-20 15 20
21-25 32 42.6
26-30 28 37.3
Total 75 100

Awareness of the health hazards of smokeless tobacco use: The general
level of awareness about the health hazards of tobacco use among the women was
found to be at zero level at the time when they first began to use tobacco. It was
only after they became regular users that knowledge about the health hazards of
tobacco chewing was known to them. For instance, when asked whether she was
aware of the health hazards of chewing, smokeless tobacco, a 45 year old woman
said, “... no, no, when I first began to chew khaini, nobody taught me about the
health hazards of using it. It was only in the course of using I came to learn, as it
began to take a toll on my health. However, knowingly, I still continue chewing.”
In a similar voice, 50 year old woman responded, “I was not aware of the fact that
khaini can cause cancer or is bad for our health until now when you (researcher)
interviewed me. I just chew whenever the urge arises.” Another 35 year old woman
when asked if she had heard from anywhere about the health hazards of smokeless
tobacco, said, “When I first began to chew zarda paan, I was never aware of the
health hazards of it as all my friends were chewing, and they also didn’t seem to
know about it until recently when I came to hear from my daughter, but now I feel
I’'m too late, I can’t quit anymore.” Like these women, and many others were not
aware of the health hazards of smokeless tobacco use, at the time when they first
began to chew. However, it was only at the later stage when they have become
addicted, they were either told or heard from others, or they learnt from their own
experiences about the health hazards of smokeless tobacco use.

Influencing factors: It is undeniable fact that no one was born chewing or
smoking tobacco. However, this behaviour or habit was acquired and learnt from
the social and physical environment of a village, neighbourhood, or from the larger
community of an individual he or she inhabits. People learnt and continue to use
tobacco under different circumstances related to them. To understand, how and why

people started using tobacco, given the fact that it is harmful is not easy, as it seems
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to appear. The influencing factors are complicated and it varies from individual to
individual. From the previous studies, these factors were broadly classified under
psychological, social and biological. On analysing the narratives of the respondents,
the researcher in the present study has come up with three major influencing factors

identified by the users (women) which are presented in table 3 below.

Table 3: Distribution of influencing factors

Factor Number of users Percentage
Toothache 38 50.6
Morning sickness 20 26.6
Peer 17 22.6
Total 75 100

Toothache: While the prevalence of smoking among the women in India is
low in most of the states due to social unacceptability, the use of smokeless tobacco
is widely prevalent in all regions of India. It is significantly higher in the entire
region, particularly in rural areas. However, with differences in socio-cultural,
economic and geographical backgrounds of the people, the influencing factors
toward tobacco use initiation and maintenance may vary from people to people of
varying places and regions. In the present study, the commonest influencing factor
was to cure or to relief themselves from toothaches. Out of 75 women interviewed,
38 (50%) of them reportedly said that toothache was the only factor to why they
have started chewing tobacco. According to the respondents, they have no intention
whatsoever to chew tobacco before they felt their tooth pain. Instead the smell of
the khaini or zarda paan to them was so foully that it was unbearable. However,
when toothache occurred, they were compelled to start chewing, because there was
no other better option to remedy for the pain. 45 year old woman did not chew
tobacco until one day when she was introduced by some of her friends to patch
khaini over the aching portion of her toothache. Although, initial experience and
taste was quite unpleasant to her, it was because of the pain and the relief she
obtains from chewing made her to start bit-by-bit since then. This was her response,
“I was suffering from toothache, and one day some friends told me to patch khaini
over the aching portion which they said was good in pain relieving. Therefore,

through their advice I chewed. The first experience was awful, I felt like vomiting,
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headache, nausea, I slept off immediately, maybe it was for the first time that’s why,
but to my surprise the pain seems better and subsiding. Since then, whenever I felt
the pain I started patching khaini by any means. Gradually, I began to chew like any
other normal chewer without any hurdle.”

In a similar response, 30 year old woman also said, “The first time was a
horrible experience, I felt headache and I vomited. However, slowly as I learn to
start taking little by little whenever I felt the pain, I began to enjoy and realized the
pleasure of chewing.” While it was not very clear how patching of khaini over the
aching portion works in relieving the toothache of these women, they also said that
the effect was short lived. It barely last long, because the pain would come back
when they would stop patching khaini and therefore, they have to continue patching
over and over the toothache portion. For instance, 44 year old woman who has
continued chewing khaini for the past many years to suppress her toothache, said,
she has to continue chewing, because the pain keeps coming back the moment she
stops. She said, “If I don’t chew khaini, the pain keeps coming and I cannot bear
the pain without khaini. I started, because my friends told me that for those people
who have never taken khaini, not once; it gives better result.”

These accounts of association between khaini and toothache did not end with
the above narratives. Another very interesting and fascinating story came from 70
year old woman who said that she had been chewing khaini for the past 43 years,
and it means a lot to her to chew. The kind of association or attachment this woman
has developed with khaini was astonishing. No one would have ever thought of it
in a way she had. She would compare a khaini with her husband and to her food.
To her, food, khaini and her husband were equally important parts of her life and
sources of survival. She said, “I have been chewing tobacco for the past 43 years,
but I never die as other people would say that those who chew tobacco will die
soon. Initially, I began chewing with ‘tobacco water’ (nicotized water) from my
parents and it makes my toothache got better. One day, I went to the field without
carrying khaini, and it was only when I reached the field site that I remember I have
kept my khaini at home. I have to walk 4-5 kms back to my house to collect it and
walk back to the field again. That is the nature of my dependency on khaini. To me,
khaini and food are comparable, they make no difference. Without khaini I cannot
even take food out of restlessness. Therefore, I love my khaini just as I love my
husband.” Addiction to tobacco is one thing, besides the attachment and connection

she has developed over the course of chewing was so strong that she wouldn’t
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mind comparing with other things to emphasize how important khaini has become
in her life. Therefore, sometimes it appears that these women’s lives are dictated
and intertwined with tobacco. Their everyday actions and affairs seem entangled
around tobacco without which life seems to become unthinkable for them.
Morning Sickness: Morning sickness or pregnancy sickness was also one of
the most common factors identified from the narratives of the respondents. Over
26% of them would attribute their present status of chewing tobacco to morning
sickness. According to these women, whenever morning sickness occurs during
pregnancy, to their great surprise, they began to look out for things like khaini,
besides other things. They began to crave for tobacco, especially khaini, hitherto
they were non-users. For instance, a 30 year old woman would attribute her
present status of chewing tobacco to the factor of morning sickness. She believed
that morning sickness was responsible for many women like her to start chewing
tobacco, because they failed to give up even after their sickness ceased. She said, “I
started chewing tobacco during morning sickness. Surprisingly, in the early phase
of the sickness, I began to yearn for khaini and I have to chew, if not I’ll always keep
asking and look for it until I have it. During this period, some other women even
smoke, drink kerosene, petrol, etc. After having chewed and got what I wanted, the
craving and restlessness came to an end. However, after the delivery of our babies,
many discarded the habit, at the same time, many retain to become addicted.”
During morning sickness, the desire to chew khaini or gutka or zarda paan
was so much that they could manage to chew even if it was for the first time. Unlike
in the case of toothache patients, where they had a hard time during their initial
phase of chewing, morning sickness patients did not face any difficulty in chewing
tobacco even if it was for the first time. This receptive ability further made them all
the more vulnerable to learning and to the subsequent usage. For instance, 47 year
old woman would say that it was not because of her voluntary desire that she started
chewing tobacco, but it was due to involuntary force generated during her morning
sickness. She had never tasted khaini, but until one day, during her pregnancy,
when she tasted, it turned out to be sweet and delicious to her. She said, “I started
chewing tobacco during pregnancy of my first child. One day, as I was pregnant,
one of my friends happen to chew khaini in front of me, because of the morning
sickness, maybe, the smell of the khaini was so sweet that [ asked her to share with
me, to which I chewed and found it was tasty and good. It was delicious; I have no

idea why it tasted so pleasant.”
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Moreover, when this sickness got prolonged, by the time they deliver their
children they have already developed the habit of chewing. Eventually, they said
there was nothing called quitting for them. While some of them, in trying to quit
khaini even started chewing zarda paan and gutka, because, they thought that
chewing khaini was comparatively more dangerous than chewing zarda paan. For
instance, 45 year old woman also said that she started chewing khaini during her
morning sickness, but now that she has delivered her baby, and having known about
the health hazards of chewing khaini, she is trying to quit by opting for zarda paan.

During this sickness, it is believed that a woman’s sense of smell and sensitivity
to odours tremendously increased. Therefore, their sense of smell becomes very
sensitive and favourable to certain smell and vice-versa. In this case, perhaps, the
smell of khaini became their favourite taste of odour, because they said the smell
became very sweet and pleasant to chew, unlike when they were not pregnant.
Although, it is subject to a lot of questions, for these women chewing khaini during
morning sickness calm their nerves and labour.

Peer influence: Peer influence is another very important factor reported by
the women (22%) for their present chewing status of smokeless tobacco. Women
who have friends who chew tobacco are considered the most vulnerable group.
Some of them even reported cases of being compelled or forced to start chewing
tobacco. For instance, 27 year old woman who started chewing tobacco, because of
her friend said, “I started, because one of my friends forced me to chew. At first, |
vomited a lot, but still then I continued as my friend kept offering me.” In a similar
response, 57 year old woman also said that it was because, of her friends’ constant
offers of tobacco that she finally learnt to chew. She said, “I have learnt to chew
from my friends. When I was working in a factory, we don’t have much work to do,
so, whenever my friends chew tobacco, I used to take a little bit of it and try it out
myself. The next day came I met my friends as usual, they offer me to take again.
Even at home my aunty used to share with me her tobacco. This was how I started.”

According to these women, they were often under immense pressure from
their peers to start chewing tobacco, because to refuse would bring disadvantages
to their friendships. In other words, women having friends who chew tobacco
were always at the receiving end, because most of the times they were exposed
to chewing, which directly or indirectly pressured them to start. For instance 36
year old woman started chewing not because of anything else, but through her

close friend’s advice. Her case was not because of toothache like many used to
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say, but because of her friend’s continuous persuasion and temptation that she
finally conceded. She said, “I learnt to chew tobacco from my close friend who has
already started chewing before me. One fine day she asked me to give a try with
a promise of losing weight and better facial complexion and hence, I tried. The
initial taste was unbearable, but I can’t understand myself to how I have learnt to
chew. I started chewing tobacco not because of toothache like many others used
to cite. For me, it was because of my friends to please their interests.” Likewise,
some other women would also attribute their present status of chewing tobacco to
their friends who promised them benefits of losing weight, as toothache remedy and
better complexion, besides curiosity and a gesture of courtesy.

Perceived benefits: The women in the present study also believed that
tobacco does not only harm one’s health, but it has also medicinal effects with
respect to toothache, digestion or anti-flatulent, and also in facilitating the process
of smooth defecation. When the women were asked whether smokeless tobacco,
khaini in particular actually helped them in curing their toothache, a few of them
(3 women) noted positively that it had cured their toothaches. For instance, 56 year
old woman would give credit to chewing khaini that her toothache has disappeared
completely. She said, “It is like, because of khaini that my pain has stopped and
my toothache gone completely.” Another woman would also point at khaini for the
disappearance of her toothache problem, “...as for me, when I chew khaini the pain
would immediately disappear. For quite some time, I have been chewing khaini.
Now that the pain has gone completely, I would give credit to khaini for curing my
toothache.” When asked about the benefit of chewing tobacco, a 67 year old woman
would even go to the extent of saying that her teeth have become even stronger and
firmer from chewing khaini, “...khaini has made my teeth stronger, otherwise my
teeth must have gone by now.”

On the other hand, the majority of them would claim that their toothaches
continue to persist even after the continuous intake of tobacco. According to these
women, chewing of tobacco has never cured their toothaches completely, while
it has given them momentary relief to their pains. As the pain keeps coming back
they had to patch khaini over and over again, because there was no other available
remedy. For instance, 55 year old woman describes that, because khaini can give a
momentary relief, she had to continue patching as the pain keeps appearing in the
absence of khaini. Consequently, this routine has led her to develop an addiction

over it. She said, “Of course, for a moment khaini can give some relief from the
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pain, but when I threw it out, the pain started again, and | had to patch another
pinch of khaini over the pain portion. If I don’t chew, the pain will start over again,
therefore, I have to chew again and again which has led me to addiction. I don’t
want to chew now, but I can’t help anymore.” Similarly, a 43 year old woman who
started chewing tobacco due to a toothache, said it was, because the pain exceeded
beyond her bearing that she had to do something and the only known remedy that
was available, was the application of khaini.

In addition to providing some relief to their toothache, smokeless tobacco
also serves further functions in their day to day lives. The action of chewing was
not only to satisfy their cravings or to suppress the toothache, but also for better
digestion and as an anti-flatulent measure. Although, they tend to continue chewing
tobacco out of toothache and habit or addiction, to some, it gives them relief from
stomach gas, indigestion and enables smooth defecation. In this regard, some of the
selected narratives are worth illustrating. A 41 year old woman felt that chewing
khaini helped her in relieving stomach gas and digestion, “...I feel like it is good
for stomach gas and digestion. I cannot go to the toilet to defecate without chewing
khaini.” Another woman (27 year old) also agreed that it did help her in better
digestion and without which she faced difficulties in passing her faeces.

Quit Attempts: Tobacco use or tobacco chewing over a certain period of
time leads to chronic dependency due to the highly addictive nature of nicotine.
Therefore, cessation of tobacco use is one of the most important tobacco control
measures. When the women were asked whether they have made any quit attempt or
not, almost all of them noted positively that they have made several attempts to quit
chewing. Unfortunately, all their attempts were unsuccessful except for a very few
individuals. The majority of them narrated their futile attempts while expressing
remorse and despair for their inability to quit. In addition to their toothache, which
was the initial factor for many women to start chewing tobacco, addiction has made
them impossible to quit. For instance, 48 year old woman had described that even
after her toothache was gone completely, she could no longer stop chewing khaini
due to addiction. She said, “After my toothache was gone, I have tried many times
to quit, but this habit is so strong that I can never quit unless something would strike
me. Sometimes out of sickness, I used to stop for a week or so, but soon when I get

better I started again.”
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A 55 year old woman, who has managed to stop chewing tobacco for a few
weeks, also said that as long as tobacco will be available in the market, she may
never quit from chewing it. She said, “I have tried and could stop for a month or
two, but I cannot quit completely, because, I kept remembering. I think, as long as
tobacco is available in the market I may continue chewing.” Many of the women
were successful in quitting for a short period of time. However, they have to return
back to their old habit of chewing due to their tempting friends who were still
chewing and other factors. While others said they have to start chewing again,
because their toothache appeared after a short period of relieved, some of them
would still blame on the market for their unsuccessful cessation. One of the women

even said that she had lost all hopes of ever quitting from chewing tobacco.

Discussion

The reason why people began to use tobacco and continue to do so means
many things. For instance, tobacco companies have an interest in their product
sales, governments have an interest in the tax revenues from the sales of tobacco,
farmers have an interest in tobacco production, anti-tobacco groups and public
health professionals have an interest in tobacco use prevention, and academics have
an interest in tobacco use as a fundable research topic and an individual has his/
her own reason to start and continue. Thus, chewing or smoking tobacco is like a
playing field on which there are many players, where they are intricately linked,
and so, one has to view from all possible sides in order to understand why people
started using tobacco, and why they continue to do what they do.

In the present study, the three major factors for the initiation of tobacco use
were toothache, morning sickness and peer influence similar with other studies
conducted around the world (Gupta et al., 1986; Pedenker & Gupta, 2004; Sinha,
2005; Daniel et al., 2008; Prakash et al., 2011; Alamgir, 2014). Women, particularly
of rural villages have a widespread misconception about tobacco that it is good
for toothache, gum diseases, aches in the throat, ingestion, etc. According to the
Global Youth Tobacco Survey (2009-10) reports, in the Northeastern states of India,
tobacco users reported significantly more often that tobacco relieves toothache, and
helps in morning sickness as it was also in the case of the present study (Aghi,
1993; Sinha et al., 2003; Steven et al., 2010). The women in this study considered
smokeless tobacco, particularly khaini as a medicine and a pain killer during a
toothache. As khaini has a taste of burning sensation, it might have worked for

them to suppress the pain for a moment, but not in curing the disease. And for
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those who claimed their toothaches have been cured because of chewing tobacco
might have been purely out of coincidence. It was apparent that the application of
smokeless tobacco in treating toothache was, because these women were forced to,
as they have no other better option to treat the pain. In such situation, they have
to rely on the available remedy which in this case was the application of khaini.
Eventually, as they continue chewing, many of them became addicted, who could
not quit anymore.

The women in the present study were also unaware of the causes of morning
sickness. They believed that the sickness was caused by the baby inside their wombs,
and whenever they crave for something to eat, chew or drink, it was the baby who
wants to eat, chew or drink. They considered chewing of tobacco during morning
sickness as an aid to ease their sufferings from labour. Similarly, other studies
also indicated that women, including some pregnant women, perceived chewing
of tobacco to aid in performing manual labour, suppressing hunger, reducing
toothache, relieving morning sickness and controlling labour pains (Nicter et al.,
1991; 2009). In the countries of South Asia, particularly India, traditional values
do not favour smoking by the young women, but there is no such taboo against
using smokeless tobacco, thus, most women would use tobacco in smokeless forms
(Prakash et al., 2003) similar among the women of the present study. The use of
smokeless tobacco by women is a common cultural practice which is accepted as
“normal” by men and by society at large among the Tangkhul society.

Peer influence was another important factor for the initiation of tobacco use
observed from the findings of the study. Several studies have also reported with
the similar findings that peer influence is an important factor for usage of tobacco
(Sinha et al., 2003). In the present study, many of the women also expressed
concerns about their inability to quit, because of their friends who were still using,
which directly or indirectly hinders their quit attempts. Moreover, peer factors have
played a crucial role, even in the case of those women who would attribute their
chewing status to toothache problem. A lot of them were also advised and guided
by their friends to chew tobacco as a remedy for toothache, while others were still
compelled to start chewing for the sake of friendships.

Misconception about the medicinal attributes of smokeless tobacco, particularly
khaini was also widespread among the women. They used smokeless tobacco to
improve digestion, reduce hunger and to assist in their routine defecation. A similar

case was reported in Nicter’s ‘Health Service Research in the Third World’ (Nicter,
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1991). The use of tobacco as medicine among the Tangkhuls has a long historical
tradition like in other parts of the world. Prior to the arrival of the modern tobacco
products, ‘tobacco water’ or ‘nicotine water’ extracted from ‘karborham’ (local name
for hubble-bubble-like smoking device) was widely chewed by men and women of
this community. It was also considered as the most important and effective remedy
for toothache. Moreover, the use of smokeless tobacco to treat toothache and other
conditions of health was also due to the absence of modern medicines, and due to the
lack of health education especially in the rural villages. They have no choice, but to
embrace whatever option that is available at their disposal.

Despite several attempts they have made, the quit rate in the present study is
also very low or negligible. Findings suggested that each and every one of them have
made several futile attempts to quit. In the absence of any professional assistance
and counselling, low quit rate was no surprising to the researcher, because, neither
of them have received formal cessation counselling nor, do they have given an
opportunity. Virtually, there were no tobacco cessation centres across the district.
Health care facilities and awareness about the nature of their health-soundness was
also lacking among the people of the village. According to WHO (2003) women
have less success in quitting; and therefore, more complex approaches will be
needed to achieve better outcomes. Opening of cessation centres with intensive
counselling would address the circumstances that create obstacles to cessation,

along with awareness campaign and advocacy particularly in the rural areas.

Conclusion

In conclusion, the findings of this study have important implications for the
tobacco control efforts being developed in our country. Firstly, despite relentless
efforts made by the state and central governments, the overall understanding and the
level of awareness about health risks attributable to the use of smokeless tobacco
products was very low. It was only during the post-initiation period of tobacco
use that women in the present study came to learn about the health risk of using
smokeless tobacco. The level of awareness about the health hazards of tobacco use,
individual attitude towards the use of tobacco, perceived benefits and perception
about the social acceptance are the major determinants.

Secondly, the findings of the present study also suggest that the target
populations were not only unaware of the oral health hazards of tobacco use,
but they were also less concerned about their oral health. The relative scarcity of

oral health facilities in rural areas has been a factor in exacerbating this situation
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(Nagpal, 2014). Therefore, based on the findings of the study, mass health education
campaign concerning with oral health education, morning sickness, and education
on the health hazards of smokeless tobacco would be important measures to
control and minimize its usage for a long term healthy living, because the existing
conventional health intervention measures hardly reaches rural villages. In other
words, the campaign effort must pay special attention towards the inhabitants of
rural villages and to the opening of several tobacco cessation centres across the

state and districts.

Limitations

Limitations of this study are such as, less number of participants which does
not necessarily represent the whole population or the study area. Moreover, since
the interview method was used, a respondent may give what is perceived as a
generally desirable response, because a truthful response to her would be sometimes
embarrassing. To minimize this tendency, respondents were informed before each
interview of the confidentiality and anonymity of the study. Every effort was made
to ensure the respondents understood that no information that they gave would be

used against them.
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Traditional Method of Conflict Resolution and Dispense of Justice: A
Study of the Kharam Tribe

Bosco Rengtankhel Jaiche

Abstract

Conflict is as old as human history. There will be no community or society that
has not experience social conflict. Conflict is part and parcel of any society or
community. Often, living in a closely knitted society, tribal communities too
are not free from social conflicts. Inter-personal conflict, inter-family conflict,
inter-group conflict and inter-village conflict are some of the prominent
types of social conflicts prevalent in the Kharam tribe. Fortunately, like any
other cultural society, the Kharams too developed social institutions, systems,
and schemes to resolve any social conflicts occurring in their society. In fact,
conflict, if attended and resolved in time, can facilitate social progress and
help to prevent similar conflict from occurring in the future.

Dispense of justice to the victim(s) of conflict or the person(s) against whom an
offence has been committed is equally an important part of conflict resolution.
Without justice being delivered as per the accepted standard norms of the
society, conflict resolution may not be possible in certain cases. While in many
other cases, conflicts may be resolved through mutual understanding and
compromise made between the conflicting parties brokered by a third party. A
conflict may also be resolved through goodwill initiation by one of the party
to the conflict without any third party involvement. There are multiple ways

and means to resolve social conflicts depending upon the nature, situation,
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and context of the conflict and people involved. This paper is an attempt to
highlight the different traditional practices on conflict resolution and justice
delivery system existing in the Kharam tribe.

About the Kharam Tribe
he Kharam tribe is one of the oldest but least known indigenous

Tcommunities in Manipur. The Kharam tribe became the 32™ Scheduled
Tribe of Manipur vide the Scheduled Castes and Scheduled Tribes Orders
(Amendment) Act, 2002 and publication of the Gazette of India Notification (No.
10 0f 2003)'. At present, the people of Kharam are found residing in Kharam Pallen
village, Laikot Kharam village, Tuisenphai village and Laikot Phaijol village of
Senapati district and Sangaithel and New Keithelmanbi of Imphal West district of
Manipur state of India. The total population of the tribe as per the researcher finding
based on the latest data available stands at roughly 1118 only?.

The term, Kharam is found mentioned in the account of different Royal
Chronicles such as Moirang Ningthourel Lambuba, Moirang Kangleirol Lambuba,
Ningthourol Lambuba and Cheitharol Kumbaba that establishes the frequent
contacts made between the people of Kharam and different Kings of both the
Moirang and the Meitei principalities from the early periods of Manipur Kingdom.?

The traditional Kharam society had well established social and political
institutions namely Kataar (Village Council), Lomtaang (it literally means
‘organization’), Lapu (a group of male singers who are the custodians of folk songs
called ‘Thutbul Laa’ and ‘Lapu Laa’ that record the history of origin, migration
and settlement of the of people of Kharam), Lapi (a group of female singers who
are also the custodians of ‘Thutbul Laa’ and ‘Lapi Laa’ that record the historical
account of the people of Kharam) and Kaleing (Youth Dormitory). Among them,
Kataar and Lomtaang are the most important institutions with regards to conflict
resolution and delivery of justice.

In the traditional Kharam society, Kataar (Village Council) is the highest
legislative, executive and judicial body. The Kataar consists of all married male
members who are the heads of a family in the village. The village council was

divided into Tongtum-Kariet (8 persons with specific designations or portfolios

'Extracted from the text of The Scheduled Castes and Scheduled Tribes Orders (Amendment) Act, 2002 and The
Gazette of India Notification (No. 10 of 2003)

“Figure as per the Yearly Statistic Report of the Kharam Union, Manipur 2018

*W. Dhiren Singh, The Kharams in Manipur: An Ethnographic Study, Imphal, 2007: pp. 10-11
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similar to the concept of Cabinet Ministers in the modern parliamentary form of
government), Taang-Ulien (they are like Junior Ministers, some of them with minor
portfolios and some without any portfolios) and Taangwa (the newest member
admitted into the village council who performs the tasks similar to that of a grade-
IV employee). The council is headed by Khuorengpa also called as Khulakpa or
Khuokalakpa, meaning village king or village chief or chief administrator. He is
unanimously elected by the Kataar members from amongst themselves. The post is
not hereditary or permanent.

The whole villagers of a traditional Kharam village were divided into two
Lomtaangs (organizations) — ‘Sakte Lomtaang’ (East) and ‘Thangte Lomtaang’
(West). All the villagers irrespective of sex and age were members of Lomtaang.
Their main tasks were maintenance of the village gates that were culturally very
important and erected both in the front and rear of the village; and cleanliness of the
village roads leading to the gates. Each Lomtaang was headed by a group of four
persons among whom the eldest member was called Laamrang-Upa and he was the

designated head of the Lomtaang.

Dispense of Justice: Systems and Approaches

The Kataar was the highest court of appeal in the village and its decision was
final and binding on all parties. It is like the Supreme Court in the modern days. It
had its jurisdiction over the whole village. Below it was the Lomtaang, which is
similar to that of the High Court or Provincial Court in the modern days. It had the
judicial jurisdiction and power over its members only. Depending upon the type,
nature and severity of crimes committed or wrongdoings, complaint can be made
by the aggrieved person(s) either to the Lomtaang or the Kataar. The said judicial
authorities can also initiate a case Suo Motu when a matter of their concern came to
their notice. A Lomtaang court can refer a case to another Lomtaang or the Kataar
if the case is not of its jurisdiction or beyond its judicial power as the case may be.

If a case or complaint has been accepted, the persons involved are summoned
by the concerned court for hearing. Their physical presence is a must and there
is no excuse except in the case of sickness or sudden occurrence of unforeseen
incident. Whatever the situation may be, the court has to be informed by the party
not capable to attend the trial on the stipulated day. Otherwise, it was considered as
disobedience to the court order or contempt of court and a separate punishment in

the form of fine was imposed. During the process of trial, both the petitioner(s) and
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the accused person(s) are given equal opportunities to give their statements in the
court. Often, physical or spot verification is conducted and witness account may be
taken into account if applicable before taking final decision by the court.

Punishment in the form of fine called Louboi (lighter punishment) or Leisie
(heavier punishment) is imposed upon the person(s) who has or have committed the
crime or wrongdoing. The culprit(s) receive the punishment befitting the crime(s) he or
she had committed. Higher the severities of the crime, heavier will be the fine imposed.
Punishment may also depend upon the status of the person who had committed the
crime. For instance, a Kataar member receives a higher punishment than an ordinary
person considering that being a part of the village administrative machinery; he
should know the custom more than an ordinary person. In certain cases, the court may
authorize or order payment of compensation to the victim(s) by the culprit(s). Imposing
the fine or Louboi/Leisie is meant to deter the person(s) from committing the crime in
the future. On the other hand, it is also a representation of repentance by the culprit(s)
of the crime(s) or wrongdoing(s) he or she had committed. Thus, in the traditional
Kharam society and till today the practice of imposing fine to the culprit(s) is equated
with justice done and culturally accepted by all.

Based on the customary practice of the Kharam, a fine may be imposed in the
form of Yu* (local drink) or animals or both. The severest form of punishment that
can be imposed to a person is ‘social boycott’. The Kharam has no extreme form of
punishment amounting to cause physical pain or injury or death. Depending upon
the severity of the crime committed the following types of Leisie or fine may be
imposed by the court.

1. One Ngaankha of Yu (approx. 5 litres of local brew/drink)

2. One Bethaal-Ruo of Yu (approx. 10 litres of local brew/drink)

3. One Khaakpakpa of Yu (approx. 20 litres of local brew/drink)

4. One Khaakpakpa of Yu with one Arkhong (Cock)

5. One Khaakpakpa of Yu with one Wokchal Wairanga (a fully grown mature pig)

6. One Khaakpakhat of Yu with Saloi Raki Baantak (a buffalo with its horn

measuring an arm length)

7. Khuo-Makheiya Kahiey (social boycott)

“The practice of imposing Yu (local liquor) as fine has been abandoned in the present day as the people of the
Tribe have completely converted into Christianity.
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Yu (local brew/drink) brewed from rice was culturally a very important one. It
took a huge amount of rice in brewing it thereby affecting the food security since rice
is the staple food of the people. The brewing process also consumes a good amount
of time and energy. Pig, hen, cow and buffalo were important domestic animals
both in terms of economic and livelihood of a family. Therefore, imposition of fine
in the forms of Yu and domestic animals were a heavy burden for the traditional
Kharam society.

In certain cases where the culprits are not exactly known, the suspects if any
were made to take an oath by holding articles such as a tooth of a tiger, Ai, and
Machek. They take an oath that they are not the culprits and if they are at all,
they swear that a tiger must kill them, the Ai should make them go mad and the
Machek should strike them dead. A period is fixed within which the incident should
take place. Sometimes, all the adults of the village are made to take the oath with
the above articles in a situation where even one suspect could not be identified.
The real culprit does not even dare to touch the articles and even if he does, the
person suffers the consequences within the stipulated time. In this way, both the
culprit or wrongdoer and the wronged or injured person receive their fair deal in

the traditional Kharam society.

Conflict Resolution: Approach and Practices

There are multiple ways in which conflicts of different nature were resolved
among the people in the Kharam society. Inter-personal conflict, inter-family conflict,
inter-group conflict and inter-village conflict were the major social conflicts experienced
in the traditional Kharam society. These conflicts used to be resolved with or without the
mediation by third party.

In the first instance, parties to the conflict resolved their differences through a
goodwill mission initiated by any one of the party. In such cases, one of the parties
will go to the residence of another party with Yu (local brew/drink) and propose for
resolution of their differences peacefully through discussion and mutual understanding.
If the other party agrees to the proposal, the parties involved in the conflict discuss
pand sort out the issues together. Then, they drink together the Yu that was brought by
the party who initiated the peace process as a sign of issue settlement. In this way, the
parties to the conflict mutually resolved the conflict without the involvement of any
third party.
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On the other hand, conflicts were resolved through third-party mediation when the
conflicting parties remain incompatible with one another. In such cases where the conflict
became protracted, void of any amicable solution, the Kataar played a crucial role in the
traditional Kharam. The Kataar can intervene in the conflict with or without the request
of the conflicting parties to settle the issue. Whatever the case may be, if the Kataar
intervenes into the matter then the parties to the conflict were bound to abide by the
procedure adopted by it in the efforts to resolve the conflict. The Kataar generally adopted
the following approaches based on the prevalent belief system that was strongly held by
the people in the traditional Kharam in order to resolve the issue amicably.

1. Bu-Kasuong: 1t literally means ‘cooking rice’. In this practice, both the parties
in conflict were given some rice of same type and quantity; a cooking pot of same type
and size and firewood of same quality and numbers. The two parties were made to cook
the given rice at a place and time decided by the Kataar in their presence. It was believed
that the rice prepared by the erroneous party will not be cooked properly how hard they
try but remained half cooked and inconsumable when tested. However, the rice prepared
by the honest party will be properly cooked at the stipulated time given equally to both the
parties. Based on the end result generated by both the parties, the Kataar members were
able to easily identify the honest and dishonest persons and put the conflict to its end.

2. Machek Tui Ka-in: 1t literally means ‘drinking of liquid obtained by rubbing
machek on a stone with water’. Machek is a hard stuff like rock formed when lightning
strikes a tree or the earth. Here, both the parties were given a glass each of ‘machek
tui’. They hold the glass and take an oath swearing that they may be stricken down to
death by the machek if they are wrong or dishonest. A time period is fixed when the
incident should happen. It was believed that the incident actually happens within the
stipulated time period. The dishonest person does not even dare to take the oath due to the
strong belief existing in those days. Thus, it was one way of resolving any conflict in the
traditional Kharam society.

3. Tui Kalut: 1t literally means ‘immersing into the water’. In this method, the
conflicting parties immerse themselves into the water in a river or pond monitored by the
Kataar members. The belief holds that a dishonest person cannot hold his breath for long
in the water. The dishonest person may even be hesitant to take the test. However, even
if he takes the test, the dishonest or the erroneous person will come out of water earlier
while the honest or the right person still remain in the water. In this way, conflicts were
used to be settled in the traditional society. This particular method was also commonly

used in the case of inter-village conflict.
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Conclusion

The Kharam tribe with a distinct identity among the community of tribes had a
well established system and structure in all aspects of life. Striving for co-existence
with peace and harmony to the maximum extent was an important function of
village administration. Conflict being an unavoidable one, the traditional Kharam
society used to settle it in the manner that was acceptable to all based upon the
beliefs which were held strongly by the people. The methods and approaches of
conflict resolution and justice delivery adopted by the Kharam were peaceful and
non-violent. According to the Kharam traditional conflicts resolution system, there
is no account of capital punishment. The most severe punishment can only be
social boycott, and not beyond this. The social institutions, system and structure
instrumental in the conflict resolution and dispense of justice were built upon the
foundation of love, faith, unity and collective ethos. Such strong foundation made
the people abide by the procedures and verdict beyond doubts and misgivings.

The author is a Research Scholar in Centre for Manipur Studies, Manipur

University, Imphal.
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Religious Ceremonies and Festivals among the Meiteis of Manipur

Naorem Naokhomba Singh

Abstract
Religion is one of the most important aspects of culture. Religious ceremonies
and festivals are indispensable parts of any religion. This paper is an attempt
to study and discuss religious ceremonies and festivals performed by the Meitei
population of Manipur. It seeks to discuss different ceremonies of the Meitei
traditional religion called Sanamahi. Anthropological fieldwork has been
conducted for data collection using various tools such as observation, interview
and case study etc. Necessary aids have also been taken from the secondary
sources like books, journals, monographs, ancient Meitei texts and chronicles.
It attempts to discuss and analyse these festivals and ceremonies from the
perspective of Meitei traditional religion and philosophy. An attempt is also
made to address the significance of these ceremonies and festivals in Meitei

culture and society.

Key Words: Religion, ceremonies, festivals, Meitei, Sanamahi, culture,

society.
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Introduction
eiteis or Meeteis are the major ethnic group of Manipur, one of the
MNorth-eastern states of Indian Union. This ethnic group has its own
language, script, long history, unique culture and religion. There are a number of
ceremonies and festivals, domestic and public which are performed by the Meiteis
throughout the year. This paper intends to explore those religious ceremonies
and festivals. These ceremonies and festivals have different religious history and
affiliations. They can be traditional/indigenous religious ceremonies and festivals,
Hindu festivals or those composite forms of Hindu and traditional religion. But here
in this study, the researcher deals with those traditional ceremonies and festivals

which are an indispensable aspect of Meitei traditional religion.

Lai Haraoba

Lai Haraoba also known as Umanglai Haraoba is one of the most important
ceremonies of Meitei traditional religion. In free translation, Lai Haraoba means
making the gods happy (Lai- deity or god, Haraoba- to make happy/merry). It is
a traditional religious ceremony which is completely free from the influence of
Hinduism. This ceremony maintains a complete indigenous nature despite strong
Hindu influence in Meitei society and culture now and then. Lai Haraoba ceremony
is like the genesis of Meitei culture. It shows the religious and spiritual life of the
Meiteis. It has its own distinct place in Meitei traditional religion and that religion
itself is the soul and backbone of this festival. It is a very elaborate and intricate
ceremony of Meitei traditional religion known as Sanamahism. In this intricate
ceremony, the creation of the universe, different life forms, creation of mankind by
the supreme almighty, then development of human life form, birth, beginning of
the human habitation, making house, making fire, beginning of cultivation, making
clothes etc., are depicted. It depicts the core of Meitei culture with almost every
aspect of it.

The Lai Haraoba incorporates the original source of many rites and rituals.
Literature, culture, philosophy, ballet, dance, music, art, riddles, folk tales etc. Have
also been originated from Lai Haraoba (Dhiren, 1991, 244). When we carefully
observe this ceremony we can see every facet of Meitei culture. It is more than
‘rejoicing of the gods’. Umang Lais are freely translated as forest gods or sylvan
deities. But Umanglais are not exactly forest gods and Lai Haraoba is not just

rejoicing of the gods. No doubt, the literal meanings of the Umanglai and Lai
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Haraoba are forest gods and rejoicing or merrymaking of the gods (Umang-forest,
Lai-deity or god; Haraoba-rejoice or to make happy). But when we observe them
through the prism of Meitei religion and culture they are very much more than that.

Meiteis have the tradition of ancestral worship. They worship their bygone
forefathers over and above other primal deities. Their worshipping place is usually
in a more peaceful, uninhabited area outside habitation site. Trees and other
plants grew favourably in those areas as it was considered a taboo to cut them
since they were in a sacred place. The place then gradually become a sacred grove
for worshipping ancestors and other deities. Thus the common name Umang Lai,
the gods which dwell on the sacred grove began to be used to address them. So
Umanglai does not necessarily mean forest god or sylvan deity as it literally mean.
And Lai Haraoba is not just rejoicing of the gods. It is the grand ceremony to pay
respect and show the commemoration of the supreme almighty who created the
universe and all the beings accompanied by ancestral worship.

Duration of this festival varies from one day to several days. In some cases,
it is performed even more than three weeks. There are three basic components of
this elaborate ceremony. They are, (i) Lai Eekouba (evocation of the deity from
the water), which is the initial part of the ceremony, (ii) daily activities during the
ceremony and (iii) concluding part, sending the deity to their abode (Lairoi). In

each of the components, there are many elaborate rites and procedures.

History
Khelchandra (1971, 25) had a view;

The commencement of Lai Haraoba festival was in the 4™ century B.C. and the main
rites was to offer flowers (Lei-Lengba), Chaklon Katpa (to offer meals), etc. Over
and above this the Nongthang Leima dance, Panthoibi dance, the creation of human
beings, construction of houses, cultivation, weaving etc. Were also added to the
previous norms of Lai Haraoba. During the reign of Nongda Lairen Pakhangba in the
Ist century the art of music (Pung Eeshei) was developed. This was more developed
in the 7™ century (during the reign of Naothingkhong) and in the 16th century (during
the reign of Khagemba).

There are different views about the origin of this ceremony but one thing is
certain that it has been there since a very early period and it is still prevailing as one
of the most important and revered ceremonies among the Meiteis. Each and every
single Meitei village has their Laibung (shrine of Umanglai) over and above other

shrines. Every Umanglai of each Meitei village perform this ceremony annually
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according to the Meitei lunar calendar. Even if the concerned village does not
perform this ceremony because of unavoidable circumstances or any other reasons,
still it has to be performed for only one day which is known as Lai Saren Chanba.
This case happens only during flood, drought or other significant factors which make
the inhabitants unable to celebrate the ritual. Otherwise, the inhabitants always try
their best to celebrate every year since it is for their well-being and prosperity.

The customary laws of this ceremony is very strictly followed and guarded by
the people. But nowadays these customary laws seems to be little flexible though
there are some restrictions. For instance, those individuals who had participated
in the first day of the ceremony (Lai Eekouba) have to attend the last day, at least
last part of the ceremony as well. Even if they moved out in between the ceremony
also they have to come back to attend the last part of the ceremony. It is still a very

revered customary rule of this ritual.

Components: personalities and materials

Amaiba/Maiba (priest), Amaibi/Maibi (priestess), Pena Khongba (Pena
player), Lai Selungba (caretaker of the deities) are the key players of the Lai
Haraoba ceremony besides other common participants. Like its minute intricate

parts, this ceremony has its necessary minute components.

Procedure

For the commencement of this ceremony, a day is selected by the elders and
priest according to the Meitei lunar calendar. This method of selecting a proper
day to begin the ceremony is called Laicha Yengba. 2, 12, 22, 3, 13, 23, 5, 15
or 25" day of the lunar month are considered good. The ceremony begins from
one of these days. After finalising the day and duration of the ceremony Amaiba,
Amaibi, Penakhongba also known as Asheiba are invited for the ceremony. Other
necessary arrangements are also made at the Laibung (worshipping place) like
cleaning, decorating, making huts for the special invitees of the ceremony and
common audience etc. At present every Laibung has its permanent Laishang
(shrine) and many of them also have huts or structures for the audience. On the
day of the ceremony, all individual participants gather at Laibung wearing sacred
cloths (usually whitewashed or new clothes). Then a procession is made to a nearby
water body to evoke the spirit of the deities; from a pond or river led by Amaiba,

Amaibi, Penakhongba and musicians with other participants. Whoever participates
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in this procession should also participate in the concluding day of the ceremony
known as Lai Nonggaba (sending off the spirit of the deities to their abode after the
ceremony). After coming back the spirit is installed on the deities inside the shrine.
Now the Lais (deities) are alive with their spirit and actual ceremony can begin.

According to traditional Meitei religious philosophy, all life forms originated
from water. The supreme ultimate life source (Thawai Meeren) itself originated from
the water. Water was the first element that was there when the god Ashiba created
this world. All life forms started from it. After making necessary arrangements at
the Laishang the spirits of the Lainingthou (male deity) and Leirema (female deity)
which are installed on their throne a day before the ceremony are called upon from
the water by the Amaibi with its proper procedures and spell. It is calling up the
Thawai Meeren of the Lainingthou and Lairema. This rite signifies the importance
of water and inception of all life forms from the water. It is called Lai Eekouba,
calling up the Lai. After the rite of Lai Eekouba, the procession comes back to the
Laibung led by Amaibi, Amaiba and Pena Khongba followed by Lai Puba (the
bearer of the Lai) and other members. Now the Lainingthou and Lairema at the
shrine become alive with their spirits called up and installed to their bodies. Then
the actual ceremony of Lai Haraoba begins.

In the following days, different rituals are performed from early morning
to evening. These elaborate daily activities of this ceremony continue till Lairoi
(concluding day of the ceremony). These daily programmes start with the Yakairo!
(the awakening song) by the Pena Khongba in the early morning. In Yakairol the
Pena Khongba in his proper dress sit in front of the altar of Lainingthou and Lairema
and sing the Yakairol Esei. In Yakairol Esei (yakairol song) the player sings about
cosmogony and creation of life by the supreme almighty by playing Pena. After
Yakairol, the rite of Laimang Phamba is done by the Amaibis. Laimang Phamba
literally means to sit in front of the Lai. It is to predict the near future and giving the
wishes of the Lai (Laipao) by entering into the medium of trance by the Amaibi. The
Amaibi communicate with the divine realm in this rite. The Laipao is given about
those who have offered their Heiruk (offering with fruits, flowers, and gifts for the
deities) in the early morning and sometimes about those surrounding inhabitants
of the Laibung. Next rite is called Lai Luk Chanba. 1t is offering of the feast to the
Lainingthou and Lairema. This rite is conducted by the Amaiba. With this rite of Lai

Luk Chanba, the morning session of the Lai Haraoba ceremony concludes.
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The next session of the ceremony begins at afternoon, around 2 to 3 pm
usually. After all dignitaries, Manais (participants) and responsible persons for the
ritual have taken their respective seats, the Amaibi perform the Laiok Jagoi (dance
for reception of the deities). After Laiok Jagoi, the next rite is Lei Langba (offering
of flowers). The ceremony continues with other rites like Hoi Laoba and Laibou La
Thaba. Then the Amabis starts Laiching Jagoi. While performing Laiching Jagoi
Amaibis performs different types of Jagois (dance forms). They are, Leipak Jagoi,
Khubak Jagoi, Nongdai, Khutcha, Nappa, Phibul Jagoi, Khttum Jagoi, Khujeng
Leibi etc. After this, the Amaibi perform Laibou Jagoi (dance); 64 Laibou Khutthek
(64 Laibou dance forms or hand gestures) signifying creation of human body. It
also includes praying to divine immortal (Atiya Guru Sidaba) for the human soul
after the creation of the body. All different stages of human life right from the
conception to the birth and growing up to a fully grown individual are expressed in
altogether 364 dance gestures by the Amaibi.

The next dance form performed by the Amaibi is called Yumsharol Khutthek.
In this dance form, the Amaibi expresses different stages of making a house with
different dance gestures. After this Panthoibi Jagoi (dance of goddess Panthoibi) is
performed. It exhibits the love affairs of goddess Panthoibi and Nongpok Ningthou.
In the next stage, the Pena Khongba sing Anoiron by playing his Pena. In this
balletic performance, he sings about the creation of the universe and earth. The next
dance form is called Pamhai Jagoi. The Amaiba sings Pamhai Eshei. In this dance,
the Amaibi expresses making fire, different stages of cultivation, planting cotton,
harvesting, spinning, weaving and offering the finished cloth to the god etc. In the
next stage, the Longkhon Jagoi is performed. Fishing activities are expressed in this
dance form. Pheebul Jagoi is performed after that. In this dance form, two Amaibis
express the game of Pheebul Habi with their choreographic movements.

Next rite is Lairel Mathek Chatpa. All the participants walk around the course
of Lairel Mathek (serpentine coils of the python, lord Pakhangba) lead by Amaibis
and Amaibas. With this rite of Larel Mathek Chatpa, different activities of a day
conclude. The Amaiba performs the rite of Lai Naosumba (making the deities
sleep). The Amaibi covers the deities with a sanctified white cloth and closes the
door of the shrine. The ceremony continues till the next morning as the previous

day. Thus, it continues to the last day called Lairoi.
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Before Lairoi (last day of the ceremony) Kanglei Thokpa also known
as Lai Lam Thokpa is organised. It is the outing of the celebrating deities and
performing day’s rites in an outdoor location usually in a lawn or playground. This
rite is performed on the 3™ or 5" or 7% or 9" or other odd numbered days. For
this Lainingthou and Lairema are put in a well-decorated chariot and taken to the
designated place by Amaibis, Amaibas, musicians and all the other participants and
perform the day’s activities in that place.

After celebrating for days (may be few days or weeks) the ceremony of Lairoi
is performed. It is the concluding part of the ritual. In this ritual, the spirits of the

deities are sent back to their original abode after completing the ceremony.

Lairoi

It is the last day of the ceremony - like other previous days the Pena Khongba
starts the day’s activities in the early morning by singing Yakairol followed by other
rites of the morning and evening session. There is an episode of balletic melodrama
of Nurabee and Tangkhul Saba before the concluding rite. Nurabee is a character
of a Meitei lady, played by one of the Amaiabis, Tangkhul saba is a character of
a Tangkhul guy played by the Amaiba also known as Tangkhul saba. They are
considered as incarnations of goddess Panthoibi and Nongpok Ningthou as well.
This episode shows symbolic representations of socio-cultural integration of the
plain and hill people of Manipur since primordial period.

In the concluding part, Lai Nonggaba (departure of the deities for heaven)
and Lai Tethaba (finishing touch of the ceremony) is performed. Lai Nongga also
signifies the journey or departure of soul leaving the mortal body after its life.
Lai Eekouba (beginning of the ceremony) is like the birth of the individual, daily
activities during the ceremony is like human life with all different activities and
Lairoi is like death of the individual. On the next day of the Lairoi, sports meet is
held. Different events like race, Mukna (wrestling), long jump, short put, Kangjei
(hockey) etc., takes place. But in the present-day, organising this sports meet on the

next day of the Lairoi is becoming very uncommon.

Cheraoba

Cheiraoba also known as Sajibu Cheiraoba is an important religious
festival of the Meiteis. It is New Year’s festival which is celebrated on the first
day of Sajibu (March-April). According to the Meitei lunar calendar it marks the

beginning of a new year. Each and every Meitei household celebrates this festival
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with the hope for a prosperous new year. Every household clean their house and
surroundings, they wash their utensils or change it to new ones. Offerings are made
to the Lainingthou Sanamahi and Leimarel Sidabi with cereals, new seasonal fruits,
vegetables, flowers etc. Cooked meals with different cuisines are offered at the gate
to the Lamlais (deities who dwell outside household premises) for the well-being
and a prosperous New Year. In the evening, people climb to the nearby hill wearing

new and beautiful clothes as a symbol of new beginning of a prosperous new year.

History

In the ancient times, this ceremony was held under a different name Kurak
Langdaiba, from the time of Naophongba (439AD). The present form of Cheiraoba
was introduced during the reign of King Kyamba (1455-1508) by replacing the old
tradition (Singh, 2008, 92-93). There is no concrete evidence of how and when this
festival started. All the informants claim that this festival has been a part of Meitei
culture since very early period. Even though there is no concrete evidence on the
origin of this festival one thing is true that it has been a part of Meitei culture and
an important ceremony since early period. The festival of Cheiraoba as we observe
today is very popular; in fact, it is becoming more popular than in the olden days.
It is becoming more of a famous domestic festival rather than a festival performed
in the royal palace with its functionaries as in the olden days. Except for very few
cases, each and every Meitei household celebrate this festival with joy and hope of

the new prosperous year.

Procedures

On the eve of the Cheiraoba festival, the household and surroundings are
thoroughly cleaned. Walls are repainted or cleaned, floors are mopped and clothes
are washed. Family utensils are also thoroughly washed or changed to new ones. In
some cases, decoration of the house is also seen after cleaning. Ritual items of the
household deities (Lainingthou Sanamahi and Leimarel Sidabi) are also changed
with new ones or washed properly. The day before Cheiraoba festival is known as
Cheirao Keithen Kaba Numit- market day of the Cheiraoba. On this day people
buy new seasonal fruits and flowers like orange, banana, Kombirei (a flower),
Kushumlei (safflower); vegetables (Loklei, Pullei, Komprek etc.) And other items

for the festival.
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On the morning of the Cheiraoba day, worshipping places of Laininghtou
Sanamahi and Leimarel Sidabi are sanctified with sacred water by Tairel-Pungphai
(ritual purification leaves). Then offerings are made to them with different items.
The items include rice, fruits, vegetables, flowers, lamp, Akatsen (dakshina) etc.
Then family members pray to them for a new prosperous, healthy and joyful year
headed by the head of the family, usually the father of the household. Then an
elaborate meal is prepared. This meal has different dishes or items like Singju (a
kind of salad), fish curry, boiled vegetables, Eromba (a kind of Manipuri chutney)
etc. Those vegetables offered to the deities are also included in preparing this
elaborate meal.

After cooking this meal a little portion of it is offered to the deities, Iram
Maba Tumaba, Iram Semba Tusemba and Kumsana Kumliklai, before taken by the
family members. Every item of the meal is included in this offering. This offering
is made before having the meal by the family members so that no individual eats
before this offering no matter how hungry they are. It is a strictly followed norm.
For this offering, a place is prepared at the Thonggal (outside the gate) by clearing
grass and mopping with water. For a group of families, it is prepared as a long
horizontal row, having different segments for each family. The offering is made
by an elder male for a family or a group of families (usually married brothers).
The cooked meal with different items, rice, and various curry items are placed on
a sanctified plantain leaf in their separate sections. Other ritual items, Heiruk Pana
(fruits, betel leaf, and nut), Thaomei (lamp) and Akatsen (dakshina, usually a coin)
are also included in the offering. The performer put these items into their proper
places in the prepared spot. He sits facing east and makes the offering by saying
appropriate spells.

The above offerings, inside and outside the house cannot be made if the
Sagei (group of families of same origin and surname) is ritually unclean. A Sagei is
considered ritually unclean (Yum Mangba) if there is birth or death of any members
of it. The whole Sagei cannot make any offerings or perform any religious rituals
during this period. It is 10 days from the birth or death of an individual member. On
the 11™ day, the ritual of purification (Yum Sengba) is performed and after which

those offerings can be made.
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In the afternoon people climb up to a nearby hill. At present, this custom of hill
climbing is very popular. Thorough cleansing of the house, cloths, utensils, having
a nice elaborate meal and climbing a nearby hill in the afternoon wearing new or
washed clothes are usually performed . All these express a new spirit, a new hope
and new beginning of a new prosperous year. People in and around Imphal area go
the Cheirao Ching which is the most popular hill of this custom. And those distant
people who cannot go to this hill go to a nearby hill of their respective villages.

Emoinu

Emoinu Eratpa/Thouniba (worship) is another important Meitei religious
festival. Emoinu is goddess of wealth. She is considered as an incarnation of
Leimarel Sidabi. There are other incarnations of Leimarel Sidabi (mother goddess)
as well like Ireima (goddess of water), Lal-Leima (goddess of war), Shlleima
(goddess of workers or artisans) etc. It is a domestic festival. But at present, it is
found to be organized in community level by local clubs and organisations in some
cases. This festival is observed for the prosperity and good fortune of the family.

The origin history of this ceremony is obscure. According to Pandit
Bhogeshwar, a Meitei scholar, this ritual originated in the 7 century. On the
other hand, there is another claim that shows that it originated from the period
of Meidingu Thawan Thaba, since the 12" century (Dhiren, 1991, 232). It is very
much likely that this ceremony has been a part of Meitei religion since early period
from the fact that this goddess, Emoinu is considered as an incarnation of Leimarel
Sidabi. Today this ceremony is performed by every Meitei household except few
cases (Yum Mangba) with joy and hope.

Emoinu Eratpa is observed on the 12" day of Wakching, 10" month of
the Meitei lunar calendar which usually falls on December or January. She has
her Khubham (worshipping place) at Phungga Lairu. Phungga is the hearth in
the middle of the kitchen, not the main kitchen hearth in the corner. It is used
as a secondary hearth especially during winter season. Phungga Lairu is a small
Khubham behind this hearth. It is generally prepared by mopping the place with
sacred water.

On the day of the ceremony, households are thoroughly cleaned by mopping
the floor. After sunset, fire is lit at every household and their surroundings to
welcome the goddess Emoinu. It is a general belief that Emoinu goddess would

not want to visit the house if it is not thoroughly cleaned and sanctified which
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will ultimately result into lack of wealth and prosperity of that family. So every
household tries to welcome this goddess at the home with special arrangement of
lightings with candles, lamps etc.

At night offerings are made at Lainingthou Sanamahi, Leimarel Sidabi and
Emoinu. Offering items include rice, fish, vegetables, fruits, flowers, betel nut and
leaf, sweets and Akatsen etc. These items are sanctified by Tairel Pungphai leafs
by sprinkling sacred water before offering. Then the family members pray to them
for wealth, health, and prosperity led by the head of the family. After some time
those items which are going to be used in a family meal like rice, fish, vegetables
etc., are taken out from their place by clapping three times accompanied by prayer.
Clapping three times before taking out any items is to notify and take permission
by praying to do so. Then after the preparation of the family meal rice, fish curry
and other items are offered at the Khubham of Emoinu with prayer. Only after that
the family members can have their meal. It is worth mentioning here that cooked
meal is not offered at Lainingthou Sanamahi and Leimarel Sidabi. 1t is generally
an accepted belief that only raw items (Mei Changdaba) should be offered to
Lainingthou Sanamahi and Leimarel Sidabi. Today Emoinu Eratpa day is the day
in which almost every Meitei household prepare fish curry meal and offer to this

goddess with very few exceptions.

Conclusion

Meiteis of Manipur, despite being a small community (less than 1.5 million) in
a small state has its own language, script, long history, unique culture and religion.
Polo and Ras Lila (a classical dance of India) are some of the significant cultural
heritage of this ethnic group that can be contributed to the world. Religion is one of
the most important aspect of culture and it has its own role in full functioning of the
culture as a whole. Religious ceremonies and festivals are significant aspects of the

Meitei culture. These ceremonies and festivals define Meitei culture.
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Impact of christianity on the traditional healing practices among the
Angami Naga

Ketousienuo kuotsu

Abstract
Fear of evil spirits and superstitious beliefs form the basis of traditional Naga
religion. The Nagas in the past believed that diseases and death occurs if gods
and ancestral spirits are not properly appeased and to do away with such
miseries, ritual practices involving animal sacrifices or sometimes even human
beings (in the form of head hunting) were done on regular basis. A person
falling sick would mean some kind of influence of evil spirit, the treatment
for which was usually sought from the supernatural realm. Apart from the
supernatural causation and treatment of disease, every Naga community
had their own traditional ways of diagnosing and treating certain kinds of
diseases using herbs, animal derivatives and minerals. For centuries, the Nagas
followed a certain unique culture of its own which remained unpolluted from
the rest of the world. Howewver, the end of 19" century saw a remarkable shift
from primitive to a complex way of life. It was Christianity that brought
about tremendous change in the culture and tradition of the people. This paper
attempts to look at how Christianity changed the whole perception on the
primitive beliefs specifically on the supernatural causation of disease and its
associated traditional healing practices among the Angamis, one of the major

Naga tribes of Nagaland.
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Introduction
he traditional religion of the nagas is usually described as “animism”

Twhich is the worldview that non-human entities — such as animals,
plants and inanimate objects possess a spiritual essence. The Nagas believed that
every object both animate and inanimate resides with a spirit which is malevolent
in character and so, appeasement was, therefore, an utmost necessity for them to
pacify evil spirits by performing sacrifices in order to overcome their wrath. No
form of idol worship was prevalent among the nagas and neither temples nor shrines
or alters or definite cult objects were found. They basically worship unseen spirits
and deities without objects and material image (Nshoga, 2009).

The Nagas in the past were of the view that illness occurs if gods and ancestral
spirits are displeased with them. Violation of taboo was another main reason for the
occurrence of disease. They believed that their gods and spirits visit them in the form
of rain, lightning, thunder, heat, disease, death and natural calamities causing loss
of lives and destruction to property. This perception instilled in them an impulse to
please and pacify their gods by performing sacrifices so that, all kinds of misfortune,
diseases and death may escape from their lives.

The lothas believe that there are a number of evil spirits whose abodes are
rocks, springs, lakes and trees. All the evil spirits who are ill-disposed to humans are
collectively called tsungrham (evil spirits) which makes humans sick by detaining
their souls and inserting foreign bodies in human bodies. Failure in timely propitiation
results in death (Yanthan, 2015). A Rengma, when sick, usually attributes his sickness
to the malice of an evil spirit (gejong) who has either introduced some foreign matter,
such as hair or a little stone, into his body or causes his soul (aghamuo) to desert
him at a certain place (Kath, 2005). Similarly, the Angamis believe that rutzeh (evil
spirit) is the giver of sudden death. If a man dies unexpectedly, blood issuing from
his mouth and nostrils, no illness having preceded it, his death is ascribed to rutzeh
(Hutton, 1921). With such superstitious beliefs prevalent among the Naga society,
it seemed almost impossible to eliminate the beliefs and fear from the minds of
the people. However, through the ceaseless efforts of the pioneering missionaries
from 1842 onwards, the light of Christianity reached the naga hills and it was only
christianity which tamed the tribals. By the end of the 19" century, Christianity
invaded the traditional Naga religion and shattered their faith from supernatural
belief and implanted Christianity instead. Many social and religious practices were

abolished or discontinued as a result of new faith (Nshoga, 2009).

NEIRA JOURNAL VOL. 4 (DECEMBER 2018) 82

Sangyu (1996) writes “they (Nagas) began to incline towards the concept
of one god and christ being the only son of god. Their faith in old rituals began to
disappear and Christianity ushered in a transformation from an animistic tradition
based on superstitious practices to a more orderly society where the guiding
principle was no longer that of natural human urges but based rather on the laws of
god and love for one’s fellow man (115)”.

The growth of Christianity was a slow process in the beginning. There were
much resistance and opposition from the people and those who embraced the new
religion were persecuted by their own family members, relatives and villagers. The
first naga tribe to accept Christianity in large number was Ao, followed by lotha and
other tribes. Although more than 98% of the Angamis are Christians, they are one

of the last Naga tribes having an animist population.

The Angami Nagas

The Angamis are one of the major Naga tribes native to the Nagaland state in
north east india and are the dominant group in the district of Kohima. It is bounded
by wokha district in the north, Manipur state and peren district in the south, phek
district in the east and assam state and dimapur district in the west. Kohima is
located at 25°40'n 94°07'e 25.67°n 94.12%. It has an average elevation of 1261
metres (4137 feet) and covers an area of 1,463 sq. km. Kohima town is located on
the top of a high ridge and the town serpentines all along the top of the surrounding
mountain ranges as is typical of most Naga settlements.

The territory of the angamis is made up of the present kohima district which
is divided into four regions:

- Northern Angami (Kewhima, Chedema, Riisoma, Meriema, Zhadima,
Nerhema, Chiechama, Dihoma, Touphema etc.) In the North of kohima.

- Southern Angami (Viswema, Khuzama, Kigwema, Phesama, Jakhama,
Mima, Kidima, Pfuchama etc.) In the South of kohima on the foothills of mt. Japfii.

- Western Angami (Jotsoma, Khonoma, Sechiima, Kiruphema, Mezoma,
Peducha etc.) In the West of Kohima.

- Chakhro Angami (mostly small villages around dimapur district with large
villages being Medziphema, Chumukedima, Sovima, Razaphe etc. Other villages
include piphema, tsiepama, pherima etc.)

The former Eastern Angamis have separated and at present, they maintain a

separate identity recognised as Chakhesang under Phek district of Nagaland.
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The Angami Nagas are hill people depending mostly on cultivation. They
are known for terraced wet-rice cultivation and because of this labour-intensive
cultivation, land is the most important form of property among them. They practice
wet- rice cultivation on the hill slopes which allows them to cultivate the same plot
year after year.

The traditional festival celebrated by the Angamis is known as sekrenyi.
It is a ten-day festival usually celebrated in the month of february (Kezei). The
term sekrenyi literally means “sanctification festival” ( sekre — sanctification and
nyi- fest). A few decades back, the festival was celebrated with great pomp and
gaiety but as time elapsed, majority of the people converted to christianity leaving
ancestral practices behind. Today almost all the Angamis are christians and have

also adopted a modern way of living.

Traditional healing practices

The concept of the presence of some kind of evil spirits is discernible among
the Angami traditions. The Angamis, like the other Naga tribes, also believed that
disease and other health related problems are caused by evil spirits. Malevolent
spirits usually associated with disease and death of a person are rutzeh (the killer
and avenger), rapu (goddess of nightmare), mechiemo (the god of death), temi
(ghost of the deceased), ketsierhuo (Spirit of stone). Failures to appease them are
the reasons for incurring the spirit’s displeasure. In order to avoid their wrath, the
angamis have formulae of delivering incantations and conducting sacrificial rites
towards the malignant spirits to appease them. Animal sacrifices and offering of
eggs, fowls or rice beer to the gods and spirits of the jungle, stone, tree, stream,
mountain peak etc., were done on regular basis to avoid the wrath of god and also
to avert epidemics, famines, diseases and natural calamities.

Traditionally, treatment for most common illnesses like cough, sore throat,
headache, fever etc, was usually cured with the help of home remedies or herbal
medicines. Taking self-treatment with medicinal plants found in the locality was
very common. However, if the illness persists for a longer period and if the sick
does not recover even after the administration of herbal medicines, then the shaman
(themoumia) is consulted. Themoumia (person having knowledge of medicine and
magic) played the role of a physician and was highly respected by the people.
It is believed that before modern medicines were introduced in the region, the
shamanistic treatment was considered to be the most powerful and the most popular

form of treatment sought by the people. The shaman performs his treatment by
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entering into a trance state where he meditates with spirits (terhuomia) and suggests
the task that needs to be done to get cured. As per the instructions given by the
spirits, the victim offers the sacrifices and the shaman carries out the rituals using
certain birds and animals in order to receive healing.

Sacrifices were usually performed with fowls. The fowl’s head is cut off with
a dao in the middle of the village path and in the village burial places. Fowls are
also killed in this way by a man who has had an unusually heavy sleep. For pains
in the heart or chest, a live half grown chicken is impaled on a stake in the middle
of the road. In case of lasting illness, a man digs where there is no water visible on
the surface until he finds water which is then fenced. He then kills an unblemished
cock, washes it and cooks it with this water and when eating the meat he also drinks
off the water which he uses exclusively until he is well (Hutton, 1921).

In case a person happens to fall sick after returning from hunting or trekking,
it is believed that the soul (ruopfii) is captured by evil spirits (terhuo kesuo) in the
jungle or forest. In such cases, in order to retrieve the soul, a shaman or the relatives
of the sick go to those places where the sick man went and calls out his/her name
and shouts “vorlieluo” (come back). On hearing a bird chip, they would say “rielie”
(go first) and then clears the path for the bird and on reaching the house, the party
will declare “puo ruopfii ze vor te ho” (the soul is back). As the soul returns back,
the sick person slowly recovers. This soul loss and soul calling of a person is known
as “terhuo dzii” in Angami. Alternatively, material belongings of the victim can
also be offered to the evil spirits as a substitute for the lost soul. Disease may also be
averted by offering a substitute in the form of old clothes, live chickens, eggs, etc.
During the influenza epidemic of November 1918, which was very severe in the
Naga hills, the paths around Angami villages were littered with odds and ends of
clothing and ornaments offered in this way and with many eggs laid in the path for
the same purpose, while many chickens were turned loose in the jungle. This was
basically done as an offering to the spirits of the jungle so that it may carry away
the elements of sickness or misfortune from the people (Hutton, 1921). It was also
believed that when a person returns from such dreaded places, it was mandatory
to call out his/her name loudly with the belief that the soul who may be wandering

around will return home together.
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Another method to ward off evil spirits while crossing a forest or any other
dreaded place is to pluck leaves (particularly the leaves of artimisia, locally known
as chena) which is apparently most obnoxious to the spirits of disease. The leaves
are put behind the ears or placed on the ground which is believed to protect them

from any undesirable attention of malevolent or powerful spirits.

Introduction of christianity

In 1878, Mrs and Rev. C.D. king, the first american baptist missionary to the
angamis arrived in chiimukedima but they were forced to flee due to hostilities
between the Angamis and the British. Two years later in 1881, after the revolt
had been quelled, the missionaries returned with the gospel of christ. After the
initiation of missionary work by Rev. C.D. king, Dr. S.w. rivenburg succeeded him.
He returned to Kohima in the 1880’s but his street preaching was not instrumental
in the conversion process, but once he started to administer medicines to the sick,
he found his patients and their families more receptive to his discourses on the
gospel. Seeing this as the way forward, rivenburg went back to america in 1892
and studied medicine for two years. He returned back to kohima in 1894 as a
medical missionary and started prescribing medicines for different ailments and
at the same time preached the gospel. The missionary along with some educated
angamis printed booklets in angami dialect for church use and extended medical
relief work amongst the people. Help given in the form of medicines was greatly
appreciated by the natives which went a long way towards winning their confi-
dence. Christianity then began to slowly expand in the region.

The Christian Angamis are known as kehoumia, meaning “those who gather
to pray” (Joshi, 2007). Church (kehouki) has become an important institution for
the christians today where they are taught christian principles and teachings of
the bible. They consider sunday as sacred and restrain themselves from doing
activities like going to the field, collecting firewood, cul-tivation, hunting, etc. They
attend church services and worship their one supreme god uke-penuopfii where the

religious activities are presided over by pastor and deacons of the church.

Christianity and healing

Since the conversion to Christianity, the ngamis came to accept and carry
faith in the one Christian god believed to be a merciful god. The new religion
gave them a sense of peace and also eliminated fear from their minds which set

them free from the bondage of evil spirits. The new converts began to perceive
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disease as a form of punishment inflicted when something is done wrong against
the will of god. Any kind of adultery, drinking zu (rice beer), marrying without the
consent of the church etc. Is likely to lead to illness (Joshi, 1992). The christians
also believe that neglecting and going against the teachings in the bible, hatred and
jealousy towards others, robbery may invite some form of disease in a person. The
educated angamis attribute disease to seasonal changes, unhygienic surroundings,
excess physical la-bour, inadequate intake of food etc. Treatment of disease is no
longer sought in the domain of spirits; rather, the people prefer to take modern
medicines which were introduced to them by the missionaries. Along with the
gospel, the missionaries brought with them modern medicines which proved to
be more efficacious for treating various kinds of sicknesses resulting in the slow
erosion of the traditional rituals and practices involved in the treatment of diseases.
Missionaries distributed medicines to sick people wherever they went. Thus in the
initial stage, when the sick person recovered from their sickness by using modern
medicines, conversion used to take place easily. Instead of consulting the shamans,
the people preferred to take modern medicine which provided quick relief. Today,
treatments for most diseases are sought from hospitals where accurate diagnosis
of various diseases and medicines for specific illness are prescribed by medical
doctors. Those diseases which were once considered incurable are now easily
treated with the help of modern medicine. Every once in a while, health camps are
organised in villages where the people are treated and free checkups and free med-
icines are distributed by health personnel. Today, modern medicines are available
from a number of pharmacies and hospitals within an easily reachable distance
from the abode of the tribals. Medicines are also procured from pharmacies with or
without a doctor’s prescription and are stored at home and used during emergency.

Joshi (1992) writes about how church has also played an important role in the
curing of the sick through ‘faith healing’ and goes on to say that mainly the curative
aspect of christianity has contributed to the spread of this religion. It has introduced
the concept of ‘divine healing’ in the Angami system and this healing may be done
in four ways:

- It is through the power of the holy spirit (kemesa ruopfii) that illness is
cured. This curing is the will of the holy spirit and not because of the power in the

religiosity of the elder.
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- Through the faith of the patient in god and in his own prayers.

- Healing through the elders of the church, pastor and deacons, who pray to
god and beseech him to heal the patient.

- Healing of the patient might take place when his attendants pray for him i.e,
through the faith of the attendants.

This form of faith/divine healing as observed by Joshi is still a popular form
of healing among the christians in contemporary times. Faith of the patient in god
and faith of the religious elders along with their prayers are believed to be the vital
elements to bring about healing to the sick person. Instead of performing rituals
and sacrifices unlike the olden days, the christians invite pastors and elders from
the church to pray for them. Bible passages are read for the sick person which
is followed by a prayer to appeal to god to change a person’s physical or mental
condition for the better.

An interesting aspect in the set of medical beliefs and practices among the
Angamis today is the formation of prayer and healing centres/houses (kechaki)
which has become a spiritual hospital for the sick and hurting. Spiritually strong
people (mostly elders) who are considered “prayer warriors™ literally live at the
prayer centre spending days and weeks praying constantly for them. These prayer
warriors who are also believed to receive visions from god de-vote their time fasting
and interceding for certain foreseen disease related calamity from oc-curring. As
there is no restriction, anyone wishing for healing through prayer visits these prayer
centers where they experience the healing touch of god and gets cured. Needless to
say, prayer has become a powerful weapon to combat different kinds of illnesses.
People not only seek physical and emotional healing through prayer but also to
break free from certain kinds of addiction. In fact, there are instances where addicts
have been through failed medical treatment and found healing through fasting and
prayer programmes given to them at the prayer centre. Those involved in such
physical and mental healing process typically contend that god has intervened and
in a miraculous way affected a cure.

Thus, Christianity has had such an enormous influence in the lives of the
people that prayer has become an inevitable concept for whoever wants to be cured

of any kind of disease or infirmity.
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Conclusion

In the past, people believed that all kind of unnatural deaths, diseases, plagues
and epidemics were caused by evil spirits and the remedy was usually sought by
performing sacrifices. However, with the inception of christianity, such superstitious
beliefs related to the causation and treatments of diseases have been uprooted from
the mind of the people.

Christianity was the product of the sermons and preaching’s of Jesus Christ
which was completely different from the traditional religion followed by the people.
The new religion leaves no room for any superstitious beliefs and ritual practices
and urged the converts to restrain from all kinds of treatment done through sacrificial
offerings. The unremitting efforts of the missionaries have helped the people to
part with their old culture and embrace the new culture in almost all aspects of
life. As christian population increased in the region, the people began to neglect
the traditional practices and the animistic religious beliefs began to lose their
importance. The concept of gospel in the mind and lifestyle of the Angami nagas
led to the ultimate victory in overcoming all superstitions and fear. The practices
of averting sickness by substituting chicken and eggs have been replaced by the
christian teachings of jesus christ who became their substitute. The traditional form
of healing and the role of shamans (themoumia) began to decline and got replaced
by dispensaries and health centres. The services provided at health centres in turn
have helped the people to lead a healthier and happier life. Prayer centres, on the
other hand, serve as spiritual hospitals for those who are sick and aching. Thus
we see that the introduction of christianity in the angami region have played a

commendable role both in the healing system and in the life of the tribals as well.
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Traditional fermented food among the Ao Nagas of Nagaland
Moajungla Longkumer' & B. T. Langstieh’

Abstract
Traditional fermented food, used as a flavoring agent among the Ao Nagas,
is an age-old practice which fulfills the purpose of extending the shelf-life
of perishable products of plant and animal origin and storage for future
consumption. It is still found to be widely practice till today and has become
an important part of their dietary habits. Fermented food items like fermented
fish and fermented bamboo shoot were found to be consumed frequently while
fermented soya bean, fermented colocasia leaves, and curd were found to
be consumed only occasionally. Thus based on the field notes of fieldwork
conducted, this paper attempts to describe the fermented food items, explore
the development of taste through time and its trend of intake as observed in

the present times.
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Introduction
ood, the primary need of humans (Upadhya. and Pandey, 1993, p.165),

Fhas always been considered as a driving factor to all activities in a
society. In a hilly terrain like Nagaland where the air is thin and climate is harsh,
extending the storage life of the perishable and seasonal vegetables in the absence
of refrigerators and freezers was possible only through food processing techniques
like fermenting and drying. Fermentation is a natural way to convert the chemical
constituents of raw materials of plant and animal origin by microorganisms into
simpler ones as carbohydrate to alcohol or organic acid (Sathe and Mandal, 2016,
p.1). It develops flavors, enhances the nutritional value of the product, preserves the
perishable foods and extends the shelf-life (Tamang et. al., 2012, p.8). According
to Sathe and Mandal (2016, p.2), fermented food also adds microbes to the gut,
increases micronutrients, especially B vitamins, and makes food more digestible.

Ao Nagas are predominantly found to inhabit the hilly place of Mokokchung
district besides settling in the state of Nagaland, located in Northeast India. Chungli
dialect was found to be the prominent medium of communication among Ao Nagas
besides Mongsen and Changki dialect. Agriculture is the main source of livelihood,
they mostly practise jhum cultivation but they are also seen to practise terrace
cultivation in some villages. In olden days, fermented food items, herds, local
ginger, local garlic, etc were used to flavor the simple curry as the use of oil to fry
food items was completely unknown (Mao and Odyuo, 2007, p.38). It is an age-old
practice which fulfills the purpose of storage for future consumption and it is still
found to be widely in practice till today. According to Tamang and Tamang (2009,
p. 89) fermenting food is a technique acquired by experience and based on trial and
error. The knowledge of food fermentation is a culturally learned and an acquired
trait which is then passed down from one generation to another. Most commonly
used raw material for fermenting food among Ao Nagas was found to be soya bean,
colocasia leaves, and bamboo shoot.

Thus this paper attempts to describe traditional fermented food items, based
on the field note of fieldwork conducted in the month of January- August 2017
among the Ao Nagas of Nagaland.
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The fermented food items

The patterns of consumption of some fermented food items were observed
to be monotonous and on a regular basis while some were observed to be only
occasionally. Thus based on the preferences and intake, the fermented food
items can be categorized into two groups; frequently consumed food items and
occasionally consumed food items. The frequently consumed fermented food items
were fermented fish and fermented bamboo shoot.

Fermented fish: An old saying of the village elders during fishing in rivers
was “leave the small fishes for the next catch”. Though fish was available from the
local river it was consumed fresh and was mostly not dried for future consumption.
A large part of the fish to ferment was bought from Assam. Nagas in general and
Ao Nagas, in particular, had trade relations with the Ahoms in the olden days;
they bartered their clothes, ivory etc with salt, beads, dry fish, tea etc (Meru, 1994,
p.5). As they cannot often go down to buy products they might have sought some
ways to preserve the perishable products like dry fish. As the name Ongjang Natsii
in Mongsen and Pongtsiing Ngashi in Chungli meaning Ong and Pong- bottle
(bamboo), Jang and Tsung- hitting, Natsii and Nashi — fermented fish. The small
dry fish was first washed with salt water or warm water, mixed with salt or local
wine as desired. It was then put inside bamboo and tightly plugged with leaves.
It was kept above the fireplace for one week or more for the fish to ferment. It
was used as an additive element in vegetable curries as taste maker. In the urban
areas, people were also seen to consume fermented fish brought from Manipur and
Meghalaya as well.

Fermented fish has occupied an important place in the diet of Ao Nagas.
Majority of the Ao Nagas (53.16%) is found to consume fermented fish daily (Table
1). Daily intake of fermented fish was also found to increase with an increase in age
of the respondents (Figure 3). Locally called as Nashi lun in Chungli, it is mostly
prepared in the form of chutney with chilly, tomatoes and if desired, some other
vegetables were added and consumed with rice in both lunch and dinner.

Fermented bamboo shoot: “Bamboo shoots are low in calories, high in
dietary fibers and rich in various nutrients like protein, carbohydrate, amino acid,
minerals, fat, sugar and inorganic salts”. The young and tender shoots have a crispy,
crunchy taste and sweet flavor imparting a unique taste (Devi Y.R., 2017: p. 470)
and it is greatly relished by Ao Nagas. However, it has a high content of cyanogenic

glycosides which is harmful to human health when ingested in a significant amount.
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Food processing techniques like slicing, soaking, steaming, boiling, drying and
fermentation were found to eliminate the toxic content (Devi, 2017, p.473) and
Ao Nagas too had learned and devised such food processing techniques, the most
generally used techniques being soaking, fermenting and drying.

The fresh bamboo shoots locally called as Echem in Mongsen and Zii-Kolak
in Chungli, can be consumed after soaking in water. Firstly, sheaths were removed
from the shoots and sliced into smaller pieces. It was then soaked in water for one
or two days after which it can be cooked with meat or vegetables. Fermentation of
bamboo shoot is also done. The fermented bamboo shoot is locally called as Ejak
in Mongsen and Etsiik in Chungli. Young shoots were pounded into small pieces
and put into a conical bamboo basket with the inner wall lined with banana leaves.
Prior to this, a hole was made at the bottom (tapered end) of the basket for the juice/
sap to drain out. The basket was then tied to a post and the upper portion is covered
completely with banana leaves and weights are placed above it to ensure proper
drainage of the juice. The juice that comes out from the grounded bamboo shoots
is collected in a container and is locally called as Siittsii in Mongsen and Etsii in
Chungli. It is greatly enjoyed when cooked with meat, fish, and vegetables.

Another way to process bamboo shoot is by drying in the sun. Pounded
bamboo shoot when dried is known as Eche in Mongsen and Esii in Chungli. Ekho
is another variety of dried sliced bamboo shoot. To prepare this, the bamboo shoot
was sliced and it was placed in the conical bamboo basket along with the pounded
bamboo shoot to drain off the juice after which it was sliced into the desired size
and was dried in the sun and stored for future consumption.

Fermented bamboo shoot with pork was found to be a delicacy among
the Nagas in general and Ao Nagas in particular. It was observed to be the only
ingredient (fermented) which can be added to all the curries from simple boiled
vegetables to preparing chutney, meat and fish curries. As such, its consumption is
found to be mostly weekly (36.36%) and occasional (36.61%) followed by daily
intake (22.14 %) as shown in table 1. Again, 4.89% of the respondents in the
present study were found to avoid consumption of fermented bamboo shoot and the
main reason behind such avoidance was because of their health problems especially
digestive/gastric related problems. However, despite its implications on health,
consumption of fermented bamboo shoot was found to be highly preferred by all

age groups of the population (Figure 4).
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The occasionally consumed fermented food items observed among the Ao
Nagas (Table 1) were fermented soya bean (72.28%), fermented colocasia leaves
(87.66%) and curd (29.83%).

Fermented soya bean: Fermented food served as a food security for the people,
on the seasons especially when agriculture is not practised. Fermented soyabean is
known as poor man’s meat in South East Asia and it is also reported that Kinema,
fermented soyabean became a staple food in times of scarcity among Sikkimese
(Dolly, 2017, p.331).

The scented fermented bean was always found to be relished by the Ao Nagas.
Locally known as Chamip in Mongsen and Azilingkenshi in Chungli, the matured
bean was firstly harvested and dried under the sun for three to four days, it was then
hit softly with a stick to release the seed from the pods. During preparation, the
seeds were soaked in water overnight and boiled till it became soft. After the bean
becomes soft the water was drained out and wrapped in banana leaves. And it was
kept above the fireplace to ferment. Depending on the climatic condition, duration
of fermentation was determined, that is, in cold place, it takes a week or more than a
week and in a warm place, it takes two to three days. Extra care was also taken not
to burn papers or plastic so as to ensure the proper development of the taste. It was
then used in chutney preparation. For long-term storage and depending on the choice
of taste, the fermented beans were further dried in the sun and stored in containers
(Mao and Odyuo, 2007, p.38).

Consumption of fermented soya bean was found to be occasional in the
population unlike Sumi Nagas, a neighboring tribe, known for the consumption of
fermented soya bean. Besides the prevailing idea that preparing fermented bean is
expensive, consumption of fermented soya bean may be the outcome of acculturation.
As inter-tribal marriages taking place between an Ao and Sumi Naga may have perhaps
influenced the Ao Nagas too to adopt the consumption of fermented soya bean.

Colocasia leaves: Considered as a cultural identity of Ao Naga, it is locally
known as Moya in Mongsen and Anishi in Chungli language. One can always expect
to find Anishi curry in the menu of Ao Naga hotels. Anishi is prepared by fermenting
edible colocasia leaves (Colocasia esculenta). As narrated in the folklores, yam had
always been consumed from the ancient times when rice was still unknown (Ao, 2012,
p. 93). Though the beginning of fermentation is still unknown, the traditional practice
of fermenting and consumption of colocasia leaves has been there from ancient times

and it is learned and passed from one generation to another.
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During the cropping season (plantation- April to June; harvesting- after 120-
150 days) people were often seen with baskets full of fresh green colocasia leaves.
Hard and old leaves were meant as food for pigs (rearing of pigs are highly practised
in villages) whereas fresh matured leaves were either cooked to make a curry or
fermented to make Anishi or simply dried to make Raboa. Even the tubers which
contain more protein, minerals, phosphorus, and iron compared to other tuber crops
(Indian Council of Agricultural Research, 2012, p.507) was greatly enjoyed, with
dry fish and meat.

To prepare Anishi, the fresh mature green leaves were washed and stacked
one above the other and wrapped with banana leaf. It was then kept aside for
about a week till the leaves turn yellow. The yellow leaves were then ground into
a paste after which it was covered with banana leaves and placed in the fireplace
to cook. The plant contains calcium oxalate crystals which cause irritation and
intense discomfort to the lips, mouth, and throat. Thus it must be processed by
cooking or fermenting (Lee, 1999, p. 3). Finally, cakes were made out of the cooked
paste which is kept above the fireplace in the kitchen. During grinding if desired,
chilly, salt and ginger were also added to it (Mao and Odyuo, 2007, p.37). Raboa
is another product of colocasia leaves greatly enjoyed by the Ao Nagas. The leaves
were simply cut into smaller pieces and it was dried under the sun till it became
crispy. It was then stored for future consumption. Both Anishi and Raboa is cooked
with meat especially pork.

One can also grasp a native idea of kinship system by understanding the
distribution of fermented colocasia leaves among the Ao Nagas. Since preparing
fermented colocasia leaves is time-consuming and expensive, in the olden days,
fermented colocasia leaves was prepared for self-consumption and it was shared
with family and relatives only. Its usage in large social gatherings like marriage,
festivals, and cultural events was found to be minimal/ limited. However in the
present days, people also prepare fermented colocasia leaves to be sold in markets,
the growing demands have made the product even more expensive (1 kg= Rs. 400-
450) but it has opened an opportunity to earn some money for the village dwellers.
Its utility is now found to be extended to the large social gathering, especially

among the rich folks.
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Curd: Among the traditional fermented food items, curd was found to be
an additional product found especially in the market places of urban centers in
Nagaland. It is a newly adopted food item, found to be quite popular in urban
centers. However, its consumption is very minimal and occasional in the population
and it is found to be popular among the younger generation. Its frequency of intake
was also found to decrease with the increase in age (Figure 5).

Myth of preparing fermented food items: There is a belief among the Sumi
Naga women that if a man touches the fermented bean, the unique smell shall be
lost forever and the food shall be spoiled (Singh et. al., 2007, p.84). However,
it was not the case among the Ao Nagas, both man and woman can prepare the
fermented food, whoever has finished the household work or whoever was free
can prepare the fermented food. According to them, the development of the taste
depends on the maker itself, just as Dolly (2015, p.325) has written about the
“human characteristics of Akhuni (fermented soyabean)” and “how the personality
of the consumers and the makers played a significant role in producing the taste”,
the person who can prepare tasty fermented food items were generally found to

prepare more in the future, irrespective of gender.
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Conclusion

The traditional way of preparation and consumption of fermented food items

have long been practised by the forefathers of the Ao Nagas, which may have

been their staple food during the time of food scarcity. To the present day, it has

become a part of daily food habits of the Ao Nagas and its influence on the health

of the population is of major concern. With the new found facts on the benefits of

consumption of fermented food, more research of the fermented food and health of

the population needs to be carried out.

Table- 1: Frequency of intake of fermented food items (N=429) among the Ao

Nagas
Daily Weekly Occasionally Avoid
Fish 208 [53%6| 100 |2381 | B |19%1 | D9 [4.4%
Bamboo shoot 95 122.14| 156 [36.36 | 157 |36.61 | 21 |4.89
Soyabean 9 2.09 | 43 110.02 | 310 (72.28 | 67 |15.61
Colocasialeave | 5 |[1.16 [ 35 | 815 | 376 |87.66 | 13 |3.03
Curd 1 0.23 1 0.23 128 129.83 | 299 169.71
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Figure 2: Frequency of intake of fermented food items
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Origin, Migration, Settlement and Identity of the Pochury Naga of
Nagaland India

Tsiapisa Pojar

Abstract
Pochury Naga is one of the indigenous tribes of Nagaland having its own
culture, tradition, legends, folklore, folksongs, language, religion, beliefs etc.
They show predominately mongoloid features like the rest of the Nagas and
fall under the Sino-Tibetan, Kuki-chin and the Angami-Pochury language of
the Tibeto-Burman linguistic family. The Pochury shows affinity with other
kindred tribes. The core argument of the paper is that the conspicuous issues
among the contemporary tribal people of North-east India are their Ethnic
identity and division. Thus by knowing and understanding the origin, oral
history and oral tradition of one’s own tribe is a must as it replicates the

identity of the people itself.

Key Words: Pochury Naga, Origin, Migration, Tribes, settlement, identity.
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Introduction
t is the characteristic of tribes that its history of origin is always shallow

Iand naturally, the original habitat of the tribe in question is shrouded in
obscurity. We are to depend upon the folklore and mythology to get the idea of their
historical background. Migration wave is a guide to develop history. It also helps us
to understand the dispensation of events and sequences in its chronological order.

Naga is a generic term denoting a good number of hill tribes who inhabit the
present state of Nagaland, parts of Manipur, Assam and Arunachal Pradesh, and
also in the upper Chindwin hill region of neighbouring Myanmar. Lotha (2008)
described that the salient characteristic of the binding factor among the Nagas is how
they organize and regulate the daily conduct through clan, morung, feasts of merit,
headhunting etc. although practice like headhunting is at present abandoned while
the other mentioned features endure with either structural changes or abandoned
altogether.

The word identity has become an important keyword in contemporary
human and social science. Since the 1980’s, research has intensively explored how
meanings, expectation, and conflicts are associated with the different locational
ties of individuals and groups, how individuals represent themselves using one
or another element that constitutes their identity, how these elements can be
categorized and how multiple identities are compounded and negotiated when they
conflict (Brubaker and cooper 2000).

The present Nagas are already at the transitory period and histories of the
present are getting penned gradually. The so-called oral traditions are declining and
are definitely meaningfully communicating a message. The origin on migration
and settlement of the Nagas is shrouded in mystery due to the absence of chronicle,
the identity of the Nagas is arrested to the fact whether they were autochthonous
or were immigrants and yet to be pursued diligently in the academic scholarships.
Though numerous myths, legends, and traditional stories survived to this day, yet
the oral tradition which is available with them vary from tribe to tribe and even
from village to village and are intimately blended with mythological traditions and
fictions, therefore, one cannot just fully rely on them.

The Nagas belong to the same group but they differ from different linguistic
groups and distinguishing them into different tribes varying them from each other.
It is observed that all the Tibeto-Burman speakers bear common cultural affinity

and physical conformities in all respect. Thus, one can say that the Nagas belong
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to one stock but they isolate from their villages, tribes, and languages, though
they were originally descended from the same collateral group in the remote past.
Despite efforts, the others/outside forces not only intruded the Naga territory but
succeeded in leaving a piece of them both for good and for worse complicating the
whole notion of identity which the Naga envisaged for themselves (Chasie, 2005,
Iralu, 2000, Nuh & Lasuh, 2002).

Pochury or Eastern Rengma or Eastern Sangtam?

Introduction
he Pochury people known as Eastern Rengma or Sangtam by different
Ttribes and writers such as (Mills 1937, Kath 2005, Nshoga 2009 and
Venuh 2014) has inhabited in the present land from time immemorial, though its
identity is relatively of recent origin, inhabiting in the present state of Nagaland in
India. The term ‘Pochury’ came into existence only in 1950°s with the necessity
of people living together under one umbrella and its native territory is located in
the South-eastern part of the Phek district, centered on the Meluri town and is 166
Km from the state capital Kohima, with a population of 21, 844 (according to 2011
census). The tribe has 30 villages and is recognized by the district administration
in the present date. The main staple food of the people is rice and maize. Like
the other Naga tribes, patrilineal system is adopted and they mainly practise jhum
cultivation (slash-and-burn). Limited terrace cultivation is practised by those living
in the basins of Tizu and Chichi rivers but in the present scenario many Pochuries
have taken up both government and private jobs. With the coming of modern
equipments, scientific techniques, irrigation channels, government subsidies and
new crops many of the farming families are now above the subsistence level.
Pochury is taken from the acronym ‘’Pochuri” which is made up from Sapo
(po), Kichuri (Chu) and khiwiri (Ri or Ry). The nomenclature was coined by
extracting the last syllables of three major ethnic groups namely; - Sapo, Kichu,
and Khwiri which are believed to have migrated from different directions (Venuh
2014, Nshoga 2009, T. Pojar, personal communication, 23 December, 2016). It
gained recognition as the tribe dated 19.4.1990 and officially commemorated on
21 April 1990. The people identify five (5) villages as the premier villages namely,
(1) Akhegwo (2) Phor (3) Laruri (4) Lephori (5) Meluri, two of which are said to
have a common story of migration from the Rengma tribe of Nagaland. However, it

is evident that there were basically four major routes of migration to this land from
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different directions. It is believed that there has been a fusion of racial elements
from all the four corners of the land namely: - the Sangtams in the North, the
Eastern Nagas of Myanmar in the East, the Sapori of Manipur in the South, and
the Rengmas and Chakhesang in the West, as a result, there is a vast diversity
of culture and it has about 7 major dialects showing the conglomeratic nature of
society (Venuh 2014)

As there were no written records in the past, there are variations in the
terminology since they practise oral traditions and the myths were passed down
from one generation to another through oral transition. Our understanding of the
route of origin and migration is based entirely from folklore, folktales, legends, and
presumptions. This is to highlight that history, particularly the oral tradition is not
useless after all and that the most advanced societies also had oral tradition initially.

According to D. Pojar (personal Communication, 23 December 2016),
the People of Meluri, Lephori and a group of people from Sohimi (Chokri,
Chakhesang) speak a similar dialect like that of Nsunyu & Tesophenyu (Northern
Rengma). The people of Akhegwo speak a distant dialect and it’s different from the
other dialects. The people of Phor, Yesi, Hutsii, Shatiiza, Kiizatii, Wezihu, Molen,
Zhipu, Moke and Reguri speak similar dialect having a common origin at Phor and
the major dispersal point is seen to be taken at Yesi. While the people of Siitsuii,
Laruri, Phokhungri, Thewati, Liitsam and Washelo speak a common dialect having
the same origin at Lariiri and lately a group of people from Kanjang and Akhen
village speaking Kuki dialect migrated from Manipur in 1930’s. The People of
Matikhrii can speak a number of dialects i.e. Pochu-zhii (Aguozhii), Khezha,
Sangphuri, Tangkhul and Yesizhii as many later settlers were immigrants from
those communities. However, with the recognition of the tribe, the local dialect of
Meluri, formerly called ‘Miiluozhii’, was unanimously decided and adopted as the

tribal language which was named by a nomenclature ‘Aguozhii’.

Myths on origin, migration and settlement of villages.
a. Akhegwo village
The people of the village have its own legend on the origin and settlement. The
word is believed to be derived from three syllables of their local dialect, “Akeazhii’-A,
KEA, GHO’ means ‘We/Us’, Earth, People’, literally means ‘people evolved from
Earth’. The present term ‘Akhegwo’ was coined by the modern administrators during
the British rule of Assam most probably because of pronunciation problems. It is said

that four people namely (1) KEASHANGCHU (2) YANJU (3) METESENJU & (4)
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KIANGUTSEN came out from a hole in a place called ‘MONTSUKHOKJU’. The rate
of evolution shot up so high that the village became overcrowded and they decided to
seal the hole and stop further upsurge. When they were about to place a big boulder in
the hole they saw a beautiful girl coming out and they asked her to go back because
it was already overcrowded but the girl returned by saying, "My father is making
basket and my mother is pounding rice and I will tell them to pull your legs from
underneath when you pass this spot’. Therefore, it is said that people slip their foot-
pace whenever they cross the spot and till today there is a big boulder preserved at
‘MONTSUKOKJU’ in T. Khel and these four people divided the land according to the
four cardinal points of the earth- East, West, North & South, where settlement also
took place in the same manner and with the increase of population gradually, these
emerged into khels. Till today, the Mejugho Khel possesses the land in the North,
Kiikegwo Khel (now a separate village) in the South, Yantsegho Khel in the East &
the Tsontsegho Khel in the West. One of the supposed reasons why the people have
distinct dialect from the rest of the village is that their origin is also quite mysterious.
The people confined within this geographical location are known by the name as
Akhegwo range.

b. Phor village

Like the other villages, Phor village has its own story of origin - tradition says that
the first people of Phor came out of a hole on earth in a place called ‘Zheiipfiikwi’ now
in Wuzu village site (upper Phor). It is said that the population became overcrowded so
they sealed the hole with a large stone and the stone is said to prevail until recent years
which was destroyed completely during the construction of the village local ground.
Similar legend which tells of emergence out of a hole is also told among other Naga
tribes such as Angami, Rengma & Lotha etc. When we carefully examine the legend,
one may infer that emerging out of a hole is beyond the scope of rational thought.
One can argue that it is possible, the hole may be a natural cave either carved out of
stones or a mountain somewhere in present-day Naga Hills. Mills (1920) described in
his Monograph, tells of such hole close to Khezhakeno in the present-day Nagaland.

Another story of origin says that they evolved from different sources like
firewood, bamboo-root, tiger’s dung and fowl’s droppings, but among the villagers,
this theory is not accepted by everyone, as it is irrational when viewed from the
perspective of modern knowledge. However, the myths on origin, legends say that
the people of Phor are ‘Sons of the soil’ who were neither immigrants nor subjects to

the masters. They were the first to set their feet on their land and occupy ‘Thsiiliinyii’.
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There has been evidence of some botanical remains of Grains/ seeds on the
ancestral site (present-day village) dating to a period of Late first millennium BC to
early first millennium AD in New Phor (Pokharia & Jamir et al., 2013). The present
settlement of different villages in the area is known as Poysisha range.

c¢. Lariiri village

As there is no such story of the Larurii villag, it is believed and said that the village
was formed by three people namely- Thiiviiri (Chief), Petanri & Pechongri who came
from unknown place and there is no slightest clue about their migration and settlement
in the present area despite the availability of rich cultural heritage. The word ‘Lariiri’
is derived from ‘Leyra’ which means ‘existing people’. They speak ‘Liirathiira’ dialect
which means ‘the tongue of liira’. With the advent of Christianity, new Lariiri village
(“siitsii, meaning ‘brine of cattle”) was formed in 1948 led by Late Ralipong (male
name). Later, four generations back some people of this village migrated to their
cultivation area called ‘Phiiwokhungri’ (present Phokhungri town) meaning ‘Hill of
high yielding crops’ formed a village and now consist of different villages within the

confined geographical location calling themselves the Phokhungri range.

Migration wave from the Rengma

The Meluri and Lephori people have a common oral story of their migration
from the West i.e. Rengma, which is believed to be the biggest migration wave taken
and the reason behind the Pochury being called the Eastern Rengma. Till this day,
the Meluri people are known as ‘Nyusouri and Nyushuorii to the Lephori people
(meaning ‘Parted people’).

According to the Myths that had been foretold for generations, it was from
the Northern section called Nsiinyu village (Kitagha Place) (which some claim to be
Tiisouphenyu village) the Eastern Rengma left for their present distant home. They set
their journey from a place called Nagchiiki / Aghoshii; a white deer used to come and
destroy the paddy or eat it up every year which had been cultivated in the very place. So
the villagers of Nsiiynu / Tiisouphenyu held a meeting, stating that the white deer should
be killed or chased away. So in a meeting, three brothers took the initiative stating that
they should kill the white deer (4takehe), they formed a team and started chasing the
white deer. As they kept on chasing the white deer it would appear to be near but the
next moment it will disappear again. They made a temporary camp near the place
holding on for a night and started hunting the following day but they lost track of the
deer and couldn’t find it anymore. (K. Kath, personal communication 12 May 2017).
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It is said that they hunted the white deer for nine days and on the ninth evening,
they settled in a place called Mitsalii (meaning Place of ants) making a temporary
camp with banana leaves for a night and shifted the following day to a place called
Kiitsapie (dining/feasting place). They decided to split in different directions from
Kiitsapie and they slaughtered a Mithun and had a big feast to commemorate their
departure from each other and the three brothers ate the tongue of the animal by cutting
it into three equal pieces. The tip section of the tongue was eaten by the youngest i.e.
Tiiphrii (present Sohimi), so the accent of their speech became high pitched, at present
it is mostly inhabited by the chokri speaking group of Chakhesang, while still, some
elderly people can communicate with the similar dialect spoken by Meluri, Lephori and
Northern Rengma. Some clan names are similar to that of the Meluri clans and are still
in use (which is changed only with last words, e.g. Nyusou /Nyusoury); the middle part
was eaten by the middle brother i.e. Meluri, so his speech became medium pitched, the
eldest brother i.e. Lephori ate the bottom section of the tongue and so his speech became
low pitched with stiff accent. (Nyuwiri personal communication, 23" May 2017)

The time interval for which the event has taken place is uncertain as they were
no written records and presently Mitsale and Ketsapo are in chakhesang area of Phek
district. The youngest brother and his group i.e. Tiiphrii group departed from the elder
two groups towards their opposite direction. Some informants opine that each group
had around 700 people. Till today the accent of speech among the people of these three
villages is exactly the same as said by the legends. The dialects spoken by them are also
almost the same and are similar to the dialect spoken by the Northern section of the
Rengma people, where all the nouns are the same.

The word Meluri and Lephori were coined by the Britishers during the colonial
time. Meluri is derived from ‘Miiluorii” means ‘People with surplus in everything’
and must have been named after the rich fertile land, wealth, and enough population to
defend themselves from enemies. Lephori is derived from ‘Luophfiirii’ meaning ‘fire
raisers’. The two groups further split (Meluri-Lephori) and decided to communicate
through smoke to let each other know their respective settlement places and whichever
group raises the fire first would be treated as an elder to the other. So the Lephori raised
the fire first and thus, they called themselves Luophfiiriir. The kuki speaking group of
people migrated to the present land in 1930’s forming two villages, not much is said
about their migration or origin (Venuh, 2014). Altogether, these section of the people

formed a range namely Kamaleah range
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Concluding Remarks

Thus, based on the above discussion of the past settlements as told in
narratives and prevailing accounts, it can be said that the Pochury Naga called
Sozomi, by the Chokri and the Kheza, Nyushury/Eastern Rengma, by the Rengma,
Shantary/Eastern Sangtam, by the Sangtam and Shomli by the Kuki at present has
its own identity as ‘Pochury’ based on the nature of their migration and the nature
of land they settled on. These villages are established on hill-top or mounts where
resources are abundant and can defend themselves from the enemy attack. It is
certain, that most of the people migrated to the present settlement sites from an
unknown place(s) during time immemorial and maintain a distinct culture of their
own. It has become difficult to date back the exact time of migration and settlement
of the people or to establish a chronology of the time and wave of migration.
Therefore, one can justify by saying, this vague culture of migration, the origin of
the people of Pochury can be ter med as a “‘unique conglomeration of ethnic identity
that came from different directions and established a new cultural identity of their
own’, known as ‘Pochury Naga’ till date.

We must, therefore, understand our own history, protect and preserve it.
Although the origin of Nagas maybe encapsulated in folklore and legends, yet the
facts tell us that they are undoubtedly of Mongoloid stock and they are historically,
culturally, and even religiously not distinct. The Nagas shall live together with a

sense of unity as well as a continuance of being one.
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Mapping of the Frontier: Correlating representations of Tangsa-Nocte
villages in early British survey maps with modern GIS data

Kellen Parker van Dam

Abstract
From the 1870s until well into the 207 century, the Offices of the Surveyor
General of British India oversaw a number of expeditions into the northeastern
stretches of what is today the India-Myanmar border. These expeditions
resulted in a number of maps and written records of the villages that dotted
the Patkai mountain range between the Brahmaputra and Chindwin Rivers.
This paper looks at those records in an effort to recreate a part of the history
of the people who inhabit many of these same villages today, as well as how
those records may be made available to researchers and community members

to solidify the place in the historical record of those groups being documented.
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Introduction
his paper provides an overview of the history of mapping the Upper

TPatkai, in particular the region Southeast of Margherita, Assam, and
Northwest of Singkaling Hkamti, Myanmar. This area is home to a number of
communities categorised as Naga under the Scheduled Tribes, but which in
Arunachal Pradesh have varying degrees of recognition as Tangsa, Nocte, Ollo
(Laju) and Tutsa, among others. While the primary focus of this paper is on these
communities in Changlang and Tirap district, it may also be extended to many of
their neighbours who are also represented in these early maps and written accounts.

The purpose in writing this paper is to help secure the place of these
communities in the long-term historical record. Lacking a written tradition and thus
a native historical account of their own, many such communities may be subject
to marginalisation and the questioning of the legitimacy of their current residence.
With this in mind, this paper has been written in hopes to strengthen the prominence
of the Tangsa communities in the historical records of the North-East.

There is considerable value in being able to match the oral histories of
migrations from the mountains deep in the Patkai to the villages now found in
places like Miao Circle and around Singkaling Hkamti. Modern maps of Sagaing
Region published by organisations such as the Myanmar Information Management
Unit are beneficial as maps of the region today, but often maps such as these or
those published by official channels in the Burmese government often over-write
the local cultures with Burmese variations of place names and no clear indication of
tribal or clan-based affiliations. By assessing Colonial-period records, an additional
resource is available for plotting migrations and we may better reconstruct the
geographies of Tangsa-Nocte people for the past century and a half.

The group here referred to as Tangsa-Nocte is a large cross-categorical collection
of language communities speaking a number of related Tibeto-Burman language
varieties. They reside in both India and Myanmar, and are labeled and subdivided in
different ways depending on the country and district in which they are living. In India,
this group includes Nocte, Ollo (Laju) and Tutsa speakers, as well as Tangsa, which
itself includes a number of variable subdivisions including Rangpang, Heimi, and
Yawngkon. The label Tangsa-Nocte here is used simply as shorthand for a linguistic

group and is not meant to reflect any specific political grouping.
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Historical Maps

For as long as there had been a colonial presence in India, efforts were made
by the Office of the Surveyor General and related parties to survey and map the
frontier. Early on, what was considered the frontier hardly extended past Guwahati
if that, and in many cases mythical features such as Lake Chiamay still appeared on
maps until almost the 19" century (Pearson 2018). However, with each publication,
improvements were made and what constituted the frontier was pushed further
north. These sections provide a brief overview of this history or surveys and map-

making.

18™ century

In the final years of the 18th century, the British forces made their first visit
to Assam, reaching as far as Sivasagar (then called Rangpur) which was the seat of
the Ahom capital. In 1793, Thomas Wood, the Surveyor for this expedition, spend
most of his time in lower Assam, and wrote regarding his perceived failure to do
much surveying:

“I am sorry it has not been in my power to obtain any general information
respecting the geography of Assam or of the bordering countries, as might naturally
have been effected from a person sent up here for that purpose, and I regret
the circumstance the more, as the natives are by no means averse to make any
communications in their power.” (Phillimore 1945)

Indeed little was documented at this time beyond the location of Guwahati.
Captain Welsh, the commander of the expedition, did make it as far as Sivasagar,
but it does not appear that they took their surveyor with them.

This would be the first expedition into Assam, but for three decades another
was not attempted when the First Anglo-Burmese War began in 1824. It would not be

until later in the 19" century that map of the Upper Patkai would begin to be made.

19 century

Prior to the end of the 19" century, few expeditions went further north
than Kohima, and of the areas on the way to Pangsau Pass there was almost no
information.

Griffith in 1837 crossed the Patkai through Mungre land and the Joglei
villages then to Muishaung over the Patkai. Jenkins follows this route and extends

it further. This Muishaung village is probably Phung.
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While surveys in lower Assam and the Brahmaputra valley had continued to
improve, the situation was quite different in the Patkai range. By 1875, survey teams
had not yet reached what is today Changlang District. In a map published in 1875 but
initially surveyed five years earlier, not a single village is marked that can be clearly
identified to a modern Tangsa-Nocte sub-tribe (Thuillier 1875). The mapping of the
area around Margherita is just too sparse, and the scale is not quite fine enough.

These changes in a series of maps published in 1878 titled Part of Naga Tribes
country, eastern Bengal & Assam, sheet no. 141. That year, Sir Henry Edward
Landor Thuillier retired as Surveyor General of India and was succeeded by James
Thomas Walker, under whose direction the maps of the Tangsa-Nocte areas improved
considerably. Surveyed in the winter of 1873-1874, this 1878 map is one of the oldest
maps if not the oldest which shows villages matching identifiable Tangsa sub-tribes.

Coming out at around the same time was a series of maps covering the whole
of Assam, published in 1881 and relying on much of the same survey data. Both
of these series show only a handful of villages in their original version, notably
Lungphi, Taipo, Yogli and Watto which is believed to have been a Tikhak village
at the time. A later edition published in 1906 improves on this point considerably,
showing quite a few more village locations, but still not a considerable amount.
Nokja and Laju are shown in the Ollo region, along with Hasak, Bor Yogli and
Lungphi (Walker 1881).

In 1891 we find some of the earliest recorded village locations on the Burmese
side of the border. While there is no topographical data given on the eastern side of
the border, the number of villages is more substantial, and the locations of major
rivers in the area help narrow down modern-day locations (Thuillier 1891).

Peal (1881) makes mention that the Patkai, upon seeing the range himself from
a Tikhak village, was not at all what he expected based on the government-produced
maps, but instead was wide and undulating.

In his record of the journey from the area that is now Margherita up into the
Pangsau area, Peal, accompanied by a number of Tikhaks, encounters a group of
Nagas from the Burmese side of the border, who are described as being dressed
differently from his guides, as well as lacking tattoos or the same type of ornament.
Most interestingly he makes it clear that their language is different and so it is hard to
communicate with them, but that they practiced human sacrifice. It seems likely then

that these men belonged to one of the sub-tribes which we would today call Tangsa.

113



ANTHROPOLOGY TODAY: AN INTERNATIONAL PEER REVIEWED NEIRA JOURNAI

Manmao is described as a small Hkamti village by Peal, so likely to be different
from Lungphi. Peal’s 1879 travel notes mention passing through several Muishaung

villages.

Early 20" century

After the retirement of H. R. Thuiller, the second Thuiller to hold the position
of Surveyor General and son of the previous Thuiller, brought little improvement
to the maps of this area. Under Burrard, there was one map marking of a village as
“Maoshong” (today’s Muishaung) in a location that is likely to be the site of a village
marked elsewhere as Phung. This village figures prominently in the Muishaung
flood story, as one of two villages to which people fled during the flood and from
which they then migrated after the waters receded. This same village appears with
the Maoshong label on an earlier map from 1893 as well and is surely the source of
the data produced in the 1910 map. It’s really not until Charles Ryder became the
Surveyor General in 1919 that the data in this region began to improve.

Around this time, the maps being produced suddenly have a drastic increase in
the details provided, as the result of continued surveys into the area. More villages
are represented and named, with routes given between them. The first series of maps
printed under Ryder show not only a great deal more detail in terms of villages, but
are also the first maps to more accurately represent the terrain. The late-19" century
topographical maps were approximations and were often only good enough to be
able to locate the larger valleys. This is significant as it also offers the first real record
of villages moving, being abandoned, changing hands between different sub-tribes,
or being established anew.

As an example, in the valley which forms the source of the Namchik River
as seen on map 83M, an area that has historically been settled by Muishaung and
Lungphi clans, on the 1919 maps, a village is shown right on the national border
labelled Kamki. This village is also seen on a slightly earlier map, published in 1915.
However, by the 1930 reprint of the same map, this village is no longer to be seen,
and a number of other villages have appeared in this same valley.

In the 1920s, the detail once again takes a considerable leap forward, as the old
scales were doubled, and what was once map 83M was split into four quadrants. The
same area valley was shown at greater scale on sheet 83M/SE as published in 1927,

with individual tributaries of the Namchik River being named. The 1920s marks the
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period after which the surveyed land is shown at its highest detail. While a number
of errors are to be found in the maps from the 20s and 30s, a point to be remarked
upon by the following generations is that the majority of surveyed areas are true to
the geography as analysed by modern-day satellite imagery.

The 1920s maps also make another significant change: the inclusion of sub-
tribe names on the maps. Prior to this period, village names were given, but no
effort was made to distinguish one”Naga” group from another. But under Tandy’s
leadership, this changed, and larger area labels were now seen. These include
Namsang, Ponthai (Phong), Lungchang, Angran (Rera), Yogli (Joglei), Moklum
(Muklom), Mossang (Muishaung), Kato (Khuto), Tikk and Yongkuk. A number
of individual villages outside the areas otherwise marked were also provided with
some additional information, such as the village of Honju was being marked as a
Yongkuk village, or the village of Telim located east of Manmao given an additional
name of Tonglum, both variants of Cholim, the subtribe to be found residing there.

Writing about his time during the second world war, Peter Steyn states that
“Ordinance survey maps of the border region were generally inaccurate, out of date,
and of little use”. (Steyn 1959)

Indeed by the 1940s the maps had been made often relied on surveys which
happened decades prior, and many of the routes and village names were no longer
accurate. Even the series of maps published in the 1950s by the Unites States Army
Corps of Engineers include warnings about their unreliability due to factors such as
earthquakes and floods from years before their publication; in particular, the magnitude
8.6 earthquake which struck in 1950 in what is today Arunachal Pradesh and resulted in
just over 1,500 deaths, the worst earthquake recorded globally that year.

Beyond issues such as shifting terrain as a result of natural disasters, a number
of the later maps often showed rivers, valleys or mountain ridges in places where none
actually exist. In many cases, we have clear records of the routes taken by surveyors
as well as those who came after, and these tended to follow the usual mountain paths
used by the villagers themselves. However, in a number of cases, it is clear that areas
of the maps were drawn based not on having actually been in the place in question,

but rather based on some educated guesses from other vantage points.
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Digitization & Modernisation of the data

In order to make the data recorded in these maps and in the corresponding
survey notes, the information collected on these maps has been undergoing a process
of digitisation. The process for making this happen involves a number of steps which
need not be addressed here, but the final goal is to have all of the labels as shown on
the old maps entered into a database and matched up with the real-world location
based on latitude and longitude. In many of the British survey maps, locations
are approximate, and while the general shapes of the mountain ridge and paths of
rivers are sufficiently accurate to work out locations, many of the actual locations of
these villages differ slightly from where they were represented. Surveyors regularly
adjusted their records of locations as they were better able to narrow down more
accurately the latitude and longitude readings. Today, with satellite imagery and
computer-generated digital elevation models, we are able to much more accurately
determine the locations being described in maps which are now a century old.

There is an additional problem that throughout the historical record, spellings
have been mostly inconsistent. These are often based on the interpretation by the
surveyor of unfamiliar sounds in unfamiliar languages. There is also considerable
variety as to what word is used for various features of the terrain. Rivers may be
labeled as “Hka”, from Singpho/Kachin, or as “Yu” from Tangsa varieties. This
too can be valuable as it tells us more about the linguistic makeup of a given area,
even in cases where sub-tribes and dialect groups were not documented by the
surveyors more explicitly. Thanks to ongoing research on the languages and dialects
of this area, we have a much clearer picture of how all these variant names line up
with each other, thanks in part to the unintentional documentation of the linguistic
landscape in place names and terms for geographical features. By collecting all of
this data in a single database, the data points in each map can be cross-referenced
with corresponding data from other maps, and a single representation throughout
time is able to be shown.

Another limitation is the lack of available maps. A considerable number of
survey maps are easily accessible as scanned images from various academic and
state libraries. However, some are only available through restricted access or by
travelling in person to view collections such as those housed at the British Library.
Over time, more maps have become available, but there are still many which are
known to have existed at one point, but which have not been able to be included in

the current project yet.
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For the maps which have been able to be collected, digitisation of the map data
is an ongoing process. Much of the work involves working out the proper locations
of villages in less accessible areas along the survey routes and correlating these to
the oral histories. It is a time-consuming process at each step. An early version has
been created in order to gather feedback from the communities shown in order to
ensure that the location of now-abandoned villages has been represented accurately.
This has been done through Phonemica, an online platform for crowd-sourced
documentation of language diversity and oral histories. Through this platform, we
are able to create an interactive map showing the locations of villages throughout
the past century in a way that allows for the display of all of the various names they
may have been known by.

Collation and digitisation of the historical maps are planned to be improved
to a significant degree over the coming years as more maps are collected and
more interviews can be conducted regarding migration histories, and it is hoped
that by summer of 2019 the initial digitisation will be complete, after which point

improvements can be made based on the oral histories as they continue to be collected.

Conclusion

Early survey maps of the India-Myanmar border provide a valuable record of
the people and history of a region often missed in official histories. With the help of
these colonial-era records, legitimacy of place can be ensured for often-marginalised
communities who may face difficulties today. Moreover, they provide a written
account to corroborate oral histories of cultures who themselves may lack written
traditions, helping to better establish the place of such groups in the historical record.

While early records can be problematic, as the early surveyors were restricted
in their technology, thus limiting their ability to accurately document the topography,
and thus may also have misplaced the locations of a number of settlements from
the time, these records still provide a significant first step toward documenting the
geography of the Tangsa-Nocte communities in the past century. Through combining
historical maps with modern Geographic Information Systems Technology like
satellite-based digital elevation models of the region, we are able to correlate the
historical maps’ depictions of the region with the actual mountains and valleys deep
in the Patkai range. From this, when combined with oral histories, detailed migration
routes may be determined. Through this project, the place of these clans and sub-
tribes may be better fortified in the historical record and in doing so their rich history
may be more accurately reflected.
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Monasticism: A symbolic representation of religion among the Khamtis
Dr. Ranjumoni Hazarika

Abstract
The Khamtis are one of the Tai Buddbist tribes mainly concentrated in Lohit district
of Arunachal Pradesh. They are also found in Tirap district of Arunachal Pradesh
and in low concentrations in the districts of Lakhimpur and Dibrugarh in Assam.
The Khamtis are pure Buddhists. They profess the Therawada sect of Buddhism. They
in fact brought their Buddhism from Burma. The Khamti priests (Chau-mun) are
men of great importance, and their influence is greater than that of the entire Khamti
society. No undertaking is commenced without consulting them.
Every Khamti village has a Vibara, which they call Kyong or chang, and which is
prominent among the houses of the village by its height and its Burmese style roofs.
One cannot think of a Khamti village without a Vibara and a Bikkhu. Many of the
ceremonies and festivals of the Buddhbist cults are performed in the Vibhara itself. The
Vibara plays an important role in the life of the people. The Buddhist monastic order or
Sangha probably originated as a sect of Paribhajaka community differing from others
in accepting Buddha as their master and in accepting his dharma as their teachings.
Although monasticism forms the core institution of Buddhism, it was not of course
Buddha’s innovation. Buddhist monasticism as is well known has its origin in the
pre-Buddhist religious movements of ancient India, at the time when Buddha himself
became an ascetic and the almsmen’s community was in existence.
In this paper an attempt has been made to focus on the influence of monasticism in the

life of the Khamdtis.
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Introduction
he concept of a Supreme Being is present in all societies; from preliterate

Tto highly civilized societies. Johnstonen (1983:3) speaks, “Religion is a
social phenomenon and is an interactive relationship with the other social units that
constitute a society.” It is a universal and pervasive institution in all human societies.
It plays a very important role in the socio cultural life of a man in every society.
It is the origin of rites and rituals which have significant meaning in the system.
Rites and rituals are the most important institutions of human culture that relate
people to one another. It also involves some sort of emotional bonding that people
abide without raising any questions. According to Radcliffe-Brown (1967:169), “In
maintaining the social cohesion and equilibrium religion plays the most important
role. Religion is an intrinsic part in the constitution of a society.” Firth (1971:231)
speaks, “Religious rites unite the members of the society in a common assembly,
under an aegis which cannot be easily disrupted, also so reaffirm their solidarity
and enforce social interaction.” It can be termed as any set of attitudes, beliefs
and practices pertaining to supernatural power, whether that power be force, God,
spirits, ghosts, demons, etc. All religions consist of a mental perception regarding
the supernatural. The most widespread manifestation of this attitude is in the shape
of beliefs and rites. A rite consists of the observance according to a prescribed
manner and certain actions designed to establish liaison between the performing
individual and the supernatural power(s). Belief constitutes the static part of
the religion, and rites the dynamic part. The beliefs are put into practice by the
performance of rites. Again faith, beliefs, rites and rituals may vary from society
to society but the religion is universal. Durkheim found that the chief role this is to
support and unite the society. By common beliefs and especially by periodic joint
rituals the collective sentiments of members of the society were upheld as well as
reaffirmed and the members bound together by a single moral community.

A religion is a personal matter of faith and must be followed with due regard
and also respect to other religious sects and faiths. The religious attitudes in the
tribal areas are still very original. The tribal religion is a primitive form of religion
- the animism or indigenous or aboriginal faith. But the basic element and the

mystical component in the thinking and ideology is the same.
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Any kind of primitive religion is not to be condemned or exploited. It should
be allowed to propagate and develop with its intrinsic force and adaptability so that
the primitive society is not put to any tension and misunderstanding. To provide
self-determination to a social group, Dr. Radhakrishnan advocated, “We need the
assistance of creative minds. The prophet souls and not the priests’minds, original
man of understanding and not the mechanical imitators of the inherited habits, are
needed to help our wandering generation to fashion a goal for itself.”

Talking of Buddhism, it is highly doctrinal and metaphysically advanced
religion. Its adoption in this part of the globe is of mental acceptance not merely in
the form of a grafted faith but it is a matter of great value that its metaphysical essence
has been assimilated by the believers to a high degree. The Buddhists follow the
sayings detailed in their holy book. They preach the principles of Gautam Buddha
that lays stress on the psychology of human mind. Buddhism is not a religion but
is a way of acquiring knowledge so as to attain wisdom and Enlightment. Gautam
Buddha shared the philosophy of non violence. To him non violence and love are
two sides of the same coin. No violence is there without love, and non violence is
the only way to get it. He is the ideal ‘karmayogi’ acting without motive, and the
history of humanity saw him to be the greatest man ever born beyond comparison,
the greatest combination of heart and brains ever existed, the ultimate soul power
ever existed. His famous concept and philosophy of ‘Nibbana’ is Buddha’s own
discovery.

In the manuscripts of Khamtis, Lord Buddha is known by different names-
Chao Fa Ho Lung and Bong Cham Mung. To exactly know how Khamtis converted
to Buddhism, one has to go back to the days of Lord Buddha, as mentioned in one
of the manuscripts Pha Champo Mang Kyem that Lord Buddha has once sent one
of his disciples named Champo to the country of the Tais to preach. His principles
there; and in this way the Khamtis had embraced the Buddhist religion. It can be
assumed that they converted to Buddhism towards the later part of the 13™ century.
Khamtis before their migration to Assam had adopted Buddhism but they had not
left their age old traditional elements which still are found in them in full flavour.

The Khamtis are popularly known for their worship and practice of the doctrine
of Therawada School of Buddhism. They draw its tenets from the scripture, locally
known as Tra Stratow, which is the canon of this school of Buddhism. This canon
has three divisions: Vinayana Pitaka, Sutta Pitaka and Abhidhamma Pitaka as

mentioned in the Pali texts. In the Vinayana Pitaka, the monastic rulers of the order
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of Buddha are mentioned. The Buddha’s speeches, dialogues and talks, saying about
moral, description of the grandeur of celestial places where Devas live. They can be
attained as a reward for some deeds performed during the life time are mentioned
in the Sutta Pitaka. The Abhidhamma Pitaka contains the excellent teachings of
Buddha, philosophy of Dhamma, details of elucidations of various topics dealing
with human ethics, theory of knowledge and so on.

In every household, a shrine like alter is built at its eastern direction for
performance of prayer and devotion. A household devotion is usually brief and
simple which generally expresses reverence to the Triratna, the three gems-
The Buddha, The Dhamma, and The Sangha. In the village level, every village
possesses a Vihara or monastery which they call Kyong/Chong (Burmese word).
The monastery’s style of architecture is almost similar to that of the Shan. The
villagers regard the Buddhist shrine as a centre of religious and social activities.
Most social and religious functions are held in the premises of shrines. The Bikkhus
occupy an august and respectable position. They wear a yellow or amber coloured
cloth - Sibar. Their heads are always shaved. In the monastery the worship and
ritualistic performances are divided into three categories: the ritualistic details of the
pujas, canons of coming into the fold of the Buddhist faith and Paritran Sutta. After
salutation the worship is offered by offering four articles: Pradip-Puja, lighting the
Dipa to enlighten Tinlokas to attain Bodhistttava, Dhup-puja, offering of incense
to purify the air with aroma, Pushpam-puja, offering of flowers to sanctify the head
and feet of the Lord with floral aroma: Ahar-puja, the offering of food. The Triratna
runs in this way: Buddham Saranam Gacchami, Dhamman Saranam Gacchami,
Sangham Saranam Gacchami.

The devotional days of the Khamtis are taken from each lunar month. There
are four days in a lunar month which they consider as devotional days. They are the
new full moon days and the eight days after each of the days mentioned above. They
observe these four devotional days as ‘Satang’. In this day all the villagers gather
at the chong early in the morning to pay homage and reverence to the supreme. The
Bikkhus chant the moral precepts of Panch-Silas and the Attha-Silas before the
devotees and they in turn repeat the same and take vows to observe it in their day
to day life. Basically this observation is not related to any situational factors but to

certain motivational factors as the desire to gain merit.
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Khamti Buddhist Monastries

The material culture of the Khamtis can be gleaned in nicely and neatly
decorated Buddhist monasteries, locally known as Vikhara, Chang or Kyong,
bapuchang; stupas (Kongmu), Buddhist scriptures and traditional arts and crafts.
In almost all the villages of the Khamtis one can notice a monastery, situated in
the eastern side of the village in a central place and preferably on the banks of the
river if so possible as a principle. The Khamti monastic compound is always an
impressive one and built on a platform, several feet above the ground. The spacious
and airy monastery is located in the midst of a campus like garden surrounded
by rows of trees. The village monastery as an architectural complex is set apart
from the village and made prominent among the houses because of its height and
also for having a roof of Burmese style. The land of the monastery belongs to the
Sangha, and once it is used for the monastery, it cannot be used for any purpose
other than paddy cultivation. Villagers build their houses in the immediate vicinity
of the monastery so that monks could receive required hospitalities from them.
Robinson writes “the priests every morning hurry through the village or town
preceded by a boy with a bell and each priest holding a lacquered box, in which
he collects the offerings of the people, at their respective houses generally given
by the women who stand waiting at their doors with a portion of the ready cooked
meal.” Generally it is believed that the monasteries has to be built at a distance of
at least 1.25 miles from the next so that there would be sufficient households in the
vicinity of the monastery to assure that the monks would receive enough food on
their alms round. E.T. Dalton while referring to the Khamti monastic structure, has
noted that the temple as well as the quarters for priests (kuti) were made of timber
and thatch; praised the elaborate carvings, great neatness and the taste evinced in
the arrangement of the internal fittings of these monasteries. W. Shakespeare was
impressed by the number of pagodas and temples, situated in Barkhamti villages,
having regular Burmese style. These temples were constructed out of excellent
workmanship. The monastery yard is always covered with sand below the green
grass similar to the Tai Buddhist monasteries of Burma and Thailand, because the
villagers expect that the feet of the Bhikkhus should not be wet or muddy when they
come out to the temple from their Kuti or walk around within the compound.

The Vihara, like the houses of richer Khamtis are made of timber and thatch
but are carved elaborately as remarked by Dalton. In the outward form, attempts are

made to give the appearance of a Burmese pagoda. The temple campus is fenced
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on all sides so as to mark its sacredness. The respective temples are used as prayer
halls, as they do not have separate hall for meditation and to conduct religious
services. Noticeable thing inside the prayer halls are the statues of Lord Buddha
of different sizes and shapes made of marble stone, silver, brass, wood and ivory.
These statues are donations of the laity to the monastery and mostly brought from
Burma, for protecting people and spreading the message of Buddhism. V. Elwin has
aptly mentioned the fine skill of the Khamtis in carving the images of Lord Buddha
kept in the monasteries of the villages and that they are of great beauty and grace.
The altar where the statues of Lord Buddha are kept known as plang is about three
to four feet of height from the level of ground and images are kept facing east,
since it is believed to be the right direction in which Gautama Buddha received
Enlightment under a Bodhi tree.

Each monastery campus consists of residential quarters for the monks (Bapu
Ghar), dormitories for novice (Sarman), and temple boys (Mung-jang), rest house
for visiting monks (Kukti), and nuns (Pusi). There are also sheds (Sima-ghar) where
people pass their night during any religious ceremony. Within the compound 7an-
khon (a kind of a flag) are hung from the beams, presented on different occasions
by the village women with various inscriptions and different colours. A boat like
structure is also found in the campus of the Vihara used during the time of Sangken
festival with an indigenous mechanism for spraying water out from the boat.
Religious books and manuscripts are also found preserved carefully in boxes and
almirahs in the Vihara.

Within the monastery the next attraction is the group of shaven headed monks
in saffron or amber coloured robes known as Bhikkhus or Paribhajaka that form
an important part of the monastery. They always follow the Buddhist principles as
contained in the Vinaya texts. These priests assumed office from Buddhist institutions
in Burma, which is attested but T.T. Copper (1873), who noted that the Bhikkhus
received their appointment from the Buddhist church of Burma, but that the office
was not hereditary. The priests have to shave their heads, put on amber coloured
garments and carry rosaries. Dalton (1872) also refers to the regular establishment
of Khamti priests, well versed in principles of Buddhism. Villagers address the
Bhikkhus as Bhante, Chao-mun and Mahathera as Chaosara. Defined as a sharer,
living on alms, having no permanent abode they stay in the Vihara and gets regulated

by a moral code of conduct. The gradation of the Bhikkhus is as follows:
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Mung-jung less than 10 years

Sarman less than 20 years

Bikkhu more than 20 years

Sthavir after 20 years of service as Bikkhu (20+20=40years)
Mahastavir 10 years of experience as Sthavir (40+10=50 years)
Ther 10 years of experience as Mahastavir (50+10=60 years)
Mahather 10 years of experience as Ther (60+10=70 years)

There are special clothes that a monk must wear (Sibar), which is of yellow

or amber colour that comprises of four different pieces of cloth:

Phatong a saffron colour lungi

Changkan a piece of cloth to cover the upper part of the body
Kampeng a piece of cloth, used as underwear

Oanghati a locally prepared vest used as undershirt.

Case: - The biggest and finest monastery of this area is the Namsai Paryati
located in Namsai constructed in the year 1974-75. In the compound, one can notice
a main stupa of the colour golden, and a typical specimen of Burmese/Tai stupa
architecture. This stupa is the finest example of Therawada monuments in this area.
A Buddhist temple having a standing colossal image of Buddha with typical Burmese
Sikhara, a double storeyed meditation hall, a community kitchen, a building for the
accommodation of Sramana and novice, and another one for head monk, are the
other notable structures of the monastery. The standing image of Lord Buddha in
the temple, seated Buddha of the meditation hall, and another seated Buddha of clay
holding a bowl] are the finest specimens of modern Buddhist art. Besides 2 Bhikkhus
there are 31 Sramanas and 2 novices that reside in the monastery.

Archaeological explorations and excavations have yielded a few Buddhist
stupas in this area. Generally stupas are associated with the monasteries of the area,
though independent stupas are not lacking, generally found in the households of the
villagers and also at some other places. The stupas are constructed on an octagonal
base on a raised platform of about three to four feet from the ground. The stupa has
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two main divisions, one octagonal base with relief designs and the central tumulus
built over it. The octagonal platform is horizontally divided into three zones, the
lowest one broadest at bottom, rising in five diminishing terraces. Over the lower
terrace, one can notice the slender-most middle portion while the upper zone is said
to have widened out in two extending tiers. On the frontal portions of the octagonal
platform, rosette marks in base relief can be seen. Further up, on each of the eight
corners of the platform, seated on semi-circular bases are small solid domes and in
between these corner members, can be seen similar dome placed in 'V’ shaped ears.
Thus sixteen miniature domes were attached to the original stupa as a whole. The
central tumulus of the stupa is a solid conical superstructure, which was crowned
by a tapering final ending; the whole edifice is modest in size and approximately
not more than five to eight metres high. The Khamtis believe that when evil powers
influence them, donating these stupas is a good sign to get relief from the evil
powers and so they constructed stupas and decorated them with flags and donate in
the name of the person.

To Attain Monkhood

The monastery generally has a few Bikkhus, sometimes a head monk, a few
novices (Samanera) and few laity (Sankapi) without robe. There are certain rules
and regulations to be a monk. To be a Khamti monk, first and foremost criteria
is to be a male and he must be free from any communicable diseases and debts;
neither must he be an illegitimate nor a slave. Certain educational qualifications
are also necessary to attain monk-hood. He must be at least twenty years of age
before ordination as a novice- the lower ordination (pabbaji), the boy has to live
in a Chang and this period when they stay in the monastery is known as Kapi or
Sangkapi. The lower ordination is necessary before one receives higher ordination.
Anovice (Samanera) should be at least eight years old so as to remain as a Samanera
and as such he receives education to attain the higher ordination after twelve
years of experiencing the monastic life and before becoming a full-fledged monk.
The novice has to observe the dasasamnerasila and seventy five sekhiyas. The
higher ordination (Upasamapada) must take place in a special ordination chamber
(simaghar). For this special occasion, monks from surrounding villages are invited
to grace the occasion. The boy about to attain monkhood listens to the kammavaca
chanted by the monk selected for this occasion and after taking blessings from the
monks, the candidate’s head and beard is shaven and dressed in yellow robe renders

affirmation to various questions addressed to him by the presiding monk. After that
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the boy(s) sit in front of the assembled monks and requests them to admit him into
monkhood. Once the candidate is admitted, he is given a new name. At the end of
the ceremony, the first section of the rule of the Bikkhus (the four purarika) is read
aloud to the new monk, first in Pali and then explained in Khamti language, reciting
each regulation. The newly appointed monk promises to follow the monastic rules
as contained in Pati-Mokkha, a short treatise which monks are to recite twice a
month on Buddhist Uposatha days (Pannarasa and Catuddasa).

The monks have to follow a schedule within the monastery. They are
expected to teach the boys who are to attain monkhood in the monastery. Earlier
these monasteries were the centre of learning, but now since the Tai language is
imparted in schools, their duty has lessened to some extent. They also read the
text books available in the monastery library. Every morning they go out to collect
food from the villagers in a lacquered box. They do not take food after 12:00 pm.
Monks have little interaction with the villagers. Of course, during any religious
ceremony, monks have some sort of interaction with the villagers. The monks
not only administer the spiritual needs of the people but also guide the people in
religious festivities and also control the social life of people. They are expected to
have some knowledge of herbal medicines. The lay man remains wholly dependent
on the Bhikkhus for almost all activities in life and beyond. The monks play an
important role in uniting the village together and their influences are greater than
village chiefs and clan chiefs. In fact the monastery and the monks play a major

role in bringing religious and cultural unification among the Therawada Buddhists.

The Monastic Rules

According to Pati-Mokkha, a short treatise containing the monastic rules a
monk has to follow, there are a total of 227 regulations which are again subdivided
into eight subcategories. The list is so long that regulations range from seemingly
trivial and arbitrary conventions to basic norms which touch the heart and essence
of monastic life. The first four rules - the parajika, which forms the base of the rules,
since its violation alone entails expulsion from monkhood: as the formula has it, the
monk who violates any of these four “is defeated”. The second category consists of
thirteen rules whose violation entails probation and penance (parivasa) hence are
close to the core of Buddhist monasticism. The other six categories govern almost
every aspect of monks’ life like eating, behaviour, attitude towards others, relation
with layman are more conspicuous than those listed above which are much more

onerous. Thus one of the main reasons why most laymen refrain from adopting

127



ANTHROPOLOGY TODAY: AN INTERNATIONAL PEER REVIEWED NEIRA JOURNAI

a monastic life is their norm of not eating food after noon according to former
novices. When one goes deeper into these regulations as mentioned in the treatise,
it is seen that it governs three behavioural domains-its relationship with laymen,
its relationship with other monks and proper expression of his needs, wants and
desires - putting aside those rules of prosperity and etiquette and adopting simply
good manners that are required by a simple society; and ignoring those rules which

are necessary for maintaining non-disruptive social relationship in any group.

Conclusion

In a Khamti society, the monk is one who is given due respect and honoured
and there exist no village without a monastery and a monk in it, along with some
novices and students. Here, a village can run smoothly without some modern
technologies, but definitely not without a monastery and a monk. By accepting
their offerings, the monks make it possible for the villagers to achieve what they

desire above all: merit.
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Book Review

Desmond L Kharmawphlang. Folklore Imprints of North East India. (2017),
pp- 200, X150.

Chapter 1: INTRODUCTION
Chapter 2: STORIES ON LOOMS: CONVERSATION, EPISTEME AND
PRAXIS.

In this chapter, the author lays down the importance of storytelling and asks
the question: Are tribal arts and oral literature static or dynamic? Drawing from
many fieldworks and personal experiences the author makes the case that the
tribal arts do not only involve text but also performances and audience reception
creating contexts as well as subtexts. Thus it reveals that storytellers not only reveal
their personal talent but also demonstrate the fact that they are the most reliable
custodians of tradition and represent public opinion and taste.

Chapter 3: THE U NGAT LEGENDS — THE CRAFTING OF
ECOCRITICAL DISCOURSE.

In this chapter, the author talks about the U Ngat legend in Khasi society
which is circulated among the modern urban community. Taking the example of this
legend the author dissects the rhetoric and other techniques through which urban
legends/beliefs are presented and also investigates the cause of its disappearance.
Chapter 4: DIALOGIC NARRATION AND THE DISCOURSE OF

MEMEORY OF U MANIK RAITONG.

Using the legend of Manik Raitong from Ri-Bhoi District of Meghalaya
the author describes the strength of stories to create collective consciousness of
a society. The author describes how a story cannot be viewed in isolation, as a
monologic static entity, but must be seen in a dialogic or interactive framework,
in a dynamic chorus of styles which voice the social, political and the ideological
position they represent.

Chapter 5: PAHAMBIR PUJA: CONVERSTIONS AND FOLK POETICS.

In this chapter, the author talks about language and its usage in different forms
and genres for interpretation of events and experiences both public and private.
Secondly, the author talks about oral tradition and the role that it plays in the
transaction of our daily lives, formulating meaningful modes and existence and

enfranchising whole cultures, legitimizing cognitive categories and social activities.
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Chapter 6: NAVIGATING URBAN FOLKLORE: CITYLORE AND ORAL
LITERATURE.

Firstly, a concept of the word Folklore is presented in this chapter which is
different from the normal view of Folklore as a constituent of the lower stratum
people in contrast to the elite of the society. Secondly, the author takes an approach
of folklore as a communication system and how this trait is ingeniously reflected in
the dynamics of urban or city lore.

Chapter 7: THE REVENANT IN SOME URBAN LEGEND OF SHILLONG.

In this chapter, the author attempts to rediscover the supernatural beliefs of
modern urban community and the rhetoric and other techniques through which
those beliefs are presented. Two Shillong-based urban legends and their versions
are used to analyse the dynamics of what constitutes city-lore.

Chapter 8: NATURE AS MOTHER METAPHOR: A STUDY OF SOME KHASI
RICE MYTHS.

In this chapter, the author examines some myths associated with rice and
demonstrates the interdependencies of nature and culture. It unravels how nature
assumes in its primacy the mother metaphor.

Chapter 9: BETWEEN LIPS: POETRY TO TELLING IDENTITY.

This chapter examines different poetries to depict that ethnicity and identity
are two very fundamental constructs of human life and culture. As the author asserts,
ethnicity as a cultural concept focuses on the sharing of conventions, values, beliefs,
cultural symbols and practices.

Chapter 10: UMKHRAH: A RIVER...CRIES...FOUL...

In this chapter, the author talks about literature as the most powerful
articulation of grieving for loss of all kinds. The author states that the imprint of a
kind of loss can be seen in different part of the world in written as well as oral form.
Chapter 11: INDIGENOUS KNOWLEDGE AND FOLKLORE

CONSERVATION MANTRA: THE NORTH EAST INDIAN
PARADIGMS.

In this chapter the author explores the idea of tradition and its creativity
through a folkloristic lens.

Chapter 12: CULTURAL CONSERVATION — A NORTH EAST INDIAN
PRESPECTIVE.
In this chapter, the author talks about the Cultural conservations professionals

which include folklorist, anthropologists, archaeologists, historic preservationists,
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environmental planner and scientists to bring their views of culture and ecology to

bear on the threatened facets of the North East India.

Chapter 13: THE PARADIGM OF RESTRICTION — INTERNATIONAL
COOPERATION AND NORTH EAST INDIA.

This chapter opens up with the difficult geographical location of North East
India bordering many international bodies.

The author gives an overall sketch so as to facilitate study and research
programmes which will have underpinnings of a pan-Asian pattern and which will
involve sharing of knowledge.

Chapter 14: THE MAKING OF RELIGIOUS DISCOURSE AND
MULTILINGUALISM.

In this chapter, the author talks about how languages are embedded (in a
multilingual situation) in different cultural practices with special reference to folk
practices and beliefs.

Chapter 15: STRATEGIZING NARRATOLOGY — A CASE OF SELECT
ORAL EPICS OF NORTH EAST INDIA.

Epic as a form of narrative have different components. In this chapter, the
author clarifies the very concept of epic and draws the line of connect and disconnect
between oral and literary epics.
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David F. Marbaniang,A. L. Warjri. Impact of Globalization and Modernity
on the Indigenous Tribal Youth of North East India: A Comparative Study of
Indigenous Values as a Whole and What Globalization and Modernity Offer.

(2011), pp. 71, Z80.

Chapter 1: GENERAL INTRODUCTION.

The first chapter talks about the fast-changing trends in the holistic aspect
of tribal life. Clothing and technology are not the only ones that are changing
but the fast-moving trends are also affecting family orientation, food habit, and
entertainment orientation etc.

Chapter 2: NORTH EAST INDIA IN A NUTSHELL: THE LAND AND ITS
PEOPLE.

This chapter gives the reader a short introduction to all the eight (8) states of
North East India, emphasizing specifically on the land and people.

Chapter 3: ANALYSIS OF THE STUDY: ANORTH EAST INDIA
PERSPECTIVE.

This chapter clearly presents to us the methodology and the findings of the
study. Some of the issues that are presented in the findings under the impact of
Globalization and Modernity are family, language, area of origin, years of exposure
to urban settings, educational and academic aspirations, dress and food habits,
attitude towards marriage, awareness of one’s own culture and traditional practices,
usage of modern technology, etc.

The analyses of the data’s are represented in different forms of charts
(percentages) making it clear and easy to understand.

Chapter 4: CONCLUSION.

The conclusion which is basically drawn from the previous chapter is very
interesting. It shows us how the youths have transitioned their views and practices
in certain aspects of life which are very foundational to the survival of any culture
and its sustenance.

If we were to take the same questionnaire and do the same research at present,
the result might come to us from a very different angle which surely will shed light

on the topic - like this book have done it.
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Dr. Barnes L Mawrie SDB (2005). Introduction to Khasi Ethics.
Shillong: Don Bosco Publications, pp. 101, "120/-
ISBN: 81-85408-00-35

Chapter 1: WHAT IS ETHICS?

This chapter talks about the nature of ethics, its role in society and its relation
to religion. A discourse on ethics is very important because it is not something
which is conjectured out of mid-air. Ethics is also closely related to society which
is why a discussion on the Hynniew-trep society is included in the chapter.
Chapter 2: ETHICS AND KHASI RELIGION.

Ethics and religion are inseparable, so much that one is very intricately
intertwined with the other. In this chapter, the author gives a discourse on the Khasi
Great Commandments noting that it forms the basis of Khasi Ethics and religion.
The author also notes the role of customs and Traditions in Morality.

Chapter 3: PERSONAL ETHICS AMONG THE KHASIS.

Even though ethics can be talked about in an academical sense by making
legitimate discourses and arguments, eventually ethics is portrayed in the way
it is live out. In this chapter, the author portrays how the Khasis live out their
conception of ethics in the form of property management, marriage and divorce,
taboos, ultimate moral sanction, altruism and so on.

Chapter 4: SOCIAL ETHICS: POLITICAL AND JUDICIAL SYSTEM.

Social ethics form the structure for maintaining law and order in the society by
guiding and directing people’s actions. This chapter is an elaborate description of the
social ethics of Khasis pertaining to the political and judicial system. It also gives us
a peek into the traditional punishments meted out to the offenders of the law.
Chapter 5: NARRATIVE IN KHASI ETHICS.

Human beings act according to a pre-disposed sense of belief. These beliefs
may not be logically well oriented or well thought out but it surely animates them.
This is where narratives come into play where it acts as a meaning-generating tool.
This chapter gives us the narrative ethics of the Khasis which came through a long
history of oral tradition.

Chapter 6: ETHICAL DIMENSION OF THE KHASI IDIOMS.

Narratives act as a meaning-generating tool by giving us moral lessons, these
lessons mostly comes in the form of anecdotes. The anecdotes in the form of moral

lessons eventually result in guiding the thoughts and actions of a person.
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This chapter gives us a discourse on such idioms and wise sayings of the
Khasi society.

Chapter 7: THE ROLE OF NATURE IN KHASI ETHICAL LIFE.

Human beings find themselves living in this very awe-inspiring world in
which they exist and procure their day to day life materials in the form of food,
shelter, tools etc., which eventually makes them inter-dependent on each other. In
this chapter, the author makes the comprehensive case of how the Khasis derive
their tales and stories from nature.

Chapter 8: EVOLUTION OF MORALITY IN KHASI SOCIETY.

Eventually morality evolves with different kinds of influence in the life of an
individual and the society as a whole. This chapter critically examines the influence
of western culture and Christianity on Khasi moral life bringing out its positive and
negative aspects.

This book sheds a bright light on the vast subject matter of Khasi ethics in
particular and ethics as a whole. The Glossary section on the book helps the reader

to clarify the meaning of many words and their usage.
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Joseph Puthenpurakal SDB, Varghese Chirayath (Editors). Philosophical
Understanding of the Cultures and Festivals of North East India. (2015), pp. 136,
2300.

About the Book

The book is an outcome of a seminar conducted in Don Bosco Centre for
Indigenous Cultures, Shillong (2015). The seminar was conducted under the title
“Philosophical Understanding of the Cultures and Festivals of North East India,
which was sponsored by Indian Council of Philosophical Research (ICPR), New
Delhi. The book contains 11 (eleven) papers, all of which were presented during the
seminar by different scholars.
1.APHILOSOPHY OF CULTURES BY THOMAS MENAMPARAMPIL.

In this paper, the author talks about the shift in the view of Cultural expression
and its relation to society or communities. The difference in culture(s) and its
encounter with civilization is also deciphered giving up a comprehensive view of
the new challenges that are arising and the different way it could be tackled.
2.PHILOSOPHY OF CULTURE BY THARSIS MARIA ARUL ANTHUVAN.

The author in this paper talks about the innate cultural nature of human beings
giving us the definitions of culture by different philosophers. Brenard Lonergan
(1904-1984) concept of culture is discussed in detail.

3. ACRITICAL UNDERSTANDING OF CULTURAL FESTIVAL WITH
REFERENCE OF WANGALA OF THE GAROS BY JOY KACHAPPILLY.

In this paper, the author talks about the concept of “festival” connecting it to
the idea of myth and archetypes. After which the author goes on to give us a detailed
description of the Wangala festival of the Garos, stretching it till the modern times
by giving us its social and cultural significance.

4. AFEMININE UNDERSTANDING OF THE FESTIVALS OF THE
ANGAMI NAGA TRIBE BY KEZHANGUNUO KELIO.
In this paper, the author talks in detail about the various festivals of the Angami
Nagas by emphasising the role and status of women in the ceremonial activities.
5. CHRISTMAS FESTIVAL AMONG THE MIZOS IN MIZORAM: A
SITE OF SOCIAL PRAXIS AND PHILOSOPHY OF LIFE BY JOE
FRANCIS.
The author talks about the day to day life of the Mizos in Mizoram in relation

to their local knowledge and Christmas festival. It gives us a picture of how Mizos
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make sense of their world through their cultural practices — Christmas in particular.

6. MLEI-NGYI: CELEBRATION OF THE PAST, MEMORY FOR THE
PRESENT BY SHAJI MATHEW.

In this paper, the author gives a detail description and the significance of the
Mlei-Ngyi festival of the Zeliangs of Nagaland. The paper also talks about the status
of the Mlei-Ngyi festival in the present day.

7. APHILOSOPHICAL VIEW OF KHASI CULTURE BY BARNES L.
MAWRIE.

In this paper, the author talks about the Genesis and the Metaphysics of Khasi
culture by going through five very important metaphysical concepts of Khasi.

8. UNDERSTANDING TRADITIONAL TANGKHUL NAGA FESTIVALS
AND ITS RELATION WITH AGRICULTURAL ACTIVITIES BY
SOMINGAM MAWON.

This paper talks about the different festivals of Tangkhur Nagas under their
religious activities, agricultural activities, and social life. As the title suggests, the
agricultural relation to these festivals are brought to light.

9. BAIKHO FESTIVAL OF THE RABHA: CELEBRATING LIFE AND
CULTURE BY JOSE JACOB.

The paper starts with short descriptions of the festivals in Assam, the Rabhas,
and their festivals. Then the author goes on to talk in detail about the Baikho festival
of the Rabhas which is one of theor major festivals and is celebrated once a year.
Lastly, the change and continuity of the festival are also deciphered.

10. APHILOSOPHICAL UNDERSTANDING OF CULTURE AND
FESTIVALS OF THE SOUTHERN AGMAMI NAGAS: A CROSS-
CULTURAL DIALOGUE BY DOMINIC MEYIEHO.

This paper talks about culture(s) and culture(s) converging together. It
is primarily an attempt for a cross-cultural dialogue between the festivals of the
Southern Angamis and the festivals of Christianity and to decipher its implications.
11.THEORIZING A SUSTAINABLE CULTURAL IDENTITY FOR A

GLOBAL WORLD: ATRANSACTIONAL PHILOSOPHY OF
CULTURE BY BAUDELAIRE K. ULYSSE.

This paper talks about the transactional nature of culture(s) and its manifestation
in different parts of the world including North East India. The author induces that
transaction helps in cultural exchange, understanding, and enlightenment which

confrontation is not capable of.
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J. Kuruvachira (2013). Religion: A Mystery and a Paradox.
Shillong: Don Bosco Publications, pp. 250, "300/-
ISBN: 81-85408-00-53

Chapter 1: THE PROBLEM OF DEFINING RELIGION.

Contrary to the general notion, the concept and definition of religion are very
broad and complex as it permeates the whole of human life. There are two very
broad way of defining religion i.e. functional definition and definition of religion
by essential elements. This chapter gives us a glimpse of the complexity of the
concept and definition of religion by providing us with the necessary conditions
and limitations.

Chapter 2: THE MYSTERY OF THE ORIGIN OF RELIGION.

The question of the origin of religion is also a very complex phenomenon as it
is many faceted. Some questions that boggle researcher are: Where did the first idea
come from? How did it feel/look like? How did it reach the present conception?
Over the years there have been many speculations about the origin of religion from
different disciplines. This chapter gives us a comprehensive view of the origin of
religion given by different scholars from diverse disciplines.

Chapter 3: THE COMPLEXITY OF THE DIMENSIONS OF RELIGION.

Religion permeates and influences many aspects of culture but the other way
around is also true. With the change in the culture around religious doctrines also
tends to get modified to cope up with the change. In this regard, there seems to be
constant interaction between culture and religion so: what really are the dimensions
of religion? Can there be specific set of dimensions? What are the factors that
influence religion?

This chapter sets out to give us a glimpse of these intricate questions by
providing us a picture of dimensional analysis by two scholars Roderick Ninian
Smart and Raimond Panikkar Alemany.

Chapter 4: THREE THEORIES OF RELIGIOUS EXPERIENCE.

We go through different experiences which bring about change in our thinking,
action and behavior. Experiences act as a driving force of our life indicating us of
our existence and development. Even though most of the religions have certain
sacred text of their own — in many cases it is through religious experiences that
those texts are brought about. Religious experience acts as the initial condition for

a response towards certain religious affiliation.
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As the title suggests, this chapter draws us to three theories of religious
experience by three different twentieth-century philosophers of religion Rudolf
Otto, Joachim Wach and Mircea Eliade.

Chapter 5: THE PARADOX OF RELIGIOUS FUNDAMENTALISM.

Rivers, oceans, and geographical locations may divide us physically but our
ideological leanings divide us even without any form of physical obstructions.
Different religions hold on to different positions which are sometimes helpful and at
other times destructive. The problem comes in while delineating the helpful and the
destructive ideological leanings and that is where the question of fundamentalism
comes in.

In this chapter, the author goes through the development of the world
fundamentalism itself expounding the complex reality of it both in the ancient
and modern world. The author then comes to some of the common element of
fundamentalism differentiating it from apparently similar phenomena. Lastly, the
author gives us some proposals for dealing with religious fundamentalism together

with some critical reflections on it.
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