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I

The paper is divided into three parts. First part tries to explore and examine the connect of the Thai people and the Naga people, culturally or otherwise. It brings out similarities and dissimilarities between these two groups of the people. It also throws some light on the understanding and support extended by the Government of Thailand to the cause of Naga Underground Movement of self-determination for a separate country.
The second part deals with the different perspective views on the Nagas, ranging from sovereignty issue to other related issues connected with the Nagas of India’s Northeast. 
The third part is an attempt on the connect of the Chiru Naga of South Asia(India’s Northeast) in its origin from the  larger Asian continent. Chirus form a “buffer zone tribe”, as was the term used by T.C. Hudson, a British administrator and writer: Naga Tribes in Manipur (1911). In-depth detail about this tiny ethnic tribe: its origin and identity is discussed in this section. 


*Dr. Samson S. Chiru is an independent researcher in the Centre for Canadian, United States of America and Latin American Studies, School of International Studies, Jawaharlal Nehru University, New Delhi (INDIA)

There are also innumerable literatures available that Ahoms are from Thailand. The focus of the paper is about the Nagas of India’s Northeast, and so, one may wonder why Assam figures out here in this section of discussion of the Nagas. The answer is simple, that the entire Northeast India was under Assam province during the British time. Therefore, for easy understanding and convenience of study, it is referred as such. 

 
The Ahoms were the first outsiders who came into contact with the Nagas. A Naga scholar, Thohe writes about the Ahoms that they never considered the Nagas as conquered subjects in their association for nearly 600 years ( 1228-1819 A.D.). Whereas, Verrier Elwin writes a bit different about the Ahoms in that he said that Ahom king regarded the Nagas as their subjects and took taxes from them in the form of slaves, elephant tusks, spears, hand-woven cloth and cotton. However, it is believed that only some section of the Naga villlages who lived in the periphery of present Assam state came into contact with Ahoms, while the rest of the Naga villages were not into contact with the Ahom king. Therefore, it is not sure, which were those Naga villages that encountered the Ahoms.

             In British time too such similar nature of administration was also adopted where some part of the Naga areas remained ‘unadministered’. This was so done as the Nagas were so possessive and protective of their territory and that the mighty British were prevented to infiltrate fully in their land. In 1919 the ‘Naga Hills Backward Tract’ was declared. Further, when Nagas demanded that they be excluded from the reform scheme of the Statutory Commission, headed by Sir John Simon in 1929, their demand was ignored. It is worth mentioning here that the Naga club submitted a memorandum to the popularly known as Simon Commission. The Naga club was formed out of the members almost all of them who were sent abroad for allied force service to France and some government servants during the I World War. It was meant for reconstruction and rehabilitation work after the I World War in 1919. Charles Pawsey, another British administrator founded Naga Hills District Council in a similar design and purpose (as was that of Naga club of 1919 post I World War reconstruction and rehabilitation) after the II World War. Later this council changed its colour into Naga National Council. Popularly also was known as Phizoit Underground Naga sovereignty movement in the later second half of the 1940s. (for detail, refer American Baptist Mission’s role written by the same writer of this paper). The Government of India Act of 1935, which came into effect in 1937 made Naga areas ‘Excluded Area’ under Assam but directly under the administration of the Governor. So were the North-east Frontier Tract, the Lushai and the North Cachar hills  declared ‘Excluded Areas’ of the province of Assam. (Horam1975: 15)

             The Ahoms never tried to conquer the Nagas and amalgamate them in their kingdom but left them live the way they liked. The Nagas lived in comparative isolation during the 600 years rule of Ahoms over Assam. It was only after the conquest of Assam by the British in 1826 that they came into contact with the British. The first contact was established during Anglo-Burmese war when Capt Neurf Ville crossed Patkai Hills to free Naga slaves from Singpos. This was the first contact of the Nagas with the Ahoms. It was during the time of Sukapha, the founder of the Ahom kingdom in about 1228. As the kingdom expanded, there were frequent clashes between the Ahoms and the Nagas, but on the whole the Ahoms kept the bordering tribes under control and extracted tributes from them. In return, the Nagas were granted revenue free lands and fishing waters on the understanding that they would desist from making any predatory raids into plains.

             It is also said that the King Sukapha (Ahoms’ King) treated the Nagas in an unfriendly way. However, when they settled down in Assam, they developed a good rapport with the Nagas. The Nagas in the Northeast India are the Mongolian family as race which spread all over the world from China to as far as South America (Latin America). Since Ahoms are also Mongoloid and free from caste system and had similar food habits; they lived together more closely with Nagas than with others. There are cultural and physical characteristics similarities between the Thais (Ahoms) and the Nagas of India. But as much as the shrouded mystery of the word Ahoms is, so is with the word Nagas. Eminent native scholars like Gangmumei are of the view that the name Naga is not clear of its derivation.  Verrier Elwin also pointed out: “the derivation of the word is still obscure.” The issue is all the more complicated with the bone of contention on account of  identity and its various movements related to ethnic crises, Gangmumei, the historian who has authority of the subject opined.

	           Buranji, that is commonly being relied upon as authentic source of Ahom history is no far away from controversy. It has been doubted, as the Shan and Burman name for the Nagas was Khyen or Khen. The Muslim writers including Shahabuddin Talish, the chonicler who accompanied Mir Jumla, the great Mughal general of Aurangazed in his invasion of Assam in the middle of the 17th Century A.D. have referred to the Nagas(see Gangmumei) 
           The early 19th century views is well expressed by William Robinson (1814) when he observes that the origin of the word Naga is unknown; but it has been supposed to have been derived from the Sanskrit word (Nanga) and applied in derision to the people, from the paucity of their clothings but there seems little foundation for the etymological derivation, as the term has never been, known to be applied by the Bengalees to either the Khasias or the Garos with whom they were better acquainted than that with a greater degree of nudity than of the Naga tribes with whom we are acquainted (Gangmumei).

             The tribes, it is true, call themselves mostly man or people indicative of the absence of any class or distinction in social order. E.A. Gait, the great historian of Assam in 1906, wrote on the subject,”The collective designation by which they are known to the Assamses seems to be derived, as suggested by Holcombe and Peal, from ‘Nok’ which means folk in some of the tribal dialects when strange parties meet the places, they are said to ask each other’s term Noke or Noke meaning ‘what folk are you?’ and Nok range, ‘the people of the sky.’ In this connection it is worth noting that the khonds call themselves ‘Kui Luika’ and the Orans ‘Ku Nok’. The lengthening of the first vowel sound in the Bengali and English rendering of the word is probably due to the old idea that is connected with snake worship”(Gangmumei). 

             It is common throughout India for tribesman to call themselves by words meaning ‘man’ an attractive habit which suggests that they look on themselves simply as people free from communal or caste association. Thus Elwin's prestigious opinion revives the Nok theory of the Nagas, contented Gangmumei.

             Meanwhile, a few Naga scholars who want to discount the colonial writer's views proposed two theories. One is that Naga was derived from the Kachari word Nok or (Nokhhar) meaning warrior or fighters as the Kacharis came into violent conflict with Naga tribes like, the Angamis and Zeliangrong. The latest proposal was made by R.R Shimray in his book: “Origin and Culture of the Nagas” (1985) that it was derived from the Burmese word Na Ka meaning pierced ears. He also quote a Thia tradition from Chiang Mai of Thailand that a group of people with pierced ears migrated to Burma and they were known as ‘Nakari.’ The British came to know of these people and Anglicised their name into Naga. These two theories have created all the more confusion to the whole problem (Gangmumei).

             It is said that these explanations are not convincing; because, the ‘Nok’ theory is a generalizations of a tribal self image. True, most of the Naga or other tribes use to call themselves by the general term man. But ‘Nok’ to be applied to the Naga as a general term is not reasonable. The Naga tribes call themselves by their tribal names. In the early period, the name Naga was not known but it was the outsiders like the Assamese, Bengali and Ahom, with whom they had very wide contract, gave this name to the tribes. For example, the tribes like Angami, Ao, Zema, Rongmei etc. are known by the outsiders' names not by their own original names. The Meiteis name further subdivision, the tribal names like Tangkhul, Mao, Maram, Maring, Anal, Chiru etc. are also used. Therefore 'Nok' theory does not explain much (Gangmumei).

             No final word has been said on the derivation of Naga. It is certain that the name was given by the outsiders -- the inhabitants of the Brahmaputra and Barak valleys to mean the Naga. The name was popularised and enforced by the British colonial authorities during the introduction of  their rule in the Naga areas. The problem has been made more complicated by the political touch which is adopted to identify a particular tribe, a Naga tribe have been reproduced to understand the problem of identify faced by the western anthropologists rather than accepting its validity (1926)"(Gangmumei). 

             The Nagas speak different languages. But a comparative study of the language as done by A.Grieron in the Linguistic Survey of India show that there is no doubt, that in the remote part, they came from a same stock. 

               Peculiar characteristics (Gangmumei) of the Nagas being different from their neighbours are given below: 

 Head Hunting: The custom of head hunting is a very special factor in the social life of the Nagas. The fame of the Nagas rests more in the head hunting practice. 

Dormitory: Common sleeping house for the unmarried men 

Dwelling house built on the post or piles 

Disposal of the dead on the raised platform 

Betel chewing 

Trial Marriage system 

Aversion of milk as an article of diet 

Tatooing by pricking 

Absence of any powerful political organisation 

The double sylinder vertical forge 

The loom for weaving cloth 

A large quadrangular or hexagonal shield 

Residence in his region and crude form of agriculture 

These characteristics do no longer hold true today in entirety in characterising the Naga traits. 

In Manipur, with R.B. Pemberton's writings on the identification of the tribes as Nagas was started with the colonial contact. Whatever, the British officials applied to the Naga Hills was also applied to Manipur tribes. The colonial ethnographers did not bother themselves to give thought on the issue. T.C. Hodson's "The Naga tribes of Manipur (1911)" is almost silent on the problem (Gangmumei). It is not intended here to go into anthropological or racial origins of the Naga tribes. No doubt, it is quite obvious that the Nagas belong to Indo-Mongoloid family and migrated from west and north to their present habitat over a period of time from different directions. They do not have a commom language or dialect. Each tribe has its own dialect or dialecs, which are unintelligible to other tribes. Now, they have evolved common language called Nagamese. For the purpose of this study the term Naga includes the various tribes who have spread across the present states of Nagaland, Manipur, Arunachal Pradesh and some parts of Assam, including across the border in Myanmar. 

          The Nagas lives in the northeastern hilly region of India and Myanmar. The Nagas live in present Nagaland state, four districts in Manipur, two districts in Arunachal Pradesh, one district in Assam and in western part of Myanmar. The total area of Naga inhabited areas is about 100,000 Sq.Km. In the word of J.P. Mills (1922), Nagas inhabit in the area, “bounded by the Hukawang valley in the northeast, the plains of Brahmaputra valley to the northwest of Cachar to the southwest and of the Chindwin to the east. In the south, the Manipur valley roughly marks the point of contact between the Naga tribes and the very much more closely interrelated group of  Kuki tribes-- Thadou, Lushei Chin, etc” The population of Nagas is about 3 millions in 2001.
           Thus, the Nagas are concentrated in the states of Nagaland, Manipur, Assam and Arunachal Pradesh of India and Somra Tract of Upper Burma. The following Naga tribes have been identified and located. 

Nagaland: Ao, Angami, Sema, Lotha, Rengma, Chakhesang, Yimchunger, Kalya, Kongnyu, Konyak, Chang, Sangtam, Phom, Zeme, Liangmei, Rongmei(Zeliangrong), Khiemungan. 

Manipur: Anal, Maring, Moyon, Lamkang, Chothe, Tangkhul, Mao/Paomei, Maram, Thangal, Zeliangrong, (Zeme, Liangmei, Rongmei, Puimei) Chiru, Kharam, Koireng, Tarao. 

Arunachal Pradesh: Tangsha, Wancho, Nocte. 

Burma: Konyak, Tangkhul, Phom and Yimchunger 

Assam: Zema, Rongmei and Rengma.

            

	


There are varying views on the nomenclature as much as is the origin of the word ‘Ahoms.’
One such is of the view that the word Assam is derived from the Sanskrit word ‘Asom’ meaning ‘peerless’. The ancient history refers to Assam as Pragjyotishpur, until in 1228, the Ahoms from North Thailand invaded this land and established a kingdom, which came to be known as Assam. Asoso Yunou, a Naga scholar is of the view that the word ‘Assam’ is coined from the word ‘Ahom.’ Most probably, the modern name Assam comes from Ahoms, the dynasty that ruled from the 13th to early 19th Century. The ancient name Kamrup, is today confined to only a district of Assam. 

It is also said that the ancient name of Assam was Pragjyotishpur. However, during the time of the Ahom conquest, Pragjyotishpur was known as Kamrup. In ancient Sanskrit literature, both the names Pragjyotishpur and Kamrup were used as a designation for ancient Assam.


There is common agreement by most of the scholars in the era in which Thai kingdom set its foot in the Naga inhabited areas in Assam province (British era). That, in 1228, the Ahoms, Shan tribe from North Thailand entered and defeated the Kamrup ruler and established a kingdom, which came to be known as Assam with its capital at Sivasagar (Sibsagar). Edward Gain in his History of Assam (1905) states that early in the thirteenth century A.D., a band of hardy hill men wandered into the eastern extremity of the Brahmaputra valley, led by chance rather than by any deep-seated design, and quite unconscious of the fact that their descendants were destined to bring the whole valley under their rule and set a limit to the eastward extension of the Mughal empire. These were the progenitors of the Ahoms. They were said to be an offshoot of the Tai(Thai) or Shan race, which spreads eastwards, from the border of Assam over nearly the whole of further India and far into the interior of China. The Ahoms were strict adherants of their traditional religion, which they brought with them from their land of origin. But, in the course of history they came to be Aryanised and Hinduised.

 Whereas, the British first came to Naga Hills in 1832.That means, the British came into contact with the Nagas 13 years after the Ahoms left (1832 minus 1819 A.D). The coming of the British to Naga Hills had brought lots of change in Nagas’ socio-cultural and economic life. When the British first came to the Naga Hills, they had no any intention to conquer the Nagas as was done by their predicessor. A Naga scholar R. Vashum writes, “It was rather necessitated for the British to conquer the Nagas because of the two main reasons.
i). The British had to pass through the Naga Hills on their way to Assam which was their main target for commerce.

ii). The Nagas had subsequently cause enough troubles by way of raids etc. for the British subjects viz., plain people of Assam bordering the Nagas and that it was obligatory for the British to intervene in the matter, in which process they started conquering the Naga territories.


           About the most much questionable Inner Line Regulation of 1873, Alemchiba writes that the Inner Line was operated to protect plainsmen from Nagas and Nagas from plainsmen. Both such protections were necessary, and the policy of its institution, often criticized by Indian and resented by the European planters did succeed in preventing many causes of friction(Alemchiba 1970:150-51).

  Chronology of Peace Talks since 1997 between the Government of India and the NSCN (I-M)

Insurgency in Nagaland, bordering Myanmar, is the contemporary movement of Indian independence. The NSCN-IM, is the ‘Guru’ and the most powerful insurgency outfit, that wants the creation of a Greater Nagalim with the high aim to slice off parts of the neighbouring states of Assam, Manipur, and Arunachal Pradesh. These three states are opposed to merger of contiguous areas of the Nagalim. So far, so many rounds of talks have been held since the unconditional ceasefire talks entered in 1997. Most of the negotiations have been taking place at the highest level and obviously both Swu and Muivah are always involved at these talks as they are in self-imposed exile in Southeast Asian cities for 38 years. Nagaland has lost more than 25,000 people in the conflict between the insurgents and the regular Indian army.
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Date 
Representatives 
Venue 
June 15, 1995 

Prime Minister P. V. Narasimha Rao met Thuingaleng Muivah and Isak Chisi Swu, leaders of the IM faction 

Paris 

November 1996 

Home Minister Rajesh Pilot met the IM leaders 

Bangkok 

February 3, 1997 

Prime Minister Deve Gowda met the IM leadership 

Zurich 

June 1997 

Principal Secretary to Government of India, Satish Chandra, met the IM leaders 

Geneva 

August 23, 1997 

Union Home Secretary N .N. Vohra met the IM leaders 

Geneva. 

May 1998 

Swaraj Kaushal met IM leaders 

Bangkok

June 1998 

Swaraj Kaushal met IM leaders 

Bangkok 

July 1998 

Swaraj Kaushal met IM leaders 

Bangkok 

July 27 1998 

Swaraj Kaushal met IM leaders 

Zurich 

September 18, 1998 

Swaraj Kaushal met the IM leadership 

Amsterdam 

September 30, 1998 

Prime Minister Atal Behari Vajpayee along with Principal Secretary Brajesh Mishra met IM leaders 

Paris 

March 24, 1999 

Swaraj Kaushal met the IM leadership even though he had resigned from the position of chief interlocutor 

Unspecified 

Latter half of 1999 

K. Padmanabhaiah met the IM leaders 

Bangkok 

May 25, 26, 2000 

Special Secretary R. D. Kapoor met IM leader V. S .tem. 

New Delhi 

July 28-29, 2000 

Padmanabhaiah held talks with Isak Chisi Swu (Muivah was in prison as he travelled to Thailand from Pakistan on a forged document) 

Bangkok 

November 29, 2000 

Union Home Ministry officials and IM leader V .S .Atem 

New Delhi 

January 13, 2001 

Union Home Ministry officials and V .S. Atem 

New Delhi 

May 21-23, 2001 

Padmanabhaiah held two rounds of talks with the NSCN-IM leaders 

Bangkok 

June 12-13, 2001 

Padmanabhaiah held two rounds of talks with the NSCN-IM leaders 

Bangkok 

July 21-22, 2001 

Padmanabhaiah held talks with IM leaders 

Amsterdam 

August 3, 2001 

Padmanabhaiah and IM leaders 

Amsterdam 

September 22-23, 2001 

Padmanabhaiah held parleys with IM leaders 

Amsterdam 

December 8-11, 2001 

Prime Minister Vajpayee meets IM leaders 

Osaka 

January 4, 2001 

Delegation level talks 

Bangkok 

February 18-20, 2002 

Chief interlocutor K. Padmanabhaiah holds three days talks with NSCN-IM leaders 

Malaysia 

May 3-5, 2002 

Padmanabhaiah and Intelligence Bureau Director K. P. Singh hold talks with the IM leaders 

Chiangmai, Thailand 

July 8-10, 2002 

K .Padmanabhaiah and Intelligence Bureau Director K. P. Singh hold talks with IM leadership 

Amsterdam 

September 21, 2002 

Delegation level talks 

Bangkok 

January 9, 2003 

Isak and Muivah meet Prime Minister Vajpayee 

New Delhi 

January10,2003 

Isak and Muivah meet Deputy Prime Minister Lal Krishna Advani 

New Delhi 

January 14, 2003 

Isak and Muivah meet Foreign Minister Jaswant Singh 

New Delhi 

January 9-11, 2003 

Talks with Premier Vajpayee and Deputy Premier Advani 

New Delhi 

January 21-23, 2003 

Padmanabhaiah, Intelligence Bureau Director, K. P. Singh, and R. C. Jain, Secretary in the Union Home Ministry, holds delegation level talks with IM leaders 

New Delhi 

May 21-23, 2003 

Delegation level talks with IM leaders 

Bangkok 

September 17, 2003 

K. Padmanabhaiah and Intelligence Bureau Director K. P. Singh holds talks with IM leaders 

Amsterdam 

December 5-9, 2003 

Chief Interlocutor K. Padmanabhaiah Intelligence Bureau Director K. P. Singh holds three rounds of talks with the NSCN-IM leaders 

Bangkok 

March 31, 2004 

Delegation level talks 

Bangkok 

June 25-27, 2004 

Chief Interlocutor K. Padmanabhaiah and Intelligence Bureau Director K. P. Singh hold delegation level talks with the IM leaders 

Amsterdam 

July 30, 2004 

Chief Interlocutor K. Padmanabhaiah holds delegation level talks with IM leaders 

Chiangmai 

October 20-23, 2004 

Delegation level talks 

Bangkok 

December 7, 2004 

IM leaders meet Prime Minister Dr. Manmohan Singh and Union Home Minister Shivraj Patil 

New Delhi 

February 3, 2005 

Delegation levels talks 

New Delhi 

July 28-29, 2005 

Two rounds of delegation level talks 

Amsterdam 

October 9-11, 2005 

Union Minister Oscar Fernandes and the Group of Ministers hold talks with the NSCN-IM leaders 

Bangkok 

January 28, 2006 

Indian delegation under Union Minister Oscar Fernandes hold talks with IM leaders. 

Bangkok 

May 19-20, 2006 

Union Minister Oscar Fernandes hold talks with a seven-member IM team headed by Muivah 

Amsterdam 

June 22-24, 2006 

Delegation level talks 

Hague 

July 28-29, 2006 

Delegation level talks 

Bangkok 

October 17-18, 2006 

Delegation level talks 

Amsterdam 

December 4, 2006 

Delegation level talks 

Amsterdam 

March 4, 2007 

Delegation level talks 

New Delhi 

July 31, 2007 

Union Minister Oscar Fernandes hold talks with a IM team 

Dimapur 

October 10, 2007 

Union Ministers Oscar Fernandes, Prithviraj Chavan, S. Regupathy and interlocutor K. Padmanabhaiah, hold talks with a eight-member IM team headed by Muivah 

New Delhi 

April 16, 2008 

IM ‘general secretary’, Thuingaleng Muivah, holds talk with the head of the Group of Ministers, Oscar Fernandes, and Chief Interlocutor, K. Padmanabhaiah. 

New Delhi 

May 28, 2008 

Government's Chief Interlocutor K. Padmanabhaiah holds talk with a IM team led by ‘Brigadier’ Phungthing Shimrang. 

New Delhi 

March 24-25, 2009 

Delegation level talks 

Zurich 

March 2-3, 2010 

Union Government's Chief Interlocutor R. S. Pandey and senior MHA officials hold talks with NSCN-IM delegation led by its ‘general secretary’ Thuingaleng Muivah 

New Delhi 

April 17, 2010 

Union Government's Chief Interlocutor R. S. Pandey and senior MHA officials hold talks with NSCN-IM delegation led by its ‘general secretary’ Thuingaleng Muivah 

New Delhi 

June 1, 2010

Union Government delegation led by Chief Interlocutor R. S. Pandey holds talks with NSCN-IM delegation led by its 'general secretary' Thuingaleng Muivah. 

Kohima

 The table indicates the significance attached to the high level negotiations that have been taking place off and on mostly in Thailand, ever since the start of unconditional cease fire talks between the  Government of India and the NSCN(I-M) in 1997. So far, as many as 1

9 meetings of high level negotiations have taken place in Thailand. Almost all insurgent groups in the Northeast India have established network of contacts for arms procurement in Thailand, Myanmar, Bangladesh and other South East Asian countries.  

                                                                             II
                                              The Nagas as understood in different perspectives
The Nagas, they claimed, have their own history. There is Naga perspective, Burmese perspective and Indian perspective about Naga nationalism which are mutually contradictory. The underground Naga national movement observes: “The truth is with us and it shall stand untarnished beyond the interests of the power politics that has overshadowed the magnitude of the Indo-Naga case for scores of years. To the Naga underground point of view, the truth they uphold has been the historical fact which India has been undermining by its consistent affirming that India has inherited Nagalim from the British Imperialists, and the claim made after 18 years that the Nagas “accepted the Indian constitution.” The Nagas reject these contentions and have critically expressed their anger by stating that India “shamlessly installed puppet state in 1963 and with the help of over 200000 occupational armed forces and few traitors who were in the pay roll of the Indian Government have controlled the region. 


Meanwhile, Indian and Burmese Governments are committed to uphold the sovereignty of state and federal unit. Therefore, the Nagas who live in India and Burma had the only option of evolving themselves into Indian and Burmese state system. Any independence movement of Naga was presumed anti-national and anti-state. Freedom and statehood for the Nagas was envisaged within the framework of Indian Constitution and federal system. Thus there emerges a conflict and violence between Naga national movement and Indian state.


The violence and conflict compelled the Christian Church to take a mediatory role between the Naga National movement and Indian state to resolve the Naga’s quest for statehood particularly in post independent India.


Naga Christian church’s stand has been immensely clear on as to which side they have been to be: either on Naga Underground side or Indian Government side. Evidences  available proved that the church has always took a reconciliatory role between the two parties-Government of India and the Federal Government of Nagaland (Underground) or what commonly came to be known as Indo-Naga Issue.


In the pre-independent India, the Naga church, under the leadership of the foreign missionaries and few Naga native Christian missionaries maintained the Church’s best exemplary role in rendering services to bring and restore peace and normalcy in the Naga areas. Essentially, the Naga church concentrated and contributed a lot in nation-building. This has helped the Nagas to evolve a sense of belongingness and tendencies to feel themselves as Indians. Christianity has enlightened them to feel themselves not as isolated human society which they have been living in the past. Harted among themselves over petty matters on tribal line, on clans and phratries darkened their society. ‘Khels’ as it was known in which houses were grouped on clan lines were practiced. Heriditary clinging to and groupings on the basis of clan continues even now and made their unity somewhat a problem. However, definitely, after embracing Christianity, Nagas to certain extend developed a sense of oneness and unity as universal human civil society who deserves decent  living and civilzed life. The Nagas themselves started to accept fellow Indians and other outsiders in a sense of human solidarity and integrity in the enlightened manner.

THE LAND AND THE PEOPLE
The Naga people belong to the Mongolian family as race which spread all over the world from China to as far as South America. There seems to be varying views as to the size of the land of Nagas. But these are negligible degree of differences. According to Asoso Yunou, “The area covered by the Naga people will extend to some 30,000 sq. miles though the Naga Hills district (administered) portion alone covers an area of over 4000 sq. miles. “Whereas Rev. Dr. V.K. Nuh observes that Naga geographical area includes about 47,000 sq. miles with a population of 3 Million approximately. There are more than 10,000 Naga churches with a million baptized members. Literacy rate being 62 per cent and density of population as 70 per sq. Km. As per Naga underground leaders like Mr. Rh. Raising and Mr. Angelus Shimrah, “We are the first settlers of the land. Today, we have altogether 16 major communities and 20 smaller ones with a population of about 3.5 million. The size of Nagalim is approximately 1,20,000 sq. Km.


Nagas are by nature hardy and warlike for which they are feared by the neighbouring people. Nagas are generally known for their inherent qualities of honesty, truthfulness, maturity, simplicity, generosity and courage.


According to Naga history as known to them, “The Nagas are from a higher civilization, which once flourished in the South-East India and Northern Myanmar.”


The advent of Christianity eclipsed all darkness, ignorance and backwardness with the marvelous light of the Gospel of Christ which brought new hope of life, civilization and education. This historic and dramatic change happened because of the American Baptist Missionaries and the British Imperial Power. Today, to the Glory of God, 90 per cent of Naga population are Christians, and Baptists are the pre-dominant denomination.


Nagaland is surrounded by the plain of Assam in the west, Tirap Frontier of the North East Frontier Agency in the north, Burma in the east, and Manipur in the South. The state lies between 25 degree 6’ and 27 degree 4’ north and 93 degree 20’ and degree 15’ east.

THE MAIN TRIBES

There are fourteen major Naga Tribes in Nagaland. They are different tribes though they have many things in common. The district-wise division is as follows:


Kohima district: 1. Angami, 2. Chakhesang, 3. Kuki, 4. Rengma, 5. Zeliangrong. Mokokchung District; 6. Ao, 7. Lotha, 8. Sema. Tuensang District: 9. Chang, 10. Kheamungan. 11. Konyak, 12. Phom, 13. Sangtam. 14. Yimchungger. Lt. Col. R.G. Woodthrop classifies Nagas into two great sections viz., (1) The killed and (2) The non-killed. The first class embraces all the so-called Angamis, eastern and to western. The second class includes all the other tribes, for though all these latter different from each other in many minor particular, yet there is a very general resemblance.

POPULATION

NAGAS IN MANIPUR

Distribution of Their Populace


The state of Manipur contains about 8,000 sq. miles of which 7.000 sq.miles are hill territory as opposed to the valley territory. The state is inhabited by Naga and Kuki tribe, hill people, who number slightly more than 100,000. According to 1991 census Christian accounted 626,669 viz., 34.11 per cent of the total population of 1,857,149 (2388634) 2001.


It is said that this territory had been the ancestral land of the Nagas. The British could take over and control only the South western part during the period 1881-1947(66 years) which came to be known as the British Naga Hills district. But the Northern and eastern parts, which formed the larger part was left uncontrolled and unoccupied by the British. The Nagas claimed this part of the territory as ‘true Naga territory’ remained almost unvisited, entirely independent even when India attained her independence from Britian in 1947.

THE TRIBALS 

           The total number of persons enumerated in the state of Nagaland at the last census in 1991 was 1209546 out of this 10,57,940 viz., 87.47 per cent is Christian. According to 2001 census population has gone up to 1,98,863. There are 447 villages with 7 districts. Whereas, there are as many as 32 different hill tribes in Manipur. Among those the Tangkhul, the thadous, the Kabuis, the Maos, the Paite and the Mhar form numerically sizeable tribes. Ethnically the 32 tribes of Manipur may be broadly classified into two groups-the Naga and the Kuki-Chin.


The Naga Tribes of Manipur have ethnic and cultural affinities with the people of Nagaland. There are more than 10 Naga tribes living in Manipur: The Tangkhuls, the Maos, the Zeliangrong (Kabuis), the Anal, the Lamgang, the Mayon, Monsang, the Maring, the Maram, the Thangal and so on.


The Kuki-Chin family of Manipur has affinities with the Chins of Burma (Myanmar) and the Mizos of Mizoram. There are more than 10 tribes of Kuki-Chins in Manipur viz., the Thadous, the Mhars, the Paite, the Simte, the Vaiphei, the Chin, the Gangte, the Kom-Rem which comprised of Aimol, Chiru, Chothe, Kom, Koireng, Purum etc.

LANGUAGE
            Very little is known about the dialects of the Naga people. The Nagas had no written literature of their own. Tradition says that Nagas at one time had their own written literature recorded on some animal skin. Through the careless use of the scroll by a scribe, the skin was devoured by a dog. Another version has that when the Nagas were found fond of, as they are now in, consuming well dried burnt animal skin they did eat so and sooner they could realize what they consumed was at the cost of eternally losing written history in the animal skin! So they lost their literature. The very rugged nature of the country made each tribe distinct from the other, speaking dialects often unintelligible to its neighbours. Stracy thinks that this may also be explained by the isolation in which the tribes existed unless very recently and the continuously waring with each other in which headhunting was freely practiced.


Most of the tribes have their own languages named after themselves. For instance, the Angamis speak Angami and the Ao speak Ao. Some tribes are divided into Sub-tribes which speak their own dialects. So also Chakhesang in the eastern part of Kohima district consist of Chakris, Khezas and Sangtams, each speaking their languages has had some to think that Nagas are  not  of a common origin. Indeed, some may wonder whether the tower of Babel was built in Nagaland and God confused the languages.


The Naga languages were learned after the advent of the missionaries. (Other than the legend that it was originally recorded in animal skin.) One of the early publications was ‘Worchester’s Primer in Naga Natahema Heran Kabanva Nyapran-children Primer Book’ in Namsang language by Mrs. R.N.Bronson, printed at Jaipur American Baptist Mission Press in 1840.

OCCUPATION

Ninety nine per cent of Nagaland live in rural areas where they are mainly engaged in agriculture. The mainstay of the economy of the state is agriculture. The rest are engaged in office work, teaching, business industries and the like. Almost every Naga home does has a weaving apparatus. Women make attractive cloths for the members of the family. It is also a source of income.

TIME-HONOURED HEADHUNTING

“The white men read book, we hunt heads instead” was an interesting remark of the Dyaks. The Nagas were notorious headhunters. “All Nagas are head-hunters, their women being the chief incentive to this pursuit, as girls will not look on men with favour who have not taken heads or been in raids. To them it was partly religious and partly social. Headhunting until recently for ‘sheer fun’ but Nagas had believed that such practices had showed the ‘manliness’ of a man.


Many of the heads taken to prove a Naga youth had reached manhood, were unwittingly donated by the infirm, helpless, defenceless and sometimes the innocent plainsmen of Assam. The offensive weapons used were only spear, dao (a long knife with a heavy blade, and a shield.) Heads were often taken in raids, ambuscade, and surprise attacks. Though considered to be a sign of valour and courage, often the heads were taken in “treacherous and cowardly ways”.  A young man who had taken an enemy’s head in the war was highly honoured and deeply respected in his own village. The head of an enemy was an invaluable and highly taken as memorials of ferocity and vengeance. Some houses of the headhunters were perfect ‘golgothas’.


Each village had its own friends and foes. At any time a village might turn enemy. Carelessness was sure to bring massacre in the village at any time, day or night. Securing the heads, hands, feet, ears, of one’s enemies was rewarding. These were brought home ceremoniously and taken in victorious procession from house to house accompanied with drums and gongs, throwing liquor and rice on the head, and uttering all manner of incantations…… and with curses enjoin them to summon their whole race to suffer the same ignominious treatment.


Head-hunting was more than a war and vengeance. Nagas believed that ‘since those heads were cut off, and who were in other ways incapable of rebirth, a permanent dimunition of the social stock of an enemy village was thereby affected. They believed that taking off heads would bring honour and glory to the individual, prosperity to the village and success in agricultural operation. Bill Archer, a British officer, in his official capacity imposed on June 1947 heavy fines on those who practiced head-hunting. The villagers were happy to pay the fine.


They said, “After all it was worth it, as they would now get good crops and better babies.”


Nagas believed that the ‘soul-substance’ or the ‘soul-force’ was just under the scalp of a human head. The soul-force is capable of bestowing vitality to the individual and the community. So they kept the skulls to augment the deficiency of soul-force. Natural calamity, failure of crops, mortality, infertility of man and animal were all due to the lack of soul-stuff”. Decreasing fertility demands headhunting.


The British government put pressure on the people to stop headhunting. The people of one of the villages (Kongan) with the intension to stop it started channelizing interest from ‘man-hunting’ to monkey hunting. Unfortunately, this option proved incidentally disastrous because of outbreak of cholera and Nagas, “decided that the substitute just would not do.” Stracey cites another interesting incident when the commander of a punitive expedition went to Tuensang to punish the head-hunters on the Christmas day of 1909. He went to the village concerned and asked the village chiefs to hand over the men responsible for the raid. But they replied, “Does a hunter give away his souls?” The second demand was for the payment of fines for headhunting. This time the reply was, “we have no coins. We hear the government makes coins. If they are short, let them make some more.”


Elwin points out the artistic and aesthetic aspects of headhunting:


It inspired wonderful dances. It stimulated artistic production, for the most elaborate textiles could only be worn by a successful headhunter or his relations. Small replicas of heads were carried to be worn almost like medals; wooden pipes, with their bowls fashioned as heads were made.


‘The Konyak Nags’ interpretation of headhunting was one of love for God and brotherly love for man. The highest offering and sacrifice a man could offer God was human blood. On all important occasions human blood was to be shed. This was done as a token of their love and gratitude to God. So also, if somebody killed someone in a family of the village, one’s brotherly love in the deceased demanded revenge upon the offender.

Though the British government tried to check headhunting, yet it continued until 1958. However, the influence of Christianity greatly deterred headhunting practice. Their lives became more and more refined and bloodthirstiness was done away with forever.

                The coming of the British was preceded by the American Baptist Mission. The missionaries greatly endeavoured to put an end to headhunting. Earlier there was danger of attack at any moment. Agriculture too suffered. Crops were destroyed by raiding expeditions, causing hunger and distress. Women and children were massacred in the village while men are away in fields. As people are under threat from their enemy all the time. It could be liken to the life of the people in Hobbes’ state of nature where: “every man is enemy to every man”. To summed up in Hobbes’words,’ In such a condition there is no place for industry, because the fruit thereof is uncertain, and consequently no culture on the earth; and life of man solitary, poor, nasty, brutish and sort.”

However, Mills has his own different perception. He accounts that on the one hand there has been a definite loss of alertness and vigour, and on the other hand there has been little or no saving of life. The Nagas raid on surprise, and an attack on a forewarned enemy is very rare, where all are at war all are wary, and the number of time lost is very small indeed. Visits to other villages are infrequent and every village remains almost permanently segregated. This undoubtably lessens the loss of life from epidemics. Mills also adds that…People wander freely at will, and disease spreads…. not only had administration unknowingly facilitated the spread of infection, but foreigners have brought with them diseases hitherto rare or unknown. Kohima town is full of venereal diseases and men visiting women here spread it in distant villages. According to Prakash Singh, head-hunting was not only the cause and effect of war, it was also the inspiration for the Naga works of art. Much of the traditional Naga carvings and patterns on textiles have head-hunting as their motif.

Women and children were not spared either. In fact, woman’s head was considered more prized. Prakash Singh, adds that reasons for this:

Woman’s head taken means deep penetration in the enemy’s side for generally women and children are given maximum protection by man. Also that enemy’s population could be reduced; that woman’s hair served ornamental purpose in Naga weapons. While a man goes for raid there were certain things which a woman/wife had to observe as taboo. To keep chaste, not to weave etc. For any such violation could result in her husband being killed by the enemy. Such taboos are normally observed by Naga housewives not only in raiding cases but also in times of pregnancy. For instance, Chiru woman was not to see ugly animals, not to collect certain kind of fire wood etc.

                 Historian S.E. Peal did not approve of head-hunting so far as to test bravery on children and women folk. He considered head-hunting as barbaric and as per his calculation based on the number of skulls he saw in the morung roughly twelve Thousand in forty years spread over twenty square miles.

The present writer’s own tribe has had the tradition of head-hunting. There were inter tribal conflict and it was said that Naga Kabuis attacked a Chiru man who was alone in the SEER INN (Morung). But the Chiru’s morung was located in such a strategic site, normally at the edge of the village slanting topography. It was said that large number of pumpkins were also kept in the INN. The Chiru man cleverly having locked the door inside he rolled down the pumpkins from the steep backyard of the house. The enemies chased the pumpkins thinking that the Chiru man had run downward. When all the enemies had gone down chasing the pumpkins, the Chiru man tried to open the door to escape. Unfortunately one enemy pregnant woman who stood near the door outside was banged and killed by accident. Which is why the Chiru still preserved a commemorative monumental decoration of this woman killed by accident, by being carved out in the side of the SEER INN main door? Another conflicting version holds that in olden times SEER INN (the so-called Morung) was to be ceremoniously dedicted (about which the writer has no intention to alaborate in detail) in which a pregnant woman also was present on that day in the male dominated or chauvinistic society to relate with her village menfolks. Which, of course, seems not in consonant with the taboo/denial of entry of womenfolk in the SEER INN (or could be some exceptional case) Be it one or the other version, the writer cannot confirm either of the two versions but would be more inclined to endorse the former version.

ETHNIC CHARACTERISTICS

Nagas have very fine qualities. Hutton says about Angami Nagas that ‘one of the first characteristics that strikes a visitor to the Angamis is their hospitality.’ Nagas have a sense of  humour and geniality. At home, at school, and at work they are happy and gay. In moments of exhilaration their laughter rings out. The hospitality of the Nagas is overwhelming.


Nagas have a deserved reputation for truthfulness and honesty. Stealing is not common. A deputy commissioner Mr.Mills, in great appreciation, once said, “Nagas never lie”. However the truth of this varies from tribe to tribe.


Nagas have a free and independent outlook. Their man-to-man-attitude on most questions was proverbial. The Naga villagers do not grovel before their headman, but do have sincere respect for the elderly. They are bound together as  people or a community. Their loyalty to the clan or community has knit them closely together. In this sense each clan may be called an extended family. In spite of their courage and hard work, they are shy before other men.


Nagas are conservative too. They are not enthusiastic about changing their old days and adopting new ideas and ways of doing things. They think that their father’s ways are the best. New methods of medicine or technology does not appeal to them immediately. But once they are convinced, they are enthusiastic.

GENERAL BELIEF

All the hill tribes of Manipur believe in the existence of a Supreme Being or God (R.R. Lolly). The Tangkhul Naga calls this ‘Vairvata’ Kabui Naga calls this ‘Raguang’, Mao Naga calls this ‘Oramai’ and the Kuki-Chin call this ‘Pathien’ (ibid). They believe he is the creator and sustainer of the universe, and thus worship him so that ‘the soul may find its place in heaven. They also believe that those who live a good life in this world will have a good life in another world. They believe that the Supreme Being has judgement upon the wrongdoer, for a certain period of time, which is fixed by the elders with the consent of both parties before they act by swearing.

SIN (ADULTERY, STEALING AND PENALTY)

Concept of sin and life after death in the tribal religion is very vague. According to British political Agent T.C. Hudson and missionary J.N.D. Anderson, the life of tribal is remarkably free from lying and stealing as a general habit, and adultery is a crime punished with a heavy fine according to the tribal custom and law. While adultery among the tribal is regarded as heinous crime, the practice of ‘promiscuous inter-courses among the unmarried youth is not only condoned but encouraged by the elders’ among some tribes. So there is no clear concept of sin. ‘Morei in Tangkhul language and ‘Kama’ in Mao dialect really mean punishment or consequences of misbehaviour. Sin is morally evil but may be regarded as good if it does not transgress the tribal custom and laws.

LIFE AFTER DEATH

All tribals believe in the existence of life after death. They believe that the soul of the deceased goes to ‘the land of death’, which the Tangkhuls call ‘Kazeiram’, the Maos call ‘Kathimei Roliku’ and the Kuli-Chin call ‘Mithikhua’. It is their belief that in the world of the dead, there is an exact repetition of life in this world. So, the soul of the deceased goes to his or her own family in the land of dead. As a matter of fact, the Tangkhuls practice the presentation of gift to the dead. When a relative dies, a present is brought to the deceased person telling him or her to give the gift to his family members who died before and are already in the land of dead. And all the friends and relatives give presents of any kind to the dead person so as to help him continue his life and journey to another world. They believe that the soul of a good person will go to heaven to live with the Supreme god, but this concept is also very vague and is hard to explain.

CHRISTIAN MISSION AND COLONIALISM

Christian Mission and colonialism in nineteenth century seemed to go hand in hand in Africa and Asia. Seen in this perspective many people in Africa and Asia assumed that the role of colonialism as that of ‘politician’ and a ‘priest’.


By and large, colonialism seemed to represent Christian Mission and Christian Mission appeared to be part and parcel of the western colonialism. Which is  why Christian Missions were termed as mere ‘hunting dog of western imperialism’.


No doubt, though seemingly there lay a cordial relations between Christian missions and colonialism yet, there also lay a bundle of tense discrepancies and complexities. This relationship problem depended on their mode of interactions which also differ from mission to mission and from country to country.


In other word the degree and extent of their interactions or conflicts between missions and colonialism largely depended on the particular mission and issues involved as well as the nature of the colonial situation.


Therefore, generalization of the nature of the relation of a particular mission with a particular colonial government would be risky, and so the specific objective of this section is to examine the interconnections and the conflict of Missionary and colonial interests and then to provide a broad framework within which the missionary movement in India in general and the North-East in particular is to be approached.


Missionaries could be categorized into three groups for the purpose of analysis:

1. Total collaborationist;

2. Partial collaborationists; and

3. Non-collaborationists.

Total collaboration between missions and colonialism, irrespective of the duration could be seen in the case of Spain and Portugal which were two countries of strong Catholic Faith. For these two countries, missionary work could hardly be dissociated from the interest of the state nor could the later do without the faithful co-operation of the mission.


Portugal and Spain were solely guided by the principle of cujus region, ejus religio. These two countries were pioneers even in the sphere of exploration and discovery and we could see that Vasco Da Gamma, a rude sailor discovering sea rout to India which in later period of time facilitated trade and commerce under East India company.  Not only did these countries sent out missionaries but also had taken up the care for their equipment as the sustenance of their missionaries.


This is where and how the missionaries were to use their volition either to be on Caesar Augustus or Christ Jesus’ side.


It is said that where missionary activity was backed up by colonial power, missionary preaching obviously assumed a political colour.  The native people also got the opportunity to exploit them.  Faith is personal matter. Religion by compulsion had no worth and therefore mission through violence was always objectionable.


Aware of a serious implications, by the beginning of the nineteenth century, Catholic missions gradually took up missionary leadership in their own hands.  The congregation de propaganda fide cautioned its missionaries that they should not occupy themselves with politics and also not allow themselves to be used for political purposes.


Whereas in the case of the English Crown there is no clear-cut alignment of the Sword with the Cross. Even then there was a strong current of public opinion in English society that plantations and colonizing agencies to be responsible for the propagation of the Christian faith. (This was opposed initially by the Britishers in Naga area as part of their non-interference policy. Rev. Clark, American Baptist missionary without the proper support of the British administration pursued missionary activities in the Naga area.)  In this instruction to the English navigators, Edward VI stressed that the service of Christianity must be the chief interest of such as should make foreign discovery.


In fact, commercial and missionary opinion constituted the basis of the nineteenth century English liberalism.


There was a sort of collaboration be it a total or partial between missions and colonial politics. Whatever be the motive in this collaboration in most cases, the missionary penetration was far ahead of the government and even of the trader as in the case of Naga areas. The missionary usually ventured to work in a backward region where a state of barbarism or savagery existed.  The selfless services which rendered in terms of mission calling of empowering the weak and moral influence tended to have a soothing effect on the peoples among whom he worked and lived.  This sometimes made the way easier for the exercise or gaining of political control over the native peoples and this happened usually where the missionary and the government belong to the same nationality. When such colonial rule was established, the missionary work tended to legitimize the colonial occupation. Unable to distinguish the ‘white man who preached’ from the ‘white man who rule’, for after all both had the same lifestyle and livelihood the native peoples looked upon European rule as beneficial. But the psychological and social implications of colonialism had disadvantageous that far outweighed the heralded advantages. In other words, “in national balance sheet debit side is heavier than the credit side.”  There are proofs that missionaries normally favoured the idea of bringing their mission areas under the government to which they belong. For instance, nobody could doubt at the beginning David Livingston’s sincerity when he went to South Africa” from Scotland to be a missionary and medical doctor to the people of Africa. However, Livingston was not always the same person. His later public utterance showed that his main objective was the opening up of a path for trade and Christianity in Africa.


Even where the missionary had not served directly to the colonial power, he had only too gladly accepted the protection from and development through the colonial power. In such a situation, the missionaries with pro-imperialist in particular held the view that, the hand of God was visible in colonial expansion. Thus, by and large there had been an attempt to mystify colonial expansion as ‘divine command’ to intensify their evangelical works. Colonial movement was not an establishment of the kingdom of heaven on earth as Gustav Warneck admitted. But at the same time he has theologized on the colonial movement as if it were a ‘divinely willed’ opportunity for a missionary cause and “if God in heaven provides an opportunity then His servants on earth have to take up the work.”


So far so good it seems, but what most surprising thing was that in African mission David Livingston was said to have whispered to the Duke of AngyII “…what I can tell to none but such as you, in whom I have confidence, is this, I hope it may result in an English colony in healthy islands of central Africa.” Livingston had to eventually break away from his original African sponsors, the London Missionary Society, because the latter thought that he spent too much time exploring without gospelling.  Yes, such statement perhaps echoed Livingston’s own comment on his missionary voyage as appeared in Mrs.J.H. Worcester, Jr’s book, “David Livingston: first to cross Africa with the Gospel”. Where quite detailed and relevant materials are collected including some Livingston’s own writings. Nonetheless it seems discoveries and explorations were too no insignificant. He collected matters relating to science, descriptions of plants and animals, and geographical inquiries, and so little what directly concerns the work of the missionary. Livingston recognized himself as only a pioneer in missionary enterprise. To quote Mrs.J.H. Worcester, Jr.,  “If the information given and the views expressed on missionary topics are all put together they would constitute no significant contribution to missionary literature.” And she continued to add that “Probably, no missionary in Africa had preached to so many blacks, but in most cases he had been a sower of seed, and not a reaper of harvests.” He was indeed the forerunner in the wilderness. About the dark continent and its mission” he wrote to his father and other friends,  “The conversion of a few, however valuable their souls may be, cannot be put into the scale against the knowledge of the truth spread over the whole country. In this I do and will exalt. As in India, we are doomed to perpetual disappointment; but the knowledge of Christ spread over the masses. We are like voices crying in the wilderness we prepare the way for the glorious future in which missionaries telling the same tale of love will convert by every sermon. I am trying now to establish the Lord’s kingdom in a region wider by far than Scotland. Fever seems to forbid, but I shall work for the glory of Christ’s kingdom—fever or no fever.”


To substantiate the work done to the Africans, though he candidly admitted always that even after his shattering relation with the London Missionary Society he was determined to go back Africa. He was summoned in England where he saw nothing but his father’s death. In his own words, “I go back to Africa to make an open path for commerce and Christianity, do you carry out the work which I have begun? I LEAVE IT WITH YOU.”


Livingston was no doubt and ardent missionary and a medical doctor who desired no large church of nominal adherents. “Nothing”, he writes, “will induce me to form and impure church. Fifty added to the church sounds fine at home, but if only five of these are genuine what will it profit in the Great Day? He was a lover of thorough finished work who allowed no celebration of the Lord’s Supper because he did not deem the professing Christians to believing consistent lives. Similarly the English missionaries in Cameroon and in South African Bachuanaland also decided for British occupation of their mission areas. The Anglican missionaries in New Zealand were perhaps the strongest opponents of imperial expression. But they also succumbed when it seemed apparent that if the British did not come in, the French would do so.


As political control advanced, the missionary was prepared to welcome it and to cooperate with the government if he was convinced that its policy was of benefit to the subject people. It should be noted that the missionaries belong to the epoch of Cecil Rhodes and Bismarck. They were liable to be caught up in the stream of the time and semi-consciously to identify their own country’s interests with interests of the kingdom of God. No human motives were entirely pure and even the most blameless of missionaries could be victim to this. Instances, though few, showed that some missionaries left the service of their country in British colonial domain. (Two missionaries in Nag areas did the same ) This inevitably made them appear before the eyes of the world and of the subject peoples in particular the character of agents of their government than as messengers of the gospel.


Warneck has thus justified the missionaries’ action that sought to take advantage of the colonial situation. More serious, he had rigidly maintained that only the great colonial movements had made the missions acceptable. This proposition is quite dangerous because the white official’s behaviour which was not always in conformity with the Biblical doctrines could stand in the way of the success of missionary work as the native writer Prof. Lal Dena argues.


China Mission was a passing mission, anyway it was a mission. How it came could be traced back from the humiliation of  China and the subsequent signing of the treaty of Namking after the Opium War in 1842.


This opportunity was immediately seized upon by the missionaries as if it were opened by Providence for missionizing the Celestial Empire. An Englishman, David Urguhart made fun of the episode saying that ‘England was offering’ China at the same time opium and Evangelism. So continuous and so vehement was China’s hostility towards the western missionaries that the later found no alternative than to fall back upon the western powers. In turn the dependence of missions on the government made the Chinese to think that the missionary movement was just a part of western imperialism.


In their eyes the missionary was not different from the merchant, the diplomat and the captain of the gunboat. The missionary who might otherwise have disapproved of colonial expansion for its mundane goals tended to become a willing partner when he thought that the propagation of Christian faith might be promoted by such colonial expansion. There is no doubt that the missionary expansion in various countries was greatly facilitated through its association with the government agencies. Prior to the extension of British political authority into the Igbo country in West Africa, most Igbos treated missionary evangelism with respectful indifference. F.K.Ekechi, in this connection has argued that British military imperialism and other forms of colonial exploitation were in far basic to the decision of many Igbo communities to embrace Christianity. Therefore some missionaries in west Africa tended to regard British power and prosperity as a blessing for fidelity to the true faith and thus we see nothing insidious about taking advantage of their association with British economic or political expansion to further the kingdom of God. Surely some missionary movement had an almost Hebraic faith. They also believed in worldly success and power which certainly attended the faithful pursuit of duty, and were instrumental in forwarding God’s purposes in the world. The only restraining factor was that these worldly success and power were not to be striven for on their own accounts.


Where the mission submerged into the colonial plunge without any restrain, its credibility irreparably suffered and it was bound to be, to use Paul Schuetsz’ phrase, “the mission is an important factor in culture and civilization.”


While some missions might not have totally excluded a possibility of preparatory support of colonial aggrandizement, it would be wrong to assume that all missions had close connections with colonial politics. Nor was it true that the missions or missionaries could not operate successful without the support of a colonial government. Klause J. Bade, a noted German theologian, has argued with some exaggeration that the interconnection between missions and colonial policy centered on the question of the need for political stability which was provided either by missions or colonial rule.


According to Prof. Lal Dena, Bade has overlooked the fact that stable political condition was not a pre conditional factor for the success of missionary work. There are many mission station outside European colonies too. At the same time he admitted that political stability was needed by missions stations such as Fiji, South and Central Africa, Sierra-Leone, Burma, Guinea,etc. emerged long before the British imperialistic had set their foothold over them. The pioneers in the Naga areas were no exception. It could be recollected that when Rev.Pettigrew had a vision to pioneer Manipur, Major Maxwell, the then political Agent of Manipur, lent a great help in getting Ukhrul pioneered. So was other areas of Nagas in present Nagaland in the second quarter of the 19th century, Jenkins lent quite initial sustenance for the missionaries in these areas of Nagas. But definitely before the British administrators could dare to set foot in these Nagas mainland the missionaries did it so before. As Rev.Pettigrew himself was of British blood, the British officers had more confidence in him. There are still instances that even the British missionaries had managed to penetrate into Madagascar and Buganda and consequently won large number of converts quite outside the realm of British colonial administration which quite invalidated the theory of mission without colonial protection and its indispensability.


Certainly colonialism and Christian mission might have had what is called operational unity. But one must not overlook the fact that colonial powers in many cases more or less directly exploited missions for their own ends. In the nineteenth century, the colonialism was coloured with civilizing responsibility and infused the missionaries to take up such challenge. ‘The ideas of advantages of civilization’ and its promotion, the concern for progress and development of the natives was incorporated in the agenda of the Berlin Conference in 1885. The Conference started with the evocation ceremonially the omnipotent God. Hence in this Conference both the mission and the colonial politics accepted the ‘white man’s burden’ as a ‘genuine responsibility’ which some anti-imperialists missionaries referred to as a ‘Christian imperialism’.


Education and medical works were the areas in which missions and colonial structures were most closely integrated and the government offered funds to the missions for these humanitarian services. They carefully introduced the interest of ‘Motherland’ in the teaching learning curricula and in shaping the educational structure. In some cases claiming to be both a missionary and a nationalist at the same time some missionaries even carried with them their national prejudices took up the work of spreading the gospel as a matter of ‘patriotic honour’ and ‘national duty’ as well. Notwithstanding, one thing is quite clear, the basic characteristics of Christianity was ‘universalism’ as Prof.Lal Dena remarked. The moment it was made to lose its universality by linking it with the colonial interests of a particular country, the mission eventually became colonialism.


In most cases, the missionary was far ahead of the government and even of a trader. The missionary usually ventured to work in a backward region where a state of barbarism or savagery existed. The ultraistic spirit shown to the native people, the moral influence tended to have a soothing effect on the people among whom he worked and lived. Sometimes such impact on the natives tended to pave way for political control. Particularly where the missionary and the government belong to the same nationality.


Most of the writers agree that the relation between the Christian missions and colonialism were two movements opposed to each other basically. They were fundamentally deriving motivation and inspiration from opposite conceptual extremes. And thus, the interconnection between them was in the nature sheer expediency.  

                                                                           III 

This section of my paper traces an origin of the Chiru Folk Tribe, its nature of relationships with an erstwhile Sub-continental links. For, no group of people is from nowhere. Even mythical legendary tales sometimes speak and sometimes do not speak about the origin of any group of people somehow tend to give at least a passing reference to any origin of it. This section is devoted to the connect of the tribe with the erstwhile sub-continent in relation to the so-called Look East perspective. 
Definitions and nomenclatures
There were controversies over the origin and nomenclatures of both the Ahom and the Nagas. Somehow, the above list of ethnic tribes shew that the Chirus are akin to Naga culture and tradition. The Chiru community traced their origin from Chin Hills. The nomenclature of the tribe--Chiru-- is derived from the double /dou syllables-- Chi-- meaning salt and bu/buk/beei meaning--spot or land i.e., land of salt. Buk or Bung—spot or land which literally means land of salk in Chin Hills in Burma/Mizoram where their exodus from Chin Hills is dated back around 10th or 11th century A.D.

The Chirus are indigenous Mongoloid and simple hill people. Literally, Chiru Rem implies: Simple hill people.  The nomenclature of the tribe Chiru may probably imply many meanings and definitions. One of such is that the ‘ru’ i.e., seed, grows into ‘chi’ salt. Thus, ‘chi’ means salt and ‘ru’ means seed.  It could also mean to them as pieces of crystal bones. For 'ru' has similar meaning with 'ruu' i.e., seed and bone. Probably, on leaving the land of salt, they bid adieu to the land and thus, Chibeei or Chubai meaning good bye. There are also various other versions of the nomenclature of the Chiru community. 

The most reliable sources available are of their migration from various places in due course of time as mentioned in their folklore and folk tales composed by elders belonging to the local Chiru tribe. The Chiru tribe is also said to have migrated under pressure from the south--Tripura, to their present homes from sites in the south-east of the valley beyond Moirang in Manipur. It was said that Chirus were instructed by the local king to collect 8(eight) containers  of crab’s flesh at least 250-500 grams each totalling 2000-4000 grams of flesh of crabs per head which is quite unreasonable and irrational, an  indirect pressure to vacate the land in which Chirus have been inhabiting for generations.

According to Meijinlung Kamson, former Member of Parliament (Lok Sabha) while addressing the Chiru youths in Delhi 1997(His briefing to the then Prime Minister of India about his initiation for unconditional cease fire Indo-Naga Talks can be referred in the Post Script of the book by the writer of this paper: American Baptist Mission: Integrating Agent of the Nagas into Indian Union, 2006), “The Chirus are the original inhabitants of the Manipur state. They fall in old Kuki group. They originated from the place called Chibu --Land of Salt, in Myanmar/Mizoram(Chin Hills)". In the similar vein, Rishang Keishing, the present M.P. (Raja Sabha) in his speech at Nungsai Chiru village said," The Chirus are the oldest inhabitants of the Manipur state. Their smallness in number is mainly because of the absorption into the Meetei community."  

According to Alar Thoitak, President, Kom-Rem, Northeast India, "The term 'Chiru' is said to have been derived without a specific meaning.  It is just said that it denotes 'Rem' which means ‘simple hill people'. Rem means simple. Accordingly, the Rem tribes consisting Kom tribe and other Rem tribes have similar custom, culture, traditions, folktales, folklore, folk songs, indigenous games and sports etc. It is also said that Aimols, Chirus, Koms, Koren, Purum etc. (Kom-Rem) are the indigenous Mongoloid and simple hill people."

He further reveals, which is in consonance with the other scholars, through the traditional folk tales, folk songs, legendary stories etc. the Chirus are the settlers of a place called Chibu which is believed to be a place in the Chin Hills of Myanmar. Thereafter, the Chirus migrated to different places like Mizoram, Tripura, Assam and Manipur as early as 13th century A.D. whereas their exodus from Chin Hills is dated back around 10th or 11th century A.D.

Another legend connects with the three brothers who in time became the proginators of the Kukis, eldest son, Nagas the middle son and the Meeteis the youngest son. It is said that in comparatively recent times they migrated, under pressure of the advance of the tribes from the South (Tripura) to this present homes from sites in the South-East of the valley beyond Moirang.

The remarkable identity of the Chirus was that they wore a curious fillet of cane round the head, and parted their hair in the middle so that it is easy to distinguish a Chiru man by their ornament and coiffure. It is said that this is borrowed by Maring Nagas. They used short spear. They practice jhum cultivation. They practice weirs not nets for catching fish—Nag lah.

The Chirus inhabit some thirteen villages situated on the slopes of the hills on the western side of the Manipur valley and not numerous. They are in buffer zones connecting the hills and the valley of Manipur. They speak a language which belongs to the old Kukis sub-groups of the Kuki-Chin languages in which fellows are “Rangkhul, Bete, Hallam, Langrong, Aimol, Kolren or Koireng, Kom, ChMhar, Anal Hiroi---Lamgang and Purum.” They were on the western side of the valley and Marings on the Eastern side off and formed connecting links with true Naga Tribes and the numerous Kuki tribes then living in the South.

The Chiru tribe nomenclature has much to do with land--land of salt-- Chibu. Bible says," You are the salt of the earth. If the salt loses its saltiness, then it is useless and thrown. Has the Chirus lost saltiness? Or Meeteis tasted the saltiness of the Chirus that they are being evicted and displaced? That certain territory owned by Chirus for long years have been deprived off by the Meeteis. This is a cause of alarm. And what needs to be done is the concern of every good people. Certain section of the tribe is now being rehabilitated by fellow Nagas in Senapati district, Manipur. This is indeed the generosity of the Nagas.

Land ownership and land tenure system

As to their land relations, the Chirus practised Bohteh System in which land ownership, transfer and fragmentation is basically all within the clan (male) so long wet cultivable land is concerned. Daughters are given land at least for shifting cultivation, howsoever, temporary it may be. But all land utilised for shifting cultivation are not given permanently to the married daughters. Land ownership transfer even of wet cultivable land takes place from rich land owner traditional forefather (daughters taken in marriage in the past history) to man/men of the history based on past marriage of their grandparents. Mutual exchange of land of past history of grandparent in matrimonial alliance also takes place in Chiru tribe. Urbanization of the neighbouring areas has brought some sort of changes in the Chiru community in land relations as discussed in the Buffer Zones as an exceptional case. However, in no case does the Scheduled Areas and Scheduled Tribes (Fifth Schedule) or Hill Area Committee System in Manipur may allow transfer of land to the Non-tribal people. If at all such transfer takes place, displacement by way of developmental project sites, adequate compensation is the pre-requisite of land being acquired by the State. The humane land reforms keeping in mind the sentiments both traditional and religious factors or otherwise into consideration is the need of the tested time. 

Traditional Chiru Village Administration and Decision Making Authority

Like any tribal societal and polity set up, the traditional Chiru village has a village chief who is aided by Village Council Members. (Normally village chief traditionally is supposed to be chosen from Danlah clan or sub-clan; however, with the introduction of Chairmanship in village administration, other clans have also been inducted as Chief-cum-Chairman). They are chosen on the basis of consensus. Basically the Chiru village administration is run by the following designated porfolio holders: 1) Kulak (chief). 2) Theempu/Laisu(Village rites priest or Lamsokhar). 2) Sangpu(Seed sowing and harvesting priest). 3) Theersu (Usually of Shekho clan that performs rites relating to all agricultural implements both before the beginning and the end of agricultural cycle) 4) Besarpu (Priest of jungle fire or unnatural death).    5)Meetei Lampu(social worker or khosung sunsawraw) and the last but not least 6) Kho Tangva(Village ushers)

The writer of this essay does not intend to write on all the roles of different priests but mostly the role of the priests related closely with land and agri/agro issues. But this does not meant that other priests like Meetei Lampu (Social Worker who play over all role now in the present Chiru society), Besarpu(priest of jungle fire and un-natural death) and Kho Tangva(Village Ushers who are instrumental in rendering the services required by the Village Authority) are  of less significance. In Dolang Chiru village in the latest system of administration of the village, the eldest male of the family and posted in the said village, if he is a government servant he has to render three-year-course service to the village authority as mandatory. Other younger brothers may pay fee to escape this service to the village if they are in government service). The writer is keen to explain the clan system as land ownership is based on the clan/lineage. If at all, clan relations even to matrimonial alliances are to be discussed, it would be too lengthy essay, which of course, is still practised in the Chiru community. Moreover, marriageable clans system differs from one Chiru village to another. Normally, a girl is taken in marriage from maternal side. Marriage of inter tribes/community takes place in vogue. In such cases, a girl taken in marriage by Chiru man is designated a particular clan guardianship and accordingly lineage line continues in the designated clan guardianship of the Chiru tribe.

Role of the Chiru Traditional Priests

Seed sowing and harvesting priest was chosen from the Raja clan or any Raja sub-clan, as such Raja sangpu. Certain Puja/rites pertaining to agricultural activities needed by the village every season of the cycle of production related activities were performed by this priest. He also performed rites related to pest whenever destruction of crops by pest occurred. He was known as the symbol of village prosperity (Kholongning). He has authority in village decision making, being one of the members of the village council. He is appointed on life term basis. On his death the senior most and the man recognised for his abilities replaced his priesthood. 

Agricultural implement priest (Thirsu/Thir Theempu) usually such priest's role is performed by Shekho Dingthoi clan. Every cycle of agricultural season, this priest performed the required rites relating to the implements of tools for the safety of the user of the whole village. This is usually before the beginning and after the end of the agricultural season. 

Theempu/Laisu: Theempu is one who has expertise in performing rituals at the village gate/worship places. This ritual is compulsory in a year. Lamsokhar meaning blocking the route is also performed whenever a stranger enters the village boundary. He also performed rites related to sickness. Theempu is selected from the member of Dingthoi clan generally and he held the membership of the village council.

Besarpu(Meei le Sarsawng maadai Theempu/Priest of  fire and Un-natural death) as a priest of fire, he performs rite when felling and clearing of jungle for cultivation is to be done so that fire does not spread to the village from the jungle. He performed rite whenever un-natural death occurred in the village. He is member of the authority court of the village. He is selected from the Sampar clans.

In nut shell, the functions of the priests are as below: 

1) Annual rites;

2) Family worship (Innroireei/Innsungkhur Rawthawi);

3)Laibeeklawn Rawthawi.

Socio-Religious Festivities, Customary and Traditional Practices of the Chiru Tribe
             The Chiru traditional faith and worship was a negative in nature. Their faith and worship was based on their imagination that there was omnipotent, omnipresent, and omniscient. They never worship idols. Their God was being realized all the more when there was sickness and certain misfortune things happenings. Through such incidents, they considered that it was caused/done by some supernatural power. So as to get healed, they invite their priest (Theempu) to perform pujas. The place which the priest pointed towards was taken as the place of origin of sickness. There, they need to go and propitiate the spirit by offering pujas with hen/foul. However, there are other causes also of such misfortune. Such as in which the priest (Theempu) perceived that the sickness was caused by REEIBAK THINGKUNG (a certain tree twisted by rope-like formation all over). In order to get cured from such infliction, that particular tree needs to be eliminated from its root and burnt down. For this, they simply performed rituals through the priest with the incantation: “There is no enmity between you and me, so please leave me; I bring you your choices food.” “If you keep under the rock, I shall unearth it, so be it under the big rock, if it is tight right side of the hand, I shall untie the knot with left side and vice verse….you will gain nothing in making me suffer like this”. “The priest also rebuked saying: your eyes are like split-slash bamboo, rejected tooth, unstable mind, once long and the other time short”, “Your food consisted of lower part of legs, pieces of rejected intestines and wings, cold-blooded stained parts”, with all these ‘gali’,  the suspected cause of the misfortune was rebuked sternly and turned away. Besides, if the victim did not get recovery with such rituals, family worship was held and prayer observed, invoking the name of God, whom they did not know, but strongly rely on Him saying: “Our creator, who is in heaven above and on earth below, our healer and life giver, worship you with folded hand…Lord, heal me, make me alive.”

              For all these, family worship or rituals once in a year was necessitated for each household. In case of certain family having chronic or hereditary diseases, some incurable diseases, quarrelsome family, may opt for twice or thrice in a year so as to live free from diseases, and for happiness and prosperity. As per the requirement of the household, the priest was engaged for these rituals in which all the family members should be present. As per the number of the family members, hens for performing rituals were arranged. Besides, a pig in the name of the family has to be slaughtered; Also one container of rice beer to be prepared. The rituals were to be performed at night. The priest carried the ritual, starting from the eldest to the youngest in the family with one each hen. However, no meal was to be served that particular night. The hens so slaughtered and cooked were to be served in the morning. The chicken was restricted to the priest. But, he could take the pork along with the other invitees. He was also entitled one leg piece to be taken for himself at home. The family observed the rituals for solid one more day without even a single member being absent. The priest performed rituals with the leg of the hen and intestines along with the pig’s internal parts for testing whether good omen holds for the family with prosperity and salutary life.

                The village priest also performed rituals with animals like hen in the eastern and the western side of the village gates. It is customary that eastern side has to be ritualized with dog only, whereas the western gate with hen. The meaning of the eastern gate of the village ritual was to prevent the diseases entering the village, whereas the western gate ritual was done to prevent dead men’s spirit going beyond the village. There were also certain taboos, in which a ritual was performed at the gate which was done with certain leaves and animals. After the ritualistic rite at the gate, the village arranged Phawmka ZU(beer)was to be served at the priest’s house to all the village elders. There is a compulsory attendance of all the villagers on this day. No stranger was supposed to be entertained either. No weaving/needle work was to be undertaken by the women folks and no handicraft/carpentry work by the men folks. It was performed at the altar in the hill of God (Laibeeklawn rawthawi na/Khobeek) in the northern side of the village. Selection has to be done first and foremost while entering in the village (The Chirus, like other ethnic tribes, shift their village site for some reason or the other, but not often as Kukis). The site of altar once chosen remained unaltered. Ritual at this northern altar was compulsory once in a year. This ritual was to be performed prior to the observance of these festivals/ceremonies. Ritual at the altar was for prosperity and the well being, unity and disease free, peace and longevity of life, multiplicability of the offspring and for every happy year.

                  And ritual is also compulsory once in every village ceremonies/festivals: REEIBAK, RATHA KOINA/LOIPUISAKNA, PHOIBEEI, DEERKAI, SEKEEM SAK. 

                  Traditional festive days were many. Such as RENREEI LAMVAAKA. This was an annual festival. It usually was held in the month of February and April (Bopa and Purpa). Days were stipulated as per the convenience of the village. Preparations took place with phases of activities like NGA-LAH (WEIR/LOCAL FISHING GAME). This was to be participated by only those who completed three years of training in village service. Nungak (spinster/girls marriageable age, usually attaining puberty) saang roshong renzubahaar was to be taken and served. 

Uleenlawm Reeibak(Seniors)were to be inside the SEER INN(Village authority court/treasury). Naipanglawm group (juniors) was in the mini-treasury hall. They were to come to the main treasury hall, and when they reach the main hall, they threw the burnt fire wood thrice in the air as an act of invitation to the seniors who were inside the main treasury hall to come out to the wrestling arena. When Uleenlawm/Seniors heard such invitation from the Naipanglawm/juniors, they kicked the door frame of the treasury to show their fury and came out to challenge the naipanglawm/juniors in wrestling. When wrestling was over, all the deerkai/reeibaks were asked to entertain the seniors by making (imitating the Porcupine while entering the underground habitat) them go between the thighs of the song leader.

                  Thereafter, the song leader went inside the treasury hall (Seer Inn). Here in the hall they sang the song of throwing the fireballs, and mark the halt of this ceremony. In this benediction, they called upon the spirits with a song (Ratha muchum/Ratha koina).

Festive Day: Male LAMVAAKA ceremony starts the next day. In the morning of the next day, a special meeting was held in the treasury/Authority Court with the chief and all the ritual heads. Here in this meeting Tangva(Those  married males who are still serving the village for three years )erHHHHhhhHHHhhhHHHhhHhhhfm were to serve the Zu (Local rice beer). The chief of the village then sprinkled the water as a mark of the start of the next ceremonies. With this, drink could be served. But THIRSUPA (The priest of agricultural implement, usually of Shekho clan) went out while the singing to drink the colony beer (Bung Zu). Now preparation of the meal started. And song leader poured the KOCHOI to call the spirit. Therefore, Shangpu(owner of the rice grain) who performs rituals for all sowing and harvesting , usually of Raja clan, also went outside. After a while he also went up to the mini treasury lawn and stayed there dancing and singing fro the whole day. In the evening, he came down to the lawn of the main treasury and performed LAMVAAK (measurement) by taking three rounds of the main treasury. Thereafter, females (spinsters) were summoned to join in the LAMVAAKA. All saangroshong Nungak(girls who were fit/eligible to collect rice in the act of ritualistic requirement/marriageable age, usually of reaching/attaining puberty )would come down to join the ceremony by bringing their own Zu(beer). The chief of the village then sprinkled the water as a mark of the start of the next ceremonies. With this, drinks could be served. But THIRSUPA (The priest of agri/agro implements, usually from Shekho clan) went out while singing to drink the Bungzu(Colony Beer). Now, preparation of the meal started. And song leader poured the KOCHOI to call the spirit. Thereafter, Shangpu(priest of sowing and harvesting), usually from Raja clan, also went outside. After a while, he went up to the mini treasury lawn and stayed there for the whole day in merry making: singing and dancing. In the evening, he came down to the lawn of the main treasury and performed LAMVAAKA (Lamvaa i.e., measuring a unit of one step by walking), taking three rounds of the treasury. Thereafter, females (spinsters) were summoned to join in the LAMVAAKA. All Shangrosong Nungak(Girls who were fit to collect rice in an act of ritualistic requirement/recognized as marriageable age/attaining puberty) would come down to join the ceremony by brining their own ZU(Rice Beer). The head cook chosen from amongst the deekai/reeibak carrying the basket would come along with the girls (Saangroshong Nungak). Arriving at the lawn of Seer Iin/Treasury/Authority Court, head cook shouted…oh, oh, oh (thrice) and the man in charge of ZU (beer) unloaded the baskets and the girls ZU (beer). The girls went to call the elders who could not report to the treasury for drinking. The elders gathered around the lawn. Tangva(Village usher) served the Zu(beer). Each elder received/shared three each cup. Then Tuipai law …the chief gave another separately to the girls. Thereafter, the chief stood in the khamplong(a well-cut wooden stool-like seat)

                 Female Laamvaka: On the second day, the local beer in charge came in the morning and checked whether beer containers were refilled or not by the girls(sprinters). At the Zutungna/Rentungna/beer house. If the containers were refilled, the elders, the chief and the leaders of performing rituals/priests/medicine men were again invited for drinking. Here to begin the ceremony, the Nungak/sprinters from either Thoitak/Sahmpar/ Chawngdur clan perfomred a titutallivtic shoult called khorannor just before the girls dance. In the evening they sang a song (chumnawk thin na lah) and went towards the lawn of treasury/laamvaa. First of all, they were to drink the Tangva Zu/Cheemhawng Zu. For the Kulakpa threw /sprinkled a bit of water. The tangva called the Nungak who were still aat Zu Tungna/beer house. The Nungak/spinters appraoached the seer toh/lamvaa kung along with the zu, they prepared for that occasion and the man who was in charge of the Zu(usually from the the senior most of the rothaar/bachelors.) One of each cup was offered to one elder and rothaar/baschelor. Now, the song leaders were to take eight rounds of the treasury called (Lamvaaka/Measurement). Thereafter, the nungak/spinster was to tune in for the dance. At night the youngsters (rothaar and nungaks) dropped the elders, chief and all the leaders of the song, ritualistic leaders/priests, leaders/medicine men, (shangpu, thirsu, besarpu, theempu) by carrying them on the local palanquin. The remaining elders who were still at the beer house were once again to be gathered by the spinsters and whole night, entertainment was observed. The next day, a day renreei mawtorna the whole day was spent in local merry making and dancing/local entertainment. But the leaders gathered at the chief residence to drink thak zu and danced in the tune of a drum whole day.

Eventually all the leaders who might have gone were gathered by the girls. Along with the reentungna in the evening for the departure drink of the zu. They dispersed with lot of merry making pomp and show. The spinsters went for lamlaw.

Renreei/Lamvakaaw was usually arranged at Seer Inn lawn villages authority and was permanent site.

Sekem Saak ceremony

This ceremony was generally held in the month of Zing/August. For this purpose the theempu performed a ritual at the ritual site which situated at the southern side of the village (permanent site) Changuleen/senior/leader was chosen. This Chung Uleen along with Reeibak/ those who were under training in the village were supposed to go for group hunting for the Sekem Saak ceremony. If this group fails for the hunt, the whole seerpum/seertangva and all Reeibak were pushed for the successful hunt. This hunting went till the day of Sekem Saak ceremony comes. In case they fail to produce when the time comes for the day of Sekem Saak, they were not to apply the Seer ba (applying/smearing dirt/mud).

The failure to bring the hunt being the reason, the Sekem, the pieces of grain of rice when pounded was collected by the spinsters from the house of the village chief, the man who hosted the phoibeei of the year, the whole tangva/who were still serving the village and prepared the local Sekem taan/rice-cake at the tangva’s house. Tangvas were to collect small amount of rice from each household.  

Deerkai festival(deer means pant/trouser and kai means pulling/wearing)

This is celebrated in the month of December. It took at least three months in preparation of the festival. This festival, above all, is most importantly meant for three –year-course training starting and end ceremony. In simple understanding it’s a college, where going out and coming in of the students are celebrated, but in a differently way!



Conclusion
              Whatever be the views on Bhuranji, the Thai chronicles, it is believed to be the authentic source of Thai history that reveal the connect of the Thais and the Nagas of Northeast India, besides their rule on the Assamese. I am of the opinion that when such a long span of time i.e., 600 years of Ahoms’ rule over them, why could not such long history have that history having deep impact on the Nagas, when even British rule over them was for just 1826 till 1945 i.e., 80 years or so? Thus, this era of Thai lordship over the Nagas for such a long history of relationship, no one can deny the fact that Nagas had a close connect with the Thais. Therefore, I rightly coined the title of my paper ‘boderless connect’, as even now Thais still morally assist and support the cause of Nagas who have been denied the sovereignty demand from the Indian occupation of their land, which they claim is rightly theirs and Thais are said to have stood as witness to this claim of the Nagas.
References 
Alemchiba, M. 1970, A Brief Historical Account of Nagaland, Kohima: Naga Institute of culture.
Ao, Tanjenyuba 1993, British occupation of Naga country, Mokochung: Naga Literature Society

Chaube, S. K, 1973,  Hill Politics in Northeast India, Patna: Orient Longman Limited.

Chiru, S.S. 2007, American Baptist Mission: An Integrating Agent of the Nagas into Indian Union,” Sunrise Publications, New Delhi.

Elwin Verrier 1961, Nagaland, Shillong: Research dept. Advisor’s Secretariat

 Elwin, Verrier, The Nagas in the nineteenth century, Oxford University Press, London.
Iralu, Kaka D., 2000, Nagaland and India, The Blood and the Tears, Kohima, Nagaland

Iralu, Kaka D., 2001, How Then Shall We Live?, N.V. Press, Kohima, Nagaland

Scott, Rev. Michael, The Naga Case – India’s Problem or the World’s? (Unpublished article)

Jain, S. C., 2000, The Constitution of India, New Delhi.
Maxwell, N. 1982: India, the Naga and the North East, London: The Minority Rights Group.

Mhiesizokho Zinyii, 1979, Phizo and Naga Problem.
Ramunny Murkot 1993 (1988), The world of Nagas, Delhi: Northern Book center.
Ram Narayan K. with L. Murthy, 2000, Four Years of the Ceasefire agreement between the Government of India and NSCN-IM: Promises and Pitfalls.

 Sanyu, Visier, 1995, A History of Nagas and Nagaland, Commonwealth Publications, New Delhi
Singh Kanwar Randip, 1987, The Nagas of Nagaland: Desperadoes and Heroes of Peace, Delhi; Deep and Deep Publication 

S.K. Bhuyan, 1974, Early British Relation with Assam (Shillong),p. 3.

Thomas, C. Joshua; Gopalakrishnan, R., Singh, R. K. 2001, Constraints in Development of Manipur, New Delhi: Regency Publications.

Vashum R.2000, Nagas’ Right to Self-Determination, Delhi: Mittal Publications

Verghese, B.G., India’s North East Resurgent: Ethnicity, Insurgency, Governance, and Development, New Delhi: Konark Publishers, 1997.

“Vision-2020 Document”, Development of North East Region (DoNER), 2008. 
Yonuo Asoso 1984 (1974), The Rising Nagas: A historical and Political study, Delhi: Manas Publication.

  

 

SAIR



