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The Myth of Therianthropy in Native American and
Naga Culture: A Comparative Study

Khriebeinuo Keretsu
Ph.D Research Scholar Dept. of English
Nagaland University, Kohima, India

Abstract: American literature began with the oral transmitted myths,
legends, tales and lyrics of Red Indian cultures. Similarly, the Naga
society being an oral culture historically relies solely upon oral tradition
to transmit their myths, folktales, beliefs, and cultural practises across
generations. Both the societies endowed Nature with spiritual forces,
and the indigenous knowledge and practises of the tribes of the two
societies are usually related inherently to their spiritual belief systems.
Amongst the diverse oral genres found in two societies like lyrics, chants,
riddles, proverbs, epics, legendary histories etc, myths occupy a
prominent position inviting much attention from American writers like
N. Scott Momaday who wrote of his American Indian heritage to
contemporary writers of horror or fantasy genre like George R.R.
Martin, and in Naga literature too magic realism form of fiction found
in the writings of Easterine Kire. The origin of the myth of therianthropy
or lycanthropy, especially of werewolves and of animals like bear in
American culture and were- tigers in Naga culture is deeply ingrained
in their system of beliefs and as such, the myth is more or less an actual
cultural phenomenon of the two communities, one cannot simply term
lycanthropy in these societies as clinical lycanthropy. This paper will
discuss the concept of therianthropy or lycanthropy according to the
system of beliefs of the two societies and make a comparative study of
the myths in American and Naga cultures citing examples from select
texts.

Keywords: Therianthropy, lycanthropy, Culture, Myth, Belief,
Were- tiger, Native American, and Naga.
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Introduction: American literature, like any other ancient literature
started off with the orally disseminated myths, legends, tales, and lyrics
of Indian cultures. Prior to the arrival of the first Europeans, there was
no written literature among the hundreds of different tribal cultures that
existed in America. Consequently, Native American oral literature is
quite diverse as the different tribes nurtured and preserved their own
system of beliefs and practises. Similarly, the Naga society, primarily
being an oral culture relied solely upon oral tradition to transmit their
myths, folktales, beliefs, and cultural practises across generations.
Interestingly, both the societies endow Nature with spiritual forces and
the indigenous knowledge and practises of the tribes of the two societies
are usually related inherently to their spiritual belief systems. Amongst
the diverse oral genres found in the two societies like lyrics, chants,
riddles, proverbs, epics, legendary histories etc, myths occupy a
prominent position. And amongst the myths, the myth of therianthropy
continues to be a popular subject which intrigues writers and readers
alike and which also holds endless fascination to the film industry
appealing viewers of all ages raging from Harry Potter series to the
Twilight series to more horrific and darker movies like Underworld,
Van Helsing, Skinwalkers etc.

The term therianthropy is derived from the Greek words ‘therion’
which means ‘wild animal’, and ‘anthropos’ which means ‘human
being’. Thus the term refers to beings that are partially human and
partially beast. Frequently, therianthropy is inaccurately referred to as
‘lycanthropy’, which is also derived from the Greek word ‘lukanthropia’
with ‘lukos’ being ‘wolf” and ‘anthropos’ being ‘man’. Strictly speaking,
the term lycanthropy is limited to the potential or power of a human
being to transform into a wolf, whereas therianthropy refers to the ability
of human beings to metamorphose into any animal. The term
therianthropy was also used to “describe spiritual belief in animal
transformation in 1915” (Wikifur 2015).

The transformation of human beings into animals commonly known
as lycanthropy is seen by many as a psychological disorder, giving the
term clinical lycanthropy. Clinical lycanthropy is described in the
Academic Dictionaries and Encyclopedias as ‘“the delusional conviction
that one can be-or has been- transformed into an animal, and/ or the
display of animal- like behaviour suggesting such a conviction.”
However, one has to keep in mind that one cannot simply call the
phenomenon of transformation in ancient Native American or Naga
culture as a clinical condition as the concept is deeply ingrained in their
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system of belief and cultural practice. Therefore, in spite of all the clinical
conditions of reported cases and treatment of clinical lycanthropy around
the world, the indigenous people of Native America and Nagaland have
firm belief in the notion of therianthropy as a spiritual experience. In
fact, the belief in therianthropy is not confined to one or two cultures
alone. The myth of transformation, including the fox in Japan and the
tiger, hyena and crocodile in China, Malaysia and India are some well
known examples.

The belief in the myth of therianthropy in Native American Culture

When the Indian oral tradition is viewed in connection to American
literature in its totality, it is one of the most diverse yet least explored
topics in American studies. And one cannot agree more to the fact that
due to the diversity, uniqueness and complexity of Native literature, it
requires rigorous research and effort in interpreting Native texts or their
way of life. The myth of therianthropy and lycanthropy has close affinity
with the culture of the Native Americans especially of popular animals
in their cultures like wolf, bear, and coyote. However, it is difficult to
find genuine elaborated works or information on their cultural practises
due to their reticence about the revelation of their traditional beliefs
and sacred traditions to non- natives as part of their culture and as a
result of misinterpretation and misuse of tribal images by outsiders.
Joseph L. Coulombe in his work Reading Native American Literature
writes:

There exists a long and sordid history of Euro-Americans defining
indigenous art and cultures in ways that distort and destroy. As a result,
academic approaches to Native texts should exercise caution,
particularly when shifting focus from the published textto a tribally
specific cultural context, since tribal cultures are often deeply informed
by religious and spiritual beliefs. (3)

This is true of the belief of therianthropy in the Native American
culture. The concept and practice of transformation into animals is very
much a cultural phenomenon of this society which is intricately
interwoven into their system of belief and rituals.

The myth of therianthropy and lycanthropy in the culture of the
different Native American tribes is not new to the world. In fact, even
today, Indian Americans are often portrayed in the film industry with
supernatural powers relating to the myth of transformation, especially
into were-wolves. It is also true that many Native American tribes believe
in totem animals which a person can identify with, develops affinity
with and where they believe in the totem animal as guardian spirit of the
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person. But therianthropy is not a totemic activity and transformation
here is discussed in its literal sense in relation to and independent of
totemic beliefs. It is real transformation or ‘possession’ if the word can
be used to describe tiger- spirits of Nagaland. The Native Americans
believe in the physical transformation of the human being into the animal,
into a wolf or a bear or other animals.

The belief of lycanthropy corresponds as to what the natives of
Central America and Mexico calls Nagual or Nahual. Nagual is defined
by Oxford Living Dictionariy as a guardian spirit in animal form among
certain indigenous peoples of Mexico and surrounding countries which
is believed to accompany and guide an individual through life. Nagual
is also an animal form believed to be assumed by a human through
magical or supernatural means. “The belief in a personal guardian spirit
was one of the fundamental doctrines of Nagualism; but this belief by
no means connotes the full import of the term” (Brinton 21). Brinton
also recorded in his article “Nagualism. A Study in Native American
Folk-Lore and History” that the natives can implore on themselves the
favours conferred on their ancestors. For this, the person would go to a
very remote place and appeal to nature (like streams, rocks, and trees)
around him, sacrifice a dog or a fowl, and draw blood from his tongue,
or ears, or other parts of the body and turn to sleep. Either in his dreams
or half awake, he would see a lion, tiger, coyote, lizard, snake, bird, or
other animal which will become his nagual. The affinity between the
person and the animal is so intimate that when the animal dies, the
person who is assigned to it also dies. (12,13). He also records in the
article several instances where the natives know and use the art of sorcery
to turn themselves into different animals to trick others, and even suck
the blood of others in the dark of the night.

The Kiowa tribe of America and other Native American tribes
believe in the transformation of human beings into bears through the
practice of certain rituals. The bear is an important part of the oral
tradition of Native America and the bear motifs of bear sons and bear
mothers run through their literature. Alec Rekow in the article titled
“Telling about Bear in N. Scott Momaday’s “The Ancient Child.”” writes
that “both Kiowa men and women work with the grizzly’s power as a
guardian spirit through the ritual observance of bear rituals and taboos.
..” (157), showing the connection between bears and their system of
belief. Human beings transforming into bears is an important legend of
the tribe. N. Scott Momaday’s interest in the monolith Tsoai also known
as ‘Devil’s Tower’ or ‘Rock Tree’ (located in north-eastern Wyoming)
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can be found in four of his major works: The Way to Rainy Mountain
(1969), The Names (1976), The Ancient Child (1989), and In the Bear's
House (1999). Momaday’s The Ancient Child will be used as an example
to discuss the myth of therianthropy in relation to the Tsoai legend
according to the Kiowa belief. Momaday’s The Ancient Child retells
the story of the belief in transformation of human beings into bears
through the myth of “Tsoai” which is about a man who turned into a
bear and chased his sisters up a tree who turned into the constellation,
the Seven Sisters also called the Big Dipper. “As Momaday presents it
for the Kiowa, that story is both communal and transhistorical” (Porter
and Roemer 217). Kiowa tribe’s belief in therianthropy is portrayed in
the novel through the characters Set and Grey where Set turns into a
bear by performing bear rituals with the help of the medicine woman,
Grey. The belief in therianthropy is inherent in the cultural lives of the
Kiowa people. Momaday portrays how “the idea and image of the bears
are so profoundly fixed in Set’s psyche as a boy” (Ambhore 87) and
when he returns to his Indian heritage, the missing pieces of his life as a
bear begin to fall into place according to an instituted traditional practice.
His affinity with the bear image is not just a totemic one but of real
physical transformation as we witness at the end of the novel with the
“climatic scene of transformation” of Set as Porter and Roemer put it.

According to Navajo legend, a skinwalker is a medicine man who
has achieved the highest state of priesthood in the tribe, but chose to
use his or her power for evil by taking the form of an animal to inflict
pain and suffering on others. Adam James Jones, a historian of the
American west writes in an article titled “Skinwalkers” that it is a taboo
subject amongst natives, that Skinwalkers are seldom discussed with
members outside the tribe, and rarely even inside it. The Navajo
Skinwalker legend is not unlike that of the European werewolf: A once-
ordinary human discovers the ability to shift into animal form at night
where his doings then become almost exclusively evil. The most
prominent history of the Skinwalker tells of a particular form of Navajo
witch, called yee naaldlooshii, which when translated means “with it,
he goes on all fours.” He is usually a medicine man or high-ranking
priest who has obtained supernatural powers through breaking a cultural
taboo, including murder, seduction, or the corrupting of a family
member. Upon accepting this deep and consuming level of witchcraft,
Skinwalkers are banished forever from the tribe. S.K. Robisch in his
book, Wolves and the Wolf Myth in American Literature writes that
“among the Dineh (Navajo), the skinwalker was a malevolent force. . .”
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(207) and that unlike many other therianthropy practice, the end damage
is “toward a specific and conscious evil” with the skinwalkers” (209).
This is because the skinwalkers break the law of the tribe and use their
knowledge and power for sheer malice. They have the ability to shape-
shift into any animal they wish, although most commonly the animal is
a coyote, wolf, cougar, fox, owl, or crow, a reason why pelts of these
animals are widely restricted among the Navajo. They can also “body-
snatch” (that is), take possession of another person’s body if their eyes
have locked long enough. They can even read human thoughts by locking
eyes with them, perfectly mimic the voice of the person he has locked
eyes with which is used as a ploy to lure the victim’s relatives.

The belief in the myth of therianthropy in Naga Culture (here Ao,
Angami and Sumi tribe)

The myth of therianthropy is common to many Naga tribes. For
the Nagas, the most common form of therianthropy is of the animal
tiger. But in the Naga system of belief, the person does not literally
transform into a tiger physically but that their spirit resides in the animal
and so they are often called “tiger spirit” or ‘tiger- soul”. For the Angami
Nagas, the notion of therianthropy in general and tiger- spirit in particular
is confined to the male members of the community unlike the Ao Nagas
or the Sumi Nagas. The Angamis believe that the man is the body and
the tiger is the soul which is acquired by sharing liver of animals’
especially chicken liver or country ginger (found in many instances in
Easterine Kire’s fiction- When the River Sleeps, Don’t Run, My Love).
Therefore, within the community, one is very careful not to eat the left-
over or share food with a man reputed as a were-tiger if one does not
wish to inherit a tiger soul. Legend has it that the possession of the
person’s soul begins from a tiger cub which feed on frogs and smaller
animals like chicken till it becomes fully mature and can prey on larger
wild animals. The Angamis believe that when the tiger hunts and eats,
the man chews even if there is nothing in his mouth, when the tiger gets
injured, the man bears injury marks in the same place, and when the
tiger dies the man dies too. In fact, the harmony in the relationship
between the man and his tiger is so strong that the man can see and feel
what his tiger is seeing and feeling. As such, the action of the man is in
concordance with the action of the tiger. It is said that the man stops
moving when the tiger is on the prowl during hunting and the man
usually jumps upon things when his tiger catches his prey.

The Ao Nagas believe that the physical appearance of the tiger
that contains the spirit of the man or woman is not different from other
tigers with the exception of the fact that the tiger has a very close
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connection or attachment to the person whose spirit it contains. The Ao
Nagas also believe that a person who is endowed with such tiger souls
is supposed to possess certain supernatural powers and is believed that
the person is “able to cure ailments, mend broken bones by prescribing
the performance of the appropriate rituals....Such a wizard is also
credited with the power to foretell the future in a general way, like the
season’s harvest, natural calamities or sudden deaths of eminent persons
in the village” (Ao 73). They believe that it is inherited from an ancestor
or can be “acquired through application to one who is reputed to be in
possession of such power” and if his prayer is granted, he will be offered
a “cup of wine or pipe of smoke” by the person to whom he has appealed.
(72).

The Sumi tribe of Nagaland also believe in the separable aspect of
the spirit. As such, they believe that the soul of the human enters the
tiger or leopard during their sleep and returns to the “human body with
the outbreak of daylight” (Hutton Sema Nagas 202). The Sema Nagas
believe that it can be acquired “by being fed by a lycanthropist with
chicken flesh and ginger, which is given in successive collections of six,
five, and three pieces of each together on crossed pieces of plantain
leaf.” (201). It is also dangerous, too, to eat food or drink that a
lycanthropist has left unfinished as it might be acquired unwittingly.
Hutton also records in The Sema Nagas that the tiger-spirit undergoes
“severe pains and swellings in the knees, elbows, and small of the back”
both during and right after the possession which results from what seems
like the aftermath “of being in a position or long and continuous marching
in a manner which is unadjusted or not habituated” (202).
Comparison and Conclusion

One very interesting similarity in the myth of therianthropy between
the Native Americans and the Nagas is that both the cultures believe in
the activity of the therianthrope during the night. For instance, in Sumi
Naga belief, the spirit of the man usually moves to the body of the tiger
at night during his sleep and returns during the day. In the Angami belief,
the tiger bearing the spirit of the man when not fully matured usually
prey on the domestic animals of the community at night which becomes
a nuisance for the community and when they become fully matured,
they follow human beings in the forest by nightfall and frighten them or
chase them. There are even tales of human beings who have fallen prey
to tiger- spirits in the forest when the tiger is provoked. In the belief of
the Native Americans, the therianthrope like the nagual, skinwalkers,
and were-wolves are said to be out hunting at night. The nagual of
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Central America and Mexico are said to be out at night, pounding on
the roofs and windows of people and to have even sucked on the blood
of children at night. Likewise, the skinwalkers of Navajo tribe are driven
by sheer evil. They are believed to roam alone in the deserts at night
and prey on others, even lure their victims to their direction by mimicking
the voice of their relatives, and such other malicious actions at night.

Though not fully evil, in case of the belief of the Kiowa tribe of
America, the therianthropes are so powerful that they are revered and
feared. The bear represents far too powerful a force for one person to
work with or against. In Momaday’s The Ancient Child, Set is the
character who turns into a bear. Set is also the Egyptian god of the
desert, regarded as the embodiment of evil. And similarly when Set
turns into the bear in the New Mexico desert, he feels the power of evil
within him. So though not explicitly explained, we can understand that
when in the form of a bear, Set could do harm to others for its animal
instincts. Similarly, the Ao Nagas believe that though not wholly evil,
the persons with the tiger-soul can use their powers to take revenge on
enemies like chasing them in their tiger form or destroying their crops
by rampage or by killing the prize bull or fattest pig of the enemy.

In the belief of some Native Americans, especially of the belief of
the skinwalkers (Navajo tribe), the therianthrope is a Medicine Man
who abuses his power and breaks the cultural mores to become a
skinwalker while in the Ao Naga belief, the person who is a tiger- spirit
is considered a wizard who can cure ailments or foretell the future.

Both the naguals and the skinwalkers can take the form of any
animal. The naguals can trick the observer’s eye by taking the form of
different animals while the skinwalkers can take the form of the animal
whose hide or skin he has. However, in Naga culture, one person can
only have his or her spirit in one animal, most commonly in a tiger. But
were- leopards were more popular in the Sumi Naga culture.

The Nagas believe in the ability to separate the spirit from the
body. Hence the more appropriate term for the were-animal (most
commonly the tiger) is tiger-spirit or tiger-soul and not were-tiger, though
they are used interchangeably. Physical transformation does not take
place. However, the Native Americans believe in the physical
transformation of the person into an animal, most commonly into a
werewolf, a bear, or a coyote.

Yet, the most striking comparison that we can make about the myth

of therianthropy in these two cultures is that the myth of
transformation is an integral part of their rituals and belief system.
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Whether the therianthrope is of a malevolent force in the community or
a benevolent one, the belief that they exist is deeply ingrained in their
common cultural history and tradition.

Thus, we can say that while many consider that lycanthropy or
were-tiger or were-wolves or metamorphosis into any animal are clinical
conditions or psychiatric syndrome involving a delusion that the affected
person can transform into or has transformed into a non- human being,
however, for the Native Americans and Nagas, they are more than ancient
mythical tales. There are authentic accounts of the belief in therianthropy
and encounters with such men and their were-animals current amongst
the two societies. With the theory and practice of therianthropy deeply
ingrained in the different tribes of the two cultures, one can conclude
that the spiritual system of the two cultures accommodates supernatural
phenomenon like therianthropy which requires no scientific or clinical
interpretation of the practice and belief as it is accepted and regarded as
part of their indigenous way of life.
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Festival with Reference to Wolam (Pangsha) Villages
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Abstract

Festivals are part of culture and traditions, and practice by people
in a group or among the people as a community. These are seasonal
celebrations to showcase the rich and unique cultural heritage of the
native people. A festival includes rituals, renewing of ones mind and
strength, reaffirmation of friendship between the natives from within
and outside, of its neighbouring villages. As such, of various major
festivals that belong to Khiamniungan Naga tribe in the Eastern most
part of Nagaland, this paper critically analyses Khiamniungan Naga
Wolam Miu Festival with special reference to Wolam (Pangsha) villages,
viz. Wolam Nyukyan (New Pangsha), Wolam Nyuking (Old Pangsha),
Wonthoi (Wansoi) and International Trade Centre (ITC) Dan village
of newly created “Frontier District” Noklak in Nagaland. Following
race and ethnicity points of postcolonial position this paper will analyze
Khiamniungan Naga Miu festival with reference to Wolam (Pangsha)
villages.

Key-words: Khiamniungan Naga, Rituals, Miu, Bi-am, Tsokum,
Khaozaosie-Hokah.

Khiamniungan Wolam (Pangsha)

The Wolam (Pangsha) belong to Khiamniungan Naga tribe in
Eastern Nagaland. They inhabit the North-Eastern part of Khiamniungan
region along the Indo-Myanmar Border, Presently, their villages consist
of New Pangsha, Old Pangsha, Wansoi, and Dan village. They speak a
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language known as “Wolam-Ngio” and depend on agriculture besides
rearing Mthuns for their livelihood.

The word “Wolam” refers to a benevolent and warm-hearted people
derived from Wolam-Ngio that relates to a warm and suitable place
they chose for village settlement where their great grandfathers located
a group of birds flying out of a place which they believed to be their
magnificent place for setting up their new village. However, the British
led by the then Deputy Commissioner Kohima, Philip Mills invaded
Wolam in 1936. The place name Wolam-Ngio, originated from its
neighbouring Chang Naga tribe language. In fact, because of their
(Wolam) bravery and courage, who dared to fight back the machinegun
men with their machete and spear the British called them Pangsha.

The term “Pangsha” is derived from Chang Naga language. Pang
means a male of an animal kingdom, and Sha refers to an act of chasing.
It is said that the primitive people of Wolam even terrified an intruder
by displaying him their bloodstained machetes and made him witness
their courage. As a result of Wolams brave and mighty warriors, the
intruders feel that these Khiamniungan Wolams are like animals. Despite
the popular term ‘“Pangsha” the people of Wolam at present consider
the term “Pangsha” insignificant and incidental for it is not their local
name.

The Khiamniungan Naga Festival

The people of Wolam celebrate the Khiamniungan Naga major
festivals such as Miu, Bi-am, Tsokum, and Khaozaosie-Hokah. Each of
these festivals signifies the social well being and cultural way of life.
For instances, beyond the moment of celebration, festival like Bi-am is
remarkable for it brings back the partial diminished local culture of
searching its roots. During this Bi-am a mother in the family used to
take her children to their maternal uncle to receive blessings through
their uncles prayer. Most significantly, this festival offers a distinctive
status and responsibility to women where they perform rituals inside
the granary or storehouse which is called Bi in Khiamniungan Naga
Wolam-Ngio. The word Am signifies the dedication and sanctification.
Therefore, Bi-am festival is a festival of granary dedication and
sanctification, so that the concerned granary owner would welcome the
plentiful harvest after the celebration of Tsokum Siimai in the first week
of October every year. Tsokum Siimai is pre-harvest festival whose
literary meaning is to reap or to harvest paddy. In the same way, the
festival of Khaozaosie-Hokah signifies the avoiding of anxieties, fear,
hatred, and misunderstanding among its native and between the
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neighbouring villages or communities. It furthermore, expresses the
message of peace and harmony, feelings of satisfaction, and relaxation
for its native people.
Wolam MIU Sumai

In the local calendar of Khiamniungan Naga tribe, each and every
month and season in a year is marked by its own rituals and belief system,
which is often followed by celebrations of festivals. In this light of
addressing each month by indigenous name, the month of April is known
as Miu Lih. The word “Miu” signify “the seed sowing” and “Lih” is a
word “month” in Khiamniungan Naga. Thus, the literal meaning of Miu
festival is “the seed sowing” festival celebrated in the month of April
every year. And this Miu festival is one major and important festival for
the people of Khiamniungan. The year commences by celebrating Miu
festival in the month of April (Miu Lih), followed by Bi-am Lih in of
month of August, Tsokum/Toukom Lih in September, in the first week
of October (Thangyam Lih), and Khaozaosie-Hokah in December
(Hokah Lih).

In this paper, analytical discussion on Miu Siimai festival that
touches an important aspect of village life, specifically of the native
Khiamniungan Naga in general and the people of Wolam (Pangsha) in
particular is made. The discussion highlights the sequences of festival
activities which reflect the communities rituals and belief system. The
celebration of Miu commences by counting its days from the day of
building a hut called Yup-la at the newly cultivated Jhum field. Itis said
that the day from when they set up the pillars of the hut first day starts,
and each day significantly portrays the socio-economic status of its
community where in the distant past the forefathers invoked divine
blessings, particularly for the sustenance of their lives and for the
cultivation of various crops in their new Jhum field. Moreover, this
festival at present suggests a way of revisiting the distinct cultural
practices and traditions they inherited from the past. Accordingly, the
sequence and activities of Miu festival are as follows:

Day 1-4

When the villagers complete clearing their new shifting cultivation,
locally known as “Em” they burn the entire jhum field, and on the
following day it begins the sowing of Miilam (Maize). Then in a week,
the construction of hut would initiate following the announcement made
by the village elders. The celebration of Miu festival begins from the
day when the first hole to fix pillar for building the hut is dug Between
day one and four, the villagers keep prepared for Miu. The women of
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all ages carry firewood home from the hidden forest, fetch water making
it to the brim of long lined hollow bamboo containers, and re-arrange
and clean their house inside and around its surroundings. Likewise, the
young and adult male members following the elders go for bringing
home Mithun (Jang-Ngou) from far and nearby village.

During these four days, except the children whom they address as
Jokvijon, meaning “extra” because they receive their share despite no
labours, all men and women participate in Miu festival. Every kind of
preparation, especially, of going for Jang-kom, bringing Mithun home
is completeed between these first to fourth days.

Day - 5

The fifth day just before the day of Miu Siimai is called Yah-kho, Eiu-
am, and Am-thak. Yah-kho is an important aspect of Miu festival that
takes place on the fifth day. It is called “the catching” or “the killing” of
pig. The youths remain wide awake in Morung, waiting to help the
family of them who are willing to slaughter a pig for the occasion. At
the dawn on the fifth day, the youth in village assists each household in
catching the pigs. The slaughtering part is left for the owner. And for
those households who are not in strength to sacrifice their pigs for the
event approach their relatives and neighbours to share a piece of meat,
mostly, the stomach portion for the purpose of rituals in their field. The
rituals of Eiu-am, and Am-thak on the fifth day are only meant only for
those who sacrifice their Jang andYah (Mithun and Pig), but for the
normal people who cannot kill any of the former animals used to go for
Eiu-am and do the Am-thak rituals on the sixth day.

Day - 6

On the sixth day, the villagers of Wolam go for Eiu-am when they
perform the Am-thak rituals. This ritual signifies villagers longing for
sufficient amount of crops from the field they choose to plant at the
newly cultivated Jhum field. During its ritual performances, their
ancestors, and before the advent of Christianity even grandparents and
parents of this present day are visualised as alive and witness to this
peculiar Miu ritual activity where they plant the paddy on the spot area
of ritual. It is said that three paddy plants above a division and arranged
Jhum field by a long large and small burnt wood called “Pha” and another
three plants below its “Pha” altogether six paddy plants are planted. It is
then followed by plantation of a piece of wood locally known as
“Paiphon”, and pluck the plant branches called “Liisingpai” to keep at
ritual spot. In the course of worshiping and offering to gods, they use to
take pieces of meat and local fish known as Ngoudam and keep three of
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it on one side of ritual spot and another three on the other side. This
sacred Miu ritual is also called as Am-thak which means the piece of
liver that used to add to decorate its sacred ritual place in the field to
appease the Great Spirit so that the villagers would have a prosperous
life with plenty of rice and various crops during its harvest season.

Hangpin and Hantong are two prominent features of Wolam Miu
Siimai. It is while returning home from Nyoung (General) Eiu-am the
youths on their way compete with each other to be in the front to lead
the masses through their Hangpin. “Hangpin” means the voices that
sing and call the Great Spirit to bestow upon them with varieties of
crops and bountiful blessing of paddy for the year they cultivate. Hatong
is a kind of indigenous game for the people of Khiamniungan Wolam
(Pangsha), particularly for the children. It is a second category to
Hangpin. Hangpin is a performace by youths and adults that begin
from Eiu-am Rituals site to the village, whereas Hatong is performed
by the children. The wooden stick, identifying the maize plant is called
“miilampai” which is held by each and every child who comes to play
Hatong. 1t also demonstrates childrens happiness, their desire and
excitement for Miu festival. The Hatong wooden stick which looks like
amaize plant and flower depicts the varieties of other crops in the field,
including Thoidim-Miilong (Pumpkin-Cucumber), and significantly the
the modern day spears used with red carpet and decorated like corn is
associated with Hatong. During its the game, the long circle of people
divide themselves into two groups, front and back.

Hatong Ha..tong (Kha-ai/Front)
Mong Ha..tong (Phi-ai/Back)
(Meaning: The strong and firm plants of crops in the field)

The Miu-Hatong also has a singing phrase like:
Thoidim-Miilong liiya-ko
Mei-mei liiya-ko
(Meaning: Let the Pumpkin-Cucumber be harvest and come in
a goodwill)

On this sixth day, an extension of Eiu-am when the male folks
mainre engaged at Hangpin and Hatong, the women play a beautiful
flute known as Telong-longtho. In every household this melodious sound
of Telong-longtho is heard at night and people feel the relief, physically
as well as mentally; villagers too go asleep while listening to its sound.

However, this could be only told in oral today.
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Day -7

After completing their activities and Miu rituals performances from
day one till the sixth day, and also on the following day, i.e. on the
seventh day Miu Anou is observed which means the Miu-Sunday, and
a big Sales Day called Thaowao is organised on the day. On this day,
the Wolam also invites even their neighbouring villages like Thang
(Noklak village), Ponyu and Kingphu (under Myanmar), and nearby
villages from Konyak Naga tribe. It marks the exhibitions and showcase
varieties of folk art and craft, besides helping establish friendship and
making peace among the neighbouring villages.

This seventh day ends with the night of Extravaganza and Variety
Show. Locally, this ritual and act is called Nyaokan. The word Nyaokan
was originated from Wolam-Ngio Nyao meaning Giant Basket and Kan
means carry which literary means “Carrying a Giant Basket.” The one
who carries this Nyao would also hold a stick to support his walk on the
show and may point in any of the directions by uttering a word that a
particular field is to be selected for new cultivation to harvest a good
amount of crops and paddy. At the same time, he would also pronounce
that certain field would not be suitable for cultivation as less or no crop
would he harvested from there.

Day - 8

The day eighth is called Miu-Chonlo, meaning to conclude. The
celebration of Miu festival officially ends on this day. And after a
weeklong relaxation, people resume seed sowing activity called Ley in
their new field.

Ley

Ley is called the Seed Sowing and this particular festival Miu is
named and celebrated after this Seed Sowing activity. It has been one
significant part of village lives since distant past. Although, there is no
specific time and date fixed for Ley, they follow the traditional way of
observing nature and transformation of things around them. In this
regard, trees, plants and its leaves or flower blooms such as Souh, Khala-
pon, Siika-eio, and Hitsah-pon are moving examples are considered..
Here the people of Khiamniungan Naga tribe, particularly the Wolam
(Pangsha) use their traditional time keeper for resuming their Ley
activities. For instance, in order to know the right time for seed sowing
season or a particular day and specific time to act, they observe observe
the condition of Souh leaves. If they do not look rough they go for seed
sowing . Similarly, the period when the Khala-pon, a torn tree called
Khala-pai bears a red flower bloom, or other trees known as Siika-pai
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and Hit-pai which produce fruits and green leaves the villagers go for
seed sowing. When the above mentioned leaves, fruits, and flowers
remain fresh and live, the villagers rush to get complete their Ley.

Apart from celebrating rituals at different periods, the Wolam
villagers like to enjoy life during Miu festival singing, merrymaking,
and women playing flute. During the time the male and female who are
eligible for their marriage begin to search their suitable partners. The
villagers even at the present day rural areas, where agricultural practice
is the main occupation are used to get together and go for Ley in group.
After reaching a particular field on the day of seed sowing, the male
members from Shiu, Thai, and Meya clans would look out for a female
companion from Lam clan; a maiden from this tribe is popularly referred
to Laam or Nyukhai Laam Hai. In the same way, a male belonging to
Lam clan would chose a female of Shiem (Shiu clan), Thaam (Thai
clan), and Meyan (Meya clan). The choice and selection of the partners
depends on taboos of respective clans.
Conclusion

Celebration of each festival in Khiamniungan Naga culture reflects
the true spirit of oneness and unity among the people. It portrays the
rich cultural identity and traditions from the past. Festivals are thus
significant events in every culture for it depicts the social way of life. In
Khiamniungan Naga traditions, celebrations of festivals are not a mere
merry-making and excitement of people, but the festive seasons and
feelings of joy in peoples life convey a message of love, peace, and
forgiveness, the hope and prosperous future towards each and every
individual in a community. And a festival like Miu from day one till the
process of Ley emphasise on socio-economic and cultural life of
Khiamniungan Naga community as a whole, and Wolam (Pangsha) in
particular.
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Abstract: One question that has had scholars divided over the years
is how does one definehorror. According to Brigid Cherry, the primary
aims of the horror film are to frighten, shock, horrify, and disgust using
a variety of visual and auditory leitmotifs and devices including
reference to the supernatural, the abnormal, to mutilation, blood, gore,
the infliction of pain, death, deformity, putrefaction, darkness, invasion,
mutation, extreme instability, and the unknown (2009)'. It is the
emphasis on these characteristics that tend to distinguish horror from
the related genre of thriller or psychological thriller (Hanich, 2011)>.
Over the years, the genre of horror has been experimented with in a
myriad of ways, be it in the form of sub-genres like psychological horror,
fantasy horror, etc. or in the nature of recent developments like zombies,
aliens, etc. However, one thing that is very peculiar in the context of
Hindi horror films is that the evolution of these filims has been more on
grounds of semblance than on content. This paper attempts to analyse
those very changes that are palpable on the screen and the subsequent
changes in public reception of the films belonging to the genre.

Keywords: Horror, Violence, Prosthetics, VFX, Cinematography

Introduction: In the 1970s and 80s, when Hindi cinema was at the
peak of its opulence with major commercial blockbusters like Sholay
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(1975), Anand (1971), Chupke Chupke (1975) and a lot more offering
the Indian audience the perfect blend of entertainment and action, one
family tried its hand at reviving a genre that had hitherto been least
explored, if not neglected altogether. It was the Ramsay family, or more
precisely, the Ramsay brothers comprising of Kumar Ramsay, Keshu
Ramsay, Karan Ramsay, Shyam Ramsay, Tulsi Ramsay, Gangu Ramsay
and Arjun Ramsay who took it upon themselves to perk up the genre of
Horror in Hindi cinema, something that the contemporary audience had
never been subjected to before, not at least in the ways this group of
brothers were going to in the days to come.

Now, before delving into the Ramsay’s world of monsters and
witches, it would be convenient to get a grasp of who these brothers
were and their contributions in making the genre of horror synonymous
to Ramsays. This paper aims to analyse the difference between these
horror films using psychoanalytic methodology and comparative method.
1. Arjun Ramsay: The fourth of the Ramsay brothers. He specialized
in film editing and handled most of the production.

2. Amit Ramsay: The second of Arjun Ramsay’s three children, an
entertainment reporter on TV and an aspiring actor.

3. Deepak Ramsay: Tulsi Ramsay’s son, a director of TV serials and
movies and responsible for digitizing and reselling the Ramsay films on
television and DVD.

4. Gangu Ramsay: The second of the brothers and the chief
cinematographer for most of the Ramsay films as well as some outside
productions.

5. Shyam Ramsay: The sixth of the brothers, he was one half of the
directorial team and is regarded as the creative boss of the films.

6. Kumar Ramsay: The oldest of the brothers and not keeping good
health these days.

7. Tulsi Ramsay: The third of the brothers, the other half of the
directorial team and chiefly responsible for working out the business
plans.

The Ramsay brothers were outsiders. They were originally the
Ramsinghanis, who ran an electronics store in Lahore and Karachi. They
came to India after the partition and set up an electronic store at
Lamington road, Mumbai. The path to success had never been easy for
them. They made movies that were considered “subaltern” and
“disruptive”, even grotesque as argued by many.

A number of critics also argue that the first Hindi horror movie is
Kamal Amrohi’sMahal (1949) but Rachel Dwyer, professor of Indian
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Cultures and Cinema at SOAS, argues in her piece titled ‘Bombay
Gothic: On the 60" Anniversary of Kamal Amrohi’s Mahal 'that “Mahal
is not a horror film, despite its concern with death and darkness and
mysterious goings on as it does not frighten the audience and the hero
himself is never scared.”

Then, what are the elements that make up a horror movie? With
reference to the Ramsay brothers’ films, certain features are
quintessential to scare an audience:

m  Anisolated palace/mansion
Graveyards
A group of young people out on a holiday or picnic
A beautiful and scantily clad woman protagonist-cum-
antagonist
Zombies/Monsters
A macho hero
A creepy looking priest
A lot of blood

These were the fundamental elements of the Ramsay films. They
made films on shoestring budgets and yet Purana Mandir became the
second-biggest money-maker of 1984, trailing only BR Chopra’s Aaj
Ki Awaaz.

The era succeeding the Ramsays, however, let go off many of the
prototypical elements that constituted their films. With major
developments in VFX and money pouring in from different quarters, it
was the time for the Bhatts (Mukesh and Vikram) to take the genre to a
whole new level. This paper, therefore, will focus on the changes in the
narrative techniques, cinematography and plots between the horror
movies of the Ramsay brothers and those made by the Bhatts almost a
decade later and also on how the public reception to the horror genre
has changed overtime.

Research Questions: Since this paper will focus on the palpable changes

in the horror genre, this study will be based on six horror movies, viz.
s Bandh Darwaza (1990, Shyam Ramsay and Tulsi Ramsay)

Purana Mandir (1984, Shyam Ramsay and Tulsi Ramsay)

Veerana (1988,Shyam Ramsay and Tulsi Ramsay)

Raaz (2002,Vikram Bhatt)

1920 (2008, Vikram Bhatt)

Raaz: The Mystery Continues (2008, Mohit Suri)

The selection of the movies is based on their economic success,
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critical reviews and public reception. After a thorough analysis of the
selected films, the questions that this paper will attempt at answering
are:

n What are the differences between the scare-techniques in the
Ramsay films and the Bhatts’ films?

n What are the changes in the plots?

n How has the narrative technique changed from the Ramsays to
the Bhatts?

n Has there been any change in the public reception of these movies?

n How has VFX contributed to the modern horror films and how
far has it been successful?

n What role has cinematography to play in scaring the audience
vis-a-vis the Ramsays and the Bhatts’ films?

n What are the primary elements that make the two eras of horror
genre different from each other?

Analysis: Now, on a careful and detailed analysis of the plots of
the abovementioned films, here are the palpable changes that we observe
in the films belonging to the two different periods:

Unity of time, place and action: Unlike the contemporary horror
movies, the flicks of the Ramsays strictly adhered to the principle of
unity of time place and action (if not so

much time). As seen in the case of Bandh Darwaza, the narrative
structure 10 xravrr mmrinh lHannAanse

climax

falling action

rising action
inciting incident

<«—> transformation«——> @ resolution/denouement

exposition/introduction

The exposition is provided by the voice over which acquaints the
audience with the ominous Kali Pahari and the dreadful creature (Neola)
that it harbors. Lajos inability to conceive serves as the inciting action
while Mahuas attempts at luring Lajo to have sexual intercourse with
Neole is evidently the rising action.!

The rising action continues till the birth of Kamya and her eventual
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growth into a beautiful lady while her abduction and seduction by Neola
is the falling action. The resolution is achieved through the death of
Neola.

i : Unities, in drama, the three principles derived by French

classicists from Aristotle’s Poetics; they require a play to have a single
action represented as occurring in a single place and within the course
of a day. These principles were called, respectively, unity of action,
unity of place, and unity of time. The films Purana Mandir and Veerana
follow the same linear narrative with the stories developing in a very
straight sequence. The antagonist (the evil) is revealed at the very
beginning and the rest of the narrative focuses on the resolution, not
leaving any scope for twists and suspense. This linear development in
the storyline was very typical of the Ramsay brothers and although the
adherence to the unity of time cannot be entirely adhered to in a film
narrative, the films were nevertheless very dramatically accurate. When
it comes to the 2002 blockbuster Raaz, we see that the narrative no
longer follows the linear sequence. There is no unity of time and place
as the story starts somewhere in Ooty and is abruptly shifted to Mumbai
and then again to Ooty. Also, to the laymans eye, the inciting action
takes place before the exposition and the audience is kept in the dark up
till the climax, something that the Ramsay films abstained from doing.
Sanjanas struggle and Adityas terrible mistake are juxtaposed in a very
non-linear scale, thereby creating scope for both suspense and fear (the
fear of the unknown). Same is the case with /920 wherein the root of
the predicaments of Arjun and Lisa are revealed at a much later stage in
the course of the narrative. The story begins in the year 1920 but it does
not follow a linear path of development as we are taken back to 1857
when the evil was conceived. Raaz: The Mystery Continues is no different
in this regard. The revelation is brought forth at a very later stage, very
near to the point of resolution. This is very typical of the Bhatts as they
are adept in juxtaposing horror with suspense as the non-linear narratives
provide ample scope for both.
Creatures and Spirits: In all of the three Ramsay films taken into
consideration, we see the projection of vampires and evil creatures as
the root of all traumas. For instance, in Bandh Darwaza, Neola is the
evil vampire who torments the innocents.
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(Neola in the movie Bandh Darwaza)
In Purana Mandir, Samri turns into an evil creature after being
decapitated by the Maharaja.

(Samri in Purana Mandir)In Veerana, the antagonist is a grotesque
looking witch called Nakita.
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These three characters make it very evident that the Ramsays depended
mainly on grotesque and disfigured apparitions to scare the audience.
Their films were gore and the horror was very explicit unlike the flicks
of the Bhatts wherein the fear element lies in the subtlety of horror. In
Raaz, we never actually see the spirit of Malini: we are subjected only
to its human manifestations in the form of Sanjana (once) and Prof.
Swarup (in the culminating scene).

(Prof. Swarup after being possessed by Malinis spirit.
Courtessy: YouTube)

Perhaps the Bhatts are keener on presenting horror in the Sam Raimis
(director of Evil Dead) way where the audience is not directly subjected
to the ghost/spirit but to the fear caused by the invisible. In 1920 as
well, the horror is projected through a possessed Lisa who indulges in
all kinds of eerie activities (like eating the raw flesh of an animal) and
although one might say that her role is inspired by The Exorcist (1975),
she put in all her efforts to make it look genuine.
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(The possessed Lisa in 1920.Courtesy: Google)

Raaz: The Mystery Continues is no different in this regards. Nandita is
possessed by Veer Pratap Singhs spirit and is put through a myriad of
torments.

(Nandita with her slit wrist. Courtesy: Google)
1. Cinematography and VFX:As mentioned before, the Ramsays made
films on shoestring budgets and with the dire lack of technology, they
had to depend largely on make-ups and blood baths to cause the desired
impact on their audiences. The camera movements in their films were
shaky and the visuals very obscure and yet they managed to draw
audience from all around the country. Perhaps the shaky cinematography
led to the engendering of fear in the minds of the viewers and the obscure
visuals inadvertently created the sense of suspense (not in its truest form
though).
(A scene from Purana Mandir. Courtesy: YouTube)
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This particular scene from Purana Mandir is a testimony to the explicit
use of blood and gore by the Ramsays. The protagonist Suman is scantily
clad in her bathroom and is taking a shower when the water turns red
and she finds herself drenched in blood, a stereotypical horror gimmick
of the Ramsays. Moving onto the recent times, let us examine a similar
scene from Raaz: The Mystery Continues.

(A possessed and blood-laden Nandita from Raaz: The Mystery

Continues. Courtesy: YouTube)

Nandita has slit her wrist and engraving words on the wall with her

blood. No matter how gory it. May sound, the scene is presented in a

very tenuous manner, causing fear and sympathy at the same time.
Let us examine another scene from Veerana.
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[

(The witch Nakita. Courtesy: YouTube)
Nakita is the lead antagonist in Veerana and her make-up clearly reveals
the use of the grotesque by the Ramsays.The scare element is caused
not by the aura but by the persona, something, again, very typical of the
Ramsays. Now, let us look at the lead antagonist of /920, i.e.the possessed
Lisa.

(The possessed Lisa in 1920.Courtesy: YouTube)

Lisa is possessed and is an evil being now. However, the focus is more
on making the surroundings eerier at her than on making Lisa appear
scarier. Her make-up is purely a VFX gimmick (her large eyeballs and
dry lips). This obviously creates the desired effect on the audience and
this is where VFX comes into play, something the Ramsays didn t have
access to.

1. Changes in the plots: The Ramsays were known for their invocation
of western myths in their films. For instance, Neola in Purana Mandir
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is a vampire, an entity that is very alien to the Indian Diasporas. Even

the concept of witch (Nakita in Veerana) is not very pan-Indian. The

Ramsays were more inclined towards black-magic, satanic cults and

lusty vampires while, as the plots discussed above suggest, the Bhatts

drew more on spirits, possession and ultimate salvation. In both Raaz

and 7920, the protagonist is tormented by an evil spirit who is seeking

revenge and is willing to go to any extent to achieve its goal. On the

other hand, in Purana Mandir, Veerana and Bandh Darwaza, although

the ulterior motif is revenge, the evil is a dreadful creature and not

some vengeful spirit. However, one thing that has remained constant

from the Ramsays to the Bhatts is the extensive use of Hindu religious

and cultural imagery to deliver the victims from evil. In Veerana and

Bandh Darwaza, the evil is killed inside a temple. The use of the trident

is also common across all Ramsay movies. In 1920, the possessed Lisa

is saved by her husband by chanting the Hanuman Chalisa into her ears

while in Raaz, it is the power of the mangalsutra and suhaag (again

drawing Hindu cultural symbolism) that helps Sanjana save her husband.

2. Public Reception: The horror genre has never been received as

warmly as the genres of romance and action have been by the Indian

audience. However, that does not mean that the genre has failed to do

business. Let us look at the ratings of all the six movies discussed on

Rotten Tomatoes:

- Bandh Darwaza: (No score yet)

- PuranaMandir: 42%

- Veerana: 44%

- Raaz: 53%

- 1920: 29%

- Raaz The Mystery Continues:(No score yet)

Let us now have alook at the earnings of these movies:

- Raaz: 37 crore INR

- 1920:15 crore INR

- Raaz: The Mystery Continues: 38 crore INR

- Veerana: Data not available

- Bandh Darwaza: Data not available

- Purana Mandir: Data not available

Although the figures are very ambiguous and difficult to draw

conclusions from, it is evident that the horror genre has seen multiple

changes in the way its received by the Indian masses. Most of the horror

movies including the ones discussed in this paper have not been able to

garner fantastic critical reviews but they still continue to be the pillars
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of the horror genre of Bollywood.

Conclusions

Ghosts, spirits, vampires and entities: the perfect recipe for fear.
The Ramsays are undoubtedly the pioneers of the horror genre in India.
They were the first to subject the Indian audience to the feeling of
intimidation. They were the ones who popularized horrex (horror and
sex) and titillated generations of Indian youths. They even brought down
horror to our television sets in the 1990s (a few TV shows in Zee TV).
However, the face of Hindi horror cinema has changed drastically over
time. Their bloodbaths and dreadful make-ups have been replaced by
superior quality VFX and technology with the Bhatts. Their vampires
and witches do not scare us as much as a possessed female protagonist
does. The isolated ruins and temples are a thing of the past now; we
have posh haunted hotels and palaces. The scantily clad heroine dancing
on the beach has been replaced by aggrieving damsel calling out for
help.

To conclude, the horror genre in Bollywood has witnessed a
plethora of changes over the last few decades. This paper has attempted
at deciphering a few of them. However, along with the changes, a few
key features have remained constant too (discussed above as well).
Furthermore, with recent experimental horror flicks like Pari and
Bulbbul doing really good in both theatres and OTT platforms, there
are high chances of the genre undergoing many more changes in the
coming years. Thus, I hope this paper will help understand the pivotal
elements that segregate the horror flicks of the two different eras.
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Abstract: Globalization as well as issue of Development has made
people crave for better comfort and a cozy life ignoring welfare of
other human beings or cause of conservation of our natural world.
Rampant destruction of nature in the name of development and mans
exploitation of fellow beings resulting in drastic climate change, unrest
among people over the world has led people now to think twice about
their future. Hence the question of eco consciousness arises. When
western thinking is materialistic and pursue of a competitive life Indian
thinking is almost opposite. Our classical texts and our seers and saints
have all along exhorted people to live with nature and to consider all
as ones own. Following ancient saints and seers of India neo Vaisnava
preachers and social thinkers of medieval India believed in oneness of
soul and exhorted people to equally respect beings and non beings so
that an ecological. This paper studied from the ecocritical approach
critically and analytically discusses Sankaradevas eco consciousness.

Key-words: ecology, anthropocentrism, spiritual, eco feminism,
globalization

Non-beings as well as non human beings help man perpetuate life
on this earth. Man is an active communicator whereas Nature is passive.
However, as Nature is passive and silent, man takes it as a sign of
inferiority and puts it in subordinate position using to serve his purpose.
Christopher Manes rightly says, “Nature is silent in our culture (and in
literate societies generally) in the sense that the status of being a speaking
subject is jealously guarded as an exclusively human prerogative” (15).
Modern man under the impact of globalization and process of change
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has lost his communion and communication with Nature though our
ancestors were in constant touch with it. The intimate relationship that
was once established between man and nature had strengthened our
rootedness to the soil, giving us a sense of security and oneness which is
now lost. Extreme exploitation of nature not only has led to global
warming, pollution and rapid increase in various kinds of diseases but
also has put questions on very survival of mankind. It is also against
ethics. Therefore issues like ecology, environment, eco-consciousness
arise. Eco ethics is a holistic value system that says values and actions
are inseparable; it is “reconstruction of the underlying values and
structural relations of our cultures” (Birkeland 20), and would “constrain
traditional ethics based on right, rules and utilities, with considerations
based on care, love and trust” (Warren 196). This consciousness is not
new to human society. This is found in world religions.

Human ecology is deeply conditioned by beliefs about our nature
and destiny, i.e. by religion. In western philosophy and religion human
is imagined as an entity which is separate from the natural world. Their
approach to Man-Nature relation is different from the approaches made
by Hindu or Buddhist religion. In Abrahamic tradition man and nature
are like subject and object or self and other. Ecological crisis of Western
society is rooted in Christianity, a religion which is most anthropocentric.
In his essay “The Historical Roots of Our Ecological Crisis, “ Lynn
White observes “ Christianity, in absolute contrast to ancient paganism
and Asias religions (except, perhaps, Zoroastrianism ), not only
established a dualism of man and nature but also insisted that it is Gods
will that man exploit nature for his proper end” (qtd in Botzler &
Armstrong 204). By subscribing to the theory of creation of humans in
Gods image Christian religion viewed that the natural world was designed
to serve human needs. Even though thinkers like Derrida do not accept
this binary they could not take the Upanishadic position, “That thou
art”. Upanishadic conception is bio-centric; the dominant Indian tradition
accords equal status to human and non-human spheres.Indian culture is
eco oriented, believes in all-inclusive worldviews, sees divine presence
in all living and non-living objects and feels the presence of the Supreme
Being in everything around man. Hinduism is every inch synthetic,
coherent, inclusive and universal. In the Rig Veda we find frequent
mention of entire world is taken as family-. vasudev kutumbakam.
Ancient Indian classical texts stress on the fact that human beings cannot
separate them from nature. Hindus adore divine forces hidden in it,
accept the world of nature as described by science rejects altogether
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materialism. Feeling one with nature is the fundamental message of
Hindu culture. Hindus perceive life not only in beings but also in nature
and non-beings. This vision of oneness of life has helped Hindus develop
a worshipping attitude towards everything in nature.

Reincarnation of soul is central in Hinduism, a concept that believes
in the cycle of life and birth where one may come back as an animal or
a bird and so on and so forth. New Vaisnavism, a form of Hinduism too
believes in the need of an ethics, according which a thing becomes right
only when it tends to preserve the integrity, stability and beauty of the
biotic community and its surroundings. Sankaradeva, propagator of new
Vaisnavism too believes in Vedic concept of ecology; the saint in his
compositions has advocated need to maintain ecological ethics in life.
His creative works are replete with calls to maintain harmony in society
and nature and treat both living and non-living equal. This paper aims
to study eco consciousness of Sankaradeva from the perspective of
ecocriticism.

Sankaradeva, a medieval neo-vaisnavite apostle and social thinker
from Assam was a deep environmentalist in whose work we find his
deep consciousness about ecology. He foresaw future danger to human
society because of mans disregard to fellow beings and to non-human
and non beings; therefore, he gave a call to conserve nature, maintain a
harmonious relation between man and nature, abhor violence both to
non-human beings and non-beings, and thus live a meaningful life. So
to create awe and love for nature Sankaradeva has celebrated beauty of
nature, its fullness, its virginity, its exotic beauty, its rich variety and
also its soothing effect on men and animal.

In literature description of nature is done in three ways: first, the
external aspects of nature in its exuberant beauty, nature in its tooth and
claw so as to arouse awe and wonder in mans mind and towards its
creator, secondly, nature as a background to human activities and thirdly,
influence of nature on human life. In his various works Sankaradeva
described profusely beauty of nature, tempted people to delight in it
and thus develop a sort of comradeship with it so that man may refrain
from harming or destroying it.

Sankaradeva is adept at painting the beauty of nature which is
evident in his works such as “Harmohan”, “Gajendra Upakhyana,”
“Uresa Varnana”. In his poetical works, we find description of lush
green forests and valleys, trees and plants laden with flowers and tender
leaves, rivers and lakes filled in crystal clear water and swans playing
here, brooks ever flowing with soft, murmuring sounds, twittering birds
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flying in open sky etc. In his Kirtan, Amrit Manthan, Rukmini Haran,
Keligopal Nat, Anadi Patan and also in other compositions he has
portrayed beautifully the external aspect of nature.

In Kirttanaghosa he sings: “Sirisa seuti Tamala Malati Labanga
Bagi Guwal? Karabira baka Kanchana Champaka Phulabhare bhange
dala” (534)

In Amrit Manthan Sankaradeva says: “Yata dibya pakshi phala-
phula bhakshi kadhoi suswar rawa kuhukuhu dhvani kokilara suni
bahai malay hawa” (670)

In “Rukmini Harana” he also writes: “Agaru candana lakshi
sarbakshane amoda karoi gandhe Ela jaiphala daba narikala bhangi
bike kato jana”. (200) Thus Sanakradeva paints a beautiful picture of
nature to attract men towards it, calls them to enjoy its beauty and develop
intimacy with it and feel safe in its lap.

In the Rasakrida section of Kirttanaghosa Sankaradeva picturizes
beautifully the beauty of Autumn. He sings: Sarata kalara rati ati
bitopana/rasakrida karile Krishanara bhaila mana// Bhailata udita
candra purbadisha haste/ kamatura srira yena santapa sajjarnte//
Akhanda mandala Chandra dhekhilanta Hari/ kunkume aruna Lakshmi
muka-padma xari. (808) By describing Autumn in all its sensuousness
the saint shows how at this environment gopis also long to mingle with
Sri Krisna.

The following passage shows how the poet sees existence of soul
in plants and trees. Uchha briksha dekhi sodhe sadari/ Suniyo ashwatha
baa pakadi// Jahantedekhila nanda kumar/nenta chur kari chitta amar/
/(853) So, in the poetry of Sankaradeva nature is seen having soul-both
man and nature are complementary to each other, not that nature is
supplementary. In Keligopal Naat Sankaradeva has shown human quality
in plant and nature.

Bakula Bandhuli Kadamba baka tulasi
kohosaba para upakari
kaha kahe gela bandhu madhai hamari

birahani jiwana dharae napari

Not that Sankaradeva has not only depicted external beauty of
nature or has seen only its benevolent aspect or that the same spirit
flows between it and man he has also described its devastating nature;
its claw and nail. In his “Amrit Manthan” he has described nature s
destructive power: Pralaya meghara yena sabada tambula /Ujaarila
jalajantu karei hulstul//matara kumbhira matsa kachhapara paal/jiva

bhaye bud diya pashila patal. (180)
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In “ Haramohan” section of the Kirttanghosa Sankaradeva is at
his best in describing the gorgeous beauty of our surrounding world.
The imagery with which he has painted the beautiful nature and the
natural world including various flower and fruit plants and trees, scented
and sweet plants and tendrils, herbs and trees, water bodies, hills and
mountains, dales and valleys etc. is superb. All these suggest how and
to which extent Sankaradeva has given importance to nature and
environment. By terming trees as *“ Kalpataru” ( a tree that fulfils ones
desires) he injects divinity into the trees and calls upon people to plant
trees even for their necessary and daily-use things. In both “Harmohan”
and “Gajendra Upakhyan” Sankaradeva has catalogued such trees which
were useful for human beings during the time. In “Dhyana Varnana” he
has described Autumn season where there is a biotic communion
between man and nature and this interrelationship is always growing.

Sankaradeva gives a spiritual colour to nature. Nature is
painted to serve as the background to the love-sports of SriKrishna. He
has described Autumn season in which the month of Kartik falls, the
most auspicious month of the Hindus in the eastern part of India. The
description serves two purposes: one, to show the season in all its
grandeur and loveliness and the second, how the season serves as a
background to arouse devotional feeling toward the personal god and
the latters role in saving the mankind from worldly tangles. The season,
calm and quiet, devoid of incessant showers and roaring thunders,
atmosphere maintaining equilibrium leaves a soothing effect without
arousing any feeling of sensuality as experienced in Spring; clear and
azure sky serving as a canopy, earth adorned with landscape washed by
bashful moonlight and breeze, cool and composed blowing across, lilies
and lotus pregnant with blood red pollens blooming in plenty serve as a
perfect background. To depict love dallies of gopis and their love for
Sri Krishna. This creates an ambience to arouse devotional feelings
towards SriKrishna.

Sankaradeva endows Autumn with such elements that instill in
ones mind a spiritual feeling. With the advent of Autumn, nature takes
a composed, unadulterated form as an ascetic recovers his mental
equilibrium by meditation after losing it. During Autumn four functions
are mainly performed; first, all the clouds are dispelled from the sky
and the sky becomes clear; second, victims of rain and flood get relief
and move comfortable; third, paths on earth once muddy and stinking
regain their vitality and fourth, the season removes all the dirt from
water and makes it clear and pure. The poet in his imaginative power
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associates the functions of autumn with the impact of Krishna devotion.
In the tenth canto of the Bhagabata Sankaradeva writes: Krishnara
bhakati yene cari dukha harai cari asramar. (Devotion to Krishna
dispels sorrows suffered during four stages of life). By using
metaphysical metaphors Sankaradeva has extended a new dimension
to the description of Autumn.

Sankaradeva has recognized a basic truth of environmental ethics,
viz. the environmental equilibrium can be automatically maintained
by maintaining equilibrium between man and nature. In the moral
philosophy of Sankaradeva integrity, stability and beauty of biotic
community are well preserved: bhramararaje gae harigeet jata-paksi
tate diye citta. Nakare arawa thake nichuke Krsna charitra sune
utsuke. Jateka sundari padmini mane hasa-lasa kari darasave gawa.
Nadi-nada ache visesa sarova sphatika nirmala jala dekhi
manohara.xxx parama amoda gandha uthale sadaye dasodisa juri
tra vayu bahi jai. Dekhi susobhan taru jata upanana jat-nite krire
deva dibya nadigane.xxx chai rtu ekale basana uday bhramare
gunajare kuli panchama puray. (‘“‘Prahlad Carita” 66) (Bumble bees
are singing hymns to God Krsna. The birds are intently listening in
rapt attention to the praise of Krisna, all the women including Padmini
gleefully enjoying the music. Lakes and rivers with clear crystalline
water is a sight tobehold. Fragrance is spread by the breeze. Goddesses
play under the various types of beautiful trees in the garden. When
spring comes cuckoo sings, the bumble bee hums in sheer pleasure.)

Sankaradeva had a pantheistic vision that every being and object
is a temporary manifestation of common substance created by God.
Hence love, respect and kindness to all living beings is to be restored:
samasta bhutate byapi acho moeyi/Hari savako maniba tumi Visnu
buddhi kari.//Sakala pranika dekhibeka atmsama// upaya madyata
itu ati mukhyatama// Kukura srgala gardhavaro atmaram// janiya
savako pari kariba pranam// ( “Vaikuntha Prayan” 495,496,180)

(T'amall pervading, so you treat everyone as Me. Treat all beings
as yourself. Of all the ways to salvation this is the best. The dog, the
fox and donkey have god within them and knowing this respect all
creations)

Sankaradeva lays stress on the intrinsic value of nature. He
glorified the human being as well as the nature in its own position.
Through nature Sankaradeva propagates the “qualities of Nirguna
Krishna and at the same time he never forgets that man is a part of
nature and therefore there is no discrimination between the two. All
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through his philosophy, the eco-centric philosophic thinking that since
nature has provided us with all resources for leading a beautiful life
we should respect her and nurture her. We must live in this earth as a
part of it, like any other creation of nature. His ethics stresses the duty
for others. Endowed with consciousness humankind should be the
main witness of life and value. “The overall spirit of Sankaradevas
ethics invests all beings sentient and non-sentient with intrinsic value
but looks at man with his rational awareness and self consciousness
as the custodian of values.” (Das 288)

Sankaradeva is against any form of violence. The doctrine of
non-violence is the pivotal point in the teachings of Sankaradeva.
According to him, all living beings are part of God and hence sacred;
they are like the children of God. So they are not to be killed in the
name of religion. Sankaradeva does not contradict the Jain theory of
Ahimsa, but his doctrine of this value differs from Jain view regarding
some of the practices of the latter. Theoretically, the principle of
Ahimsa involves the purity in thought, word and deed in the practice
of universal love. (Sankaradeva, Bhagabata, X1, Canto VV, 17652
&17653) Jaina philosophy totally prohibits killing of animals.
However, for Sankaradeva, one need not go to such extremes in ones
practical life. People may not be able to maintain non-nonviolence in
absolute sense in so far as the preservation of his own life is concerned.

Social ecology of Sankaradeva revolves round his values that
both beings and non-beings are indispensable to the perpetuation of
life on this earth. His principle is guided by the basic rule: “All living
beings should be treated equal.” The ethical values according to
Sankaradeva are mercy, forgiveness and love, few of which had been
considered important by the religious heads of classical India.

Biocentric equality is at the core of Hindu view of life, which is
also bedrock of eco-philosophy. This sort of philosophy believes in
equality among all beings on earth, it requires recognition of intrinsic
worth of all species, and believes that all species on this earth, both
in human world and the non-human world, have right to live and
flourish of their own. On this earth there are innumerable species
among which human species is just one. Just because human being
can think and rationalize it does not mean that they can exploit other
species for their selfish ends or must master over all. The relation
between human species and other species on this earth is not that of
master and slave, but it is on equal footing because Sankaradeva
believes that God has created all and hence they all are creations of
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one Supreme Being, and hence one should not think itself superior to
others. Human beings are interlinked to other species. Biocentric
outlook requires one to see all creatures as having equal value.

Anthropomorphism is the idea that an animal, a god, or an object
has feelings or characteristics like those of a human being. Indian
philosophy does not believe that all beings have unique form which
cannot be changed even after this life. To say, in Indian Philosophy,
God is not anthropomorphic; He has different forms including fish,
boar, tortoise etc. In Indian religious classics we find that some gods
are not only endowed with human attributes but with animal attributes
as well. Some animals are venerated in the Vedas while some others
like the wolf, the tiger are respected because of the potentiality of
generating fear in the human mind.

There was a time especially during the time of the Vedic age
when sages and ascetics had set up their habitat in forests where sons
and wards of kings and mighty, lords and Brahmins were
accommodated to get moral, spiritual, state craft education in life
living amidst nature. There are ample narrations where we find how
there was no binary distinction between man and animal or man and
nature. Rather, man was a beneficiary from his coexistence with
animals or objects of nature. Hence man always learnt how to adjust
with nature and how to conserve animal kingdom or nature. In
scriptures there are mentions of animals which are mounts of gods,
so that their killing is prohibited. Even cattle heads are venerated and
cows are considered as mothers. English word animal is equivalent
to Sanskrit word Pashu which means “all the beings on earth who
could see with their eyes.” Thus, man may also be included within
the category called pashu. In figurative language a pashu is that who
only can see but not think. The ignorant self is presented as pashu.
“The self which is pure consciousness, imagines itself to finite and
confined to the body and of limited knowledge and power. It is ignorant
of its nature as consciousness and also mistakes the body for its reality.
This is the bondage (pashutva) of the soul (pashu). (Radhakrisnan
678)

Neo-Vaisnavite school to which Sankaradeva belongs believes
in transmigration of soul which entails the belief that souls of both
human beings and animals can be transmigrated. Since human beings
consider their right to live the same consideration can be applied to
animals. The concept of ethical consideration for animals has a
spiritual connotation in Indian Philosophy. O.P.Dwivedi points out
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that “almost all the Hindu scriptures place strong emphasis on the
notion that Gods grace can be received by not killing his creatures or
harming his creation(43). In the Visnu Puran in book III, ch. 8, verse
15 it is mentioned that God Keshava is pleased with a person who
does not harm or destroy other non-speaking creatures or animals.
Even Narayan, the Supreme Being in Hindu religion who is one among
the triumvirate- Brahma, Visnu, Maheswar- creator, preserver and
destroyer has taken ten incarnations in forms including various species
such as Fish, Animal, Turtle. The Absolute Being, the Lord Krishna,
in the Bhagabata Mahapurana, book 1 discourse 3, verse 5 says,
This form is the source and indestructible seed of multifarious
incarnations within the universe, and from the particle and portion of
this form, different living entities — are created. Even Hindu Law
givers like Manu in his Manusmriti says that killing animal and other
living creature is detrimental to the attainment of moksha ( the
heavenly bliss) (Manu, bookV, erse-48). It is further stated that a person
who kills an animal for its meat will meet a violent death as the animal
faces as many times as there are hairs of that animal (Verse 38).

Hindu view of life is inclusive. Unlike the western view of life it
includes all beings and non-beings. The later age/period of the
Upanishada did not appreciate the glorification of sacrifice. The
teacher in the Mundaka Upnisada vociferously declares that sacrifice
is ineffectual as means to the knowledge of the highest reality and to
spiritual emancipation; the fools who delight in this sacrificial ritual
as the highest spiritual good go again and again through the cycle of
old age and death.

Maheswar Neog points out that Sankaradeva too frequently
quotes from the Bhagabata-Purana to say that “one, who sets aside
the rules of sastras and sacrifices animals to pretas and huutas, is
destined to hell and dark perdition (Neog 365) It may be pointed out
here that during the medieval times animals and birds were subjected
to human greed. Hunting was a common practice. The Charyapadas
which were written between the 8" and 12" centuries also indicate
human cruelty towards animals. In one of the padas written by
Bhusukpa, a male deer urges the female deer to run away to a safe
place to escape the hunters arrow/cruelty. It is interesting to note that
the poem has been presented from the perspective of the animal. The
animal perspective makes the poem pathetic. The poet here creates a
poignant note by presenting the deers pathetic state. It would not
have appeared so poignant if it had been presented from human
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perspective. Human greed has disturbed natures harmony and created
a sharp subject/object binary. The Others perspective was denied a
space. The human Other was subjected to death. The male deer is
observing the surrounding situation. The animal is presented in the
subject position here and doing this the poet vividly presents the
environment of terror created in the deer by the hunter. In
Sankaradevas vision animals are creations of God. They too are part
of the cosmic world. They are not the Other. They live a secured life
and take part in divine sport. Sankaradevas spiritual approach makes
them take part in the divine sport of rasakrida:

Suni Krisnasar harinara bharya gane / Krisnara samipa sape
utrabal mane

(Listening Krisnas flute the wives of the deer come near Krisna
in a passionate manner) (Sankaradeva 191-192)

About Sankaradevas love for both human beings and non- human

beings, Nilima Sharma says, “Sankaradevas philosophy of love is
positive and dynamic. He appeals to human being to follow the path
of love”(338). In this context Jnanendra Barman s observation is worth
mentioning: “Sankaradevas eco-spiritual approach towards different
plants and animals presents birds and animals as beings capable of
thinking. It blurs the binary distinction between human and non-human
world and empowers the birds and animal to the level of other
conscious beings. Birds and animals have also been attributed the
power to pray to God” (12).
Hindus perceive life not only in human beings, but also in plants,
birds and animals, and many more speechless things. This vision of
oneness of life has helped Hindus develop a worshipping attitude
towards everything in nature. In Western thoughts, nature is no more
than a commodity to be dominated conquered and exploited. Man
must change such faulty attitudes of getting upper hand over his
cooperating fellow. Man must now reorient his mind to think that
Earth is our Mother. Life is an organic entity and the sea, soil,
mountains, plants, and animals are inseparable parts of the universe.
Man must learn to live in harmony with nature and recognize plants
and animals as the necessary players in the cosmic drama of human
life. An awareness of the ecological balance must be created at all
levels of human thought and activity. Ecology is inherent in Hinduism.
Sankaradeva, the great seer of medieval Assam subscribes to this
Hindu view religiously.
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Abstract: Due to the massive pace of urbanization, there is a
growing imbalance between people’s aspirations and their civic needs
on the one hand, and actual performance made by the municipal
administration on the other. The most important reason behind this
major challenge of running proper and effective governance by the
municipal administration is to mitigate the issues of rapid urbanization
of the cities. The successful functioning of an administration depends,
however, not only upon the efficiency of its personnel, but also on its
proper organizational structure and sound management which signifies
effective governance. The present study thus focuses on identifying the
remedial approaches to the problems developed due to the rise of the
phenomenon of urbanization which will lead the path for good
governance to India.

Keywords: Governance, Municipal administration, Urbanisation

Introduction: The issue of urbanization in general and the problems
with respect to the governance of urban area in particular has assumed
vital importance in the context of rapid growth of population in the
town. As a result of the rapid growth of population as well with the
growing role of urban centres due to the shift of rural population in the
town, the role good governance has become utmost important in the
life of the common masses (Choudhury, 1992). On the other hand, due
to accelerated rate of economic development, the pace of urbanization,
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too, is becoming rapid generating the problems of high density of
population, facilities of roads, traffic management, housing, sewerage
and drainage, drinking water, health, hygiene and good environment.
The issues of urbanization, if, thus, not being given proper attention in
time, will give rise to multifarious civic problems in the town making
the urban life miserable which in turn create barriers in constitution of
good governance (Tahseen, 1992).

The word ‘urbanization’ literally indicates to a process of absorption
of people in densely populated settlements by making the spatial units
to lose the rural character due to rapid shift of occupations from primary
to non-primary sectors.Indeed, urbanization happens as a result of the
increase in the extent and density of urban areas (Maheshwari, 2006).
The concept of good governance is rooted on the principle of urban
citizenship which affirms that no man, woman or child can be denied
access to the necessities of urban life, including adequate shelter, better
road infrastructure, sanitation, good quality water, health, education
and nutrition, employment, public safety and mobility and most
importantly a clean and green environment that is pollution free(Sharma,
2014).

From a neo-liberal perspective (or, new public management
school), good governance means better connection — within and between
government, people and other bodies(HSMI, 2001).The World Bank
defined it as follows: Governance, in general, has three distinct aspects:
(a) form of a political regime; (b) the processes by which authority is
exercised in the management of a country’s economic and social
resources; (c) the capacity of the government to design, formulate and
implement policies, and, in general, to discharge governmental functions.

In India, the growing problems of urban cities did not reach the
crisis stage all of a sudden; in fact, they are embedded in a process
which has been in operation for a number of decades. The truth underlies
on the fact that the old infrastructure and social capital of cities which
were designed to serve half a million people are now required to contain
five millions or more population. Hence, the geographical and political
demarcation has become a challenge for most of the cities (Vishwakarma,
1981). Furthermore, this may result in intensification of rural-urban
interdependencies which will create ever increasing challenges of
desirable civic amenities in general and urban governance in particular.

Thus, a serious challenge to the achievement of sustainable
development and good governance in the country is the occurrence and
spontaneity of urbanization process which essentially constitutes the
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most important reason behind the absence of proper and effective
governance.India is passing through a phase of massive urbanization as
a consequence of the spreading up of larger numbers and sizes of urban
centers.However, it is important with respect to the viewpointof future
population scenario that these centers should be effectively and efficiently
governed so that they can become able to play their specific role in
national emancipation. As a result of fast growth of population
throughout the country and also massive inflow of rural population into
the urban areas for better prospects and amenities, it becomes utmost
important perspective of the local government that these urban areas
are effectively structured and properly governed by the municipal
administration (Bandyopadhyay, 1996).

Hence, understanding of the issues of urbanization with respect to
the growing problems of urban dwellers and to identify its remedial
measures have assumed vital importance in the context of providing
good governance to citizensof the country. Theunprecedented population
pressure caused by population explosion and migration of people
fromrural to urban areas has resulted in unplanned and haphazard growth
of the town. On the other hand, rapid population growth in the urban
areas makes the urban infrastructure overloaded and hence geographical
and political demarcation of the town has become a major challenge
for service delivery by the administration and maintenance of good
governance.

The urban local government institution that is municipalities are
constituted for the maintenance and planned development of urban areas.
The major objective behind this is to ensure that appropriate levels of
infrastructure and services are available to the citizens,and also to offer
better living environment to the dwellers of the town. The urban
development is mostly affected by fundamental factors such as
infrastructure and basic services (Mondal, 1998). In this backdrop, urban
areas are being found to act as a major economic base and provide
diverse employment opportunities to the people. Consequently, they
attract large number of population from rural areas; and this often results
in a huge pressure on water, electricity, roads, sewerage, traffic, health,
educational and several other amenities of the city that involve significant
management of these civic facilities. The process of urban development
has been often cited as a cyclic process that requires proper planning
and effective governance, which if not being actively performed, canpose
unprecedented challenges for the government machinery to run smoothly
the affairs of civic administration (Shrivastawa, 1980).
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Methodology of the Study: The present study is theoretical in nature
which is based on the review of secondary data collected from various
books, magazines and dissertation papers on relevant literature.As the
country enters into an era of economic liberalization and prosperity,
most of the states within India are structurally not found ready to
accommodate the growing number of population, and to provide them
work and services and developmental infrastructure to all the inhabitants,
and give those individuals access to vital inputs of land and affordable
finance, which, therefore, needs to be resolved in order to make the
local govt. as the real pyramid of grass root democracy.
Objectives of the Study: The main purpose of this working paper is to
analyze the major problems faced by the residents of urban area India
as aresult of rapid growth of population as well to find out some remedies
of urbanization for the successful running of country’s governance.
Problems of Urbanization on Governance: The growth of urban
population as a result of rapid urbanization actually outstrips the growth
of infrastructure in the town which creates imbalance between the
demand and supply of goods. Therefore, there is rise in the prices of
commodities due to lack of adequate infrastructural
provision.Consequently, the quality of life of the urban dwellers has
deteriorated enormously. Due to industrialization of urban areas, there
is increase in the number of people which creates further pressure on
urban land (Guha, 2009). Road is a symbol of motion which provides
an easy means of communication to the urban dwellers from their
residence to the place of work and other places. But the problem of
traffic congestion vis-a-vis the encroachments on footpaths and road
sides, in all most all the cities in India has, now —a- days has become so
vexed as almost to defy solution. In most of the cities of India, congestion
is mostly caused by the occupation of roadsides and footpaths by frontage
owners, shopkeepers, itinerant vendors, street hawkers and keepers of
mobile thela-shopes in utter disregard of public interest. Besides this
bicycle, scooter, motorcycle, autos, rickshaws, light-vehicles, heavy-
vehicles, cars, thelas are all being operated simultaneously through these
roads as a result of which there is traffic jam as well as frequent accident
at almost all the major road junctions. There are no sufficient traffic
personnel or traffic signals and no alternative arrangement for the
rickshaw and thela pullers even in the busiest hours of the day.

The growth of industrial sectors in the cities is attracting more
numbers of people to the cities which, however, results in haphazard
development of the cities without any perspective urban planning (Mehta,
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2000). Housing problem is another major impact of urbanization which
is very acute in almost allthe cities. Thus, the individuals who are being
unable to pay for residence in the city arearemain shelterless or squatter
on the public space. On the other hand, many people who do not get
access to housing amenities used to live in overcrowded slum areas.

Overcrowding of urban areas also results in inadequate water supply
as the resources of supply falls short in view of the demand of the
residents.As a consequence of urbanization, the urban ge facilities
(Choudhury and Dutta,2017). The sewages are flowed chaotically and
being drained governance, in general, is faced with serious resource
crisis in the management of sewa into the neighboring streams or rivers.
This results in poor sanitation facilities and degradation of health and
hygiene provision of the residents. Open solid waste which is dumped
by the road side raises chances of contamination, spread of infection
and epidemic especially during monsoon season when germs are more
likely to be water borne. This is obvious that the road side vats would
generally overflow with foul-smelling rotten and decomposed.

The rapid industrialization has polluted urban environment to a
great extent. The collection and transportation of solid waste, hence,
needs to be made more effective as every crude dump is an
environmental disaster causing health risks from flies, rats and air
pollution from deliberate or accidental burning. The disposal should be
swift to avoid pollution of surface and ground water. The unhygienic
conditions in which the majority of the urban people are living must be
addressed immediately to reduce the stress on urban life.

Remedial Measures: In order to resolve the issues of urbanization, the
most effective way is to build the economy of the village fully viable.
Schemes should be generated to expand semi-rural areas in and around
the town. The policy should visualize urbanization of rural areas for
healthy living and de-population of the most congested areas of the
town with in the country with suitable plans and programmes (Barua,
2011). Expansion of small towns is very important for reducing the
pressures of urbanization which will help the rural people to use the
health and educational services within the boundary of their own locality.
Both statutory and census towns, thus, could be used as a focal point to
trigger the urbanization process in a balanced manner. The rural-urban
disparitiesshould be abridged with a balanced approach of development
planningcoupled with infrastructural growth which could lay strong base
of environmentally sustainable development. Massive rural
employmentprogrammes should be initiatedin this context to check the
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inflow of people from rural to urban areas. In this backdrop, it can be
mentioned that grass root development approach to rural servicecentres
must also be taken into consideration by the administration in order to
minimize the mass exodus of rural population in general and temporary
inflow of population in the town as based on education, employment
and health in particular.

The process for making the future Development Plan of the city
should be focused on the principles of participation, stakeholder
involvement and greater interaction between various urban institutions.
While interpreting the available technical capacity in the municipality,
steps might be taken to enhance the same through the guidelines of
experts as deemed necessary. Since a City Development Plan is both a
perspective and a vision for the future development of a city, it should
not limit itself only to provide for existing and projected shortfalls but
also to provide for better quality of services, infrastructure and to built
a sustainable environment (Linton, 1972). Thus, it may be remarked
that all the three aspects of curative, preventive and betterment
approaches of urban local authority have to be part of a comprehensive
and inclusive planning for an enhanced quality of life of the citizens.

The effectiveness of a given power structure and leadership is also
determined largely by the nature of citizenry of the country. In the absence
of this, political system at all levels cannot deliver goods and
services(Choudhury,1995). In this background, it is important to
acknowledge here that the efficient functioning of the municipal Board
also depends largely on the conscious and effective participation of the
dwellers of the town in maintaining a clean and pollution free town.
The dwellers of the town should first of all be aware of living a hygienic
life not only in their homes but also at the community level. Community
participation provide for the participation of citizens in the decision
making process on local issues in the shape of wards committees. The
Ward Committee should undertake some civic responsibilities as a sort
of help to their respective commissioners of the Ward. These are :
providing assistance in solid waste management, supervising sanitation
work, assisting in the preparation and encouragement of the development
schemes, providing assistance in the implementation of development
schemes; identifying beneficiaries for the implementation of
development and welfare schemes, ensuring people’s participation in
the voluntary activities necessary for successful implementation of the
developmental activities,assisting in the timely collection of taxes, fees



Creatcrit : Vol.9 no.-1 Deepanwita 48

and other sums due to the local bodies;, ensuring maintenance parks,
street lighting, etc.

The Fiscal stress of Municipal administration could be resolved
through (a) bottom-up assessment of municipal finance to rationalize
intergovernmental fiscal transfers/allocation and (b) more effective
mobilization of municipal own sources which are property tax and other
land barrier taxes and User Charges along with innovative application
of accounting, budgeting, auditing and asset management strategy. The
local govt. in order to be able to discharge their obligations in respect of
development and improvement of their respective areas to full extent
also requires adequate financial support from the central government.
On the other side, it is equally desirable that the municipal administration
should mobilize its own resources to optimum level so that it may not
depend heavily on the state or central government for its funding
(Bhagwan, 1983).

Moreover, private agencies should be given more opportunities to
perform the functions of financing for the management of urban
infrastructural services and amenities. Hence, it may be recommended
in this reference to decentralize the instruments of infrastructure
provision so that the agencies providing such infrastructure services are
able to finance themselves and can respond flexibly to the changing
demand of growing numbers of population in the town.

Capacity building training programme amongst the different
officials of the urban local body should also be planned to cover a cross—
section of functionaries from intergovernmental institutional
arrangements through workshops, seminars, and class-room and on the
job training, and by exposure visits. Besides, it should cover capacities
inbuilt with awareness, enlightened attitude of urban community that is
the common residents of the town to identify priority issues of their
own locality and thereby, come forward to contribute in the delivery of
civic services in the development of the town.

The two upper layers of the government should encourage the
local govt. for sustainable use of urban resources and to support an
economy based on sustainable environment such as investment in green
infrastructure, recycling and environmental campaigns. The problems
of local roads and urban transport related services need to be resolved
by giving suitable attention to Mass Rapid Transport System (MRTS)
with the support facilities such as fly over, over bridges, relief roads,
bus stand, parking places, by pass, ring road etc. It should be viewed in
the overall context of an integrated public transport system, wherever
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feasible to provide within the country.

The problems of traffic jam in all the cities of the country can be
solved by improving parking facilities , by diversion of routes wherever
possible, removing the encroachment along the road and utilizing the
space for better parking provision, by employing traffic lights on busy
and crowded circles, by widening the roads wherever possible and by
improvement and repairing of roads making them durable as well as up
gradation of the condition of roads so that they can withstand the frequent
rain, by modifying the drainage system to prevent accumulation of rain
water on the roads and install CCTV cameras at the centre parts of the
town so as to monitor road accidents properly.

In maintaining urban cleanliness, the stringent action like Spot Fine
should be initiated by the local administration. Vendors and shopkeepers
should be held responsible for waste dumped nearby their areas. Spot
fine would provide cleanliness as well as some more job opportunities
for poor people of the town. In slum areas of the town, awareness is to
be spread about the importance of cleanliness by showing relevant
videos, which will contain interviews of people who does not pay
importance to cleanliness. Moreover, sufficient numbers of dust bins
should be put on all localities of the town, Bus Stops, Railway Station,
Airports for General or Recyclable wastes separately with proper
instructions for the individuals regarding what needs to be bin on them.

Besides this, in each locality of the town, a City Sanitation Task
Force (CTF) should be constituted to mobilize stakeholders to elevate
the consciousness about sanitation among the officials of the conservancy
branch of municipality and the people of the city. It should be multi-
stakeholder body comprising of eminent persons and practitioners in
civic affairs and health organizations, as well as representatives from
the agencies directly responsible for sanitation including on-site
sanitation, sewerage, water supply, solid waste and drainage.
Conclusion: In India, the rationale behind the implementation
ofdecentralisation of power is actually to encourage mass participation
as well as to empower people to contribute in the nation building
process.Indeed, no democratic state can run successfully without
decentralizing its power to the lowest unit. Moreover, as a result of the
rapid growth of urban population in the country due to specialized
services, infrastructural facilities, there emerged a growing need for
better urban governance. There can be no administration unless there is
a sound organization and an effective governance to run it. Thus, with
the combined effort of both the elected and appointed municipal officials
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as well proper co-operation of the central and state govt. towards all the
affairs of civic management, the municipal administrative machinery
can run efficiently.

Due to urbanization, the traditional methods of governing the city
have become restrictive and inadequate. Hence, there emerged an
increasing demand for modernizing administration and to improve
service delivery avenues for mass participation and to increase
transparency in the civic service delivery. However, it is also being
realized that the existing capacity of the urban local bodies is limited
and thus needs to be considerably enhanced. To sum up, it thus may be
remarked that addressing the issue of urbanization through resolving
these urban developmental challenges is the stepforproper, effective
and trustworthy governance.
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Abstract: The Inner Line policy of the Colonial Government in
India is a very unique feature of the British administration. The idea to
allow the hill tribes to have a free access to the plains while restricting
the plainsmen to enter the hills without a Pass is seemingly without
any logic if not critically examined. Regulation for Peace and Good
Governance sounds wonderful and the innovators and proponents of
this concept must have surely been influenced by certain prevailing
circumstances at that point of time. The genesis of this Regulation and
its objectives definitely look exhaustive and cannot be just summarised.
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Background

The British occupation of Assam and Manipur after the first Anglo-
Burmese war of 1826 marked the beginning of the process of
establishment of colonial sovereignty over the Naga Hills (Barpujari
HK 1970: 180). It is with such background, the British Colonial
Government began to embark on the long journey of subjugating the
hills. Although Legally speaking, the Bengal Eastern Frontier Regulation
(BEFR) 1873 has its root in the Government of India Act 1870 dated
the 25th March. This Act provided an opportunity to make regulation
(s) to existing laws in the event of such laws being unable or untenable
to regulate situation that might arise from time to time (https://
www.legalcrystal.com/act/133620/government-of-india-act-1870-
complete-act). As a matter of fact, the Act 1870 laid the very foundation
that paved the way for the birth of different regulations for protections
and maintenance of orders and one of such regulations is the Bengal
Eastern Frontier Regulation 1873.
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Nomenclature

The term While the draft of the proposed regulation continued to
be exchanged and views and comments were sought and incorporated
where applicable, a pertinent reference can be drawn from the letter of
the Secretary, Foreign Department which was forwarded with the
remarks of the Government of India, which states: “for the better
government of certain districts of eastern frontier of Bengal, and or
better control over trade in jungle products and wild elephants in those
districts” ( FD No.778, Ist March 1873). In this draft, a particular
concern was raised on particular communities of traders. “As the first
point 1 fear that Indias alteration go too far. A Kyah (Marwaree) banniah
at Guwabhati or a Bengali trader of Jorhat, would, if he had been for a
generation in Assam, be a native of the regulationised district; and
these are the very men who make contract for rubber to be gathered
outside the Inner Line or for canoes to be cut beyond our border. I
would put after the word Regulation the words, and not being resident
within twenty miles of the said lines. I am not sure about the zone to be
exempted; perhaps ten miles instead of twenty would suffice” (ASP
no. 521, 1873).

In setting another clarity to the objective of the BEFR 1873, a
letter from the Under Secretary, Foreign Department, while forwarding
a copy of the notification of the Regulation to be published in the Gazette
of India stated: “The object of the inner line, we may say, is to keep
outside the Inner Line all tracts over which semi-savage tribes wander,
or in which they live, an in which political complication may arise. If
any tea garden-fall outside the line, the Commissioner should consider
how they can be treated; but the Lieutenant-Governor would much wish
to stretch a point in favour of any old established frontier gardens, and
bring them inside the line if we can. If, however, this can be, incase
clearly impossible, a special report must be made.” (FD no. 140R 5"
August 1873). In this regard, the Commissioner was authorized to submit
a draft containing models of instructions in favour of those tea gardens
which might fall outside the line to be drawn. While making an attempt
to bring such tea gardens within the line, the Commissioner was, as far
as possible, further instructed to ensure that the proposed line correspond
with natural features of the country and where there are no such features,
obligatory points, such as the spot where a road, a path or river crosses
the line, will have to be marked (FD no. 140R 5" August 1873).

It may also be noted that the Inner Line was not the boundary of a
district but was a line legally laid down by the Executive Government
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under the Inner Line Regulation, V of 1873, fo regulate intercourse
with the people outside (FD No. 11-38 (Political A) December 1917).
According to Michell, “ The Nagas not understanding the difference
between jurisdiction and territorial lines at once considered they had a
right to all lands up to the Dhodar Alli, and disputes immediately arose
with the tea-planters” ( 1973). The Inner Line continued to be enforced
mainly for the purpose of administrative convenience and not to
segregate the administered and unadministered jurisdiction of the
colonial Government. The British boundary was marked by the capacity
of the Deputy Commissioner to enforce upon the obedience of the British
law without the aid of any military intervention (FD No. 423 /3332P,,
14" Aug 1889).

In the later course of the implementation of the BEFR 1873, a
letter worth getting attention is the letter from G. E Saomes, Chief
Secretary to the Government of Assam written to the Commissioner of
Surma Valley and Hill Division. The letter says that the object of
notification pertaining to BEFR is primarily intended to check the entry
of people with dubious character into the areas either administered or
unadministered beyond the marked Inner Line. Such entries of persons
were required to be monitored because they might and could complicate
the situation prompting the intervention of the Government. The letter
further emphasised for strict adherence of the Regulation for certain
categories of people. These include Europeans, Americans, Anglo-
Indians and non-Indians Asiatic such as Japanese and Chinese. The
Deputy Commissioner was cautioned that no pass should ordinarily be
given to these classes of persons without previous reference to
Government (FD No. 3043 (Political) November 28, 1926).
Colonial Interests: A Critical Perspective

The Inner Line policy of the British colonial government vis-a-vis
the hill tribes of the North Eastern Frontier of India is a very unique
feature of their administration. Whereas, while allowing the hill tribes
to have a free access to the plains, the idea to segregate the backward
and fragile hill tribes from the advanced plainsmen by enforcing
restriction of free movements including any other non-Indians as early
as almost one and half century back with the motto Regulation for Peace
and Good Governance is wonderful. The innovators and proponents of
this concept must have surely been influenced by certain prevailing
circumstances at that point of time. The simplicity, honesty and innocence
of the uncivilised hillmen adorned by their rich culture and traditions
must have been very enchanting for the civilised British. They must
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have felt the need to protect these fragile natives from any unscrupulous
outsiders. At the same time, the daring and warring nature of these
uncivilised hillmen venturing as far as the plains with their manually
made weapons could also have created concerns in the minds of those
British administrators who wanted to prevent violence and atrocities
upon the plainsmen. Therefore, the intention and objective of this
Regulation is exhaustive and cannot be just summarised at ones whims
and fancies.

The Bengal Eastern Frontier Regulation, (BEFR) 1873, has
completed more than one hundred and forty seven years since its
implementations. The Regulation, borne out of enabling Act of 1870,
has been one of the longest enforced and living regulations of the Colonial
Government which was allowed to be continued in certain regions in
post Independent India and post statehoods of Nagaland, Mizoram and
Arunachal Pradesh . This has attracted people from all walks of life to
ponder over the underlying and motives that had determined the
introduction of this Regulation. The compelling circumstances and the
conditions that originated the BEFR 1873 is indeed a matter of concern
that have been shared and expressed by different eminent personalities,
authors and scholars including the then British officials. A critical review
of the perspectives of these individuals will be of relative importance
and therefore worth taking into consideration while making an effort to
understand the actual objective of this Regulation vis-a-vis the colonial
interests.

Ranju Bezbaruah, in his book, The Pursuit of Colonial Interests in
Indias North East has made one of the most extensive studies into the
Inner Lines which included The Darrang Inner Line, and Lakhimpur
Inner Line, Frontier Tracts Inner Line and the Naga Hills Inner Line.
According to him, “the inevitable disputes arising from large-scale
presence of profiteers and investors beyond the settled areas led the
Secretary of State for India in council to pass an enabling legislation,
Act 'V of 1873 (inner Line Regulation) effective from 1 November 1873”
(Bezbaruah 2010:3).

Manilal Bose, while specifically dwelling on the Inner line, the
Outer Line and the McMahon Line, has particularly stated that the
problem of the intercourse between the hill tribes and ryots and
businessmen of the Assam plains drew the attention of the British
Administration. This problem forced the Colonial Government to create
a barrier in the form of Inner Line Regulation of 1873 to reduce and
regulate the contact and consequent friction between the civilised valley-
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dwellers and the primitive hill tribes. Bose went further to argue that
the object of the Inner Line Regulation was to keep outside the boundary
all tracts over which the semi-savage tribes wandered or in which they
lived, for their free intercourse with the people of the plains might lead
to complications ( Bose, 1979).

H. K Barpujari has made an elaborate discourse on the prevailing
circumstance vis-a-vis the British policy toward the Nagas before the
extension of Act 33 in 1873 which provided the executive power of
summary legislation for backward areas. He has also dwelt on the
compelling reasons to draw a line commonly known as the Inner Line
with a great hope to put an end to that indefinite, slow but certain advance
to dangerous and exposed position which has been the source of
difficulties. He further continued to mention that for fear of political
complication arising out of exploitation of the unsophisticated tribesmen
by outsiders, without a pass no one was allowed to cross the Inner Line
to that area (Bhutan) in1875; and beyond the line even frontiers officials
were debarred, except under compelling circumstances, from meddling
into the internal affairs of the tribe. This view of Barpujari has a certain
definite bearing on the conditions for the enforcement of Inner Line
regulation on the Naga Hills. According to Barpujari, the Inner Line
indicated the limits of the administrative area and in no way defined the
actual boundary of the British possession (Barpujari H.K 1981).

For R. N. Prasad the aim of the Regulation (BEFR 1873) in a
nutshell was meant for keeping the peace and governance of certain
districts on the eastern frontier of Bengal. This included the control of
commercial relations of the British subjects with the frontier tribes, more
stringently, prevention of the speculators in the exploitation of wild
rubbers and spread of tea plantations beyond the fiscal limits of the
settled Mahals, formulations of rules for the possession of land and
properties beyond the inner lines and preventions of the British subjects
or foreigners from going beyond the inner line without license from
the head of the district administration. In other words, one is made to
understand that the Inner Line Regulation was evolved to regulate the
trade relations between the British subjects and the tribals, so that the
former would not exploit the latter (Prasad in Samanta Ed. 1984:89-
116).

In a doctoral thesis on the topic “British Policy and Administration
in Nagaland 1881-1947” Piketo Sema revealed a detail account of the
British policy and its administrative impacts on the Nagas. In the midst
of his examination on the various policies of the British Government,
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he also gave his reason for the enforcement of Inner Line Regulation
(ILR) 1873 in the Naga Hills. He stated that the ILLR was intended to
serve dual purpose of the British Government namely, the protection of
the tea gardens from Naga raids and the protection of the interests of
the Nagas from the socio-political and economic exploitation of other
(Piketo Sema, 1992:14).

Alexander Mackenzie gave a general character of the Inner Line
Regulation. Mackenzie was a serving British officer at the time. His
contention assumes significance as far as the intention of the colonial
government is concerned. He stated, “the spread of tea gardens outside
our fiscal limits had already involved the Government in many difficult
questions with the hillmen, and on the whole the Government came to
conclusion that it was necessary to take special powers and lay down
special rules.” He continued to state that there was a pressing necessity
of bringing under more stringent control of commercial relations of
their British subjects with the hill tribes living on the borders of the
British jurisdiction (Alexander Mackenzie 1884). Itis because of these
aforesaid reasons it was made clear that no European planter is to be
allowed to accept any grant beyond the line or under a tenure derived
from any chief or tribe.

A very interesting point on the Colonial Government intention
towards giving birth to the ILR can be drawn from a direct quotation of
another British Governor of Assam Sir Robert Reid. He asserted, “We
only now claim suzerainty up to the foot of the hills. We have an Inner
Line and Outer Line. Up to the Inner Line we only administer politically.
That is our political officers exercise only loose jurisdiction, and to
prevent trouble from the frontier tribes, passes are required for our
subjects who want to cross the Inner Line. The country between the two
lines is sparsely populated and is mostly dense jungle” (Reid 1942:7)

Vijendra Singh Jafa, an Assam cadre of the Indian Administrative
Service (IAS), has made an elaborate analysis on the aim of the BEFR,
1873. He asserted that the British gave the following reasons for
formulating the policy of segregating the hill tribes from the plains of
Assam and Bengal :

(1) to protect the plains from raids and plunder by the hill tribes
(1873-1900);

(2) to protect the hill tribes from exploitation by the plainsmen
(1900-1928); and

(3) to foster an enlightened public policy aimed at cultural survival
of the hill tribes (1928-47).
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He critically opined that although the Inner Line was defined to
thwart the tribal raid into the plain; yet after the occupation of the hills
by the British, these restrictions were eased and free movements of the
hill tribes were allowed while the plainsmen continued to undergo the
terms of the Inner Line Regulation.

Batskhem Myrboh, Asstt. Professor at Synod College, Shillong,
while making a general reference about the views of others on underlying
factors for the introduction of Inner Line Regulation opined that the
only reason, perhaps, was because the British saw how, in terms of
race, culture and worldview, the hill tribes were very different from
mainland India. They were also aware that the spiritual and cultural
identity of India was not manifest in its political unity. But they were
far-sighted enough to recognize that the Indian culture was dominant
and might permeate into the tribal culture and milieu, which was, until
then, without a written script. The British in their wisdom felt that the
tribes should be insulated from this dominant Indian culture and religion.
Hence, the Inner Line Regulation kept the Indian culture and religion
effectively on the other side of the fence while the Christian missionaries
were inducted for proselytisation of the hill tribes (Myrboh 2014:35).

A very unique view on the Inner Line Regulation (ILR) is given by
Ashish Kundra, a former Commissioner in the Government of Mizoram.
Kundra calls the ILR a relic of British cartographic wizardry, which
divides Indias Northeast. To him “the historical roots of Inner Line lie
in the Anglo-Burmese wars of the early 19th century, which exposed
British ignorance of a strategic area, abutting Burma and China....The
ostensible explanation proffered by the British was their desire to protect
tribal interests. However, the line effectively demarcated the boundary
of British commercial interests in the plains of Assam, protecting them
from the incursions of warrior hill tribes. Ingress and egress of people
from either side of the dividing line came under the radar of the imperial
government.” (Kundra 2019)

A professor in the Nagaland University, Ketholesie, in his article,
“British Administrative Policy in the Naga Hills” presented a holistic
view on the purpose of the BEFR 1873. He has given the following
underlying factors which prompted the enforcement of this Regulation:

1. The traders in the plain areas were more advanced and very
cunning, and as such when the Nagas went down to Assam for trade,
quite often the Nagas were being exploited by these dishonest traders
while dealing in the barter trade.
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2. And likewise, many Nagas were being cheated when they went
to work in the tea gardens in Assam as wage earners, i.e. the Nagas got
very upset when they were not given enough wages by the tea gardeners.

3. At times, the tea planters of Assam had extended their tea
plantations in some of the Naga inhabited areas, and so often, the Nagas
retaliated by killing some of them.

Therefore, this Regulation restricted the entry of the plainsmen
into the hill areas and minimised the contact between the plainsmen and
the hill men. Besides, this measure was taken so as to reduce the
administrative responsibility of the government to settle the disputes
between the plainsmen and the hill men (Ketholesie 2015:1).

In a PhD thesis on “Inner Line Regulation in Mizoram and its
Implications”, Melody Kawlramchhani of Mizoram University, gave a
quite contrasting opinion on the purpose of the ILR. To her, “[a]pparently,
the precise reason attributed for the introduction of such Inner Line
Regulation was about the protection from plain people from the
exploitation of hill tribes, especially the Lushai and Naga tribes. The
British decided to draw an imaginary line so as to make the hill tribes
restricted which would protect their economy in Assam. Before the
extension of Inner Line Regulation in Lushai Hills, the Lushais needed
to get permission to cross the line as they were regarded as savage
tribes, head hunters, raiders who were harmful for the British subjects
in Assam” (Kawlramchhani 2015:30).

Niklesh Kumar takes us to another dimensions on the purpose of
the BEFR. The colonial Government had to impose restrictions on the
free accessibility of the British subjects because it did not want to allow
extension of trade activities into these tribal areas. Kumar states that
the government found it extremely difficult to collect taxes from these
areas and as such the Inner Line was laid to stop the inroads by the
plainsmen. With this imposition, the government also reduced the risks
to their lives from the attacks by the tribals (Kumar 2005: 195-217) .

According to Sajal Nag, “with the advancement of tea industry, a
mad rush for accumulation of land for tea plantation began the Nagas,
for whom the land is dear and will lay down their lives solemnly, saw
the danger. Their reaction was violent and catastrophic.” In furtherance,
he stated that “[t]here was a huge hue and cry in the newspapers and
public forums against the inability of the British administration to provide
protection of planters, the families and investment. A helpless British
was compelled to evolve some device. The device came in the form of
Bengal Eastern Frontier Regulation 1873 better known as the Inner
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Line Regulations.” He continued to mention that the Inner Line therefore
was to stop the British tea planters and Indian rubber traders to enter
deep into the areas of the tribal habitation which could provoke the
tribal for more violence. (Sajal Nag in Srikanth 2014:31-33)

In a very scathing attack on the Colonial regime and its various
exclusionary policies, Shri Rohini Kumar Chaudhuri, a Member of the
Constituent Assembly during Constituency Assembly Debate argued,
“Sir, these tribal areas were kept as a close preserve by the British
people...and whatever rules they framed for the administration of justice
in these hill areas, whatever rules they framed for the conduct of business,
these rules were framed in order to keep these tribal areas exclusively
as a different country from the rest of India. .. That was the whole object...
The British wanted to keep the people of these (Naga Hills) areas as
primitive as possible.” He added that none but only the Christian
missionaries were allowed free access to these areas as the British wanted
the Nagas to remain as they were, as naked as possible. Although,
Chaudhuri did not directly mention the BEFR 1873, his critical approach
reflects the intention of the Colonial Government towards the imposition
of various Regulations such as the ILR in the Naga Hills (Constituency
Assembly Debate Sept. 6 1949).

In the light of the above, it is pertinent to examine also the view
and contention of the younger generation of the Nagas of Nagaland
today. In a direct questionnaire prepared for this purpose, What do you
think was the intention/purpose of the British Government in enforcing
the Inner Line Regulation in the erstwhile Naga Hills? some young
energetic Nagas, particularly, officers of the law enforcing department
of the Government of Nagaland revealed their approaches on the
aforesaid question. One such officer wrote, “The intention of the British
Government in enforcing the Inner Line Regulation in the erstwhile
Naga Hills was to safeguard the tribal identity and protect the interest of
indigenous peoples” (Questionnaire Respondent (QR) 1). In a similar
line another young officer stated: “to preserve, protect and safeguard
the uniqueness of the tribal identities, customs, beliefs, cultural ethos
traditions, etc.” (QR-2). Most of the respondents echoed on similar
lines in so far as the protection and safeguards to tribal interest, especially,
on the issue of culture and linguistic uniqueness. However, one officer
appeared to be more incisive in his view. According to him, “ILP
(generally, abbreviated as Inner Line Permit although its actual
abbreviation is Inner Line Pass) was introduced by the British to
safeguard their possession in Assam from raiding Naga tribes men and
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regulate the movement of people from both sides for maintenance of
peace in the frontier areas. However, “the ILP assumed its present
objective, i.e., to safeguard the indigenous Naga Communities from
superior cultural group” (QR-3). According to Achumbemo Kikon,
former President of the most prominent Naga students organisation,
the Naga Students Federation (NSF), “the introduction of the Bengal
Eastern Frontier Regulation 1873 has two faces...firstly, to give us
(Nagas) the liberty to preserve our land, tradition and culture from
intrusion and dilution and secondly, to isolate us from the rest of the
world thereby detaching us from the rest of the world civilisation”
(Interview June 11 2019). In words of S. C Jamir, former Chief Minister
of Nagaland, former Governor of Goa, Maharashtra and Odisha and
moreover, the only living member of the NPC, which was instrumental
in negotiating statehood for Nagas, the Inner Line was implemented in
order to isolate the Nagas from the freedom movement launched at that
time because the British feared that the Nagas would join the movement
against the colonial rule. He further stated that the Inner Line was aimed
to serve the British interest directly and the Nagas indirectly especially,
regarding the protection of land as at that point of time businessmen
from India, if allowed, could have purchased the entire Naga Hills (In a
Direct Interview 25 July 2021).

In summary, it is not possible to give centralized credence to the
intention of the British Colonial Government in originating the Bengal
Eastern Frontier Regulation of 1873. Generally, all regulations are
established for positive impact and to bring a semblance of peace and
tranquility in the area of concern and for the people who are to be directly
affected. The BEFR Of 1873 can be safely assumed to be one such
regulation that was initiated and enforced with the objective of
administrative convenience for the colonial regime. In this aspect, it
was also meant to legally segregate the Colonial administration and its
subjects from those of the so-called wild hill tribesmen so that proper
records can be maintained. This is only possible through restricted entry
thereby obtaining prior permission in the form of a sealed Pass issued
by an authorised Government official.

Further, it may be assumed that the British officers who came in
contact with the warring Nagas were well contended that unregulated
relations between the uncivilised Nagas with those of the advanced
neighbouring plainsmen could cause much trouble in their colonial
pursuit of the Naga Hills. Their (British) intelligence and experience in
human management was much superior to fathom the result of
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unrestricted intercourse between the novice Nagas and the economically
and culturally conscious plainsmen. While the Nagas had the potential
to cause human destruction on the plains, the plainsmen had the potential
to exploit the Nagas economically and culturally. The BEFR 1873
addressed these two intricately, serious concerns with the eventual
administrative benefits for the Colonial Government. Ironically, the
circumstances that led to the genesis of BEFR 1873 are to solve tripartite
problem. It is a trident similar to that of the Indian Trishul that served to
protect the lives and properties of the plainsmen from the Nagas, to
protect the Nagas from economic and culturally exploitation by the
plainsmen and above all, ensured maintenance of order for the Colonial
Government.
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Abstract:Those writers who set a trend in Assamese literature by
deviating from conventional technique of story-telling and choice of
theme the name of HomenBorgohain comes among the top few. For
last six decades he reigned the domain of Assamese literature giving it
a new lease of life. His manner of presenting stories by weaving his
plots with facts and figures from real life, real events and incidents
culled from life experience and embellishing it with such choice of
words that the readers, both young and old, remain enthralled till the
last page. In his writings readers find various hues in life, diversity of
subject matter, and also writer’s attempt to search for a meaning in
life. This paper evaluates life vision ofHomenBorgohain using a critical
and analytical method.
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Contemporary Assamese Language:
A Critical Study

Jalin Chetia
Asstt. Prof., Dept. of Assamese, A.D.P. College
Nagaon, Assam-782002

Abstract: In the present day world globalization has touched almost
all languages in the world. As a result many changes are now seen in
languages as well as many additions and substractions. No language
now remains in pure form as was seen in earlier times. Assamese
language has not been able to escape this change. This sort of change
has affected the new generation most. This is a challenge to the purity
of Assamese language. Both in spoken and written form this change is
now found in the language. This is called synchronic of language.
Assamese language, it is feared, may further change phonetically,
lexically and syntactically under the influence of globalization. The
aim of this paper is to show comparatively and critically how this
linguistic and phonetic change is now found in Assamese language
and to what extent.

Key-words: globalization, dslexical, morphological, synchronic,
phonetically,
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A Systemstic Study of Folklore in Assam:
A Historical Overview

Deepsikha Gogoi
Asstt. Prof., Dept. of Assamese,Kumar Bhaskar Varma Sanskrit and
Ancient Studies Univ., Nalbari, Assam. PIN- 781337

Abstract: Folklore of Assam is very rich. However, its study was
neglected for a long time. Only in the later half of the 19" century
scholarly world of Assam became aware about the richness of folklore
in the region.. BirendraNathDutta, an eminent folklorist of Assam,
compiled a bibliography of Folklore where he mentioned elements of
folklore for the first time in Assam In 19" century; students from Assam
who were studying at Calcutta were inspired to search scientifically
roots of their literature and culture. BanikantaKakaty has also lots of
contribution to the study of folklore of the region scientifically and in
an academic manner.After him we find how Birinchi Kumar Baruah
and PrafullaDuttaGoswami gave a special dimension to the study of
folklore of Assam. This paper analyses the issue using ethnic
methodology and comparative method.

Key-words: folklore, western education, scientific
temperament,literature,culture.
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3. J.D. Anderson — Kachari Folktales and Rhymes (1895)
4. PR.T. Gardon — Some Assamese Proverbs (1896)

5. Benudhar Rajkhowa — Assamese Demonology (1905)
6. Hem Chandra Barua — Notes of the Marriage Systems
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tracked down as far as practical to their sources.””*
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Voice of Protest in the Works of Bishnu Prasad
Rabha and Kazi Nazrul Islam:
A Comparative Study

Papri Biswas
Asstt. Prof., Dept. of Bengali, Nowgong College Autonomous),
Nagaon. Assam-782001

Abstract:Two rebel poets- Bishnu Prasad Rabha and KaziNazrul Islam-
appeared on the scene at a critical time when India witnessed social
upheaval, political disenchantment and economic degeneration.
Though the poets are not from the same region yet the same note of
protest voicing pain and anguish against established order and giving
constant call to change the social and economic order resonant in
their poems. Their writings reverberatewith notesof man’s sufferings,
theirstruggling life and their helplessness. In their works, especially in
poems, they call the people to break the shackles of poverty, class
discrimination and shed orthodox ideas. This paper discusses strain of
protest and worldviews of the poets under study and to find where they
meet and where they depart from each other by using an analytic and
critical method.

Keywords: Protest, discrimination, hunger, poverty, egalitarian.
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‘Shamba’ of Samaresh Basu:
A Critical Study

Tanushree Ghosh
Asstt. Prof., Dept. of Bengali, RabindraSadan Girls College,
Karimganj, Assam-788710

Abstract:The novel ‘Shamba’ by SamareshBasu is one of very few
novels that show a fine harmony between history and geography. The
language of it is, of course, a little bit difficult, inged shaded with
Sanskrit, and also its plot is built on minor incidents and events gathered
from legends and mythologies sounds clumsy.The story of this novel is
about SriKrishna’s son Shamba, and the latter’s travails from rishi
Narad’s curse.Shamba was the centre of attraction of sixteen thousand
gopis who find pleasure in the company of him. Despite objections
from the rishi he continued in his flirting with them. Narada became
angry and cursed him. Shamba released himself from the curse by going
through penance. This story of rise and fall of SriKrishna’s son Shambais
the main plot around which the story revolves. This paper analyses
critically the theme of the novel ‘Shamba’.

Key-words: Shamba, epic, myth, curse, penance, Narad
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Yadu dynasty. ... In the 1* century B.C. there seems to be evidence
for a worship of five vrishni heros (Blarama, Krishna, Pradyumna,
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Literary World of Dalit LiterateurManoharMouli:
A Critical Study

Abhay Pain
Ph.D Research Scholar, Bengali Dept., NetajiSubhas Open Univ.
West Bengal-712410

Abstract:ManoharMouliBiswas, born in Bangladesh and migrated to
post-independent India is a pioneer of Dalit literature in Bengali. He
Jjumped into the Dalit Sahitya movement when his (These are My Poems)
was published. Most of his poems found place in this volume are portraits
of pains and sufferings of the people who remain hungry for days together,
and are discriminated socially, economically and politically. Not only in
his poems, in his short stories and essays too we find the same strain, the
same empathy of the writer towards the downtrodden section of the society.
His Dalit SahityerRuprekha (Glimpses of Dalit Literature), an anthology
of essays is a live document of the life and sufferings of subalterns in the
society. This paper studies critically and analytically ManoharMouli’s
contribution to Dalit literature.

Key-words: Dalit literature, struggles, hunger, discrimination, Dalit
society
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Portrayal of Life of Tea-Tribe in Their Folksongs

SubrataMazumder
Lecturer, Lakhipur Junior College,
Cachar: Assam, 788103

Abstrsct: A tribe’s culture gets reflected in its folklore. It takes one
back to bygone days, delves deep into its memory, and in the process
gives a unique pleasure. Folklore takes its origin from folk life; it comes
down in oral literature generation-wise. Before codification of it,
illiterate people used to preserve it in their memories and thus continued
its existence. Theme, style and tone of folklore improve and decline in
the process of its evolution. Folk songs of Tea tribes are deep expressions
welling out of diasporic, nostalgia, pain, anguish of displacement,
deprivation and discrimination. Those are also doleful songs of pining
lovers. In it, too, we find mention of rituals, functions, contemporary
incidents and events and expression of emotions. However, globalization
has recently made dent in this literary form. This paper will explore
how folk life of tea tribes is reflected in their folk songs.

Keywords: folklore, tea tribe, folk life, jhumur, tusu, karam
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