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The moral life of any community consists in the continuous 

pursuits of the moral ideal. But the phenomenology of moral life 

demands the more or less complete embodiment of the moral ideal in 

a saint, hero or venerated person. For instance, moral education 

will not only be difficult but impossible without the availability 

of this ideal, I have considered in some detail the idea of a good 

man as it exists in my own traditional tribal society(Liangmai Naga), 

The Liangmai Naga tribe is a sub-tribe of the Zeliangrong Nagas who 

inhabit in three states of North-East India i.e. Assam^ Nagaland an-

d Manipur. Unfortunately, so far no written text is available on 

the conceptual system of this people, 

V7ho is a good man for a particular society or culture? This 

is a question that needs to be handled with caution. A person may 

be e;cceptionally brilliant or exceptionally brave and so on, and 

yet not considered to be a good man. My dissertation is titled,'The 

9.9.ll*̂JlEt __qf__Gqgd_and _the _Godl^^ Liangmai _Naĝ a Tradition', and 

it consists of five chapters. The first chapter titled,'The Good in 

different traditiqns',I have discussed the dictionary meaning of the 

term, 'good man' and also the distinction between the concept of the 

good man and the concept of an ideal man^ 

The first chapter also briefly highlights the ideal of the 

good man in four religious traditions, (a) , The Bhagavad _G_ita gives 

us the ideal of good man known as 'Sthitaprajna' , (b) . Maha^an.a^Budd-

hism advocates the ideal knov/n as * SuA't'll̂.?-̂1tX-̂..' * ̂ ^̂  Confucianism 



offers us the ideal of *Chun-tz_u', and (d) . the Liangmai Naga tradi­

tion gives the ideal knovm as 'Liangtuang*. 
9 

In the Liangmai ^aga tradition a good man is knovm as 'mai-

wi~mai', and ideal man is known as 'Liangtuang', According to them 

to he 'î îai-wi-fnai* or good man one has to be a pious, righteous and 

moral person who never hasitated to sacrifice his ov;n happiness for 

^the welfare of others. Basically, the concept of 'ma1-wi-mai * or goo-

d man also refers to an aspirant for the feat of 'Liangtuang'or an 

ideal man but he (i.e. the merely good) is at the initial stage,The 

concept of Liangtuang on the other hand is a model or an exempllfi-

ed standard of perfection for a good man to imitate or to follow if 

so wishes. It may however be pointed out here that every good man 

°^ mai-wl-mai may not be able to become a Lianqtuang because to be­

come a Liangtuang one must not only possess all the virtues of a go­

od man but also it is necessary for a person to be physically and 

mentally fit for the task. Thus,it is not necessary for all good man 

to become Lianqtuang but a Liangtuang must necessarily be a good 

man or mai-w;l'-5nai o Man's purpose of life on earth is to live a , 

righteous life and maintain peace and harmony among not only mankind! 

but also with other fellow creatures on earth. However if man allowa 

evil and lets it prosper it will endanger his very existence on ear­

th; so says the tradition. 

The second chapter titled,'The Concept of Godly Man*,discusses 

tliree basic criteria which determine the concept of Godly man. That 



is, in oirder to be considered as a Godly man, (a) one must be a go­

od and a righteous person,(b) one must be also a religious person, 

and (c) one must also possess divine qualities and pov^ers, 

(a). A Godly person is precisely a good and a righteous man 

who strives for what is right and Just according to the accepted mo­

ral standard of his society. Basically, in every society, a good man 

or a righteous man is the one who is sociable, good natured, humane, 

merciful, grateful, friendly, generous, beneflcient, or their equi­

valents. These qualities are describable in all languages, and uni­

versally express the highest merit which human nature is capable of 

attaining. There is also a circumstances which never fa.jtls to be in­

sisted upon the good man namely, the happiness and satisfaction the 

society derives from his intercourse and good offices, 

(b). It is essential for a Godly person to be also • religio­

us (here I am refering to God-oriented religions only) because to be 

GocJly one has to be a devotee of a particular deity or God, and fol­

low strictly the principles or the way of life dictated by a particu­

lar religious tradition of which one is an adherant. It must however 

be pointed out here that the religiosity of a person should be refle­

cted in his good deeds. Different religions emphasize different relir 

gious norms and beliefs. For instance, Orphism and Vedic tradition 

consider the practice of asceticism as one of the most important fac­

tors in determining the religiosity of a person. By an ascetic life 

of which the most important feature was abstinence from animal flesh. 



and by knowledge of the correct magic formulae to use the journey 

after death, the Orphics hoped to release from body and return 

to the company of godSo 

Similarly, asceticism also played a pivotal role in ancient 

Indian's(Vedic tradition) religious life. The ancient Indian esxje-

cially the Vedic people strongly believed that the practice of as­

ceticism not only helps a person to acquire mystical pov/er but also 

more importantly, it helps to liberate one's soul from the cycle of 

birth and rebirth, I refer briefly in the chapter to the four types ' 

of ascetics mentioned in this tradition namely,1.Muni,2.Rishi,3.Sa-

nriŷâ ŝi, and 4, Sadhu. 

It may not be wrong to say that, there are three approaches 

for undertaking asceticism in Hinduism, They are as follows: 1.Tho­

se individuals who undertake an ascetic life strictly within the 

framework of four stages of life as prescribed in holy shastra. 2, 

Those persons who have a desire to find out the right path and mea­

ning of life in order to achieve salvation or mqksa through asceti­

cism. And 3, those persons who opted for asceticism as a means to 

acquire mystical powers through an ascetic life. The concept of the 

religious life in the Liangmai naga tradition to my understanding -̂̂  

does not Insist on asceticism though there is mention of godly bei­

ngs undergoing tapas or penance at many places. 

(c), Apart from being righteous and religious a Godly man 

must also possess certain extra-ordinary quality and power (in a 



good sense) which other common people are devoid of. It may be also 

noted here that there is a distinction betv/een the term, ' extra-ordi­

nary quality* and the term,'extra-ordinary power'. When we say, cer­

tain individuals possesses certain 'extra-ordinary quality' it means 

that they have much more than average intelligence, ability or skill, 

etc.,especially in a good sense. But when v/e say, certain individua­

ls possesses 'an extra-ordinary power' it refers to some unnatural, 

/'or mystical or supernatural power which can intervene in the course 

of nature either for good or bad. Though both are attributed to a 

Godly man, this distinction is essential because the former is a spe­

cial inborn or innate quality and the letter is not necessarily inbo­

rn hut it can be also acquire by some means. Godly man is always ex-^ 

pected to use this extra-ordinary power for peace and general good. 

Because by definition the Godly man must be always good and magnani­

mous and not otherwise. 

In the Liangmai Naga religious tradition I find not only one 

but tv;o types of Godly men, namely, 'Tlngv\rang kumbp pal* like God the 

Almighty and 'charah k'ombo mai' also meaning godlike. For the Liang­

mai Naga religion, these two concepts do not differ in degree but in 

kind, A person who is like God the Almighty or 'Tinqwanq ĉumbo mai' 

is generally known as 'phanmyu kakungh* meaning, an exalted person 

with divine insight or the messenger of 'Tinqwanq', God the Almighty, 

but small letter godly man is known as 'phanmyu' only. 



The third chapter titled, 'The Lifingmai Naga religicxis tradi­

tion', I have dicussed the Liangmai Naga religion, their theor̂ ^ of 

creation, giving the relevant legends, and also man*s purpose of: li­

fe on earth and his inseparable relationship v;ith God the Almighty, 

the regional gods and godheads as well a3 nature. 

The Lianginai Naga religious tradition emphasizes that 'Ting-

Wcmg', Cod the Almighty is the creator of the universe and all cre­

atures on earth. According to them, man's purpose of life on earth 

is to beautify God's creation by maintaining peace and harmony on 

earth. The life span of the earth itself is dependent on his action. 

As long as man could maintian the ecology of nature by practicing 

certain moral values, he can enjoy the fruits of life on earth. If 

man failed to live according to his purpose of life on earth God wi­

ll destroy the earth by a fire called 'kulyi myi'vjhich mean a fire 

without flame, 

Man's constrained relationship with Ting\/ang, God the Crea­

tor, not only brought untold miseries to all creatures on earth but 

also resulted in the emmergence of the regional gods and godheads 

who eventually ruled over all creatures on earth. Man's repeated 

disobediences of Tingv;ang pave the way for 'Charahv/ang' (the king 

of regional gods) a powerful godhead in tlie I.iaaginai Waga tradition 

to became the supreme ruler on earth. He also gave power to his 

younger brothers to control over different natural phenomena like, 

rivers, mountains, rain, wind, storms, fire and so on. The Hangmai 



Maga religious tradition also emphasizes that man can become god­

head through various ways. However, the tribe does not encourage 

the youngsters to achieve the feat of godhead. It is because of 

the fact that, the tribe considered this goal of life to be some­

thing vjhich does not colloborate with the purpose of man on earth, -̂  

For them, the top priority of man on earth is to sacrifice his ha- , 

ppiness for the welfare of his felJow human beings and strives for 

maintaining peace and hamiony on earth but not to escape from it, 

I conclude this chapter with a little digression to the ge­

neral philosophical discussion about religion and morality in or­

der to demonstrate that unlike thinkers like, R.B.Braithv/aite and 

most emotivists the Liangmai Naga elders regard the two,i.e.moral­

ity and religion as inejctricably bound together. 

The four chapter titled,'The Exceptional Man and the Virtue 

of Head Hunting',I discuss the concept of 'head hunting' vis-a-vis 

the role of Liangtuang or an ideal man in the Liangmai Naga tradi­

tion. Many scholars including the Nagas themselves condemn the prac­

tice of 'head hunting' as an act of savage and barbarism but when 

we closely examine this practice in the context of the Liangmai Na­

ga tradition we can come to see it in an entirely new light altoge­

ther. 
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According to the Liangmai Naga tradition, the term,'tapi lu~ 

bô ' or 'head hunting', is applicable only to. a warrior v;ho brings 

home the head of a notorious criminal who has been a nuisance in 

the society. The tradition therefore, regulates the code of lavr of 

head hunting in order to keep surveillence over the v;arriors, and 

also to avoid victimization of innocent people. Accordingly the tra-

ditir-)n differentiates between these two kinds of killing, namely, (a) . 

'Duangrih gihbo' or an indiscriminate killing whj.ch is usually com­

mitted by pseudo-warriors, raiders and criminals(they are known as 

in-garihmai or mazarihmal in Liangmai Nagas) and (b).'Richang gihbo* 

or kil] ing an enenty in a fair fight. 

'Rlchang gihbo' or the act of killing an enemy in a fair fig­

ht is further divided into two types of killing,(a), Taking of the 

victim's head during the inter-village v/ar and (b) .taking of the cri­

minal's head by either an aspirant 'Pajeng Iwi lubo piu'(i,e. a per­

son v/ho has mastered the art of warfare and also the one who has al­

ready fulfilled the basic requirement of a good warrior) or Lianqtu-

ng. The former is governed by the concept of revenge, and the letter 

is governed by the code of lav? of head hunting. As a matter of fact, 

the Liangmai Naga does not considered taking victim's head during 

inter-village war as head hunting in the real sense of the term. The 

ideal of head hunting is intrinsically related to Liangtuang only. 



As I have already pointecl out that though these tv;o concepts 

(I.e.the concept of head hunting and the concept of revenge) consist 

in taking home the victim's head they have diametrically opposed end 

—• the ideal of head hunting minimizes the conflicts and maintains 

A.BV and order in the society while the practice of revenge results in 

more conflicts and bloodshed. The distinction between the concept of 

hp>ad hunting and the concept of revenge is that while the former con­

sists In killing of the criminals and outlnws either by Llanqtuang or 

an aspiring 'Pajeng Iwl lubo piu' in order to maintain peace and har­

mony in the society and as well as to save the soul of an evil doer 

from eternal punishment, the latter consists in killing of culprit 

or his relatives by the victimized family or village in retaliation. 

The latter is more prevalent during the inter-village war when there 

is no Llangtuang to enforce lavi and order in the society. 

I start discussing the fifth chapter entitled, 'The Relat-ion 

Detween the Good and the Godly' with special reference to men of 

great merit recognized as such by different traditions. And as illus­

tration I refer to Ram, the hero of Ramayana who represented the> id-

Zeal man who is both good and godly person in the ancient Indian tra­

dition. Also I discuss the perfect man v/ith reference to Upanisads , 

specially the 'katha upanisad' to show that the pursuit of a virtuo­

us life is a necessary condition of achieving the ideal of perfection. 

The Liangmai Naga tradition similarly confirms the leading of a good 
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life as a necessary requirement for achieving the designation of the 
-.t 

Godly, I have also tried to shov/ that for being good it is not nece- ) 

ssary to accept the concept of the Godly, v/hile for being Godly you 

have to first and foremost be good. There may be mythologies regardi-'' 

ng the 'arrogant' or 'bad' behaviour of gods, but for a man to be God­

ly demands that he exhibit in his behaviour all the good features of 

Godliness as recognized by his tradition. 

In the conclusion, I differentiate the concept of the good 

and the concept of the Godly from that of the ideal or the exceptio­

nal man especially in the Liangmai Naga tradition, I have refered to 

^lietzsclie's 'higher man' to shov/ that there is a separate category 

of the exceptional man or ideal man known as Liangtuang who does not 

come under the head of either the good or the Godly. While the good 

joursue the good conduct as defined by their tradition and the Godly 

try and live upto the image of the concept of God as accepted by the 

society, the Liangtuang in most cases creates his own values, 

Nietzsche is of t}ie view that human bsings genoraily fall into 

one. or the other two radically different and widely disparate groups, 

one very numerous and occupying the human lov; land, and the other ve­

ry small in number, constituting a higher, brighter humanity standing 

far above the rest(V/P-993) o The latter are exceptional in being the 

strongest, most independent, most courageous, having at their disposal 

a great quantum of pov/er to which one is able to give direction and 
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thus being capable of genuine creativity,, f:lliG!tirJî~̂.SL5.1̂'̂0;'3» amongst 

the Liangmai Naga tribe^ represents the 'higher type' v̂ ĥicJi Nietzs­

che characterizes as the ricliest and the most complex form of human 

life'; v;ho are Indeed attained, but they do not laot, for they peri­

sh more easily;'they are achieved only rarely and maintain their su­

periority with difficulty, while only the lowest preserve a apparent 

lndistructibility(^-7P-684} o Unfortunately within the tradition itself, 

this 'hilgber type' of man in spite of his exhibiting the qualities 

of robust healtli, exceptional strength, and over flowing vitality , 

has ceased to be encourage. Today he is almost a non existent entity. 

V/hat has replaced him is the large scale championing of 'the 

good' defined almost entirely in terms of the civilizing influen­

ce of Christainity and modernityo The present scheme of values along 

with the*taming' or 'civilizing' process alms at inculcating the good 

values, 'good' understood in the highest Christain sense alone. 



CHAPTER I 

THE GOOD IN DIFFERENT TRADITIOtBj 
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The Cĥ ainber's 20th Century dictionary defines the term,'good' 

man' as the one who has suitable qualities? promoting healtli, v;elfare, 

or happiness, virtuous, kind, benevolent, well behaved, not trouble­

some, thorough, competent, sufficient, valid, sound, servlciable, be-

neficient, genuine, pleasing, favourable, ample, moderately estimated, 

considerable, and so on. The Reader Digest's Universal dictionary also 

defines the term, 'good man' as having positive or desirable qualiti­

es, not bad or poor, virtuous, morally admirable, upright, benevolent, 

cheerful, kind, well behaved, obedience, etc. 

The above explanation clearly indicates that the term, 'good 

man* refers to the one who strives for general good rather than per­

sonal goodo A good man is also necessarily a virtuouv<3, righteous 

and a moral person of the particular society to v/hich he belongs,He 

must be good not only at heart but also in action. A person cannot 

be considered as a good man if he is good only in one particular 

walk of life. For Instance, a person may be generous and benevolent 

but if he is not honest in his earning? his generosity alone cannot 

quality him to be a good man. Because a good man must possesses all 

good virtues and work accordingly. 

Turning to the concept of the 'ideal man' we find that the 

i'-iebster's Ninth Mevr Collegiate dictionary defines the term, ' ideal or 

ideal man' as 1, a standard of perfection, beauty or excellence? 2. 

one regarded as exemplifying an ideal and often taken as a model for 
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imitation, 3, an ultimate object or aim of endeavours; goal; etc . 

The Reader Digest's Universal dictionary also defines the termi, ' id­

eal or ideal man' as 1, a conception of something in its absolute 

perfection; 2, one regarded as a standard or inodel of perfection; 

3,an ultimate object of endeavour, a goal; 4. a v/orthy principle 

or aim; 5. considered the best of it kind and so on. 

The definition of an ideal man given in the dictionary niakes 

it clear that an ideal man is the onft v-ho has already achieved the 

ultimate goal prescribed in a particular society vmicli he belongs 

tOo The ideal man is the exemplified standard of perfection and a 

model for imitationo The distinction betv;een the concept of good man 

and the concept of an ideal man is that, the former is in the init­

ial stage or in the process of becoming an ideal man but yet̂ f̂eo be 

fully acomplished. And tlie latter is the one v;ho has alr'eady achiev­

ed the feat or the goal of life prescribed by a particular society 

of which he is a member. Therefore, these two concepts are not inter-

ch'TngeatvLc, Mowever, it may bo pointed out here that an i.deal man is 

necessar^ily a good man bat not vice-versa» This shov;s that there is 

only one v;ay entailment between t'ne concerjt of an ideal man and the 

concept of good man. 

In order to understand the concept of good man it is also ne­

cessary to explain the concept of an ideal man. Because, as explain­

ed, a good man is in the initial stage or is in the process of beco-
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ming an ideal man.Therefore,the model or an exemplified standard of ^ 

perfection achieved by an ideal man is needed for a good man to fol-

lov/.However,before discussing the concept of an ideal man in differ­

ent traditions,let us first consider three basic questions about the 

good man;l. What is the actual relationship between human existence 

and the notioipf good and evil ? 2, Why do we do good ? and 3, Why 

after all v;e need to be good ? We are not hov;ever going to define 

here the concept of good and evil,Our main emphasize would be on the 

basic nature of man in relation to good and evil. For instance,v7hy 

do men opt for evil in spite of all restriction given by various re­

ligious and moral lav/s of different societies ? Is this something to 

do v/ith human nature as such ? Or because man on his own cannot rea­

lise the meaning of life. This is why we need to highlight these ba­

sic human problems prior to having any discussion on general concep­

tion of the good man and the ideal man. 

l/e hardly raise the question;'what is the meaning of life'due 

to our pre-occupation with mundane things,But there come occasions or 

situations in life v;hen this question comes to the forefront of our 

consciousness. If we lose a dear one , one's only promising child or 

one's partner in life, we ask what the meaning of life is ? If one 

faces terrible deprivations and frustration for years together in 

grinding labour to build up one's business or profession and then 

v;hen reaching its zenith, one finds to one's dismay that he suffer 

from cancer, he writhes in agony and asks himself: 'Is life meaning-
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less striving ? Were my tears and toils to end in smoke ? Are life 

and suffering identical ?', and so on and so forth. There are also 

natural calamities like fire, floods, tempest, volcanoes and earth­

quakes which destroy lives and properties. Man is thus faced with 

the challenge of evil within himself and outside of him. To overcome 

this inside and outside challenge of evil most of us v/ould therefore 

take shelter in theistic religions and pursue good either for fear 

of punishment or v/anting reward from God(i,e.to liberate his soul ), 

Thus most of us do good to others by expecting something in return 

if not on earth then in heaven. Hov/ever, there are also some disin­

terested persons(e.g.Humanist philanthropists) who work for the good 

of others just for the sake of good and without expecting anything 

in return. Again there are some materialists wlio hold the view that 

the meaning of life is to eat, drink and be merry, for tomorrow we 

may die „ These kind of conflicting and complicated human situations 

lead to different viev/s on human nature vis-a-vis the notion of good 

and evil. 

For instance, the Sophists are of the view that man by nature 

is rapacious, lustful, domineering and destructive of social life. 

But he finds that he can have maximum satisfaction of his evil aature 

by accepting some restrictions on them. Goodness is therefore, a nece­

ssary evil for man. However, Socrates exposed the falsity of Sophists' 

interpretation of human nature. He builds philosophy to show that the­

re is goodness at the heart of man^ his society and the universe. 

lO af^"? 
•<'£srS^^i^% 
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Socrates tells his contemporaries, the Sophists, that they 

are right in the picture they have drawn of man, that is, man is 

sensuous, sexual, rapacious and aggressiveo But this is not the co­

mplete picture of man and hence the conclusion drawn by them are 

falseo Socrates brings out his point by drawing distinction betwe­

en a craftsman and his tools, A craftsman is user of his tools for 

his ends. As the name of the user of knife and awl is shoemaker,the 

name of the user of saw and hammer is a carpenter, so the name of 

the body is soul. What is primary in my personality is my soul. Af­

ter establishing that to know ourselves is to know the psyche(soul), 

and not the body, Socrates goes on to say that if we want to know 

what the psyche is, we must look particularly at the part of it in 

which its virtue resides, and adds at once that this virtue is wis-

dcsn, i.e.knowledge of good or values and how to practice them. Acco­

rding to him, all goods are definable by reference to the good of 

the soulo All virtues are virtues when they cater to the good of 

the soulo All men desire and seek what is of benefit to them,If one 

has knowledge that virtue benefit one's soul, then he desires virt­

uous conduct, for he cannot choose what he knows, would harm his 

soulo 

Whereas Socrates traces all evil conduct to our ignorance 

of nature of virtues and the welfare of the soul Gautama Buddha 

traces it to the ignorance of the nature of man's own reality.This 
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ignorance according to Buddha breeds evil in man. The illusory con­

sciousness of 'I', that is delusion of the ego. Is pivotal to our 

evil life. The real cause of evil in man is ignorant craving(trshn^). 

Our craving arises out of fallacious belief in 'I', Ignorance is 

the main cause out of which false desires spring. Ignorance and fa­

lse desires are the theoritical and practical sides of human ex­

istence. 

According to Buddha if we are delivered of this mythical con­

sciousness and love of 'I','Me' or 'Fine', v/e will be delivered of 

craving(trashnaj ,attachment(Moha), error(maya), pride(Ahankara),j ea-

lousy(Ersha) and we will be ushered into relationship with the livi­

ng world with feeling of compassion and love, friendship and joy in 

the progress and prosperity of all. 

Regarding this point Spinoza is of the opinion that the level 

of knowledge determine the level of perpetual knowledge which is at 

par with animal consciousness„ At this level there is no understan­

ding of inter connection of things. Our ideas are piecemeal,isolated, 

unconnected and unsystematizedo We are affected by environments abo­

ut and around us. Some of the conditions satisfy our preservative ne­

eds. We experience pleasure in them and start loving them. Some of 

the conditions frustrate our needs of self-preservation and we start 

to hate them. Our loves and hates are passive emotion because they 

are caused by external stimuli. We are not active in this respond . 

We have no knov/ledge of how we are affected by outer conditions. At 
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the ordinary level, I say that when we eat sweets I experience a 

stomach ache. But I don't knov; how this happenSo The two things, sv;e-

et and stomach ache are associated for me but not intelligibly con­

nected for me. For a doctor the two things are not just associated , 

He knows their inter-connectedness. He knows the nature of the che­

mical relation between the sv;eet and the stomach ache. The same thi­

ng is true about what is good or bad, right or v;rong. 

Thus, at the rational level, man knov/s what he is and what is 

his place in nature. He understands the universe as an inter-related 

casual system, of which he is a part. He understands v;hat happens to 

him and therefore, knov/s hov/ to behave in relation to it. He underst­

ands that the things we desire, hate, result of accidental associati­

ons and social conditioning. Our running after money, position, power 

are matters of social conditioning. If we reflect on this truth,we rise 

above social conditioning, we rise from the unreflective stage to re­

flective stage. We realise that true life is the life of reason, i,e, 

of understanding oneself and the universe, When we are enlightened ab­

out the inevitability of the laws of things, we do not experience an­

ger or hatredo Thus according to him rational understanding delivers 

us of irrational fears, envies, hates and loves, on one hand and make 

us seek adjustment with society and universe on the other hand. This 

is the life of freedom from evil. 
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Thus, Socrates, Buddha, and Spinoza hold that ignorance is 

the cause of evil in us and we can be delivered by knowledge of 

good, or the true nature of our existence in the context of the to­

tality of the universe. Socrates believes that the pursuit of phil­

osophy or wisdom will deliver us of evil conduct, Buddha holds that 

deep meditation in which we repeatedly engage ourselves in reflect­

ive analysis of our person and lav/ of change, can deliver us of the 

delusion of the ego and hence of evil tendencies in us. According 

to Spinoza rational reflection on ourselves in the inter-connected 

casual system of the infinite universe can free us from oar bondage 

of evil life. However all three believe that ignorance feeds our 

passions and knov/ledge can expose and scorch them. Thus, their visi­

on of a good life is to uphold certain virtues. While Socrates rega­

rds temperance, courage, justice and wisdom to be the cardinal vir­

tues, Buddha regards compassion(karuna),universal friendliness(Metta), 

blissfulness(Mudita) and equanimity(Upekha) to be the cardinal virt­

ues, l^pinoza gives the highest place to the intellectual virtue of 

understanding and love of the total universe as a system, a casual­

ly connected whole„ 

It is clear that there are two elements in human nature,name­

ly, the good and the evil. Basically, man is ignorant or unconscious 

of the truth that soul is the most essential part of the human per­

sonality. Because of the lack of realisation in depth of this truth. 
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man, in action, identifies himself with his body.He in facb knov:s him­

self to be the bodily self. No wonder he gives himself to the sabis-

faction of his bodily appetites and lusts and thus indulges in evil 

practices is a liability and a loss. But man as an ignorant consid­

ers the worldly gains, to be the supreme test for observing the soul 

values of truth and goodness, Nov; honesty is a precious value of the 

soul, but man in liis blindness rejects honesty in his conduct if it 

does not help him in his v/orldly enterprises and takes to dishonest 

dealing. If he finds that trutli speaking is a hinderance in his v/or­

ldly ambitions, ho gives it up and takes untruthfulness in his con­

duct. The bodily pleasures and pride together deprive man of his so­

urce of salvation from evil in him. Man is too much in love v/ith the 

pleasures in his biological urges. He is so much occupied in the sa­

tisfaction of the bodily needs that he has no time and energy left 

for getting knov/ledge of the true nature of his soul and its \/Glfare. 

TViese bodily satisfactions hot only leave no time for him to pursue 

the knov/ledge of the soul but they stand in his v/ay of getting the kn-

owldge of the soul,They pervert his vision,He comes to believe that 

the knov/ledge of the external v/orld is of immense value, and the kno­

wledge of his soul is of not much consequence. 

Man thus, blinded by false ambition or greed of material gain, 

status, pov/er and bodily pleasures completely misled r- ,1 opts for evil. 

•Nevertheless, man is not just a beast of prey, rapacious and lust-
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ful and aggressive. He has in him some capacity for good life and 

hence goodness is not foreign to him. 

Man has unlimited freedom of choice ̂ -/hich enables him to do 

either good or bad.It is given to man to project ideals of life and 

strive to fashion his life in the pursuit of them.This has been po­

ssible for him because his life has certain characteristics or ex­

cellences. 

There is no doubt that,man shares v/ith animals in instinct of 

food,sex and bodily comforts,whereas animal has no say in the deter­

mination of its life by these instincts, man evaluates them.Man can 

choose to change from his past life.This is due to the fact that he . 

can stand outside his life,review it as a film.It means that he is ri­

ot identical v;ith his life,He is a subject who can review his life as 

an object, like other objects and choose to stay it in or modify it 

or cancel it.Man's capacity to learn is also matched by his unlimit­

ed freedom to make choice as he always stands at the cross roads of 

lifeo Man's freedom of choice is though unlimited, his strength to 

carry out his choice is limited. His bodily passions, his past life, 

his social environments, and his biological, mental,moral and spiri­

tual limits are so many obstacles in his v;ay to fulfil his decisions. 

Hov/ever, even when vjeaknesses and limitations defeat his decisions, it 

does not touch the fact of his unlimited freedom of choice or declsi-

on.VIe,as finite beings fall short of the ideal, the ideal v/e choose 
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to realise in life. There are natural, social and individual limita­

tions that obstruct the full realisation of it. Thus only fev; excep­

tional individuals could realise their goal of life. 

The characteristic of human life is that human consciousness 

is directed to the future. It transcends the actual and strives for 

v;hat it lacks. It reaches for - what is not.Hiunan consciousness 

refuses to be frozen into a thing, complete massive and solid. It ne­

ver feels complete, it is always conscious of what it is to do or be. 

A man's story is never complete till he is dead. It is ever expandi­

ng search for what is not. Man is, therefore, condemned to be unhap- "̂  

py, because the consciousness of what is lacks and has still to att­

ain or obtain, spoils his cup of happinesso He journeys with future 

possibilities to the end of his life. 

Lastly, the excellence of human life is that it can draw dis­

tinction between good and bad, right and wrong, means and ends and 

act at this level of distinction. Animal behaviour is determined by 

fear and temptation. Fear and temptation are motives in man too,and 

it is a tragedy that religion has exploited these motives for good 

conducto Certain religions would have done credit to itself and man 

if it has not cultivated infant morality of fear and temptation and, 

taught man to do the right because it is right and avoid the wrong 

because it is wrong. However, there are men who are honest and do 

good to others because they consider honesty and doing good to others 
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to be the right type of relationship between human beings and for no 

other reason. These men believe in no God, no heaven and hell,no life 

after death. They are too high-minded to be concerned v/ith public ap­

proval or disapproval. Their vision of beauty or honesty and doing 

good to others is so lovable to them that they live for it. Their ex­

emplary life is not based on either fear of punishment or expecting 

something good in returno 

It is in virtue of these excellences in man that he is able 

to frame ideals of life and strive to adopt his life to them. Philo­

sophy and religion have both drawn concepts of good man and ideal 

man. Here I wisllto limit myself to the study of the ideal of the go- C^ 

od man in four religious traditions, namely, Hinduism(Qhagavad Gita), 

Buddhism(Mahayana), Confucianism and the LiangmaK^ieliangrong) Naga 

tradition. 

The Dhaqavad Gita offers a very satisfactory answer to the 

problem of evil in human conducto According to Gita, man comes in 

contact with things and persons through his senses. In some cases th­

is contact affords pleasure to the individual. He desires them and 

wants to possess them and develops attachment for these pleasure-af­

fording things and persons, in other cases this contact gives him 

pain, H6 feels angry and annoyed and develops aversion for things and 

persons that cause pain to him. In this way, man develops attachment 
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for things and persons through his love and aversion for them . We 

are attached not only to things of pleasure but also to things of 

pain. The idea of the person whom I hate dominates my consciousness 

as much as that of the person whom I love. Our loves and hates are 

born and developed under the principle of pleasure and pain and con­

stitute human bondage. When one is in bondage to love and hate, he 

loses his reason or sense of right or v7rong and with the destruction 

of reason, he is totally destroyed (Gita: 11:62-63). 

If man is to rise above his bondage, he must take to niskama 

karma. To do niskama karma is to act without any desire for gaining 

worldly rewards, or freedom from birth or even moksa. Niskama karma 

is action done for the sake of its rightness"̂  without thought of con­

sequences here and hereafter. When a person rises above his desires 

(vasanas),his reason in him is able to show him duties or dharma in 

relation to profession(varna) and role (ashrama) and to mankind . If 

he performs his duties in the, three-fold roles, without desire for 

fruits or any gain in life, here and hereafter he is a good man who 

is in the process of becoming an ideal man, Gita calls its ideal man 

'Sthitafirajna.' , Sthita means steady and prajna means reason. Sthita-

praj|_na is steady in his reason and has a clear rational perception 

/that rightness of an action is not detemined by its happy or un­

happy consequences. For instance, my honesty and truthfulness may 

cost me my job. But my honesty and truthfulness does not cease to be 

honesty and truthfulness even when the consequences,by all standards. 
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are miserable and undesirable. On the other hand, my honesty and 

truthfulness may help me in promotion in my job. Thus, if the right-

ness of honesty and truthfulness were to be determined by its conse­

quences, then it is good for one, bad for the other; good in one tr­

ansaction of life and bad in an other transaction of life. It is bo­

th good and bad,which is an absurd position. 

In ethics, there are two fundamental notions, 'good and right'. 

Most philosophers regard^ good as fundamental and regard right as a 
i 

means to it. They offer ideals of life as happiness, evolution or 

self-perfection. For them right is what is conducive to the ideal of 

life. There are other philosophers who hold right to be the fundamen­

tal notion and claim that though conducts at times bring about good 

consequences, yet right has a nature of its own and is not definable 

in terms of good. These philosophers speak of moral lav;s and not mo­

ral ideals, Gita's Sthitaprajna holds right to be the fundamental 

notion and aims at Tightness and regards fruits of an act as seconda­

ry or of small consequence. For it the concept of rightness rises ab­

ove the distinction of selfish or unselfish considerations. An unsel­

fish action can be wrong or hellish. Since this is the attitude of 

the Sthitaprajna to consequences, he is neither overjoyed when the 

right action brings about happy consequences nor depressed v;ith sor­

row when calamities follow the discharge of right action. He feels 

no exaltation, or aversion about the agreeable or disagreeable conse-
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quences that befall hirrio He is uninfluenced by praise and blame, be­

cause he concentrates on the Tightness of the action and the Tight­

ness of action is self-satisfying and self-sufficient for him. The 

agreeable and disagreeable consequences do not disturb the equanim­

ity of his mind. 

The Jthitaprajna knows that the longing for asakti,for fru­

its or consequences deviates the mind into evil actions. When we 

love to gain things, however unselfish they may be, we are led in­

to wrong actions. So long we have asakti or longing for consequen­

ces, the world is divided for us into friends and foes, since some 

are helpful for us to secure success and some others are hindrance-

s to us. But there is no gain or loss for us if our only interest 

is righteousness. When one is above attacliment or asakti to fruits 

of action, there is no friend or foe for him. There is no jealousy 

for he seeks neither possessions nor positions, neither praise nor 

power. He is all forgiving and merciful„ He is a Sthitaprajna, As 

^ Sthitaprajna he is in a state of perfect tranquility for the con­

ditions that distract the tranquility — vasanas;the egoistic love-

s, asakti for pleasurable consequences are not in him. As Sthitapr-

ai na, he is in a state or attitude of mind to wish and do good to 

others, for the things that stand in his way of wishing and doing 

good to .others. The Asakti for pleasurable consequences and egois­

tic loves are absent in him. 
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Gita•s concept of an ideal man is admirable for its insiste­

nce on doing the right action, regardless of consequences for self 

and others, here and hereafter. It holds rightness as primary and 

it saves one from descending into untruth and evil means in life.It 

inspires man to accept the most calajnitous consequences in an equi­

table frame of mind, in steadfast dedication to what is right. It 

calls upon man to rise higher to fear, anger and joy in the discha­

rge of duties. It helps one to remain undisturbed and equitable and 

steady in his perception of what is right, 

y^Jn Buddhism v;e have two concepts of the ideal man. There is 

the concept of Arhat of Hinayana school of Buddhism, Arhat is like 

that of Sthitaprajna of Gita , free from all vasanas of body and 

egoistic loves. He is indifferent to the things of the world. For 

him a lump of earth and a piece of gold signify the same thing. Ei­

ther of them has no attraction for him. He is pure in heart. His 

entire concern is to attain purity and nirvana. He is sinless and 

spotless in charactero He is in a state of nirvana. He stays alone 

and benefits others indirectly through his example of life, 

Mahayana school of Buddhism holds a different concept of the 

ideal man. According to it, a good person, called the Duddh is attva, 

is one whose chief aim is to help others to attain nirvana.The word, 

Buddhisattva, means whose essence is knowledges In a technical sense 

it is used for a being who is in the process of obtaining but has no-

t yet obtained Buddhahood or the ideal man, Buddha, before he was 
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born as Gautama so claims the Mahayana^ was Buddhisattva. He attai­

ned this position by virtue of a vow he had taken to obtain enligh­

tenment and became Buddha;and from then went on to various rebirth-

s, and in each of which he did his utmost to help the suffering cr­

eatures. Thus the ideal of Duddhisattva is not self-centred, but 

ofclicr-centred. A Buddhlsattva is entirely a man of compassion. ?ie 

feels intensely for the sad state of his fellow human beings and is 

dedicated to deliver them into the state of nirvana. He desires to 

get nirvana himself in order to help others to get nirvana.He is in 

love with others and serves them v;ith all his heart. He is not afr­

aid, unlike Arhat , to endanger his nirvana state for the sake of 

others. 

There are three levels distinguished in Buddhism at which we 

may develop feelings to do good to others. At the first level, a pe-

rson cjoes good to others to gain for himself some v/orldly advantages 

like for example, a rich man who builds charitable hospitals, which 

are better run than government hospitals. He thinks such charity ac-

crxies to his credit and brings a name to his family and gets the bl­

essing of God for happiness,here and hereafter. At the second level, 

a person serves others, like the orphans, the lepers and the deseas-

ed, the lonely and the lost; for such love and service of the help-

y 
less earns them spiritual excellence to attian liberation or salva-

tion. It brings peace here and here after, A'-C both these levels the 
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persons seek advantages for themselves. The worldly man seeks worl­

dly good. The religious man seeks spiritual excellence. But both 

seek some good for themselves. This is central to them. The good 

they do to others is a means to their own good. Both treat humanity 

as a meatis to their own good, '['here is a third level. A person do­

es s^rve others out of the love for them. The others are not a mea-

\yn5 to his good. They are valuable in themselves. They are ends in 

themselves. They are so valuable in themselves that it is the deli­

ght of his soul to serve them to the point of his own extinction.lt 

is love of moth for the light in which it finds it worthv/hile to ge-

t consumed. It is like the love of the mother for the child.Her chi­

ld is the centre and focus of her life and it revolves round her 

child. She wants to love and serve the child even if it means risk 

to her own life. She is prepared to barter her whole life for the 

child. It is cynical to think that a mother loves the child for 

v7?Tiat the child can mean to her when he grows up. If this v;as mothe­

r's love, she would not love and serve a permanently invalid child. 

Thus, when one makes a real sacrifice and serves for nothing in re­

turn he sacrifices even his highest good for others. There is no 

account of credit and debt. There is no calculation. There is unin­

habited flow of love and service of others which bring nothing in 

return may even result in misery and denial of highest good for one­

self. These are the three levels of service which Buddhism disting-

http://extinction.lt
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uishes and a ̂ uddhisa11va is one who lives at the third highest le­

vel of conduct open to man,He cultivates all the virtues of nirva­

na for the good of others, 

Duddhism holds that ono can attain nirvana in one's life-ti­

me by getting freedom from vasanas and egoistic loves and after dea-LX' 

th, if he chooses, he can enter the state of complete nirvana. The 

state of complete nirvana, is a state of complete illumination and 

ananda. When one enters the state of complete nirvana, there is no 

rebirth. One is delivered for all times from the tragedy of rebirth 

and sufferingo A Buddhisattva holds that the highest good is comple­

te nirvana and the greatest tragedy is rebirth in the vale of suffe­

ring. Yet after he has attained nirvana, he refuses to enter the st­

ate of highest good, the state of complete nirvana. He cannot bear 

the idea that he should attain to complete nirvana while his fellow 

human beings are in bondage. It is intolerable to him to accept the 

highest good for himself when other living beings are in pain and 

suffering. He feels that he should not enter into the state of comp­

lete nirvana, as he had already vowed to himself to fellowship with 

the suffering creatures on earth. He therefore accepts with joy the 

crucifixion of unending rebirths till the humblest living creature 

is helped by him to attain nirvana. He is the last to get into the 

train of .destiny to complete nirvana. He knows fully well that he 

gains nothing for this service, for he is already entitled to comp-

1®^^ niî 'vana for asking of it. Here, v/e have conception of disinte-
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rested altruism at its highest peak point. There can be no more 

dynamic altruism than the altruism of a Buddhisattva,-^ 

The concept of Ouddhlsatbva is the concept of a martyr in 

the service of the living creatures. It is a most admirable conce­

pt v?hen we realise that the Buddhisattva does not aim to relieve 

others of their physical suffering only, he percieves that fellov/ 

human beings are attached to sense pleasures, enslaved by egoism, 

pride, false opinion, lust, hate, craving and evil imagination,They 

do not love virtue and duty, they are ungrateful to their parents 

and spiritual teachers. The are addicted to violence, strife,false­

hood and cunning. This perception of evil in fellow human beings 

moves the Buddhisattva to discipline himself for nirvana so as to^ 

free others of their evil character. His goal of life is therefore, 

to attain supreme and perfect enlightenment, promote the good of 

all beings and establish them in the final and complete nirvana and 

Buddha knov;ledge. To do this service, the Buddhisattva has to deve­

lop in himself virtues of charity, purity from passions,lust and 

sense desires(ragas); hatred and ill-will(dvesa), forbearance and 

patience(ksanti), energy, for in the pursuit of qood(virya), rapt 

and musing(dhayana)and knowledge of supteme good or supreme truth 

(prajna), Thus, the ideal of Buddhisattva is that of the parvasta 

or turning over of ethical merit to the advantage of others. 

l.The Philosophy of Religion page,257, by,S.P,Kanal, 
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The concept of an ideal man is known as Chun-tzu in Confuc­

ianism. The Confucian philosophy rests on the obvious truth that 

man by nature is good and the business of religion and education 

is to develop or mature man's goodness. Confucius(551-479 B.C.)'s 

disciple Mencius(372-289 B.C.) offers the following argument in 

support of the viev; that man by nature is good. For instance,when 

a child is seen running tov̂ ards a cliff and a man rushes to save 

the child I the man will not save the child because he is his son 

or grandson. His conduct is above selfishness» He will not save t-

he child to get praise or reward. He will not save the child to 

escape censor by others. His conduct is above the motivation of 

reward or punishment,social approval or disapproval^ The reason is 

that he has no time to think of these possibilities. He acts at 

the spur of the moment in absolute spontaniety with no tliought of 

the here and the here after. The action is too immediate to allov; 

him to think about praise or blame and reveals tlie feeling of hiun-

anity in man. It is the feeling of humanity that is to be matured 

by religion and education. When this feeling of humanity matures, 

it becomes love^humanity» Love seeks its object and not anything 

else,A greedy man seeks money, not praise in life, A lover seeks 

his beloved and not heaven, When a man comes to humanity, he seeks 

nothing axcept opportunities to serve mankind,His love of humanity 

is the highest thing in him,He,therefore,hates selfishness which 

he considers injurious to his love of humanity. His love of human-
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ity is so overtvhelming that he is happy to sacrifice himself for it. 

If an ideal man is to make his love for humanity fruitful,he 

must develop insight into the nature of fellow human beings whom he 

wishes to serve. He can satisfy his love for them if he understands 

their nature and not by imposing his nature on them. Human nature 

is good. It is the good that an ideal man discovers in his people 

and provides conditions to mature it. There is no chance for an 

ideal man to develop vanity for as a lover of huimanity, he knows hu­

manity to be good like him, only needing some guidance and inspira­

tion from him. He helps fellow human beings to av/aken them to their 

goodness. Love of humanity coupled with insight into human beings 

to be served, is the first cardinal virtue of an ideal man, called 

'Jen* in Chinese language. 

There are other inborn good traits in human nature, Man is 

sincerr; by nature, './ho can be more sincere than a child '. He is sp­

ontaneous in his expression to the dismay of his elders. Again the­

re is reciprocity in human relations. If someone does me an unexpe­

cted favour, I instinctively feel that I should do some good to my 

benefactor. It is not only the mother who loves the child , the ch­

ild responds to love by love. There is spontaneous love in a pair 

when they choose to be husband and wife. 

There is mutuality or reciprocity in different relationships, 

Confucius provides instructions for maturing reciprocity in five 
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relationships, namely, the relation between child and parents .-hus­

band and wife; the elder brother and other brothers; the king and 

the people; and friend and friend. He gives wise counsel as to how 

to mature these relationships. He puts special emphasis on filial 

piety so much so that it developed into a national cult. He thoug­

ht that if a man matures in his reciprocal telationships in these 

five spheres, that is, he does his duties and obligations in thern, 

he will automatically behave in a correct way in other relationsh­

ips. This is the second cardinal virtue of an ideal man consisting 

in sincere righteous reciprocal relationships called 'yi'. 

An ideal man who loves humanity and has feelings in recipro.rr • 

cal relationsliips also cultivates good manners. An ideal man takes, 

with all seriousness, to the study and training in the etiquette of 

the people with whom he is in contact, to avoid misunderstandings 

to crof) up between him and others whom he loves to serve. His man­

ners have the grace of royalty and a soul of a humanist,ffurther,an 

ideal person is a father or a mother, a husband or a wife, an off­

icer or a subordinate, a ruler or a ruled. Each role or office has 

certain great responsibilities attached to it. An ideal person tr­

ies to be an ideal father or an ideal mother;an ideal husband or 

an ideal wife; an ideal brother; an ideal officer' or an ideal rul­

er. Every role and office has etiquette and standard of life atta­

ched to it. The study and observance of the style of life related 
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to one's role is a necessary êquipment for an ideal man. This is 

called rectitude of names. One must be true to one's name.If a wo­

man is a v;ife, she should be true to her role as a wife othen-zise 

she is false to her name or unnatural in her behaviour. This third 

cardinal virtue of good manners and rectitude of names in an ideal 

man is called 'Li' in Chinese, 

The fourth virtue of an ideal man is wisdom or 'chih'.Wisd­

om is perception of what is the right and spontaneous expression of 

it in one's conducto When one achieves love of humanity(Jen), dev­

elops reciprocity in inter-relationship(Yi) and observes etiquette 

in conduct(Iji), in full measures and responds on each occasion, so­

cial and private/ with perfect spontaniety/ he has achieved the v-

irtue of wisdom (chih) . The v;ise man is much concerned with preser­

ving his virtue as an inferior man is concerned to preserve his 

possesion. The wise man is ever anxious to know what is right as 

the inferior man is ever anxious to know what is profitable for him. 

To summarise and supplement Confucian philosophy in the wor­

ds of his great disciple Mencius, man by nature is good. The virt­

ue of Jen (love for humanity), together with the virtue of Yi(rig­

hteousness) ,Li(decorum), and chih (wisdom) arise from inner seeds 

of the feelings of compassion, shame, modesty and the intuitive s-

ense of genuineness and artificiality. Such seed feelings are as 

universal and come as naturally to man as taste of food,hearing of 
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music or sight of beauty, A human being tS good if he is guided by 

these innate feelings. An important function of education and self 

-culture is to love one's original child-heart so that the four 

seeds become four flowering virtues. 

The Confucian concept of an ideal man is boautiful.lt is f-

ree from the speculative metaphysics of God and soul. It is optim­

istic and uplifting in character,According to critics Confucianism 

does not satisfactorily account for evil in human conduct,Confuci­

us claims that man does evil because of bad education or bad envi­

ronment. But bad environments and bad education can deviate us in­

to evil conduct if only if we have potentiality of evxl life, so 

say the critics, Confucius' view that a man becomes evil v/hen he 

does not know his good nature or he tries to be good beyond his st­

rength or under-cultivates his goodness, or tries to modify his 

good nature appears not to have satisfied thegi. 

Any account of human well-being must rest on some concepti­

on of what is important or of value in human life. A good man must 

think that his own well-being lies in the attainment of those goa­

ls v;hich are important to him. For some, what matters may be mate­

rial success — wealth,power, the continued ability to enjoy what 

they bring; but for a good man what matters is that he acts right­

ly — that he lives his life in the sevice of the good. His crite­

ria of well-being can be specified only by reference to his moral 

or religious values, A good man will think he is harmed only when 

http://boautiful.lt
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in so far as he is prevented from pursuing those goals and activi­

ties which are fundamental and important to him. Thus the man com­

mitted to a moral life will count as harmful anything which does 

not enterfere with that. As long as he 'wills the good' poverty, 

desease, persecution and even death will not harm him, since they 

will not touch that v;hich is of significance in his life. His ent­

ire life depends on the importance of acting honourable and justly. 

Nothing else matters, /vnd this is to bear the affliction that life 

brings patiently, that is, not to desist from acting decently even 

under pressure or misfortune, A man who has such an attitude to li­

fe sees that as long as afflictions do not thus deflect him, they 

do not hairm him — not in relation to what he regards as really im­

portant in life. A ^ood man identifies himself with his family,his 

country, his fellow beings or v/ith any group of which he is a mem­

ber so that his moral well-being is bound up with theirs. He will 

not just work for their v/ell-being and care about their successes 

and failures, but he will regard these successes and failures as 

his own. The destruction of his family, his country, his fellow be­

ings would be considered as his own destruction, the suffering or 

disgrace of its members would be his suffering or disgrace. 

As I have already pointed out, different philosophers give 

different views on the notion of good and evil in hujnan nature.For 

instance, tlae Sophists are of the view that by nature human beings 
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are evil but Confucius gives a diametrically opposite view that hu­

man beings are good by nature. However, for Spcrates,the human na­

ture is a combination of both good and evil. The Liangmai Nagas al­

though rejected Sophists view on human nature they agreed with both 

Confucius and Socrates view on human nature to certain extent.Acco­

rding to the Liangmai Nagas, though human beings are basically good 

in nature they pave a way for evil by themselves due to their misu­

se of their freedom of choice and stray from the path of righteou­

sness. Evil thus creeps in human nature in the disguised form of 

greed, vanity, selfishness and nftdny other irresponsible actions,Co­

nsequently, evil has germinated and firmly rooted in human nature 

so much so that it has becoiae a part of humari natureo The tribe th­

us believes that the presence of evil in human nature destroy the 

peace of mind and affects the size, height and even the life span 

of mankind and reduces it to this present statMS-. The evil presence 

in human nature could be easily overcome if man is willing to esch-

ev; his greed, selfishness, vanity and many other similar vices and 

start working for the welfare of other fellow beings. The Liangmai 

Nagas* concept of good man thus revolves round this belief,For them 

a good man is one who follows all the maxims which in a nutshell 

consist in working for the general welfare of the whole community,A 

good man is one who fights against the evil force which are detrim­

ental to the peaceful co-existence of the society. 
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In the Liangmai Naga tradition, a good man is known as'mai-

wi-mai', and an ideal man is known as 'Liangtuang'. These two con­

cepts are not inter-changeable. It may be,however, noted here that 

^ Liangtuang must be necessarily a good man but not vice versa .Ac­

cording to them to be a good man or mal-wi-mai, one must possess 

all good qualities or virtues like, love for peace(manai agyibo tu 

masenbo), truthfulness(majiboga chapbo), sincerity(inchangbo),kind-

hearted {_lun2s^_sibo), faithfulness(matunbo), generous(inmahbo),be­

nevolence (wa si bo) ,Trustv/orbhv (malum khai suibo),helpful (in)<Iiasibo), 

courageous(hubo), and many other similar virtues. In other word, 

mai-v;i-mai or a good man must be pious, righteous and moral persan 

who never hasitate to sacrifice his own happiness for the welfare 

of otViers, Basically, the concept of good man or mai-v^i-mai also 

refers to an aspirant for the feat of Liangtuancr or an ideal man 

but in the initial stage, Che concept of Liangtuang on the other , ̂  

hand is a model or an exemplified standard of perfection for a good 

man to imitate or to follow if he so v/ishes.It may be,however,poin­

ted out here that every good man or mai-wi-mai may not be able to 

achieve the feat of Liangtuang even if they wish. Because in order t 

to achieve the feat of Liangtuang one must not only possess all the 

virtues of good man mentioned above but also it is necessary for a 

person to be physically and mentally fit for the task. He must pos-| 

sess not only strong determination or will power but must be also 
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jan expert on martial arts or a good v;arrior v;ho is physically and 

hnontally capable of facing any situations and challenges,Thus on­

ly a fev; good man or ir\ai-wi-mai vrould be able to achieve the feat 

of ii.inLn9.t̂ uang_ or an ideal man for the above reason. 

The concept of mai-}/i-inai or a good man plays a pivotal ro­

le in the Liangmai !Taga society/Witliout it peaceful co-existence 

is impossible in hhc society,The Liangmai I'JagaG therefore, ask each 

and evory individual to be righteous and live a good life, "lie con-

r cept of mai-v;i-rnai man does not necessarily strive for the the Li-

I £lQ3.ti'-'-An'H,<' -̂-̂  other words, it is not necessary for all good men to 

achieve the feat of Liangtuang. Moreover to achieve the feat of 

I Lianj^tuangono must possess an extra ordinary quality which many me-

n lack or are devoid of.Thus, it is not necessari'- for all good men 

to become Lianqtuanq but a Liangtuang must necessarily bo a good 

vman or mai-17.wtlyt.!oAccording to the Liangmai Maga^ although it is 

not possible for all individuals to become a Liangtuang^ it is pos­

sible for all to be good if they so v;ish. It is possible/because, 

man is good by nature, the notion of goodness in man is inborn 

or innate but evil is an external force v/hich enters into human 

nature in a disguished for. Therefore, it is not that difficult 

for man to retain his good natiare or his good old self and discard 

evil if one so v/ishes. Moreover, our pu3;pose of life on earth is 

to live a righteous life and maintain peace and harmony among 
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not only mankind but also with other fellow creatures on earth.How­

ever, man loses his paradise on earth because of his foolish and 

irresponsible actions. He turns his purpose of life upside down and 

allows evil to control him. If man continues to allov/ the evil and 

let it prosper and keep growing it will endanger their very existe­

nce on earth. Therefore in order to prevent the menace of evil man 

must live a righteous life and work for peace and hairmony among all 

living creatures. Thus, if everyone leads a righteous and a good li­

fe, there may not be any significance of the concept of Liangtuang 

or an ideal man. However, unfortunately, because only fev; could live 

a righteous and a good life the concept of Liangtuang or an ideal 

man plays a crucial role in making men aware of their goal of life 

on eartho Although the concept of mai-wi-mai or good man is fundam­

ental, and without which there cannot be any Liangtuang ,the conce­

pt of Liangtuang plays the more important role in the society. 

The concept of Liangtuang is similar in many ways with that 

of Sthitaprajna of Gita,the Buddhisattva of Mahayana Buddhism and 

Chun-tzu of Confucianism,For instance,like Sthitaprajna,Liangtuang 

also v/ork for what is right without having a thought of consequen-

ces here and here after. He holds right to be the fundamental not­

ion and aims at rightness. He is neither overjoyed when the right 

action brings about happy consequences nor depressed with sorrow 
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v/hen calamities follow the discharge of right action. He is not in­

fluenced by praise and blame, because he concentrates on the Tight­

ness of the action and the right - action is self-satisfying and 

•^oif-sufficient for hJm, The agreeable and disagreeable consequen­

ces do not disturb the equanimity of his mind. Like BudOhlsattva he 

is not self-centred, but other centred. He does not do good to 

others to gain for himself either some worldly advantages nor to a-

ttain liberation or salvation. Like Chun-tzu, he also knov/s human!--

ty to be good like him, only needing some guidance and inspiration 

from him. He helps fellov/ human beings to awaken them to thier good­

ness through various means. 

To explain the concept of the Lianqbuang I have discussed 

the religion of the Liangmai Nagas in the third chapter of my 

thesis. 



CHAPTER I I 

THE CONCEPT OF GODLY MAN 
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may have different moral standards, v/hich may be opposed to one 

another. If that is so, then, does the concept of righteousness 

also differ from tradition to tradition ? As an ansv/er to this, 

I v;ould say that even if, there are certain differences of moral 

la\'/s in different traditions they are different only in degree 

but not in kind. It may also be noted here that moral lav̂ s are 

imposed by every society primarily, because, it is very helpful 

in maintaining peace and harmony in the society. 

Basically, in every society, a good man or a righteous man 

is the one who is sociable, good natured, humane, merciful, grat­

eful, friendly, generous, beneficCent, or their equivalents,These 

qualities are describable in all languages, and universally expr­

ess the highest merit v/hich human nature is capable of attaining. 

There is also a circumstance vrhich never fails to be insisted up­

on, namely, the happiness and satisfaction the society derives fr­

om the good man's intercourse and good offices. To his people,he 

endears himself by his pious attachments and dutious care,No one 

feels his authority, but with him, the ties of love are consolid­

ated by beneficSence and friendship. It seems undeniable, that no­

thing can bestow more merit on any human creature than the senti­

ment of the good man, which makes one promote the interest of man­

kind, and bestow happiness on human society. The happiness of man­

kind, the order of society,the harmony of families,the mutual supp­

ort of fellow human beings,are the goal of life of a good man or 

a righteous man. 
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As pointed out earlier though the moral prescriptions may 

differ from tradition to tradition the primary objective of mora­

lity is more or less same every\>;here. It follows from this that 

the concept of good man or righteous man must be also universal, 

necause wherever he may be,his primary objective is to lead a 

good life by rendering service for the welfare of his fellow bei­

ngs. As an adage says,"Charity begins at home",the best place to 

start with any good work is one's own family or community,Theref­

ore in order to have a clear picture of a righteous man or a go­

od man it would be appropriate if we refer to a particular moral 

tradition and find out for ourselves whether the basic core of 

morality is universal or not. For this purpose,! would like to 

quote some important moral prescriptions of the Liangmai Naga tr­

ibe/and also give a brief reference to their conception of good 

life. Some moral prescriptions are given below :-

1, One should give respect not only to one's own parents but al­

so to all elders, even to those people who are older by a day or 

so, 

2. One should not sit idle while others are in trouble, 

3. One should alv/ays be benevolent towards his fellow beings es­

pecially towards those v;ho are poor and helpless. 

4, One should not kill or torture innocent and helpless people. 

If someone does so he/she will have to meet the same fate of his/ 

her victim. 
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5, One must not be guilty of incest. Anyone found guilty of this 

crime shall be ostracized for life, 

6, All hunter must share the moat of their 'game' v;ith their vi­

llagers, 

7, If any family of the village is found unable to finish their 

v;ork-load in time,all villagers should come forward and give a 

helping hand, v;hich is called ' chaku kubq' . 

8, The whole village should live like a big joint family by sha­

ring happiness, sorrows, trt'ais and tribulations of all the members 

9, One should always be hospitable to strangers and must not let 

them go hungry, 

10, No one should treat fellow human beings as slaves; it is a 

crime even to use prisioners of war for slavery, 

11, Any person who seeks refuge, whether he be a friend or an en­

emy one must extend hospitality to him to the extent of even risk­

ing one's life for them, 

12, One should not accuse anybody without having any concrete ev­

idence of crime and if anybody accuses an innocent person he/she 

must pay a fine(Liyusi lubo)a big pig to the village council and 

also must apologize publicly, 

13, One should not take what does not belong to oneself.One must 

not desire,not even be tempted by anything which belongs to others 

14, All individuals should sacrifice their happiness for the wel­

fare of their fellow beings. 
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An individual desirous of a good life must live a moral 

life. He should work for the welfare of his fellov/ human beings 

within the framework of the existing moral laws of the society. 

Therefore, vrhatever may be the case, no individual should viola­

te tlie given laws and disturb the peace of the society. Those 

who violate the moral laws of the society for their own selfish 

motive can never enjoy a good life, A good man is a lover of ju­

stice who always strives for peace and harmony of the society 

with the spirit of love and affection towards his fellow men 

without any discrimination. The demands of morality are such th­

at no one should violate the moral laws. 

The Upanisads also broadly give a similar view to that 

of the Liangmai Nagas' concept of the righteous or the good man,' 

For the upanisads, the ideal of ethics is self-realisation and 

moral conduct is self-realised conduct. The moral life is one of 

understanding and reason,and not of mere sense and instinct. If 

v;e do not recognize the ideal prescribed by reason and do not a-

ccept the higher moral law, our life would be worthless, A life 

of reason is a life of unselfish devotion to the world. It is 

reason that tells us that the individual ought not to have any 

interest of his own except the interest of the whole of which he 

is a part. He will be delivered from the bondage to v/orldly thi­

ngs and caprice. He is a good man if he subordinates personal 
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ends to social ends in his life, and he is a bad man if he does 

the contrary. If we v/ant to escape from sin we must escape from 

selfishness. The upanisads demand the individual to renounce se­

lfish endeavour, but not all interests. In this regard the Xsa 

upanisad clearly points out that the righteous or the good man 

is not the one who leaves the world and retires to a cloister 

but he who lives in the world and loves the objects of the v/orld. 

(b), The Reader Digest's Universal dictionary defines the 

word,'religious' as 1. of or pertaining to,or teaching religion; 

2, adhering to or manifesting rel^ion; pious,godly,3.extremely s-

crupulous or conscientious,4, pertaining to or belonging to an 

order taking vows of poverty, chastity, and obedience, 5.A person 

belonging to a religious order; especially a monk or nun,The Col­

lins English dictionary defines the word,'religious• as l.of re­

lating to or concerned with religion, 2, pioujdevout, godly,3,ap­

propriate to or in accordance with the principles of a religion, 

4, scrupulous, exact or conscientious, 5,of or relating to a way 

of life dedicated to religion and defined by a monastic rule,The 

explanation given by both the dictionaries clearly indicates that 

to be religious(here lam refering to God-oriented religions only) 

one has to be a devotee of a particular deity or God,and follow 

strictly the principles or the v;ay of life dictated by a partic­

ular religious tradition of which one is an adherant. It is also 

clearly pointed out that to be a religious person one must be 
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also righteous. Because, the religiosity of a person should be 

reflected in his good deeds. One may pointed oui here that, even 

if we are discussing the concept of 'religiousness* only in terms 

of God-oriented rolgions we may still find it difficult to expli­

cate this concept satisfactorily. Because even within the God-

oriented religions the criteria of religiosity may differ from o-

ne religion to another. Moreover, different religions have diffe­

rent religious nonns and beliefs which may conflict with one ano­

ther. For instance, Orphism and Vedic tradition consider the pra­

ctice of asceticism as one of the most important factors in det­

ermining the religiosity of a person. But the sajne may not be 

applicable to many other God-oriented religions. As an answer to 

this query I would safely say that, in this matter, for all reli­

gious traditions whether God-oriented or not, the basic criteria 

of religiosity would be more or less same even if they differ in 

degree. Of course, different religions may have different ways 

of looking at it(religiosity)but we must consider only the end 

result, that is, whether it satisfies the basic criteria given 

above or not. Anyway, this problem would become clearer when we 

come to discuss the concept of asceticism vis-a-vis the concept 

of religiosity in different religious traditions. The word,'asce­

tic' is derived from Greek 'asketikas',meaning a hermit(asketes) 

who exercises self discipline. The Reader Digest's Universal di­

ctionary defines the word,'ascetic' as the one who renounces ma-
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terlal comforts and leads a life of self-discipline, especially 

as an act of religious devotion. The Chamber's 20th Century dic­

tionary defines,'ascetic' as the one who rigidly denies himself 

ordinary bodily gratifications for conscience sake, aiming to 

campass holiness through mortification of the flesh strictly fo-

llov̂ ing a life of austerityo Thus asceticism is a doctrine or 

theory v/hlch holds that the ascetic life releases the soul from 

the bondage to the body and permits union with the divine. to 

understand the concept of asceticism fully let me highlight two 

ancient religious traditions namely,Orphism(ancient Greeks) and 

Vedic tradition(ancient Indian), I will be also highlighting the 

concept of relgious man in the Liangmai Naga religious traditi­

on in the light of these two traditions. 

To explicate the significance and importance of ascetici­

sm in Orphism, it is necessary to highlight the historical deve­

lopment in some section of ancient Greek society. This I have 

attempted to do with the help of A.H.Armstrong's survey of early 

Greek philosophyo The decline of Ionia began with its conquest 

by the Persians in 546.B.C., and culminated in the destruction 

of Meletus in 494.B.C. During the later part of the 6th century 

B.C. the centre of the intellectual life of Greece- moved to the 

splendid and powerful city states of 'Great Greece',south Italy 

and Sicily .These colonies, hov;ever, retained their religious ties 
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with the parent states^of the mainland Greece. Here Pythogoras 

emigrated from 3amos,and there about 530/B.C.,he founded the 

Pythogorean Brotherhood, at Croton in south Italy.This nev/ phi­

losophical school which Pythogoras inaugrated, was very differ­

ent from Milesean cosmogony, and had a very different spiritual 

background. In place of the unenthusiastic state religion of Io­

nia and the normal poetic mythology'- of the type familiar to us 

in Hesiod there lies behind Pythogorean philosophy, the strange 

religious movement -knov/n as Orphism, The Orphic movement appear­

ed in Greece in the 6th centuiry B.C. In our scanty evidence abo­

ut it we hear of purification rituals, of small group of devote­

es living an ascetic life, and of a voluminous literature circu­

lating under the name of Orphius, the legendary singer whom the 

Orphics took for their prophet, and another legendary singer Mu-

sacus. Orphism had a widespread influence, whose precise bounds 

are not easy to determine, and lasted to the end of classical p-

aganism, and it is difficult to be at all positive about the co­

ntent of the earliest literatures and the beliefs of the earlie­

st groups of devotees. But it appears that the Orphic books con­

tained cosmogonies like Hesiod's, but more fantastic and with s-

orae unusual features(notably the world egg), and som6 of them at 

least a sacred story of much mor^ religious importance and prof­

ound implications, the myth of the generation of man from tlie as-
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hes of the Titans who had devoured Dionysus Zagreus, the god v/ho-

m the Orphics worshipped. Thus man is a blend of divine and early 

nature and the purification and release of the divine element is 

the end to which the Orphic v;ay of life was directed. The soul, it 

seems, to the Orphics v;as an imjnortal god imprisoned in the body 

and doomed unless released by follov;ing the Orphic way of life, to 

go round the wheel of reincarnation in the endless succession of 

lives, animal and human(so that all living things are akin,and to 

kill an animal is to murder one's ovm family member),By ritual pu­

rifications, by an ascetic life of which the most important feat­

ure \ja'i abstinance from animal flesh, and by knov/ledge of the co­

rrect magic formulae to use on the journey after death,the Orphics 

hoped to win release from body and return to the company of the 

gods. The next world was to them more real and important than 

this, a place of joy for the blessed initiates and of torment for 

those v/ho are not of one campany of tlie elect or gods.This other 

v/orldliness and the ascetic life v/hich went v;ith it v;ere very dif­

ferent from normal Greek beliefs and religious practices and had 

on effect of the greatest importance on later Greek philosophy and 

religiono 

Turning to asceticism in the ancient Indo-Aryan culture we 

find that in the Rqveda both 'munis' and'Yatis' are refered to.The 

word,'muni' which occurs many times, regularly means some kind of 

ascetics. In the later times 'muni' to be derived as a name for 
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ascetics because of meditation(mananat)«In one passage of Rqveda 

(X,136,2),these munis are described as vatarasana, Kesln(long ha­

ired) and as wearing yellov; and soiled garments. 

Asceticism is a complex of a number of traits,The princip­

al ones may be distinguished as celebacy, austerity, concentrati­

on and ecstacy. Asceticism, in general has expected and even ins­

isted that its aspirants should take celebacy before they settled 

dov/n as married men and women. The second element of ascetic com­

plex is austerity or ' tapas ' ,'rajoas'etymologically means heat 

and significantly its practice is described in Sanskrit in terms 

of root 'ta£',to get heated. In Vedic cosmogony 'tapas * plays an 

important role and in Rqvedic passage it figures in connection 

with the creative activity of Prajapati as Well as power by itse­

lf. Though * tapas * ̂  asserts a Rgvedic verse, a poet can behold 

the old creations of the fathers. In the Atharvayeda(XV:1.3;3,1) 

EJcayrat;^; as Mahadeva and Is ana, is connected v/ith ' tapas ', and 

one of the varieties of his tapas is specified in his descripti­

on that he stood erect for a whole year. In the Chandoya upanls-

ad(ll,23) three factors of Dharma are specified. Yajna or sacr­

ifice is the first of them, Yajna is here identifies vrith ' ta^as' 

«austerity, as in the endeavour of Brahma-realisation, tVie latter 

has greater pertinence than the former. In the same upanisadCVIIr 

1,5), in another context where-. Bral-ynacarŷ a, life-long celebacy is 
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propounded, at least tv/o kinds of practices of austerity are spe­

cified and identified v/ith Drahmacarya. It is asserted that v/hat 

is knov;n as ' mauna*, silence/ is BralimacarŶ a itself. Keeping sil­

ence is v/ell-knov;n to be one kind of austerity, Brahmacarya is 

further identified ivith ' anasa ka^^ana', practice of non-eating , 

l-'aGting is thus another kind of austerity. In the Brahdaranyaka 

ogia^nis^od(IV:4,22) it is stated that Dral-iminŝ  desired to knov; the 

^rahman in accordance v;ith the Vedlc injunctions through sacrif-

ice, through alms and gifts,and through the austerity of fasting, 

Knov/ing him one becomes a 'irjunî '. In the Katha upanlsad(I, 3.1) B-

rahmayids, knov/ers of Brahma, are qualified as 'pa_ncaq_nay_aĥ ' and 

li!£.ilî9.iJ5.?.'*i3L'l' «Pancagnayah are well knov/n as those v/ho practise 

the austerity of keeping round them five fires; and Trinacilcetah 

means those who keep a particular Yaj_urvedic VOVAT. 

The Prasna up a ni sad (1.1,2,4,9) informs that Praj_apati de-

siring to have progeny practised austerity and thus produced a 

couple. When some half a dozen sages approached the great Pip_al_a-

da v/ith a desire to know Brahma, he asked them to stay with him 

for a year having faith,keeping celebate and practising austeri­

ty o Self realisation is achieved,the same upanisad declares,thr­

ough austerity, celebacy, faith and knowledge,The Mu nd a ka Qpa n i ŝ ad 

(1.1,8-9) states that Brahma is nurtured by austerity and yet as­

serts that for the real knov/er knowledge alone is austerity. This 

upanisad(l,2,ll;l,7)already recognizes the four Asrama,without 
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naming it as such and there is no wonder that though knowledge is 

most important for Brahma-realization,yet not only the moral qua-

llhies of tiruth and faith,but even tlie physical attributes of ce-

lebacy and austerity,accompanied by living in a forest and by al­

ms-begging, one applauded, and almost prescribed as the v/ay to fin­

al salvation in immortality. The practitioners of this regimen 

are naturally described as wise and calm men, Furtherdll,1,5)se-

If-realization is declared as experience through correct knowled­

ge. In the T a i t i r iya up̂ a ni sad (111.1 -5) is stated that v/hen Bhrgu , 

t)io Varuniy approached his fattier Varuna for the knowledge of Bra­

hma, the latter asked him over and over again to practise austeri-

tyo And it was tiirough the practice of austerity that Bhrgu fina­

lly came to realize that Brahma v/as ecstatic bliss (ananda) . In 

^̂""̂  •jyetasvatara upanis_ad(VI, 21), in v/hich perhaps for the first 

time personal God figures, it is declared that Syetesyŝ .'t̂ Ĵ ^ came 

to knov; Brahma through the power of his austerities and the grace 

of God, In the Maltri upanisaddV, 3) , the practice of austerity 

is given a fixed and definite place as a stage in the upward spi­

ritual march of the individual mind. Through austerities mind ac­

quires the right attitude(astya) which enables it later to reali­

ze the self. 

However strong the claim of 'tapas * or austerity was in the 

technique of self-realization,in the active pondering about perma­

nence and impermanence and moral questionings which characterized 

the upanisadic age, it would have been surprising if doubts about 
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the efficacy of austerity, that is, of the test of physical endu­

rance and bodily mortification, were not expressed. The Brhadara-

nyaka upanisad (111,0.10) proclaims disbelief in austerity and its 

futility for Brahmâ -real is at ion through the most authoritative p-

erson of the age,Y_ajnavalkya himself. He tells Gargi Vacaknavi th­

at, a person practisas penance for many thousand of years without 

knov7ing the Immutable (Brahma), he v;ould have achieved not the inf­

inite but only something that is finite and ephemeral. Even the 

LlSl̂Cl̂ l̂Ŝ .̂-'iR̂ni?.?:̂* ^^ which not only tapas but arahmacarya and Sat-

ya as well, and even the performance of prescribed activity, are 

considered as competent and effective techniques for Brahi-na-rea 11 -

£ati_Qiia, subordinates austerity as a method of realizing Brahma and 

declares ' ĵ nana', knowledge to be superioro 

Yoga/concentration, the third requirement for the ascetic 

is one component emphasized maximally in the Indian tradition. In 

the iCatha upanisad (1,3,3-6) control of sensesis not only exhorted 

but Insisted on and it is laid down that the senses can be kept 

control only through a mind which is 'Yukta*,applied,or yoga-con-

ditioned. If the Chandogya upanisad identifies Brahma as Dhyana 

and gives up this identification in favour of VIjnana, knowledge, 

the katha(II.6,10-ll) speaks of the steady and the controlled st­

ate of the senses,mind and intellect as highest condition, and 

appropriately describes it as indriyadha.rana.In the complete yqga-

system, dharana or continued concentration is the final state. 
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Yoga was considered to be so important that the whole system dis­

covered in the Katha(II.6.l3) is finally sumrnerised as both knowl­

edge and ' î qqavĴ dHxl' , Svetasvatara(ll^8-14) the later of the early 

upanisads^gives almost detailed instructions for the practice of 

yoga and clearly defines and describes the miraculous physical po­

wers as well as the spiritual effulgence that result from its pra­

ctice. 

Ecstasy, another component of the ascetic life is arrived 

by the inclusion of the feeling of bliss experienced as part of 

the muni's concentration. During its continuance the muni is des­

cribed as having attained the fellowship of the deities of the 

air and as being able to travel with them in their course because 

of his miraculous powers. They regard this state of being uplift­

ed above the world as something that only came under considerati­

on for themselves because they possessed the capacity of attaini­

ng to community with the gods. 

Asceticism thus plays a pivotal role in ancient Indian's 

(Vedic tradition) religious life. The ancient Indians especially 

Vedic people strongly believed that the practice of asceticism 

not only helps a person to acquires mystical power but also mo­

re importantly,it helps to liberate one's soul from the cycle of 

birth and rebirth. In Indian puranas we find that asceticism is 

practised by not only men but also gods and even the Asuras,Basi­

cally, although all ascetics were those who renounce the worldly 
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pleasure, comfort and responsibilities in order to achie-yeitheir 

desired goal; their objectives or ultimate goal for opting for an 

ascetic life may differ from person to person.There are some ind­

ividuals who practise asceticism just to acquire mystical pov̂ rer 

for self interest v/hile some undertake asceticism until they ach-

ive liberation of their souls. Broadly speaking there are four t-

ypes of ascetics in ancient Indian tradition, namely,1,Muni,2,Ri-

Ghl, 3.Sannyasi and 4.Sadhu. As a matter of fact, muni is an ini­

tial stage of Rishi, Normally,muni is a thinker,who reflects upon 

the truth and meaning of life. Rishi, is a sage or a man of great 

wisdom,the seer of the truth and the exalted person of divine in­

sight, Rishis are those who wrote the Hindus' sacred shatras and 

the leading instructors of the Hindu religious faith. Usually the 

Rishis would set up an Ashram and impart the knowledge to those 

willing to be diciples, Sannyasin are the wanderers, who lives on 

mendicancy. Normally they are those who follow the four stages of 

life. Sadhu is a holy man who should be pious,honest,straight and 

always walk on the path of righteousness. He is a good person v;ho 

always strives for good and righteousness. One way or other all 

the ascetics mentioned above have pass through a life of a hermit. 

Among them some may opt for the life of hermit or a recluse to 

devote the rest of his life to meditation. 

It may not be wrd>ng to say that, there are three approaches 

of undertaking asceticism in Hinduism, They are as follow:!.Those 
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individuals who undertake an ascetic life strictly within the fr­

amework of four stages of life as prescribed in holy shastra.2. 

Those persons who have a desire to find out the right path and me­

aning of life in order to achieve salvation or moksa through asce­

ticism. And 3.those persons who opted for asceticism as a means 

to acquire mystical po\/ers through an ascetic life. 

Those who fall under the first category are are basically 

the sannyasins. They strictly follow the four stages of life as 

prescribed in the sacred Hindu shastra. For Hindus^ the ideal life 

(for superior castes)begins with mendicancy and ends with asceti­

cism. According to the follov\ring scheme, which divides the ordin­

ary span of a man's existence into four well marked period, 

(a).Early youth which should be passed as a brahmachari or 

religious students living on alms, (b) .Manhood, during v;hich period 

the twice born man should as a grihasta, devote himself to 

household duties and the raring of a family.(c). Middle age which 

should be spent as a Banorustha or forest recluse, with or without 

one's wife. In regard to food, the hermit should restrict himself 

to the spontaneous products of the earth obtained by himself, and 

should abstain under all circumstances, from partaking anything g-

rown in tovm or the produce of any man's labouro (d).The closing 

period of life, during which final stage the good Hindu should be­

come a sannyasi, abandoning all sensual desires and living by men­

dicancy on the charity of others. 
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Second type of ascetics were those who realised the empti­

ness of life through either internal or external force, and try 

to seek the,truth and meaning in life. Eventually, they not only 

liberate themselves from the bondage of birth and rebirth but also 

became a man of great wisdom or a sageo 

Those ascetics who cfall under the third category of asce­

ticism v/ere persons who used asceticism as a means to obtain fa­

me and mystical pov/ers for some purpose. There are stories and 

legends about this kind of ascetics in the puranas.Most of the an­

cient Indian martial heroes and demigods are credited with ascetic 

practices;not only this, even gods themselves have undergone self-

inflicted tortures for the attainment of the objectives of their 

desires, Refering to this point the late Prof Monier William v;ro-

te as f ollov/s :"According to Hindu theory''/the performance of penan­

ces v;as like malcing deposits in the bank of heaven. By degrees an 

enormous credit was accumulated which enabled the depositor to dr-

av; the amount of his saving, without fear of his draft being refu­

sed payment. The povrer gained in this way by weak mortals were so 

enormous,that gods as well as men were equally at the mercy of th­

ese all but omnipotent ascetics, and it is remarkable that even 

the gods are described as engaging in penance and austerities, in 

order, it may presumed not to be outdone by human beings ..." 

1, Indian Epic Poetry, note to page,4, 
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In the Mahabharata it is related hou tv/o brothers daityas 

of the race of the great Asura^ undertook a course of severe aus­

terities v;'ith the momentous object 'of subjugating the three v/or-

Ids". Nothing can forsake the constancy of the ascetics to their 

vows, and Brahma v;as at last obliged to grant them very extensive 

powers and previLges, including complete immunity from danger ex-

cept at each other's hands. There is also another myth which talks 

about one rishi/the muni Aurva of Brighu race,who influenced by a 

fierce craving for vengeance on account of some wrongs suffered by 

his ancestors, subjected himself to the direct penance for 'the de­

struction of every creature in the vzorld', and was only persuaded 

to desist him from his terrible purpose by the intercession of 
2 o 

^^^ Pitris or souls of his forefathers. In Vishnu purana -* v/e al­

so find another story where king Visvramitra had a fight with a 

heriTLlt named Vasishta over a magical cov; and king Visv;amitra was 

defeated by the horrnit. Defeated, and humiliated by a Bral-unan, the 

king turned to the only resource open to him, and resolved to acq­

uire supernatural pov;er by ascetic ;practices, solely with a view 

to an eventual triumph over the Brahman fo^y'oo'tt .Vasishta« In the 
process he not only acquired the title of Maharishl but also most 

4 

coveted title of 'Brahman-ris'. The kshatriya king thus, by thous­

ands of years of intense mortification and stern-discipline, atta­

ined the exalted rank of Brahmanhood.Yet curiosly enough his spe-

1, Mahabharata, Adi Parva,Secti'bn GCXI.Babu Pratap Chandra Roy's 
translation, 

2, Mahabharata, Adiva Parva Section CCXII, 

3, Vishnu Purana,Page 297,translated U illustrated by H.H.Wilson 
4.Huir's Sanskrit Texts,Volume,I.p.409. 
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cial and final hope of triunphing over Vasishta could not materi-

olir.ed and was eventually reconciled to his still unvanquishcd 

foe. 

The ascetics '.vho fall under the first and the second cate­

gories we find although they entered into ascetic way of life in 

different v/ays their ultimate goals are more or less the same,th­

at is,to find meaning in life and to liberate their souls.However 

those ascetics who fall under the third category are different f-

rom the first two — their ultimate goal of undertaking auster­

ity is to acquire a mystical or supernatural power.A person v;ho 

undergoes austerity just for the sake of acquiring mystical power 

v/itlt a selfish motive, then, he is not a religious person in the 

present scheme of things. After acquiring the mystical pov;er he 

may use it for the good of mankind and in this case,he could be 

considered as a good man but never a religious person. As a matt­

er of fact, if one is not bound by any religious doctrine, there 

is no criterion to judge the religiosity of the person. One may 

Wonder, what would be the condition of those ascetics(recluse ) 

who does not follov/ any lav;s whether moral or religious standard 

and v;ho acquire a mystical pov;er by means of which they help peo­

ple but only when approached.There is also a possibility that an 

ascetic may not follov; any particular religion or moral standards 

while he enter into an ascetic life but after acquiring mystical 
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pov/er he may be either opt for any particular existing religion* 

or ho may even establish altogether a nev; religion. And in this 

case,his religiosity v;ould be definitely judged by the criterion 

of the particular religion he adheres to nov/. In that case, in 

ancient Indian religious context, one can safely say that the 

practice of asceticism is not the only criterion of judging a 

person's religiosity. A glance at the Vedic tradition would poi­

nt out many others. 

Now let us consider the concept of a religious man in Lia-

ngmai Naga religious tradition. Like many other tribals religions 

v;e also find some overlapping between religious obligations and 

moral obligations in Liangmai Naga traditiono In certain cases it 

appears that the religious laws of the tribe seem sanctioned just 

for the sake of strengthening or implementing the moral lav/ŝ For 

instance, moral law of the tribe asks the individuals not to ill-

treat helpless people because it is not right to do so. The mor­

al lav/s of course, hint that if one ill-treated helpless people 

especially the aged parents, he may suffer from 'Aduan shabo' or 

bad consequences in future. But it gets a definite religious san­

ction over those who do not treat the aged parents well and as a 

result, if they die unhappily,then, the responsible person and 

his offspring would have to suffer from a curse called'tinqthi-

shabo'(a curse by family members), If one suffers from this curse 
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then, misfortune and unnatural death would frequently occur in 

the family. If one does not repent for his misdeed and perform a 

religious ritual called ' niw--thiu~luan}-)p' (a ritual of appeasemen-

t to those souls who suffered from injustice we had caused)immed­

iately this curse may germinate even to the extent of annihilati­

ng the whole family, Hov;ever, these instances do not imply that 

there is no clear distinction between the concept of good/righte­

ous man and tlie concept of religious man in the Liangmai Naga 

rel.igious tradition. The Liangmai Naga religious tradition empha­

sizes that to be a religious or 'Cjiarah ̂ cheng _tadrnai* / one has to 

be good man or m_ai-wl-mai as well. If one person strictly follov/s 

all religious la\;s (especially a ritvialistic sense) he would be k-

nown as ' tanî ^̂ a-riji-jcajnaŵ l-yiai* . Hov/ever/ this title is not enou­

gh to be consider as a religious man or Charah-cheng-ta^dmal.«Beca-

use in order to be a religious person or charah-cheng~tadm_ai one 

has to be not only taniya-rih-kamawl-ynai but also mai-wl-mai or 

a righteous man as well. The Liangmai Naga strongly believe that, 

if one only folloi/ed moral laws without being supported by any 

religious obligations one may pursue good actions to please others 

or for some rewards. Likewise, there is a possibility also for 

those who follow the ritualistic practice of religion v/ithout ha­

ving any moral obligations from the fear of the supernatural san­

ction against them. However, if one is c:ha.rah-cheng-tadmai or a 

religious man who fulfills both the religious and moral obligati-
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ons not because of fear of any sanction either moral or religious 

but he is fully convinced that it is the right thing to do so,Thus, 

for the Liangmai Naga religious tradition, the religiosity of a 

person is determined by One's conviction and sincere com;nitment 

to both the moral and religious lav;s. I said in the beginning that 

a Godly man apart from being righteous and religious he must also 

possess certain extra ordinary quality and power(in a good sense) 

vJhicVi other common people are devoid ofo 

(c).The Reader Digest's Universal dictionary defines the 

v7ord, ' extra ordinary' as 1. beyond what is ordinary,usual or com­

mon place,and 2, exceeding the ordinary degree, amount,or extent, 

exceptional, remarkable. The Chamber.'s 20th Century dictionary al­

so defines the same word as beyond ordinary,not usual or regular; 

remarkable, wonderful, special or supernumeraryo' The above dicti­

onary explanation clearly indicates that the term,'extra ordinary 

quality' refers to a certain individuals who have much more than 

average intelligence, ability,or skill etc.,and especially in a 

good sense. Thus v/hen we say,certain individuals possesses 'an ex­

tra ordinary power' it refers to some unnatural or mystical or 

supernatural power which can intervene in the course of nature ei­

ther for good or bad. Although,both are attributed to a Godly man, 

this distinction is essential as different religions may have dif­

ferent ways of looking at this divine quality of Godly man,' Thus, 
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the forrnef is a special inborn or innate quality and the latber 

is not necessarily inborn but can be also acquired by some means. 

The term,'extra ordinary' though generally taken in the 

good sense has also a negative connotation. In other words, the 

temi, • extra ordinary' has both positive and negative connotation. 

As it is also possible that one can abuse this extra ordinary p-

ower for selfish ends and this power itself may become an instru-

meat of chaos and destruction. For instance,different traditions 

talk of witch-craft or black magic v/here the practitioners posse-
Potoer» 

ss certain extra o'̂ dinary/NWhich inflicts pain, misery and even 

deatfi on their enemies,' However these negative aspects of the ex­

tra ordinary pov/er cannot be attributed to the concept of Godly 

man. Because by definition tlie Godly man must be alv;ays good and 

magnanimous and not otherwise. 

In the book of Exodus(The Old Testament of the holy Bible) 

we find the patriarch of the Jews named Moses using his superna­

tural pov/er against the Pharaoh of Egypt many times in order to 

set the Isrealites free from the bondage of slavery(Exodus,Ghap-

ter:8-lO)o He also used his supernatural power in order to take 

the Isrealites across the Red Sea, It is recorded(Biblical acco­

unt) that 'v7hen Moses held out his hand over the Red Sea, the 

sea drove back v/ith a strong east-wind. It blow all night and 

turned the sea dry land,' The water wasi divided, and the Isreal­

ites went through the sea on dry ground, with wall of water on 
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both sides" (Exodus: 14;21-23) . Again in the book of Joshua^ v/e 

find that Joshua, the successor of Moses, applied or used his su­

pernatural pov;er against his enejTiies — He destroyed the city 

of Jerico without even a fight(Joshua:6;15-17). Using his supern­

atural power he also defeated the Amorites(an ancient tribe of p-

resent Palestine), He made the Sun stand still in the middle of 

the sky and the moon did not move until the Isrealites had conqu­

ered their enemies(Joshua:10;12-14),For a person belonging to an­

other group whose interests are opposed to the Godly man's group 

for instance here that of the Jews it might appears that the God­

ly man is also a violent, destructive person. This creates a pro-

blerii for me for I am committed to the conclusion that a Godly pe­

rson only uses his supernatural pov/er for a peaceful purpose. 

Turning to the Liangmai Naga religious tradition I find 

not one but two types of Godly man namely, ' Ting\7ang kumbo mai' 

or Godlike person and 'charah kumbo mai'also meaning godlike,For 

the Liangmai Naga tradition, these two concepts do not differ in 

degree but in kind. A person who is like God the Almighty or Tin­

gs'/a ng kumbo mai is generally known as'phanm̂ nji kakungh' meaning, 

an exalted person with Divine insight or the massenger of Tingy;a-, 

n<j, God the Almighty, but small letter godly man is known as '^ha-

nm̂ rn'onlyo The term, * phanrnyu/ connotes four different things nam­

ely,!, a priest or a prophet,2. a sage or a wise man,3. a medic­

ine man and 4, a magician. And the term,* kakungh* connotes three 
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qualities;!..precious, 2,dear or rare, and 3, the loving and the 

affectionabe one. The term,'phannTyu-kakungh' is therefore a comb-

ination of two different concepts. The term,'Tingivang kumbo mal ' 

is hardly used by the tribe and instead of which they say ' p,han -

myu, kakungh' . When a person is called ' pha.nmyu kakunqh' it is cer­

tainly implied that he/she is a massenger of Tingwang, God the 

Almighty (refer to chapter III). But v;hen a person is known by the 

term,' gha_ninyu' it refers to a person who is guided by any of reg­

ional gods and godheads. 

Traditionally, in every Liangmai Naga villages there will 

be at least one or two Phanmyu, and their main function in the vi­

llage was to conduct religious rites and rituals. The phanrnyu is 

a ptjrson wh6 knows not only religious incantations and the form­

ulae of religious words for rites and rituals but also he is an 

expart on herbal medicine. Basically, all 'phanmyu' are expected 

to be religious, pious, simple minded, beneficent,and all other 

similar virtues. They also v/ork for peace and harmony in the soc­

iety. But in reality, it may not be so, because the people some­

times consider anyone who knov;s religious incantations as ' phanm-

_;^' , Generally, this type of phanmyu does not possess extra ord­

inary power. Most ghanmyu would however be chosen by different 

deities like,'Charahwanq'(king of gods), and his rebellious brot­

her 'Puichamyu'(refer to chapter III),and many other smaller gods 

and goddesses,Those phanmyu who are chosen and guided by Charah -

v/anq and his brother Puichamyu would be more powerful than any 
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Hîl'?JHi2i who v/ere guided and chosen by different gods. It is worth 

noting here that, different phanmyu chosen by different deities 

would have different roles and functions to play in the society. 

For example, if a phanniyu is chosen and guided by Charahtvanq or 

king of gods he v;ould be more peaceful in nature and know more a-

bout religious and moral aspect of life and also men's destiny be­

yond death,^ If one is chosen by PuichamyxL, he would be more inde­

pendence in nature, more militant, and more concerned with relig-

ious and political freedom.'' Lastly, if one is chosen by Ghajniyu 

zanbo rah or gods of paddy or wealth, he would be beneficent and 

generous in nature. He knows more about the productivity and fer­

tility of land changing of seasons, drought, flood,etc. He also 

would know in advance which area or villages would get a bumper 

harvest and which area or villages may face famine and so on.^All 

these different types of phanmyu_ usually possess mystical powers 

v/hich enables them not only to communicate with different gods 

and goddesses but also gives them the power to visit even the la­

nd of the dead in their dreams. They may also have the supernatu­

ral power to protect themselves from evil spirits* People usually 

consider these types of phanmyu as 'charah kumbo mai* or a person 

v;ho is like a regional or mountain gods .The Liangmai Nagas believe 

lo A phanmyu named Tajinnang Pamai from Ritiang village was said 
to be chosen and guided by Gharahwang. 

3, A phanmyu called'Malek mai pow' from Malek village v;as said to 
to be chosen and guided by 'Chamiyu zanbo rah'. 

2. Jaduannang, Chenkhammang and Gaidinliu v;ere said to be guided 
by Pulchamyu,the rebellious brother of Gharahwang. 



70 

that supernatural power specially for good purpose cannot be acq­

uired by one's own efforto However^ if one so desires, black mag-
1 

ic can be acquired from Rahsha or the evil spirit at the cost of 

his dear and near one's lives. It is said that if one acquires t-

he mystical power for destructive purpose(black magic) from Rahs-

ha or evil spirit in his young age he would never have an offspr­

ing, and if in old age then his three generations would suffer 

for it. 

The Liangmai Naga religious tradition thus emphasizes that 

even if a phanmyu is considered as 'charah kumbo mai' or 'godlike* 

person he cannot be considered as 'Godly man' in the real sense 

of the terrn. Because these so-called regional gods and goddesses 

themselves are none other than those godheads and extra ordinary 

persons of olden days. Therefore, to some extent they are still 

subject to mistakes,errors and many other human weaknesses and 

shortcomingsc 

If we look for word to v;ord corresponding meaning of the 

term, 'Godly man' in Liangmai Naga religious tradition it should 

be 'Tincnvanq kumbo maj' even though they may use the term, 'phan- • 

myu* kakunqh'In place of 'Tingwang kumbo mai',This is because the 

tribe believes that no creature on earth(including regional gods 

and goddesses) is fit to be equated with Tingv;ang, God the Almigh­

ty, Therefore, they would always consider this kind of person as 

phanmyu kakunqh. The tribe also considers the phanmyu kakungh to 

1, 'Rahsha' is a short form of the phrase'charah kashabo'meaning 
evil spirit or a harmful god. 
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be not only good, pious, religious but also the one who possesses 

supernatural powerso 

According to the Liangmai Nfaga religious tradition, no one 

can acquire the tible, 'phanjnyu kakangh' like that of 'LiangLuang' 

(refer to chapter I) .The phat̂ myu kakungh is chosen by Ting\'jang v/i-

th a specific purpose. He is the massenger of Tingwang* No one can, 

therefore, question his authority, not even Charahwaing, the king of 

godSo If a person is phanmyu kakungh no introduction is needed be­

cause, from his actions he v/ould be inunediately recognized by all. 

No power on earth can harro him. He is not only a religious teach­

er who gives spiritual guidance but also the one v/ho spends his 

entire life for the welfare of all creatures on earth. His goal of 

life is to win back the human heart to the path of righteousness, 

wliich has opted for the path of evil. 

The Liangmai Nagas believe that man is the victim of his 

ov/n foolish and irresponsible actions,' These irresponsible actio­

ns not only result in their own downfall but also bring forth un­

told miseries and sufferings to other creatures on earth(refer to 

chapter III),These irresponsible actions of mankind also pave the 

way for the emmergence of regional gods and godheads.However, if 

men do overcome their selfish and destructive nature they can sti­

ll regain the grace of Tinqwang, and bring about lasting peace and 

harmony on earth. The mission of 'phanmyu kakungh'is therefore 

to curb the evil pov/er by establishing the right relationship be-
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tv;een man and his creator through good will. Unlike Liangtuang he 

would never use physical force or supernatural pov/er to accompli­

sh his mission. He would always respect men's freedom of will,Th­

erefore, he will never force anyone against his will even if he 

fails in his mission miserably.* 

V V V V V V V A - V t - r A - V 

* It may be mention here that there v;ere only tv/o ' phanmyu kakungh' 

throughout the Liangmai (Zeliangruang) Naga religious history.The 

first one was named Tinglahbou and the second and the last was a 

lady named Juruipe. (refer to Appendix) 



CHAPTER III 

THE LIANGMAI NAGA RELIGIOUS TRADITION 
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The Liangmai Naga religion emphasizes the fact that it is 

Tinqwanq^ God the Almight7, who is the creator of the universe. 

It is interesting to note that though the creation started with 

man^Tingwang also created plants,enimals as well as birds with 

him,Among them man was closer to a crow,a small plant cal]ed 'hu-

ngbang*,and a big plant called * tashiangbang'.The three friends 

of man were leading a life of contentment and happiness.But,man 

was terribly lonely because there was no other human being with 

whom he could share his joys and sorrows. He, therefore,desired 

to have another human being as his companion. To his utter dis­

may he could not find one as he was unable to travel the length 

and breadth of this vast earth. He,therefore,sought the help of 

his three friends,end his friends readily agreed to look out for 

his would be companion.The crow after a long and strenuous search/ 

sighted smoke in the southern part of the earth.The crovj- came 

back to the man and reported about his having sighted smoke. The 

crow infered that there might be man living there,So he advised 

hira to go to that place to find out for himself whether there was 

really a man living there or not.The man heeded the advice of the 

crow and set out immediately in search of that human being whom he 

believed to be living in the southern part of the earth,The crow 

had given him elaborate directions so as to locate the exact place, 

The man followed the directions carefully and searched the 

* Tingwang means king of the universe. (Ting=Universe and vj-ang= 

king)'Wang' is a short form of'Chawang' meaning king. 
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place despite many difficulties. 

The man found a hut near a river bank. He v;ent to the hut 

and knocked at the door. The door v;as immediately openned by a 

beautiful girl whose name was 'Charah Ting Rangpui'*. This beaut­

iful girl was the daughter of Tingv-mnĝ  God the creator,The man 

explained the nature of his plight. He requested Tincjv;ancf to kin­

dly allow him to take His daughter as his companion, Tincf,-/ang was 

not v;illing to do so in the beginning. But the man did not give 

up. He ̂ '/ent on pleading and persuading Tingv7ang.Eventually Tlng-

wanc[ relented and allov/ed him to marry His daughter but v/arned him 

not to sleep with her until he fed her with 'khiangshi*, a sour 

fruit. 

Tinqwanq also in His graciousness gave man the pov/er to 

know the distinction bet\i?een good and evil and also the freedom 

to choose either good or evil. He warned him that all of his ac­

tions v;ould be recorded, and that he would be rev;arded for his 

good acts and punished for his bad acts, Man's purpose in this 

v7orld is to beautify God's creation by maintaining peace and ha­

rmony on earth, Man is' also av/are of the fact that the life span 

of the earth depended on his actions. He knov/s fully well that 

as long as he maintains the ecology of nature by practising cer­

tain moral values, he can fully enjoy the fruits of life • on 

earth, God warned him that if he failed to live according to mo-

* 'x.̂ £̂ T̂Lî a£?L'ii'ji"ii= ?̂.£3;b means god;Tingrang^ -means source of 
all causes or origin; Pui means mother. 
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^ral values. He \7ould destroy the earth by a fire called Mculiyi-

myi', v/hich means a fire v/ithout flame.Thus God made man consci­

ous of his responsibility to preserve the planet earth and its 

inhabitants., Go that they could avoid total annihilationo After 

having sufficiently vrarned man, Ting\-/ang blessed the man and v/i-

fe and bid them farev;ello 

The man fed his v/ife with ' khianqshi' as he v;as told by 

God., They led a bliss conjugal life„ As a result of this^his v/i-

fe gave birth to all kinds of animals, birds, and plants v;hen 

tliey reached ci junction of eight foot-paths. She; also gave birth 

to a 'Tating kang', a hard and smooth stone the tribe use for 

sharpenning their weapons. The man v;anted his wife to give birth 

to a human baby but to no avail. The man v/anted his ov.'n offspri­

ng GO badly that he went back to God for Mis help. God took pity 

on him. Mo. gave him a walking stick made of iron and advised 

him to hit the bating kang after performing a suitable religio­

us ritual o This porticular ritual can be performed v/ith the lielp 

of tv;o l:inds of herbs namely, 'Ka'ang nui' and ' taqai nui' . The 

man followed the advice of God in letter and spirit. As a- result 

of this, many human beings came out from the stone '. Thus the 

earth was filled with many human beings. 

According to the Liangmai Naga history* in the beginning, 

human beings lived in harmony. They spoke the same language,and 
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had perfect conrnunication witli one another. Mot only the human 

beings communicated with one another by means of language but 

also there v;as communication betv/een human beings and trees and 

animals because trees and animals also spoke the same language . 

Also tliere was no conflict betv;een human beings and other creat­

ures of God, Tingwang^ was also part of such a society. He med 

to talk to them in the same language. Thus, there '/as no separa­

tion between God and His created beings. No wonder this period 

was considered to be the golden age of the Lianginai(Zeliangrong) 

Uagas. In this golden age, justice, righteousness and peace rei­

gned supreme. Human beings and otlier creatures did not have to 

v7orry about anything at all.TViey never v;ent hungry because God 

provided them with plenty of fruits to cat^ Unfottunately, this 

golden age did not last long for the follov/ing reason; as the 

poyjiulation of the human beings increased the human beings beca­

me selfish and greedy and they stopped having consideration for 

other creatures. In fact human beings became so greedy that they 

started destroying plants and tre^s even when they did not have 

any genuine need. This thoughtless action of human beings became 

a permanent threat to all the creatures on earth including his 

O'wn fellow human beings,-Slowly but steadily the separation bet-

•ween the human beings and the other creatuires became a reality. 

The plants stopped bearing fruits in protest against the irres -

ponsible behaviour of the human beings. The fruit bearing plan­

ts felt no more responsible for producing fruits for mankind,How­

ever, they continued to produced fruits for other creatures.But 
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they stopped this also because they could no longer put up v/ith 

the greed of the hurnan beings. Due to lack of food all the crea­

tures became nearly extinct. Even those v;ho remained had to fac-

e starvation, and their suffering Icnev/ no bounds. Fortunately so­

me vegetables and other plants took pity on the suffering creatu­

res and they started producing food for all the creatures for a 

short time till human beings could tend for themselves,The human 

beings wore well aware of the fact that it was only a temporary'' 

arrangement,The elders talk of this desperation v.'hich drove the 

men once again to God, "In desperation, therefore, they selected 

two strong men to place their problems before Tinywang or God". 

God was very much displeased with human beings for their irrespo­

nsible actions. He Lold them in unequivocal terms that they \Jould 

destroy the paradise on earth unless they change their v/ays. He 

also reminded them that it was the duty of mankind to take care 

the otlier creatures but not to destroy them.God gave tliem tv.'o sa­

cks of paddy and v/cirned them not to stop on their way home under 

any circumstances. He also v/arned tliem that if they disobeyed. He 

v7ould neither shov/ His face nor would he talk to them again. 

God made the human beings toil for their living. Thus, man had 

not only to look after the other creatures but also to look after 

himself. He had to depend on paddy for his food. Dierefore,paddy 

had to be looked after with great care and attention.viith this 

v;arning God bade them farewell. As luck would have it, these two 
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men on their v/ay back home became very thirsty.They viere so thir­

sty that they forgot God's v/araing and left their sacks of paddy 

near a river banlc and quenched their thirst by the river v/ater. 

After quenching their thirst they returned to the place where th­

ey have left the two sacks but to their utter dismay they found 

that the sacks v/ece no longer there '. This made them remembered 

the warning of God. Chey simply had to get back the sacks of pad-r 

dy. Fortunately for them there were certain marks v/hich left by 

the sacks I They were aware of the fact tViat if they failed to 

recover the lost sacks it would bring about the total destruction 

of all creatures on earth. They were responsible for their own 

suffering because they disobeyed God. They travelled for many da­

ys and nights; eventually, they found their sacks of paddy in the 

middle of the ocean '. But they v;ere beyond their reach. They sou­

ght help from some birds namely, Ake(parrot) and jMazaiCa kind of 

bird who feed on paddy). These birds instead of helping them 

ate some of their paddy and flev/ av;ay. The two men bec£ime helple­

ss, rhey just stood there looking at the sacks. They were hoping 

against hope that some kind of help v̂ ould be forthcominq.Taza ma-

khe j^ui' / queen of rats took pity on them and volunteered to pro­

cure the sacks of paddy on the condition that men should share 

their harvest with her race for all times to come. Men were left 

without any option but to accept the condition laid down by the 

queen of rats. They promised her that her race would be allowed 
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to enjoy the left over and also to stay v/ith the human beings . 

3atisfied v/ith their promise, she brought a small portion of 

paddy from the sacks for the benefit of mankind. 

Here ends tlie tale but man never learnt from his mistakes, 

Meitlier did he try to reform himself. Instead he became more and 

more aggressive and selfish. Although God kept His distance from 

mankind due to their disobedience He did not withdrav? His grace 

from mankind for sometime. Hoping that manlcind v;ould mend its v/a-

ys but this never happened, God became so furious that he went 

av/ay from this world. Because of this, the v/orld became very gloo­

my and the creatures on this earth started suffering from all ki­

nds of deseases. The Liangmai Nagas believes that the v/ithdrav/al 

of Tingwang is the source of all natural calamities, deseases and 

sufferings. They also believe that the size, height and even the 

span of life of man '-/as reduced because of evil thoughts and acti­

ons. They believe that a day would come when men would become s-

maller and smaller in size so much so that he could climb even 

the small cotton plants. And one day he would completely dis­

appear from this earth unless he reforms himself. 

Men's evil deeds generated enmity and hatred not only amo­

ng human beings but also among different kinds of creatures.Man 

became the worse sufferer as he had not only to fight his own fe­

llow human beings but also with other creatures. When doomsday 
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v/as fast approaching God in His kindness decided to give a second 

chance for mankind so that he could realise his goal of life on 

earth. Therefore^ God sent Manu:Tinglahbou to convey His goodwill 

to mankind. Manu.T1ng1ahbou advised mankind to rectify their mist­

akes and reconcile with their creator. But to his utter dismay no 

one paid heed to his advice and men became worse than before.Men's 

uncompromising nature made God more unhappy and He decided to set 

a nev; life pattern for all creatures on earth.Thus the dark age c-

ame to an end with the great feast called 'Amangbou Zou Hubo'^This 

greab feast was the first and the last feast on earth v/here all t-

he creatures as well as goda and goddesses gathered together in 

order to decide their future. After this great feast of 'Amangbou 

Zou Hubo' ,men, land animals, aquatic animals, birds and gods v;ere 

divided into different kingdomso Charahwang {king of gods) was the 

Chief Guest of that great feast. It may be noted here that Tinqv/a-

nc[, God the Almighty did not attend the great feast. God did not 

attend because Pie had already decided to completely withdraw from 

this earth, A deity called'Puichamyu' also did not attend because 

he liad rivalry with his elder brother Charahv/ang as regards leade-

rship(refer to appendix). During this great feast of 'Amangbou Zou 

Hubo*the future of all other creatures was enhanced for they reci-

eved certain boons from Charahvmng, Man gained nothing because of 

1. Amangbou v/as the richest man on earth in that paricular time. 

According to the Liangmai Naga tradition only the richest man in 

a village or in the region is allowed to celeberate the great 

Feast called'Zou Hubo' or 'Chakiw Kariew Dungbo'o 
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the fact that he was busy spending his time in merry making by 

eating and drinking. It is believed that even after the feast v;as 

over man did not return home to plant the paddy. Tingy/ang therefo­

re, had to send some birds to warn men that the season of sowing 

seed was almost coming to an end, Man came home very reluctantly 

cnxsing God on the v;ay home for not having allowed him to eat up 

all the food that v/as available at the feast '. Man did not ask for 

any boon from Charahv;ang in order to enhance his future. He had 

no regret for not doing so. His only regret v/as that he did not 

have tv.'o stomachs to store up more food. Charahwang however, reas­

sured him that he was still a special creature of Ting'./ang.He al­

so told him that one day he would be able to rule over the whole 

v;orld through his wit. But his rule will not last very long for 

he had forgotten his responsibilities and had opted for evil and 

selfishness. Man started a nev; life knowing fully well that he 

had fallen from the grace of God, The Liangmai Nagas believes th­

at after this great feast man lost his capacity to communicate 

v/ith God and other creatures. They also believe that he v/as no 

longer able to see God face to face. 

The Liangmai Naga religion revolves round this above men­

tioned tale. All the fundamental religious beliefs, rites and ri­

tuals have been derived from this. The religion emphasizes the 

fact that God not only created man to inhabit the v/orld but also 

NT" gave him a special status by conferring intelligence on him.This 
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r.pecial gift of IntelJ.igence has made man manifest himself in di­

fferent dimensions of his personality. According to this myth,God 

gave man the great responsibility of taking care of the v/orld and 

its inhabitants. In the beginning, God v/anted man to enjoy the bo-

untiness of nature v;ithout any hard labour but man lost his para­

dise on earth due to his ov/n foolish and irresponsibility.Because 

of tliis fact he had to face many a hardship and sv/oat for making 

a living. Man's disobedience to God also pave the v/ay for evil to 

have a hold on this earth. The disobedience of man not only endan­

gers his very ov/n existence fxit also endangers the other innocent 

creatures on earth and as v/ell as tTie life span of the oartVi Itse- ' 

If. God created man v;ith a specific purpose. He made him free to 

to ch.oose v/hichever v;ay he v;ould. We learn an important lesson fr­

om this myth. The lesson is this: a good man must lead a rational 

ife and work for the v/elfare of his fellov; beings. The supreme st­

rength of man lies in his pov/er to make a distinction between good 

and evil. This strength is superior to any other kind of strength. 

Man's constrained relationship v/ith Tinqv;ang, God the creat­

or, resulted in the emmergence of gods and godheads v-zho eventually 

rule over all creatures on earth,Kan's repeated disobedience of Ti-

ngv/ang pave the v/ay for Charahv/ang •''a pov/erful godhead in the Lian-

gmai Naga tradition to became a supreme ruler on earth. He also ga­

ve the power to his younger brothers to control over different na­

tural phenomena like, rivers,mountains, rain,v;ind, storms, fire 

* Appendix, the myth of Cha^aljwang 
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and so on. The Licingmai Naga religious tradition also einphaoizes 

that man can become godhead through various ways. For example,Am-

angbou became a godhead(a god of wealth) through his exceptional 

quality of generosity, and Ashabou became god of wisdom,on accou-

cil: of Ills exceptional cleverness. It may, l-\ov/ever, be noted here 

that the Liangmai Magas albeit venerate and pay homage to the one 

\rho achjeve the feat of godhead, they hardly encourage their you­

ngsters to emulate him. It is because of the fact that, the tribe 

considered this goal of life to be something which does not coll-

oborate with the purpose of life of man on earth. For them the 

top priority of man on earth is to sacrifice his happiness lor t-

he welfare of his fellow beings and strive for maintaining peace 

and harmony on earth but not to escape from ito 

The Liangmai Nagas' myth of creation gives a vivid picture 

of man and his inseparable relationship with God and nature.Tinq-

^ll^inS-y C'̂ od̂ ls cons-idered to be a Supreme creator and planner. He 

is also considered to be the giver and dispenser of life v/ith po-

v;or to give life and dispense the same. Man is expected to be the 

manager of God's creation by maintaining peace and harmony on ear-

tho Though God stopped communicating with man directly because of 

man's repeated disobedience He wanted to have a communication 

vjith him through the medium of nature. Thus, nature not only refle 

cts God's will but also acted as a mediator between man and God. 



84 

It (nature) helps man to understand itself by observing the di­

fferent seasons^ the signs of rain^ droughc and as v;ell as the si­

gn of many other natural calamities, Man is able to have his own 

calender on the basis of the movement of the Sun, the Moon and the 

sbars. He is also able to understand the inter-connectedness and 

the inter-dependence of everything that is in nature including the 

animals and himself. Thus \/e often hear of phrased like, ' tathi ka-

bak kumbq* (like dogs and pigs v;ithout a sense of basic human dece­

ncy) v;hen they wish to express contempt. The coward and timid pers­

ons are known as 'tatlian pabi kliuontu pingjiu pakbo' (as timid as 

deer) .The lazy person is equated v;ith ' kabiyu kiyuna' (beetle like 

insect), 3enchang(a particular type of python) is compared '.vith a 

person v;ho possesses the qualities of greatness, nobility,courage 

and serenity even in the midst of troubles and dangers. This pers­

on is willing even to sacrifice his ov/n happiness for his society. 

Uuichang,the tiger, is compared with a person who would not harm 

a fly vfithout any provocation and v;ho v/ould devour his enemies on­

ce the dignity, prestige and honour of his community or his own is 

in danger, v/inged creatures also evoke certain similarities v̂ith 

that of certain human'qualities. The Liangmai Nagas learns a good 

lesson from the way ' tapengpui' or the fcutterf ly, flies up and dov;n, 

very much like the life of m'an on earth full of ups and dovfns i.e. 

fortunes and misfortunes. A king today may be a begger on the str­

eet tomorrow and vice^versa. The tribe also admires the free and 
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independent nature of 'chakhua' and'charenq'(sky lark(?) and hor-

n bill) as the people love their freedom and independence. It 

compares a foolish person v;ith 'Abenq' (0//l)^ and a Tyrant and 

oppressor v;ith thai; of 'chakiang' (a kind of bird \/hich feed on 

smaller birds). 

Gimilarly, the Liangmai '̂aga also learn many important les­

sons from plants. Ho knov;s that a tender but solid graiss spike 

will one aay gtov; into a tall bamboo. Without kno'.:ing its fate, 

the young shoot grov;s thinking proudly that it v;ill certainly re­

ach the sl:y. But nature has sho\;n that there is no such guarethtec^ 

Thus,the elders of the tribe v;ould al'/ays ask the foolish and ca­

refree youngsters to learn t?ieir lesson from it. A thorny plant 

called ' thureng' is compared v;ith a quarrelsome person v;ho makes 

enemies v/herever he goes. The tribe compares 'Mashanqbang' (a Icind 

of palm tree v/hich resemble v/ith betel-nut tree and coconut tree) 

witli the person who is endov/ed with courage and detenninatIon to 

fight single handedly against social evil. Like the plant 'Hasha-

nrjbajig', he knows that he is alone in the midst of his enemies , 

Despite this he alv/ays stands for justice and truth without any 

fear even at the cost of his ov;n life. The person who has these 

qualities is also compared v:ith ' chamiangkien' (a creeping plant) 

v;hich has no importance while it is fresh but emanates an uncom-

para'ole sweet fragrance v;hich will last for many days v;hen it 
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gets dried up after a few hours. These two plants signify two thi-

nyG, namely^ l.a good man with great qualities renders valuable 

service to his society at the risk of his own happiness and pres­

tige^ §nd 2, people recognize his importance and the v/orth of his 

achievements and sacrifices only after his death. A liuge banyan 

tree is compared with a benevolent and kind hearted person v/ho is 

always helpful to the poor and needy people. 

Thus, f6r a Liangmai ^aga>nature is like a book, h^ derives 

knov;ledge and v;isdom from it and makes use of it in his day to day 

life, The Liangmai Nagas examnines the objects around him meticu­

lously. He cares for and treasures all he sees and observes so 

tliat they could become his guiding principle. Mature is also like 

a big hospital v;;hich provides all types of medicines which cure 

0.11 bodily ailments. Mature and man compliment one another. Natu­

re is everything to man therefore, it would be suicidal for man 

to ignore his inextricable relationship v/ith God and nature. 

For the liiangiTiai Nagas, to be born as a human being is a 

great blessing from Tinqwang , for He created this world especia­

lly for mankind to enjoy the life on eartho' The goal of mankind 

is to be born again on this earth as human beings. But unfortuna­

tely this goal of life cannot be realised by all human beings due 

to their actions of the previous life. Hence rebirth as human bei­

ng is determined by the past actions. Those who commit heinous 
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crimes but escape the punisl-ment in their life tlFne are bound to 

be born as animals. Such person's souls do not even reach'Charui-r 

dih' or the land of the dead but soon after their death they get 

born again the animal kingdomo And even as animals God v;ill judge 

their actions and if they are not repentant for their misdeeds 

the process of rebirth would continue as birds, insects and so 

on. But all those who pursue good conduct in their previous lives 

v7ould continue in' the process of birth and rebirth and v/ill conti­

nue to be born as human beings till the last day of this planet 

called earth. Tradition also states that those v̂;ho die young woul-

d come back to earth earlier than the old,' S.o for all creatures 

to be born «9 human beings is a blessirg. Suffering in our life is 

due to our past misdeeds and it can be also caused by the misdeeds 

of our ancestors. The evil effect of all misdeeds can be removed 

by certain religious rituals known as 'tingthi rah thiubq' and 

' Hiyuh thlu _lua.nbq' which involve the appeasement of the spirits 

of those who suffered from injustice v;e or our ancestors had cau­

sed. And if this religious ritual is not performed immediately , 

then the spirits would continue to punish three generations of our 

deceadents. In other v/ords, according to the Liangmai Nagas, if 

we have done good'deeds in our previous life, then we would enjoy 

this present life, and if v;e pursue evil, then this very existen­

ce is hell itself. 
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The life span of this planet.(earth) itself is dependent on 

the actions of mankind. As long as man can maintain the balance 

of nature and also peace and harmony among the fellov; beings we. 

uill enjoy the fruit of life on earth; but once man ceases to p-

reserve the balance which gets disturbed by the evil force un-

leased by man thewGod v;ill destroy the v;orld by the fire v;hich 

is called ' kuli myi* (fire v/ithout flame) oThis destruction is in­

eluctable therefore, it is said that men in the land of dead or 

charuidih always pray to God the Almighty to release them as ea­

rly as possible so that they can enjoy their life on earth once 

again before its total destruction. 

For the Liangmai Nagas, it is not necessary to worry for 

the heavenly bliss and eternal joy because all the good souls . 

'.:pnld enjoy this heavenly bliss after the total destruction of 

the planet earth. In any case^ the seeking of heavenly bliss 

oven if it would be attained beforehand vrould be either an act 

'^o± escapism or a selfish act since majority would be still left 

suffering on earth. Therefore,they consider the life on earth to 

be the 6est as there is no other place more fit to serve humanity. 

For them,suffering serves as a stern teacher which helps in cons­

tructing one's personality and making man realise his goal of li­

fe and work -'- for the welfare of his fellov/ beings."No matter, 

friends or foes whosoever comes for help one must accept even to 

the extent of risking one's life. One must take up their burdens 
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as one's ov/n and bring justice in the society. No criminals sho­

uld go unpunished, but he must be given a fair chance to defend 

his life" are the popular v;ise word ol the village elders. Thus 

the virtue of man is to preserve peace and harmony in the socie­

ty which must function with a sense of justice. It is a duty of 

man to cherish the moral values and justice in order to maintai-

n peace and harmony in the society. Man must enjoy the fruits 

of life: power, wealth, fame and so on; but it should be v.'ith 

the spirit of lovo and affection tov/ards his fellov/ men. Accord­

ingly, in tlie Lianginai Waga society, those warriors Mho work for 

the welfare of their fellow beings and strive for peace and har­

mony in the society are considered as ideal man or Liangtuang , 

Each and every warrior is not considered as ' Liangtuajig' if he 

does not v.'ork for the \/elfare of his fellow beings even if he 

is exceptionally braVe and has mastered the art of warfare.(This 

kind of exceptional \7arrior v;ould be kno\7n as 'chari „Ch_̂aĉ âu' but 

never ao ^angt.uang) .The word, 'Liangtuan^' stands for the one who 

sacrifices his hai:)piness for the -./elfare of his felloe? human bei­

ngs, .'s. cursory glance at the Liangmai Naga religion, the concept of 

the good and the 'Jodly makes mc confident enough to lay the claim 

that for this tribe, the goals of religion and morality are inter-

v/ovon and one appears to lead to the other. 

The relation betv;een morality and religion is undoubtedly 

close as they are both fundamental to the way of life of an indi-

file:///7arrior
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vidual or of a society. Though most philosojihers rocogniRe that 

ii\orality and religion are connected they are not clear as to v/hat 

kind of connection it is, Some are of the viev; that religion is 

nothing but ethics illustrated by stories and reinforced by litu­

rgical aw"! homilatic arts, v/hile others hold that morality is 

oirriply a consequence or outgrowth of theological position, and it 

is './holely depen'lent on religion, that is a man who has no relig­

ion cannot have any morality. It becomes necessary for me to fir­

st discuss the concept of morality and religion before analysing 

the relation between the two. 

The v7ord, ' moral' is said to bo derived from the Latin v/ord 

'more',meaning convention or practice. It is our morals that inf-

ovm us of tl'ie difference betv/een good and bad, right and v/rong, -

virtue and vice. Morality helps us to attain a good life to main­

tain peace and harmony in the society.But vre seldom talk about 

morality as such. Che main problem of morality is that it lias not 

been adequately distinguished from other guides to conduct. Gene­

rally, people are convinced that morality is simply any code of 

conduct adopted by a group. 

If we equate morality vrith a code of conduct adopted by a 

g?-oup of people and try to discover whether there is a universal 

morality our investigation may reveal a universal code of conduct, 

Plato would say that moral concepts are universal and changeless. 
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/vs ci matber of foct^ Plato was av;are of the important difference 

in codes of conduct of different societies„ And yet, he tried to 

formulate a universal morality by thinking that an analysis of hu­

man nature could provide him with a foundation on which to build 

this morality. Today many philosophers try to use the findings of 

psyc'no-analysis or sociobiology in the same vray. But if the facts 

of humon nature are to provide a foundation for morality, these 

cannot be newly established facts known only by those acquanted 

with the relevant, science, but must be facts that are lenown by th­

ose \;hom v/e consider to be responsible moral agents. In any case, 

it cannot be tliat prior to psycho-analysis or sociobiology normal 

people did not know those facts about human nature upon which mo­

rality depends. According to them, therefore normal people v/ould 

not have had sufficient reason to accept morality. 

There are sume other philosophers who thought that an ana­

lysis of rationality could provide the foundation of morality.Amo-

ng them, Immanuel Kant is an outstanding example.For all of them, 

morality got equated v/ith a form of rationality. They tried to 

show not only that is was rational to be moral, but also that it 

V;QS irrational to be immoral. But there are instances, that some 

responsible moral agents often want to act immorally, and if ra­

tionality is to be considered as a basic criterion for morality 

then no responsible moral agents must ever v/ant to act irration­

ally. 
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Even though all of those who have investigated the nature 

of morality start with an account of morality that has a specifi-

c content, almost none of them regard the content as an essentia-

1 feature of morality. Instead, they define morality by means of 

some formula. As indicated, some define morality as the code of 

conduct adopted by a social groupo Some define morality as the 

code of conduct that v/ould ,,̂ ''adopted by all rational persons .They, 

then, try to derive the content of morality by determining what 

code of conduct all rational persons v/ould accept. Some others 

define morality' as that code of conduct which a person takes to 

be over riding or most Important, The content of morality is 

then determined by each person for himself. 

llov/ever, T accept the viev; that morality is a public sys-

tern that applies to all rational persons, A justified or rationa-

1 morality is a public system that all impartial rational persons 

would advocate adopting to govern the behaviour of all rational 

per.sons, 

A public system is a system of conduct that is both known 

and understood by all those to whom it applies and one that it w-

ould not be irrational for all those to v7hom it applies, to adopt 

to govern their behaviour. The rules of a game usually form a 

public System, v/hich are known and understood by all those to v/h-

om they apply. And it is not irrational for all the players to 

adopt the rules. But morality differs from other public systems 
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as it applies to all rational persons. It is regarded as a sys-

beni of conduct that all rational persons know and unders tand.As 

a matter of fact, ignorance of morality is never regarded as a 

legitimate excuse. It follows from this that morality includes 

not only behaviour that affects oneself but also that which aff­

ects others. 

Indeed, morality or moral system, containsl.beliefs about 

the nature of man,2. beliefs about ideals, about what is good or 

desirable or v;orthy of pursuit for its ov/n sake; 3. laying down 

of rules as to v/hat ouglit to be done and v/hat ought not to be do­

ne; and 4. motives that incline us to choose the right or the wr­

ong course, ./e learn as children that \/e should be unselfish , 

that we s?iould not tell lies and that v;e should follow tlie rules 

covering different aspects of life. 

Generally, morality is concerned \/it]i relations betv/ecn men, 

with hox/ they ought to behave tov/ard each, other, \7Jth \-hat general 

rules governing relation betv;ecn men ought to be adopted by a soc­

iety,As Thomas Hobbes has pointed out in Levia tlian, the province of 

morality is limited to "those qualities of manld nd t>Kit concern th­

eir living together in peace and unity," The need of morality ari­

ses because a small human group such as a family, tribe, etc.,needs 

mutual support and cooperation for defence against other groups,ag­

ainst animals, and against forces of nature, Quite apart from the 

advantages which accrue from society, man normally delights in ea­

ch other's company, 

1. Leviathan chapter,13, 

file:///7Jth
file:///-hat
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Along v/ith tlio direct and indirect needs for the company 

of hj.s fellov/s, man- has tendencies that disrupt the society on 

v.'hich his life and happiness depend, V/hen man faces misfor-tune 

or -./hen the question of survival arises, his desire to preserve 

his o\}n life leads eacVi man into competition v.'ith his neighbours. 

Consequently, pride, jealousy, and sheer stupidity get the upp­

er hand, and they lead to v;hat Hobioes called a condition of v/ar . 

'i'o avoid tl'iis undesirable condition man har; devised t.hc system of 

rules v/lijch v/e kno\'/ as lav/ and morality. Though systems differ vri-

dcly in detail, their common origin and purpose in the overriding 

need to preserve social harmony ensure a Inroad similarity in fun­

damentals. 

It will be more appropriate if v;e discuss not only the con­

tent of morality but also motives v;hich lead men to act morally, 

that is, to obey the moral rules of their society, '..'e oljey moral 

rules, even v;hen it is irlcsome or inconvenient to do so, because 

v,'e I'.nov/ that we shall suffer if we do not. Society enforces its 

code of rules by such sanction as disapproval, social ostracism, 

retaliation, and the penalties of the lav7. It is partly fear of 

such penalties that leads us to obey the rules. But it is not on­

ly fear. There are some people v;ho are intelligent enough to see 

th.e advantages that they will gain in the long run by fulfilling 

their moral obligations. Secondly, we are creatures of habit and 

have been trained to obey and respect the rules of our society 
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from our earlier yearso Of course, people sometimes obey the rules 

for no reason other than the fact that they are just tlie rules.Th­

is attitude is reflected in such saying as 'a promise is a promise', 

'It just v/ould not be right'. Very often respect for rules is inh-

anced or even created by respect for the author of the rule; v;e 

think it is right to obey a rule, even though we do not see the 

point of obeying it, because it emanates from a source v/e recogni­

se as authoritative, v/orthy of our esteem, and competant to exact 

our obedience. This attitude will clearly be important v/rien we 

come to consider religious rules, since to be a believer his God 

is precisely such an authority. Finally,it is possible that one 

may simply love to respect the right of others without having any­

thing to do with the moral obligation or moral rules prescribed 

by the society. Sometimes, one may even violate certain existing 

moral rules of the society and consequently, the society may irr\-

pose social ostracism on him; and yet he may be still considered 

as a moral person. This becomes explicit when v;e take up the cases 

of some of the 'good' and exceptional men those refered to as Lia-

tyajig in the Liangmai Naga tradition. 

Turning to the definition of religion, we find that the te­

rm, 'religion' has been generally connected with the verb'religare' 

that is,'to bind'. People who are generally accounted religious do 

find themselves bound by various precepts, rules, and obligations 

imposed upon them by the lav/s or observances of the religion seems 
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to foster a tendency to loyalism. Yet the adherents of Buddhism 

and other religions all claim, in one way or other, some sort of 

release, some kind of liberation, which seems to contradict that 

known characteristic of religion to impose binding duties and re­

quired observance to its adherents. 

For most people, belief in God and in after life are the 

essential ingredents of religion because these are prominent elem­

ents in the religion v;e knov? best. But if v/e include these in a 

definition of religion, v/e shall find ourselves committed to excl­

uding many types of religions. In Buddhism, for example, their is 

neither a personal God nor personal immortality, VJhat is essential 

to religion is 1,belief in supernatural powers which may be thoug­

ht to either as persons or impersonally as •forces';2.appropriate 

emotion attitudes,a sense'of the.secred or murhinous or uncanny,and 

an attitude of huj"nility or reverence in its presence; and 3. rites, 

ceremonies, and other religious duties. Where the supernatural is 

thought as person or persons, these duties are either thought of 

as duties towards supernatural persons or as enjoined by them,usua­

lly both. However, a naturalist would hold that there is nothing 

over and above nature. For example, Auguste Comte is of the view 

that, it is to humanity that the individual man ov;es everything 

that he is and has. It is because he shares in the general biolo­

gical and psychological capacities of hujman nature that he is able 

to live a human life. And the men of given generation are able to 
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load a fully human life because of the labours of their predeces­

sors in building up their cultural heritage. Moreover,according to 

Comte, the service of humanity^ in the many forms this can take,is 

the noblest ideal v̂ ?hich could be proposed to an individual and hu­

manity, unlike an omnipotent God, needs this service, Thus,Comte 

proposed to set up a religion of humanity with man^ vievved as a un­

itary though spacio-tomporally scattered being, as an object of v/or-

ship. 

A naturalist is committed to rejecting traditional religion^ 

v/hich is based on beliefs in supernatural. This does not neecssari-

ly carry v;ith it a rejection ŝ j religion as such,however. Many nat­

uralists like Ludwig Feuerbaeĥ f Auguste Comte, John Dew and Erich 

Fromm envisage a substitute for traditional religion v;hlch v/ill pe­

rform the typical functions of religion v/ithout making any claims 

beyond the natural world, V?6 can best classify naturalistic forms 

of religion in terms of v/hat they take God to be, that is^ what th­

ey sot up as an object of vrorship. In traditional religion the su- ' 

pernaturai personal deity is worshipped because he is thought of as 

tlie zenith of both goodness and pov/er. More generally, v;e can say 

that religious worship is acsorded to any being because it is rega­

rded as having a controlling voice in the course of events and at 

least potentially exercising that pov/er for good. This suggests 

that to find a focus for religious responses in the natural v/orld, 

\-resho\ild look for a basic natural source of value. Broadly speaking. 

file:///-resho/ild
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achievements of value in human life are due to factors of tv/o sor­

ts: 1.man's natural endowments, together v/ith the deposit of his 

past achievements in the cultural heritage of a society,and 2,thi-

nrjs and processes in non-human nature on v;hich man depends for his 

successes and indeed liis very lifoo Most naturalists locate their 

j.-̂ ligious objects primarily on one or the other side of tliis dis­

tinction, although some try to maintain an even balance between 

the tv;o. 

'Chough there are various definitions of religion none of 

v/hich specifies a set of characteristics which gives us a unique 

essence, It is cultural variation which determines what becomes sp­

ecial as a religious factor for a community,For religions such as 

Catholicism and orthodox Judaism, faith in personal God would be 

the dominating factor. In other religions,ritual may be sharply de-

emplidsized, and v/ith it the demarcation of certain objects as sacr­

ed, as in jjrotestantisin.Beliefs in supernatural beings can be whit­

tled avmy to nothing, as in certain forms of Unitarianism^ or may 

never be present,as in certain forms of Buddhism, 

There is no dispute over the definition of religion in the 

vrorld of tlie Liangmai itaga tribe,The equivalent term of the v;ord, 

'religion' is knov/n as ' char ah _cheng/ in Liangmai Kaga, The liter­

al meaning of the word, ' Ghara__h _̂ cheng' is God's v;ay of life,For them 

there cannot be any ' charah ̂ cheng* or religion v/ithout God or gods. 

They strongly believe tliat men need to follov/ charah chegg or God'^ 



99 

way of life because, it v/ill bring not only peace on earth but 

also better understanding with God when the time comes for man-

!cind to live with Him (God) in eternity. 

V V V V V ^ V , V J f A - V V V V > t V J r l f , V V - f * 



CHAPTER IV 

THE EXCEPTIONAL MAN AND THE VIRTUE OF HEAD HUNTING 
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In the Liangmai Naga society, as I have shown those great 

v/arx-iors v/ho v-;ork for tlie welfare of their fellow men and strive 

for poace and harmony in the society are considered as 'Liangtu-

^19,'• '^^'^'^ v/ord/ 'Liangtuang' stands for tlie one v/ho sacrifices his 

Iiappiness for the v;elfare of his fellov; beings. He is the uphold­

er of moral values, justice, equality, unity and balance of pov/er 

in the community, lie is also the defender of human rights and the 

protector of the innocent people v/ho suffer from injustice. His 

goal is to fight against the evil force v/hich disturbs the peace­

ful existence of his people even at the cost of the lives of his 

dear and near ones, and his ov/n life. 

This being so it is interesting to note that he is not seen 

as a rebel or a recluse by the member of his society,' ̂"̂e is not li-

Ice the existentialist hero(T3;̂ e Jî al̂ l) trying to find meaning of li­

fe in an alien setting. As I have made reference to the hero of 

tlie existentialist novels, I may refer specifically even though 

very briefly, to Camu's 'The Fall* to illustrate my point. As one 

goes through this monograph, v/e find that though Jean-Baptiste CI-

amence, the hero of'T.jie Fall' tries to rise above the ordinary 

people by serving humanity he fails to achieve his goal of life, • 

In the beginning, he considers himself to be higher and more inte­

lligent than the rest of his fellov; men. He is definitely a succe­

ssful lawyer, v;ho tries his level best to be honest in his profe-
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ssion. Apart from his profession he also coiTimits himself to the 

service of the poor and needy people by helping them in every po­

ssible uay. In this v/ay, he enjoys popularity and success in his 

society, yet he is not satisfied with his achievements. The reas­

ons for these are obvious to my mind. 

Apparently of course, he loves to v/ork for the v/elfare of 

the people who are in need but in reality he loves no one other 

than himself. He does not believe that human affairs are serious 

matters. But he occasionally pretends to take life seriously,How­

ever, very soon the frivolity of seriousness strikes him and he 

merely goes on playing his role as best as he can, ̂ e plays at 

being efficient, intelligent, virtuous, a good citizen, responsi­

ble, high mindedness and so on, Hov/ever, he has no idea where se­

riousness might lie, except that it is not in all that he sees 

around him —« which seems to him to be merely an amusing gEime, or 

atrnost tiresomeo Hence living among men v/ithout sharing their in­

terests, he could not manage to believe in the commitment he had 

made. He is courteous and indolent enough to live up to what is 

expected of him in his profession, his family, or his life as a 

citizen, but each time with a sort of indifference that spoils 

everythingo And yet he likes his own life under double code,' and 

his serious acts are often the ones in v/hich he is the least in­

volved, Thus, at last he could not forgive himself and the people 
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around him. He finds out that his achievements are meaningless , 

and tlnat he has been indulging in an act of hypocrisy, 3o finally^ 

he escape from his ov/n country for the purpose of finding out the 

meaning of life in an alien setting,The Llangtuang's commitment 

can be seen in sharp contrast to Jean-Baptiste Clamence's. Unlike 

him the hero of the Liangmai Naga tradition is very clear about 

his conception of the ideal moral values and the ideal moral life. 

'i\s a matter of fact, he is above the speculated ethical code of 

the society; he knov;s how to deal v;ith any crisis according to ti­

me, place and situationo Sometimes he lifts himself above the par­

ticular existing lav/ of the society and imposes his own law for 

tackling a particular situation. But v/hatever he does is not for 

his own good but for the good of his society as a v;holeo' 

I am re-emphasizing this commitment to the serlrice and v;el-

fare of his society on the part of the Liangtuang because of the 

total misunderstanding of this ideal in the literature of the v;or-

Id. For years thanks to the writings of colonialists I find the 

bias even amongst Nagaintellectuals regarding the v/arrior traditi­

on of this society. Here I specifically refer to the so-called pr­

actice of head hunting or'Tapi lubo' in Liangmai Na^tradition. 

Hence, in this chapter, I v;ould like to examine the concept 

of head hunting or 'tapi lubq'and the exact implication of the term, 

'head hunting' in Liangmai(Zeliangruang) Naga tribe, I will also 

try to explicate the significance and importance of this practice 

in the moral system and religion of the tribe. The concept of head 
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hunting or ' tapi ̂ lubo' is a complex one in the sense that there 

are various v;ays of taking home the victim's head/but all are 

not considered as 'head hunting' in the true sense of the term . 

Pence we have to transcend the literal meaning of the uord^'head 

hunting',to differentiate it from all cases of cutting head. To 

understand the concept of head hunting I need to refer back to 

the religious beliefs and the moral values of the tribe in the 

earlier times. 

Dr. T.C.Hodson, a pioneer in the field of ethnographical 

resoarch on the Nagas in his book, 'The iJaga tribe in Manipur', 

soys; 

"The simplest and most obvious form of head hunting is as­

sociated v;ith the blood feud,where the duty of vengeance rema­

ins unsated until the tally of heads is numerically equal.Hen­

ce, as a matter of practical politics, it is usual v;hen reconcil-

ling tv;o villages to insist on the return of heads; for by this 

means a recrudescence of the feud is effectively prevented,"1 

Here, Dr. Hodson is not talking about the concept of head hunting 

but he is talking about the concept of revenge or 'Rikhum lubq'in 

Liangmai ITaga tribCo Taking revenge is more prevalent especially 

during inter village v/arfare, v̂ hich has nothing to do with the con­

cept of head hunting. Plov/ever, he admits the complexity of head hu­

nting. He says; 

"I do not think it possible to reduce head hunting to a si­

ngle formula,I have found it connected with simple feud with a-

grarian rites, and with funerary rites, and eschatological rites'i2 

l»T.C.Hodson,'The Naga Tribes_ in Manipur' Section III,Page,115. 

2,T.C,IIodson, op,cit,p.l22. 
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His inability to adequetely explicate the concept of head hunting 

is duG to the fact that, he could not fathom the religious and mo­

ral implications of head hunting. Also, he v/rongly equated the co­

ncept of head hunting v/ith many other types of criminal activities. 

J.H.IIutton^ v/hile talking about head hunting in Angami Naga 

tribe puts all the Naga tribes in one basket. According to him,for 

t?ie Hagas there is no distinction betv/een a fine buffelo head and 

tlie Viead of human boing. I quote: 

"...nor does the Nagas make so much radical a distinction 

betv/een human heads and heads of games, Man is the biggest game 

and the most dangerous game, and his pursuit is therefore,atten­

ded with precautions v/hjch may be unnecessary in the case of sm­

aller game,but he is still game. There is after all,not so much 

to separate a sportsman's desire for say,a fine buffelo head and 

a Naga's desire for the head of man."l 

J.II.Hutton, goes on to condemn the practice as savage and barbarian. 

lie says ; 

"Head hunting as an accompaniment of blood feucL ... Head hun­

ting in one form or another is a v;ide spread practice,and v/hate-

ver the various incidents of head hunting in various quarters of 

the globe,the ultimate reason of its existence in any particular 

spot must probably sought in some deep-rooted and innate charact­

eristic of human nature. Among the Naga tribes, at any rate,head 

hunting, though associated v/ith vague idea of the benefits accru­

ing from human sacrifice, must also be connected in no small de­

gree v/ith ordinary, everyday human vanity. What man, or at least, 

v;hat Naga, viho has killed his enemy does not want to boast about 

l»The_ An'̂ '̂'"̂  Naga Tribe' part III,page, l07.3y, J.H.Hutton. 
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it ? And unless he can show the body,where is the proof ? Most 

savages are soraewhab economical of truth; at any rate the Maga 

is when it comes to his exploits in v/ar and the chase. If slay~ 

er can produce the body of the slain his statement is likely 

to be accepted as true; since retrieving the body would be 

laborious, not to say after dangerous,proceeding, the head is 

the natural part of it to bring back as testimony, as it gives 

a definite assurance that the foe has been killed, not scotched. 

This at any rate is the Angami explanation. Moreover,if it can 

be retrieved, the Angami does prefer the v;hole body, and if the 

whole body is not available he will take the arms, hands, legs 

and feet of the corpse as v/ell as its head. And in this connect­

ion it must not be also forgotten that the Naga does not fight 

in the open country and under the eyes of his felloxvs,but in 

heavy jungle and in raiding parties of small numbers from one 

upwards, where none can observe his deed of daring,"! 

J.H.Hutton, I v/ish to show in his haste to explain everything abo­

ut the Nagas in terms of savagery and barbarism, leaves out many 

in\x5ortant factors which determine the concept of head hunting in 

Naga society. He also misrepresents the whole system as he views 

naga culture from the point of view of his own failing to overco­

me his prejudice and bias. Experts say that, there is an element 

of savagery in all human beings as they are after all, species of 

the class animal,' but they also at the same time, admit that they 

differ from other animals in having intellect and rationality,Hov/-

ever the latter two qualities v;hich are part and parcel of human 

beings,are absent in only the primitive people who alone are sava­

ge and wild in nature. That the so-called savage and primitive 

l.J.H.Hutton,op,cit,part III.page,107. 
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people do always give a rational explanation and as a matter of 

fact their(i.e.Nagas) acts are based on rational consideration 

v/hich the critics fail to acknowledge* 

But this myth about the savage Naga is propogated not only 

by outsiders but also the Hagas themselves who are equally respo­

nsible for the distortions of their own culture and more specific­

ally about head hunting. It is ,no exaggeration to say that, most 

of the iJagas are of the viev/ that head hunting is closely associ­

ated v/itli the concept of revenge, and in certain cases, they also 

equate head hunting v/ith the criminal activities of the raiders '. 

If we consider the practice of head hunting from only one angle , 

their assumption may have some validity; for instance, if v/e take 

the literal meaning of the v/ord,'head hunting' certainly it v;ill 

give an immediate impression that it has something to do v;ith vi­

olence and indiscriminate killing without any valid reason.Hov;ever, 

v;hen we closely examine the concept of head hunting in the context 

of the Liangmai Naga tradition,it gives an entirely different pic­

ture altogether. As far as the Liangmai Waga tradition of head hu­

nting is concerned, the term,'head hunting' or 'tapi lubo',is app­

licable only to a v/arrior who brings home the head of a notorious 

criminal v/ho has been a nuisance in the society. This head hunting 

is done according to certain norms, for example, the enemy is giv­

en a fair chance to defend himself. This practice not only symboli-
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2es courage and physdcal prov/ess but also it indicates sincerity, 

lionesty and truthfulness of a warrior, J.H.Hutton was partly rig­

ht in pointing out that, for a Maga warrior taking home the vict­

im's head is a natural part of it to bring back as testimony, as 

it g Lves a definite assurance that the foe has been killed, not 

merely scotched (refer page 105).Thus, for a Naga v/arrior, there 

is no better proof of his worthiness in the society than either 

capturing the criminal alive-̂  or taking home his head as a trophy 

of a' fair fight. However, this does not mean that a warrior is 

free to do as he v;ishes.rhis ' tapi lubo' can be abused by 'maza-

riJ-vnai 'or a pseudo warrior and ' In-garih mai', the raiders.The tra­

dition, therefore, regulates the code of law of head hunting in or­

der to keep surveillence over the warriors, and also to avoid vic­

timization of innocent people. If a warrior is found guilty of vi­

olating the code of head hunting for the first time, he v;ill be 

terined as a pseudo warrior and the society v̂ ill impose socjal os-

tracisrn on him.For his second consecutive violation, he will be co­

nsidered as a criminal v/ho deserves to be punished severely. The 

law of head hunti'̂ ng allov/s no warrior to challenge or kill a per­

son without first having evidence of the person's crime. And even 

if a person is found guilty of committing a serious crime he has 

to be given a fair chance to surrender so that unnecessary blood-

1.Ideally speaking,capturing a criminal alive is more prestigious 
than taking home his head,but in practice,it is almost impossible 
as no Naga warrior v/ould lovrer his prestige by giving up without 
fighting to the end. 
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shed can be avoided. Only vrhen no alternative is available a v/ar-

rior is permitted to use force. Head hunting is therefore neith­

er an indiscriminate killing without having valid reason, nor is 

it alv;ays associated v/ith violenCCo She term,'head hunting' is 

in fact, not only complex but also a value based concepto 

An act of indiscriminate killing in Liangmai Naga traditi­

on iG called 'duangri gihbo' and it is regarded as different from 

'_Richang gihbo' or killing an enemy in a fair fight, 'Duanqri qihbq' 

or an indiscriminate killing is done by 'mazari mai' or a pseudo 

v/arrior and also the raiders or " In-qari mai', 

As per the code of law of head hunting, there are two sta­

ges of a person's becoming an outstanding warrior, (a) •'Pajeng'-

Iwilubo piu'or a person vrho has: mastered the art of warfare and 

also the one v;ho has already fulfilled the basic requirement of a 

good v/arrior; (b) . the 'Liangtuang' or the ideal man. If an ordina­

ry warrior has a desire to acquire the most prestigious title'Lia­

ngtuang^ he is expected to acquire the title 'Pajeng Iv/ilubo piu'fi-

rst, Ho\/ever, in certain cases, a person may be considered as ' Li­

angtuang 'v/itliout even having qualified for the title 'Pajenq Iwllu-

bo piu',solely, because of his good deeds and sacrifices for the 

welfare of his fellow beings. Traditionally, if a warrior has a 

desire to acquire the title,'Pajenglwilubo piu' he has to either 

capture alive or kill at least, a hawk, a python,a wild boar,a ti-

1. Generally, this type of warrior will be .awarded the title only 
after his death. 
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ger and a notorious criminal besides rendering valuable service 

for the Welfare of his society. After capturing alive or killing 

each of his victims he has to perform certain religious ritual 

and pay respect to his victims according to their status. For the 

first three victims, he has to observe one day each, for a tiger 

t\ro days, and for a criminal warrior three days,This particular 

ritunl is calJod 'Alanyh kyi klubo' in Linngmai Maga. After achi-

eviiig the feat of ' pajeng Iv/ilubo piu' if he wishes he may further 

sbrive for the title,'LiangLuang' by rendering valuable services 

for the v;elfare of his fellow beings. Hov^ever, if he is content 

with the title,*pajeng Iwilubo piu', he may live like common war­

rior ever after. 

As a matter of fact, even achieving the feat of 'Pajeng lv;i-

lubo piu'is a tough task. To become a 'Liangtuang'is much tougher, 

nevertheless, the tribe would al\-/ays encourage the youngsters to 

emulate the Liangtuang ; Thus, V7hen a male child is born in a Lia-

ngmai iTaga family, the eldest member of the clan, and the eldest 

mole of the village are to go and bless the nev; born baby so that 

the child may grow up to be a Liangtuang,After eight days of birt-

h, there v/ill be a naming ceremony v/hich is called 'Tajumh gyibo* 

in kiangmai Naga. This naming ceremony or 'Tajumhgyibo'is very im­

portant as the tribe has a belief that the giving of an appropria­

te name to a child v;ould determine the life-line of the child. La-
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ter/ all boys in their pre-adulthood are required to perform a 

certain rv'̂ ligious ritual called 'Aloubo' where onee again they 

v7ill seek tVie blessing of the elders. Thereafter, they sleep in 

their respective ' rJianqchi'/kyi' (boys' dormitory). These dormit­

ories serve as educational institutions \̂ 7here strict rules an-

d regulations are enforced. The eldest member of the dormitory 

is called ' khangpij and he is entn.ished v/ith the responsibili­

ty of disciplining the youngsters. During this period all the 

boys are required to undergo a regorous training v;hich v/ill la­

ter help them to face all kinds of dangers in life. After com­

pletion of their training the elders v/ill once aâ ain test the­

ir mental and physical ability by sending them for fishing and 

hunting. Only v/hen their performances are satisfactory v/ill th­

ey be allov/ed to pursue their goals independent in life. 

Soon after tlie completion of the basic training an aspi­

ring 'Pa long Iwilubo piu' has to go and hunt the v/ild animals 

and notorious criminal single handedly. No v/arrior should be a-

ssisted while executing this dangerious mission, A v/arrior who 

has accomplished his mission and brought home his victim's he­

ad as a trophy in a fair fight has to yell before reaching the 

village gate. And v;hen the villagers hear the yelling,which in­

dicates victory over evil, ̂ only then the title holder or 'Paje-

nq Iv/ilubo piu' in a village is allov/ed to v/elcome him with a 
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v'hite robe. It is believed that, if a uarrior has accomplished 

his mission sincerely as prescribed by 'the code of laws of 

head hunting*, tlie village gate v;ill open by itself, '.;hen a * Pa-

j_eng_ ̂lwi_lubq .p̂ iu' asV^ certain question to victorious \;arrior 

for clarificatloa, and perform certain religious ritual. This 

vfelcoinc ceremony is attended by a selected few of 'Apai* (vil­

lage elders) and ĵ \jcu' (high priest) , Goon after the welcome 

coromony is over half portion of the vhite robe should be pre­

sented to the victorious \;arcior as a sign of respect and ano­

ther half of the white robo \/ill be used to v/rap the victim's 

liead so as to hide it from the general public, '/hen this is do­

ne , along \;ith the village Chief (Chawa_ng) , Aku_ and Â â i he has 

to take rest for three days in order to pay respect to his vic­

tim/ and also to perform a religious ritual for the future cou-

r-̂ e of action, TliJs particular religious ritual is known as 'A-

lan^h kyx^ Jcii.îbq' in Llangmai Naga. In this religious ceremony 

I'ho v/arrior has to take oatli .1 n the name of Ilin̂ waQlt̂  God the Al-

n\ighty that, he v/ill alv/ays mointsiin the dignity and responsi­

bility of a warrior, and that he \/ill never challenge or kill 

unequal opponents or innocent and helpless people. More importa­

ntly, this religious ritual 'Alangh kyi kiubo' is to seek forg­

iveness from God as they have violated tlie lav; of nature. As 

per this ' la\7 of nature' one has- no right to take away the li­

fe of his fellov; beings. Therefore, if this ritual is not 
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performed immediately, God v/ill punish them severely. This parti­

cular punisl-iinent from God is called 'Ghulc kiubo' in Lian-jiaai ITa-

'ja. 

This welcome ceremony is important since it determines 

'./liohlier a person concerned is v/orthy of the title or not. It is 

generally believed that if a v/arrior concerned Is not sincere 

and honest in his mission the village gate v/ill not open by it­

self even if they perform the religious rites for one hundred 

timeso It is also believed that during this ceremony v.'hen the t-

rutli is revealed a pseudo v/arrior would die for he has not only 

violated the code of head hunting but also he has done great 

injustice to himself, and to his personality. This )cind of death 

is called 'Gha~nĝ aiTi Jiu _sji_aibo' . Because of tliis reason, usually 

a pseudo warrior v/ill not dare to bring the victim's head and 

deiaand respect from his society. Hov/ever, even if he could mana­

ge to Keep his heinovxs crime a secret duting his life time, he 

'•/ill be exposed by a 'pJ-iaryai''/_' (prophet) i,/hen he dies — God v/ill 

puni-sh his soul by not allov/ing it to enter into the land of the 

dead. In case, he is discovered of his duplicity during his life 

time the society v/ould impose social ostracism on him for a cer­

tain period of time. During this period, the society v/ill not al-

lov/ even his kith and kin to help him v/hen his enemies come to 

take revenge on h.im. If he is not repentant fox- his misdeed, and 

continues to indulge in criminal activities, the society v/ould 
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consider him as a criminal and he v/ill become an object of head 

Viunting, It may be noted here that if a v/arrior could manage to 

capture the criminal alive the v/elcome ceremony is noL necessa­

ry since the x̂ risoner himself bears testimony to his bravery^ 

A jjseudo v/arrioi- is actually an aspirant for 'Pajenq _1,'•̂,i-

Jjujao jxiii' , but v/hile talcing up his dangerious mission he succum­

bs to devious means to achieve his end. As a result, he is not 

able to execute his mission sincerely, he v/ould take the easy 

patli on a flimsy ground and demand respect from his society,Hov;-

ever, his dream of becoming a ' Pa jeng Iwj lubo piu' V7i 11 not be 

materialise as he v/ill be strictly dealt vrith by the code of he­

ad hunting. A pseudo v/arrior is not considered as a criminal for 

liis first crime because, according to the 'code of head hunting' 

lie is a fallen angel v;ho should be given one more chance to re­

form himself so tliat he will be able to come back to the main 

stream. Therefore, the society would excommunicate him only for 

a certain period of time, so that, he might be able to realise 

his mistake and start v/orking for the v;elfare of his society. 

However, if he is not repentant he will have to meet the same 

fate .' as the raiders and the criminals. 

The raiders are a gang of criminals and outlav;s v/ho are 

not bound by the 'code of head hunting•»' They do not have any 

sense and moral responsibility. Therefore, they do not bother 
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whether their action is right or wrong as long as it serves the­

ir purposBo' They think only in terms of material gain, and as 

a result,' they always commit crimes by robbing and killing the 

innocent and helpless people without mercy. They also collect as 

many heads as possible so that they will be able to show off th­

eir physical provmss and gain some respect from fellovr criminals. 

The raiders are therefore, considered as a source of evil and 

destructiono 

It may be also noted here that, though some of the inter 

village wars were either over a land dispute between two neigh­

bouring villages or killing of a neutral villagers who happened 

to be in the rival village during the war. But, in majority ca­

ses of inter village wars it were the raiders and the pseudo wa­

rriors who were to blame. Let me explain. According to the 'code 

of head hunting', a warrior must give a war cry before attacki­

ng his enemy, and in this particular war cry he has to mention 

his name and the neime of his village, clan, father and also the 

great grant-father. The significance of this particular war cry 

is to avoid misunderstanding and confusion in the societyo Hov7-

ever, ironically, this practice gives a golden opportunity for 

the raiders and pseudo warriors to commit crime — the raiders 

and pseudo warriors would always give wrong information whene­

ver they comjT̂ it a crime. Consequently an innocent village w©u-

Id victimize another innocent village and they will fight 
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against each other in retaliation for years to comso 

It is also a common practice of th© Nagas that, when a 

particular village declares war against the rival village they 

have to send 'thlyu rashi'(a ripe chilly) tied to 'Masumdangh* 

(a piece of burnt wood) as a symbol of war. Sometimes,the sen­

ders would indicate the place where the battle was to be foug­

ht, but in case, they fail to do so both the parties would 

have to be ready for war at any time, any place,. However,when 

they besiege their rival village they have to give a warning 

yell before entering or attacking the village. So that \47omen 

and children can run for safety„ J.P.Mill gives wrong infonna-

tion about the declaration of war in Naga societyo He says; 

"A sudden raid was usually the first declaration of war, 

and villages at peace, if they were wise, remain on the 

qui-vsve,"2 

Flere, J.P.Mill,in fact, confuses the criminal activities of the 

raiders with the actual war declaration. As I have pointed out 

above, traditionally, the Nagas do not attack a rival village 

without giving a prior warning except in retaliationo However, 

J,P.Mill is right in saying that a wise Naga village would always 

lo This is a paradoxical situation as on one hand,the tradition 
gives more concern for the safety of the weaker section(i.e.wo­
men and '• children) in the society, and on the other hand, their 
heads are more prestigious than the warrior during the inter vil­
lage I'̂aro This situation may be because it is almost impossible 
to penetrate the defending warriors as they would safeguard the 
lives of their women and children at any cost, 

2. J.P.Mill: 'The ̂Aq̂ Nagia'(war and head hunting) pageo207. 

file:///47omen
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remain on alert and keep ready for aay eventuality. This precau­

tion is taken just to meet any impending danger from the raiders; 

because,the practice of sending a war declaration symbol itself 

provides a golden chance for the raiders to create utter confusi­

on in the regiono It is a common practice of the raiders that, 

when a particular village is too strong for them to raid or if 

they feel that,the particular village may oppose their evil de­

sign they would instigate another powerful village by sending a 

war declaration symbol on behalf of that village in secret,1 As 

a result, the innocent, and unprepared villagers would be massa-

credo Thus unnecessary bloodshed would continue for generations 

to come. The raiders being too crafty would create enmity betwe­

en two powerful villages and then could kill two birds with one 

stone — for once weakened with constant warfare, they can be 

easily raided. The situation would then be ripe for unleashing 

the reign of terror for the years to comeo' At this critical jun­

cture, the ideal of head hunting plays a crucial role as it will 

help to bring back normalcy in the region by elirainatWthe root 

cause of social evils» 

'Richanq gihbq' or the act of killing an enemy in a fair 

fight is also of two types.(a).Taking of the victim's head duri­

ng the inter village war, and (b) taking of the criminal's head 

by either an aspirant ' Pâ jeng Iwilubq piu' or a ' Liangtuang' . 

l.In the I8th century some raiders sent a war declaration symbol 
to Khonoma(Angami) village on behalf of Nreng(Liangmai)village 
Though Nreng village was one of the most powerful village during 
that time they were not awared of this plot. Thus they were massa­
cred by the Khonoma villagers. 
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(a), When we closely examine the history of Inter village wars 

in Naga society we find that to some extent, the immediate cause 

of the war may be revengeo As I have pointed out earlier,the root 

cause of most of the inter village wars were the raiders as they 

were responsible for creating confusion and disturbances in the 

society. However, the situation would have been easier to tackle 

if the concept of revenge was not firmly rooted in the belief of 

the Nagas, As a matter of fact, the concept of revenge encoura­

ged the people to take revenge for their deceased relatives(espe­

cially during the inter village war) to fulfil a religious obli­

gation. And according to the concept of revenge,if someone has 

taken away the head of innocent person, his relatives have to re­

place it immediately either by taking the culprit's head or his 

relativeso If one has to take revenge,it has to be according to 

age, sex, size etc.,of the concerned victims. So that the vic­

tim's soul may find solace in the land of the deado And if it is 

not done immediately, the enmity may continue even in the land 

of the dead. 

The Liangmai Naga tribe believes that if someone has taken 

away the head of an innocent person it has to be replaced before 

he reaches 'Gharui dih' or the land of the dead. The souls do not 

leave the earth soon after the death of the bodies 7they wait till 
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the living relatives give a farewell feast called 'Chake ngl' ; 

which is usually celebrate in the last part of every year. Thus, 

the living relatives try to take revenge for the death of their 

innocent kith and kin before this fesĵ cival so that the innocent 

soul may not suffer from an inferiority complex or 'Ĝ halyubq'in 

the land of the dead. In case, the living relatives fail to take 

revenge before the farewell is given they will have to hunt for 

not only the culprit's head but also his relatives'I It is to 

be noted that the living relatives usually do not take revenge 

for the killing of a criminalo Even if they do so, it would not 

help the criminalo On the other hand, they themselves may be 

branded as criminals. 

If the inter village war is waged only with the purpose 

of taking revenge, cutting off heads would not amount to real 

head hunting.As a matter of fact,tradition makes a clear cut 

distinction between head hunting and revenge by arranging a 

vjelcome ceremony only for the genuine head hunters. For the oth­

er warriors(especially during inter village war)only a religio­

us ritual called 'A1anqh kyi kiubo' is performed without a wel­

come ceremony while in the case of genuine head hunters, the re-r 

ligious ritual as well as the welcome ceremony, 

(b)• We find different explanations for taking the victim's 

head even among the Naga tribes. For instance, according to 
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J.H.Hutton^ the Ao Nagas has a belief that, taking the victim's 

head not only gains a man glory in this world and a slave in the 

next, but it also brings prosperity to his village in the form 
1 

of bumper crops, many children and good hunting. A similar belie-

f is entertained by the Kuki tribe of Chin Hills according to 

which the slain becomes the servant of the slayer in the next 

world, Quoireng(Nagas?) tribe of Manipur also holds a belief si­

milar to that of the Aos' that taking home the victim's head 

will bring wealth and prosperity to the village,"̂  Though the Lia-

ngmai Naga does not have a belief like that of the Aos, and the 

Chin Kuki tribes, they do believe that if the living relatives 

do not replace the head of an innocent victim, the victim would 

suffer from 'Ghalyubo' or inferiority complex in the next world. 

They do not believe like the Ao Nagas and the Quoireng tribe of 

Manipur that possession of head would bring wealth and prosperi­

ty to the village. As far as the head hunting tradition of the 

Liangmai Naga is concerned, the ideal of head hunting is associ­

ated only with the criminal's head brought by either a 'Lianĝ  -

tu_ang' or an aspiring * Pa. j eng IwllubQ plu' , Though the assign­

ment of both Llangtuang and Pajeng Iwilubo piu is to eradicate 

social evils and maintain law and order in the society, the ide­

al of head hunting is intrinsically related to L i a ragtu a ng only. 

This is because of the fact,~that, an aspiring Pajeng Iwilubo -

gill cannot be fully trusted as he is only the beginner who can 

1, The Ao Nagas, p.200, by J.H.Hutton. 
2. The chia ^HIIIS Gazettier, 1.196.recorded by Carey and Tuck 
3« The Naga Tribes of Manipur,page.119, By,T.C.Hodsora. 
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easily fall prey to greed and self-gratification. On the other 

hand, a Liangtuang is well prepared physically and mentally to 

face any crisis in life so that he can avoid the pitfalls of 

self-glory and self -gratification. For, to become a Liangtuang 

Just acquiring physical prowess or mastery over the art of war­

fare is not enough; he should also possess certain good quali­

ties like, truthfulness, sincerity, honesty, unselfishness,nobi­

lity, love for peace etc,/through which he will be able to deve-

^^P *Pah-ri-nqie^-tanbQ_' or a strong personality. The Liangmal 

Naga has a firm belief that without a strong personality ao one 

can achieve great things in life. If, one possesses this quali­

ty no evil spirit can harm him or stop him from achieving his 

goal in life. According to the Liangmai Nagas,those great warri­

ors who work for the welfare of their fellow men and strive for 

peace and harmony in the society are considered as Liangtuang, 

The role of Liangtuang is therefore very cmcial especially du­

ring the inter village war as his duty is to eradicate the sen­

seless killing by banquishing the culprits. Usually, a Liang -

tuang would remain neutral even when his fellow villagers en­

ter into a war with another rival villages Thus he will be able 

to mediate between the two warring villages for, he being with­

out bias both villages will listen to him when he reasons with 

them to solve their problems'by peaceful means.When a particular 
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or spiritual enlightenment. The Liangmai Naga religious tradi~ 

tion, on the other hand, emphasize that to be born again on 

earth as human being is a blessing from Tingwang^God the Almigh­

ty, for He created this world for mankind to enjoy the life on 

earth. But unfortunately, this goal of life cannot be realised 

by all human beings due to their misdeeds in their previous li­

ves. Thus, rebirth as human being is determined by the past 

action; and evil persons v;ho escape punishment in their life ti­

me are bound to be born as animals <, 

The significance of the doctrine of rebirth lies in poin­

ting out that good action produces happiness in the end, and that 

bad action brings about self-destruction. The doctrine of karma 

or action and rebirth is true of almost all religions; without 

whjch there is no question of reward and punishment. Even the 

Liangmai Naga religion revolves around the concept of rebirth and 

the doctrine of karma , and these are the two main principles , 

which validate the concept of head huntingo However later on,the 

practice of head hunting became degenerated so much so that a 

time came even the Nagas themselves were no longer aware of the 

religious and moral implication of this practice. Once we isolate 

the ideal of head hunting from the religious and moral values of 

the tribe it becomes a different concept altogether. Due to this 

reason, many people(including the Nagas) equated the practice of 
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head hunting with the concept o£ revenge and other criminal acti­

vities 

As I havs already pointfid out that though thesa two con­

cepts consist in t®K-ing homm th@ ¥ietim's head they have diame-

tr-ically opponcsd enS ^ the i<a©al ©£ head hunting minimizes the 

Gonl'licts eind maintaini law and ©rder in the society whils the 

pcacl'ice of r̂ vg.n̂ jg g'gisults in mose conflicts and bioodshed«The 

distinction between the concept ©£ head hunting and the concept 

of revenge is that while the former consists in killing of the 

criminals and outlaws either by a Liangtuanq or an aspiring Pa-

jeng Iwilubo piu in order to maintain peace and harmony in the 

society and as well as to save the soul of an evil doer from 

eternal punishment while the latter consists in the killing of 

a culprit or his relatives by the victimized family or village 

in retaliationo The latter is more prevalent during the inter 

village war when there is no one to enforce law and order in 

the society. It may be pointed out here that though all ancient 

Naga villages, big or small, were like independent states;when 

someone raided a village without declaring war the victimized 

villagers do not usually take the law into their own hands wi­

thout knowing who the aggressors were. Therefore, if there was 

^ Lianqtuang to enforce law and order in the region, they would 

seek his help to punish the culprits. Unfortunately, owing to 
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unavailability or non-existence of Liangtuang in all ages, the 

practice of taking revenge has taken precedence over genuine 

head hunting. In most cases, the innocet villages would blame 

each other and fight among themselves in retaliation.And even­

tually this would lead to a declaration of 'Charui rih' (unend­

ing war which has to be fought even in the land of the dead) o 

once this kind of v/ar is waged, even if there is a Liangtuang 

to pursue the ideal of head hunting, he becomes completely hel­

pless as no compromise can be brought about on earth except in 

the next world through Divine interventiono 

There is also another distinction between these two con­

cepts. While the concept of head hunting is based on a valid 

reason, the concept of revenge is not based on any valid reason. 

For example, the ideal of head hunting does not indulge in indis­

criminate killing as it is strictly governed by the code of the 

law of head hunting whereas the criminals do not obey any law , 

There are certain cases, where an aspiring Pajeng Iwilubo piu 

may violate the code of head hunting by killing innocent people 

on flimsy grounds in order to acquire the title, but he will not 

be accorded the welcome ceremony of head hunting. However, a 

Liangtuangwill never violate the code of head hunting just for 

the sake of self-gratificationo In fact, he will always opt for 

peaceful means even with a notorious criminal who deserves to 
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be killed. That is why,the ideal of head hunting is more related 

to Llangtuang than to an aspiring Pajeng Iwilubo plu , 

On the other hand, the concept of revenge encourages in­

discriminate killing. According to the concept of revenge,if one 

has to take revenge for the death of his dear and near one it 

has to be according to the size, age, sex.etc.,of the concerned 

victim,Therefore, revenge affects not only the culprits but also 

their relatives. The tradition justified this practice of killi­

ng innocent relatives of the criminal by saying that one has to 

share with his family members not only his happiness but also 

his trials and tribulationsoThe Liangmai Naga religious traditi­

on further believes that, the effect of evil forces is bound to 

harm the succeeding generations of the offender's peoplCo There­

fore, the descendents and relatives of evil warriors have to su­

ffer the bad consequences of action committed by their elders. 

This belief of the Liangmai Naga is similar to that of the Chri-

stain belief of the original sin. Whatever one may say, it is 

wrong to punish the innocent children for the crime which their 

parents have committed. Therefore, the concept of revenge caa-

not be considered as a moral concept since the validity of 

this practice can never be morally establishedo 

* * * * * * * * * * * * , V * > : * ' ; * * * * * * 



CJiAPTER V 

THE RELATION BETWEEN THE GOOD AND THE GODLY 
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Cultures all over , talk of men of heroism or exceptional 

merito' There are prophets# the sages, the men of letters,the po­

ets, the great warriors and the great kings. All races talk of 

their great men, hero-worship them and at times emulate them 

for they are the men who have succeeded in accomplishing the 

goal of life as laid down by their respective traditionssThe go­

al of life of a particular society is best preserved in the re­

ligious and moral traditions of that society. Hence to uncover 

the concept of good and the Godly man it is necessary t© talk of 

the moral and religious norms that they successfully pursuedo' 

The question of goodness versus wickedness is one of su­

preme importance for any society. But goodness and badness of so­

ciety lies in making men and women good or bad,. Whenever there 

is a self-conscious living together there is also a moral ideal 

which is a precondition of all social lifeo The good and Godly 

man in the Indian context must be the one who first and foremost 

pursues the dharma (moral and religious virtues),very much in 

the line of Rama, the hero of the epic Ramayanap Rama, the hero 

of the epic,is a man who devoted his whole life to the interest 

and service of otherSo He promised 'no fear' to all,even to his 

enemies whenever they approached him sincerely for protection, 

"I declare no fear to all who come to me sincerely for protec­

tion, even. .i£ Ravana comes," He is an ideal example of an ideal 

son who sacrifised his happiness for fulfilling the promise of 

1, 'The Lav/ of Dharma in Valmiki's Ramayana* By, Benjamin Khan 
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his father. His love and respect for his parents was so deep 

that he could forgive his father and renounce the throne and go 

into exile willingly in spite of the fact that the command of 

his father was unjusto 

Th-'' R a may ana also highlights a distinction btrtwoen tho 

Godly man and the ordinary person especially with regard to the 

capacity of understanding or grasping the true nature of divini­

ty. For instance* Hanuman who is a Godly person could immediate­

ly recognise divine nature in Ram the moment he saw him but Su-

greeva who is not'Godly' was not able to do so. To substantiate 

my point let me refer to a passage from the scene in 'Kiskinda 

Kand* of Ramayana. 

Rama, in his desperate quest of Sita# Was Journeying south­

wards and crossed the frontiers of Kiskinda« J?ollowing Sita's tra­

il by hearsay and hints, he and Lakamana arrivead on the frontiers 

of Kiskindao Their entry was not unobservedo Sugrec3va, the ruler 

of the monkey clan, along with Han'oman, were watching for intrude­

rs, they noticed Ram and Laksmana from far off on the mountain 

patho Assuming the shgpe of a young scholar, Hanuman went down and 

remained hidden behind a tree on their patho When they approached, 

he observed them closely and reflected within himself.'So noble 

looking I who are they ? They are clad in tree bark, hair matted 

and knotted, asceticso But they bear enormous bows on their shoul­

ders. Ascetics armed like warriors or warriors clothed in ascetici' 
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Rama saM,"No yoia are a man of learning and lam only a warrior 

and you should not touch my feet," Whereupon Hanuman said, "I 

assumed the scholar's form only for the purpose of coming be­

fore you", and thus he resumed his original form. He then left 

them, to return later accompanied by Sugreeva, 

Rama, at the first sight of Sugreeva, felt an instinc­

tive compassion and also felt that this was a momentous encoun­

ter, a turning point in his ov;n life. Sugreeva, sensing his 

sympathetic attitude, seized this occasion to mention his diffi­

culties in d. general way,'Through no favilt of mine, I suffer exi­

le and privations', 

'Have you lost your home and are you separated from your 

wife ?' When this question was asked by Rama, Sugreeva, too over­

whelmed to speak,' remained silent. Whereupon Hanuman stood up 

and told the story of Sugreevao Rama was moved by this story,He 

was filled with pity for Sugreeva and promised,'! will help you. 

Cell me wfiat you want.' 

Sugreeva took Hanuman aside and astaed, 'What do you think 

of his offer of help ?'Hanuman replied.'I have not the slightest 

doubt that this person can vanquish Valio Though he has not re­

vealed his true self yet, I sense his identity. He could be none 

other than Vishnu himself, I notice that he has the masks of the 

conch and the disc in his palm. None but Vishnu could have bent 
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the bow of Sh-lva and broken it, none but he could have set upon 

Thabaka and her brood or revived Ahalya from his stony existen-

ceo More than all my inner voice tells me who he is. When I was 

young, my father Vayu Bhagavan commanded me,'You shall dedicate 

your life to service of Vishnu.' 

•HOV/ shall I know him ? I asked. He answered 'You will 

find him wherever evil is rampant — seeking to destroy it <> 

be 

Also, when you meet him, you will filled with love and will not 

be able to move away from his presence.'Now I feel held to the 

presence of our visitor by some unknovrn power, I have also no 

doubt who he is, but if you wish to test the power of his arrow, 

ask him to shoot at the trunk of one of these trees. If the sha­

ft pierces and goes through, you may take it that he can send 

an arrow through Vali's heart. 

Thoy went back to Ramao Sugreeva requested Rama to give 

them proof of his archery, Rama said with a smile,'yes,if it 

will help you.Shov/ me the tree,' They took him along to where 

seven enormous trees stood in a row, Rama took out an arrow and 

shot it tlirough not only the trunks of the seven trees but also 

through the seven worlds,and the seven seas, and all things in 

seven; and then it returned to its'starting point in the quiver, 

Sugreeva was overwhelmed at this demonstration and bowed his 

head in humility, convinced nov/ that he was in the presence of 

a saviour.' 
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The Kiskinda Kand episode oE Rama_yana thus explains 

the quality of the good and Godly man vis-a-vis the ordinary 

persons. It clearly indicates that godly man is capable of dis­

criminating what is good from what is evil without much diffi-

cultyo But an ordinary person may find it difficult to unders­

tand or grasp the nature of good and evil. Also what is intere­

sting to note here is Hanuinan's recognition of Ram as the 

avatar of Vishnu. While Sugreeva needs Ram to perform millita-

ry feats, Hanuman is confident of Ram's pov/ero This is because 

not only is Hanuman himself a godly person in comparison to 

Sugreeva, he is also god-like being the son of god^Vayu.Hence 

he shares this quality in common with Ram, that of being god­

like. 

A discussion of the concept of dhanna in the ancient In­

dian tradition might be helpful here. Dharma is a comprehensive 

term, not only does it include the social, economical, moral 

and biological duties of men living in the society, but is far 

deeper in its meaning. To create mental and spiritual fellov/ship 

among men is the aim of dharTT\a« 

"Complete dharma includes kama(satisfaction of desire or 

pleasure) and artha(acquisition of wealth) which are the neces­

sary conditions for the continuance of human life,,Recognised and 

pursued within the framev/ork of dharma, kama and £rtha have an 

y 
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honourable place, but pursued independently of each other espe­

cially of dharma they become mortal evilso They lose their cha­

racter of values and turn into lust."^ While the goal of life 

is the realisation of spiritual values, one can pursue these 

unless one is assisted by biological and economical values. In 

the Ramaŷ anâ  we see the lust for properties or wealth in the 

case of Kaikeyi, and lust for sexual pleasure in the case of 

Ravana and his sister Supernakha end in destruction. The whole 

epic depicts tĥ s conflict between dharma on the one hand and, 

artha and kama on the other hand. Now artha, kama and dharma 

are ba.-sed on three psychological dispositions of men. Ag_tha ca~ 

ters to the instincts Q£ acquisifeion, k̂ n̂a, to the sexual ins­

tinct <, In terms e£ sudasrnqnisrn̂  ®^tha refers to material per­

fection, kama aims at the perfection of senses and sensual de­

sire, and dharma is the perfection of moral and spiritual ele­

ments in man so that it can further pursue moksa.Those who know 

dharma consider truth as the real dharma of life.Dharma is not 

a'means to an end' but an 'end in itself, A good moral life 

is not only the aspiration of the individuals but of the socie­

ty as well. 

A discussion on the Indian upanisadic thought at this 

juncture will substantiate this point furthero The upanisadic 

thought, I find, is an attempt at a philosophical analysis of 

^•'The Law of Dharma in Valmiki's Ramayana;page.41. 
by, Benjamin Khano 
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the good and Godly man who aims at the knowledge of the ultima-
Bern^ 

te reality. They describe reality as (s_at) but they also speak 

of Non-Being(Â r5_at) , as ultimate from which Being appeared. The 

law of morality is an invitation to become perfect as the Su­

preme Reality of God. Moksa literally means release from the 

bondage of the sensuous and the individual, the narrow and the 

finite. It is the result of self-enlargement and freedom. To 

live in goodness is to realise one's life in all. This ideal 

for which the moral nature of man cries can be attained only 

if the finite self transcends its narrov/ individuality and iden­

tifies itself with the whole. The path of deliverance is the 

path of soul growths The reality in which we are to abide by 

transcending our individuality is the highest, and that is the 

reality asserted by the upanisads. 

The general impression that the upanisads require world-

denial is not quite correct,"They insist on a spirit of detach­

ment, Vairagya, which is not indifference to the world.' It is 

not abandonment of objects but non-attacliment to them." We do 

not raise ourselves above the world by contempt for the worldo 

it is the spirit of equanimity which is insisted on. To be tra­

nquil is to envy no man, to have no possessions that another 

can take from us, to fear none,, Vlhen the ancient thinkers insi­

st on £amnyas_a or relinquishment of home and possessions, to 

accept the three great renunciations, consecrated in the three 

^° "The Principal Upanisads' page,106.3y,Dr.Radhakrishnan. 
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vows, namely, evangelical councels of poverty, obedience and 

chastety, they point to self-denial as the root of the spiritu­

al lifeo 

What is important here to note is that the spirit of re­

nunciation does not mean neglect of social duties, Samnyasa 

does not mean that we ov/e no duties to the world; we free our­

selves only from ritualistic dutieso Rare fruits of spirit ripen 

on the soil of dettaclx-nent* There is a popular verse which makes 

out that one should give up attacliment, but if one is not capa­

ble of it, let him cultivate attacliment; not it should be attac­

hment to all. 

We should release ourselves from selfish likes and dis­

likes. The Divine cannot use our mind and body so long as we 

wish to use them for our own ends^/<Dettachment is opposed to at­

tachment, not to enjoymento E,HJoy through renunciation is the 

advice of the Isa upanisad. Good and evil do not depend on the 

acts one does or does not, but on the frame of mind one has.The 

good man is he who concurs with the divine purpose, and the bad 

man is he who resists it. If one's mind is good, one's acts will 

be good. Our attempt should be not so much external conformity 

as inward cleansing. From goodness of being goodwill and good 

works flowo' When the soul is at peace, the greatest sorrows are 

borne lightlyo Life becomes more natural and confident.Changes 
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in outer conditions do not disturbo We let our life flow of it­

self as the sea heaves or the flower blooms. 

Work by itself does not give us liberation. It cleanse 

the mind, purifies the heart and produces the illumination whi­

ch is the immediate condition of salvationo Contemplation is 

the v;ay to cleanse one' s mind and heart. It means rest, suspen­

sion of mental activity, vrithdrawal into the interior solitude 

in V7hich the soul is absorbed in the fruitful silence of Godo 

VJe cannot stop there; we must overflow with a love that communi­

cates what it knows to otherso' Saints with abundant power and 

tireless energy work for the transfiguring of men and the chan­

ging of the course of secular history. 

The virtues that are repeatedly emphasized and which are 

common in the ancient Indian traditions are namely, asceticism, 

liberalism, integrity, non-injury to life and truthfulness,What 

the Taittriya upanisad gives as a list of students' duties, I 

also find emphasized in the village dormitory system of the Lia-

ngmai Naga tradition,, The student should not be negligent of 

trxith, virtues, welfare and proprietyo He should perform only 

those acts which are Irreproachableo In case of doubt concer­

ning any act of conduct, the students should follow the practi­

ce of those Brahmins, in case of Liangmai Nagas the village el­

ders, who are competent to judge,and are devoted, rot harsh 
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lovers of virtues. In one passage all the virtues are brought 

together, under the three da's which are heard in the voice of 

the thunder* namely, dama, or self-restraint, dana or self-

sacrifice, and daya or compassion. Dama is self-control. We 

should reduce our v/ants and be prepared to suffer in the inte­

rest o£ truth. Austerity, chastity, solitude and silence are 

the ways to attain self-control. 

The good are also made to practice tapas «, Tap as is se--

vere self-discipline undertaken for becoming exceptional. It 

ipi exercised with reference to the natural desires of the bo­

dy and the distractions of the outer world. Strength is deve­

loped by resisting forces, The power gained by resisting one 

temptation helps us in overcoming the next* To evade fiiscipli-

na is to empty life of its significanceo Nothing is more tran­

quil than to be unshaken by the troublous motions e£ the flesh. 

The ancient Indian thinkers were of the opinion that the 

sead within men and women ia intended for the purpose of crea­

ting a body by which another soul may come into physical embo­

diment. When thus controlled brahmacarya helps creative work 

o£ every discription© When thQ seed is wasted in sex ©Kcesses, 

the body becomes weak and crippled, the face lined, the eyes 

dull, hearing impaired and the brain inactive. If brahmacarya 

is practised, the physical body remains youthful and beautiful. 
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the brain keen and alert, the whole physical expression becomes 

the image and likeness of the divineo The value of brahmacarya 

is realised too by the Liangmai Naga elder when he forbids the 

warriors from sexual intercourse for a considerable before un­

dertaking a warring missiono 

However it is in the emphasis on Dana or giving of gifts ^ 

that the upanisadic seer comes closer to the Liangmai Nagas, 

Dana is negatively freedom from greed and positively assistance 

to those in need .There is no hope of immortality by wealth (8,, 

U,I1*4.2,)oPossessiveness is condemned,The Taittiriya upanisad 

(I,II.2)regulates the art of givingoOne should give with faith, 

one should not give without faith,one should give liberally, 

with modesty,with fear, with sympathy. 

The act of giving gifts to the needy whether they • be 

strangers or friends is known as 'kalian pibo' amongst the Lia­

ngmai Naga.However the giving of a gift to the needy alone is 

not enoughV to pursue a good life,The tradition stresses more 4'j 

on sharing everything,both happiness and trials and tfibulatiO"-

ns with each other.With this view,the tribe considered the who­

le village to be one big joint family and help one another in 

all possible ways.Thus when a member of the society was not ab­

le to finish his work load in time due to certain difficulties. 
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the whole village would come forv/ard and help him finish the 

work,This sort of community help has come to be known as 'cha-

Icu Icubo' .For instance^ if a hunter brought to the village a 

game/ big or small<,he would share it with the whole village by 

distributing small portion to every household,This act of his 

would be called' 'madombo'oA family having gathered the highest 

amount of food grains in a year known as 'maliangbo' had to of­

fer a mithun or a buffello to the whole villagers and feed each 

vilJegers at least once,Of course/the villagers must also give 

a helping hand to this family in return.Any family in the vill-

age/Wl50 has surplus food grains for the year must be also will­

ing to share with those who do not haveoln a traditional soci­

ety/ jf one is extremely wealthy usually he would perform a 

great feast called 'Ghakiyu-kariew Dungbo' or 'Zou Hubo* and 

this great feast would last for ten days or so,During this gr­

eat feast the host family had to feed not only his villagers 

but also those strangers whosoever passing through the villageo 

So also the virtue of Daya or Karuna (compassion) is 

common to both the traditions i,e,Lianginai Nagas and upanisads,^^ 

VJe should try to be at peace with all/abhor all cruety and ill-

will,Enmity means misunderstanding,A forgiving attitude frees 

the individual,We should grudge none,forgive all,So long as we 

rerrfember an injustice/We have not forgiven either the person 
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or the action.If only we know that there is more suffering 

than wickedness in the world,we should be kindly.It is by co­

mpassion,which shrinks from no sacrifice,that we can overcome 

the ravages of selfishness.We must be patientoGod himself is 

unimaginably patient,Tolerance,long suffering,patience are 

the fruits of spirit.Of course,the Liangmai Naga's fight aga­

inst injustice is more in the line of iCrishna's insistence 

to fight for justice,to Arjuna in the battle field.For exam­

ple, it is more important for Lianqtuang to be himself than to 

be a cog in the social machine;he must fulfill his capacities 

as a man of certain gifts,a warrior,not necessarily by incit-" 

ing wars but at least by meeting the challenges of war when it 

arisesoBy doing so he enhences his control;he comes to be dic­

tated not by circumstances,but becomes a master of them. 

Somehow an impression prevails in academic circles that 

the upanisads advocate a life of spiritual renunciation at the 

cost of bodily life and mindoA reference to Karl H.Potter here 

find useful.Potter claims that the difference between the con­

cept of resignation and the concept of renunciation is that 

while the resigned man doubts his ability to master that which 

he is resigned to,the man who renounced is confident of his 

ability to gain that which he renounces but finds more mastery 

— greater freedom'—in meeting the challenge of not exerting 
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his power "to gain."The man who renounces has faith in his 

powers,while the resigned man does not have faith/\doubts his 

capacity to effect all that he wishes,Faith,that is to say the 

faith born of the conviction that one is capable of mastering 

a challenge,is a necessary condition for renunciation;without 

faith,a refusal to exert one's power is called resignation,not 

renunciahion," *And that which signifies lack of faith is dou­

bt/that doubt born of an inadequate conception of self, a 

conception of self as broken off from others and from the wor­

ld in which we live in some way that sets limits on man's cap­

acities in general.This doubt is manifested inwardly as fear, 

the fear that one is at the mercy of some or all of one's env­

ironment since it is irradicably other than oneself and thus 

incapable of being brought under controlo 

Man acquires merit not by denying the existence of the 

body and its appetites,but by refining them and bringing them 

under the control of his will,The mature or the cultured per- • 

son is one who has distanced himself from nature but not brok­

en away from it.Reason must always command the senses:lt must 

encompass themoOne who posits a sharp dichotomy between body 

and soul has a distorted view of life,Man is the very best, 

the finest,link between nature and culture,Dualities are not 

an attribute of the domain of nature,and god(brahma) and the 

* 
Presupposition of India's Philosophy, Pages15-160 

By,Karl Ho Potter© 
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domain of the spirit are beyond them. It follows that"dualities 

are an attribute of human intelligence and, therefore, the ba­

sis for moral judgement. The only viable view of human life is 

one based on a balanced and hainonised relationship(santulan) be-

tween the body, the mind and the soul."-^ 

Those who separate the spiritual from life generally con­

centrate more on the other-worldliness of the ancient thought. 

The good, they would say would belong to this life while the God­

ly will operate for the spiritual benefit of mankind. Are the two, 

that is, the good and the Godly operating in different hemispher- "^ 

es ? I will try to answer this question with the special teferen-

ce to katha upanisado 

Evidently, at the time .of the upanisads, the sacrificial 

religion of the Brahmanas was popular. Desire for earthly and he­

avenly gain was the prominent motive of this religious tradition. 

In the katha upanisad,the author attempts to distinguish between 

Vajasravasa, the protagonist of an external ceremonialism, and 

Naciketas;the seeker of the spiritual wisdomo Vajasravasa,repre-

sents orthodox religion and is devoted to its outer forms,He per­

forms the sacrifice and makes gifits which are urnvorthy. The for­

malism and the hypocrisy of the fatlier disappoints the sonoNaci-

kebas reveal here,the utter inadequacy of a souless ritualism o 

Though Naciketas^ admits that, true prayer and sacrifice are in-

1, ' Non-Renunciatiqn^hem_es and_Interpretabi.on of ̂ Hindu. _^ulture' 
page, 90-91, By, T.N.Madan, 
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tended to bring tlie mind and will of the human being into harmony 

witfi the great universal purpose of God, For him, it should be 

done with a complete surcender or utter dedication.Thus,when his 

father gives away all his goods,he feels that thj.s involves the 

giving away of the son and so he wished to know about himself, 

Naciketas earnestly wishes to make himself an offering and 

thus purify his father's sacrifice. When his father replies to 

his query tha t, he (Maciketas_) would be given to Yam a, the god of 

death; Naciketas takes his father's word literallyo Thus he tries 

to carry out in letter and spirit,his father's wishes.His father 

thought that Naciketas is so impertinent as to interfere with his 

doings but, in reality Naciketas honestly feels that if his father 

vjants to give away everything he has, he should be honest and sin­

cere enough to give away even his most valuable thing,that is,his 

own son.In other words, he(father) should be committed to his pro­

mise of giving away everything, including his own sonpllere, Nacike­

tas does not discard the old tradition but attempts to quicken it. 

There can be no quickening of the spirit until the body dies.Thou­

gh NaGiketas does not approve of the hollowness of the ritualis­

tic practice of his father, as an ideal son,he voluntarily offered 

himself to the god of death in order to fulfil his father's wish. 

For him,carrying out the parents' wishes is the way of an ideal 

son and neglecting the wish or order of the patents is the worse 

form of conduct of a son. 
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NaGiketas wan thus sent by his father to Yama, in order 

to keep his protniseo And after reaching Yama\s abode/ Naciketas 

had to wait for three nights without food, as Yama had gone 

outo When Yama returned he was touched by the sincerity and 

honesty of MaciIcetas and asked him to choose three boons in 

return(K.U.1.1,9.)o?or the first three boons, Naciketas asked 

Yama to make his(Naciketas)father not angry and recognise him 

when he is free from the grip of deatho And for the second and 

the third boons he enqiiires about the condition of the libera­

ted souls(K.U.I.I;12-13) and thus he request Yama to give him 

this knov/ledge (K .U . 1.1; 20) oYama granted the first boon but for 

the second and the third he wanted to find out first whether 

Naciketas deserved this knowledge or not. Therefore, Yama tri­

es to lure Naciketas by requesting him to ask for some other 

boons which will enhance his ivorldly lifeo Naciketas cannot 

be hov/ever enticed by those worldly pleasures and comforts as 

according to him, man is not to be contented with wealth or 

worldly pleasures(K.U.I.1;27). Because, the material guarantees 

of human security are fragile. It is an earth-bound philosophy 

that makes man the end and aim of life, that recognises no va­

lue of a transcendental character, 'What is the value of wealth 

or life, as they are impermanent ? So long as death is in power 

we cannot enjoy wealth or life for the fear of death destroys 
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the 7:est for livingo So Nacikatas^ asks for self knov/ledge/ or 

atrnd-'VljnanQrn;whlch Is beyond the pov/er of death,. He wanted to 

knov? what is the great beyond ? What is there after liberation? 

What is the nature of eternal reality ? What is man's relation 

to it and hov/ can he reach it ? Here, Naciketas is not raising 

the question of the post-mortal stateo He is asking about the 

great departure or inahan samg>araya» from which there is no 

returrio' 

After testing Naciketas and knowing his fitness for re-

cieving Br ahm a - know 1 edg e; Y ajna explains the great secret to him; 

"(Yama said): Different is the good,and different indeed 

is the pleasant. These two with different purposes,bind 

a man. Of these two, it is well for him who takes hold 

of the good; but he who chooses the pleasant, fails of 

his aim,"l 

Yama explained to Naciketas that the highest good of man is not 

pleasure but moral goodness. So also most of the heroes of the 

Liangmai Nagas' exhibit the renunciation of the pleasant in 

prefering a life full of pain and sometimes violent death. The 

good is in all cases chosen even when as in the case of the el­

dest son of a great warrior named Manu: Hu-ngennang, is invo­

lved a tragic end for him and his kith and kin. To substantiate 

my point let me quote a passage from the story of'Manu.Hu-ngen-

nang ̂the Warrior' ; 

1, Katha Upanisad; 1,2,1)» 
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",,o£or soon came the night when his(Hu-ngennang)enemies 

in great numbers <, came and at Lacked his house o Meanv/hile 

his eldest son i-̂ho v/as ae brave as Hu-ngennang was cour­

ting a girlo That fateful night he was in his girl frie­

nd's house. Before going to sleep in her place, he asked 

the girl to at once wake him up if during the night she 

heard of any threat to his father's house.'As the eldest 

son, I must protect my parents, younger brothers and sis­

ters. If you fail to wake me up I will leave you forever'. 

Soon it was midnight; being young he slept soundly.Sud­

denly there was a big uproar.Some villagers had come to 

beckon the eldest son as his father's house was being at­

tacked I The poor girl was in dilemma: if she woke her 

lover and sent him to do his duty of protecting his fami­

ly, he would surely be killed. But then if she did not 

obey his instruction she would lose him forever,'! must 

do my duty which is to faithfully obey him',thinking so, 

she shook him awake. He took up his dao, and rushed towa­

rds his house yelling 'Hu-ngennang '. Hu-ngennang '. your 

son is coming '.' 'He could be heard all over the village. 

There were too many raiders around the house but the bra­

ve lad managed to kill a great many till he met his own 

end right at the door-step, when the hidden enemy struck 

a deadly blov; , . „ "^ 

That is why it is said that while the evil go to hell, the final 

destination of the good is heaveno Thus the good and the pleasant 

is in the world for man to choose whichever he likes. The wise 

man would however discriminate between these two and choose the 

1. 'The Liangmai Nagas Legends ̂ and Stories' (Hu-ngennang the War­

rior) ;Page 39-40. By,Sujata Miri, 
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good over pleasanto But the simple minded, ignorant and ordina­

ry person would prefer the pleasant for the sake of worldly 

weJ. L-being. In other: wordr5,the ignorant and the ordinary person 

is concerned with the pleasant and adopts a materialist viev/ of 

life or worldly well-being!yoga ksema) alone; while the wise 

or good and the Godly person would always opt for wisdom with 

the qood(vidya) over worldly pleasures. The ignorant person is 

filled with selfish desires and attracted by worldly possessions 

becomes subject to the la\>? of karma which leads him from birth 

2 
to birth and so he is under the control of Yama. 

Verse 24 of the katha upanisad also insist that, saving 

wisdom cannot be obtained without the moral qualification; 

"Not he wlio has not desisted from evil ways, not he who 
is not tranquil, not he who has not a concentrated 

he 
mind, not even/whose mind is not composed can reach 
this (self) through right knov'/ledge." 3 

No one can realise the truth without illumination, and no one 

can have illumination without thorough cleansing of one's moral 

being. The classical division of spiritual life into purgation, 

illumination and union gives the first place to ethical prepa­

ration, which is essential for the higher degree of spiritual 

life. Moral disorder prevents us from fixing our gaze on the 

1. Katha Upanisad,1.2,2. 

2o Katha Upanisad,I.2.5. 

3o Katha Upanisad,I.2.24 
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Supreme^ Until our mind and heart are effectively purged, we 

can have no clear vision of God. The Lianginai Naga religious 

tradition does not emphasize on seeking God directly. For they 

believe that good deed alone can find God. According to them, 

man was created be Tingwang, God the Almighty to look, after the 

welfare of His creations and beautify it. So, first and foremost 

duty of man is to do good to others but not to seek salvation 

for himselfo Thett^fore, it is his moral responsibility to recti­

fy his past misdeeds and try his best to bring back peace and 

harmony on earth which has been destroyed by his v/rong acts.Un­

doubtedly, God's grace, whether of the Almighty God or of the 

gods of the pantheon, is up to the divine forces themselves but 

as far as the seeker goes he must practice morality in order to 

granp grace and profit by ito The verse quoted above from katha 

ûf)ani_s_afi concedes that although the spiritual and ethical are 

not organically connected, hov/ever, if we wish to attain the spi­

ritual, we cannot bypass the ethical. 

Those who consider the pursuit of the good as complete 

and self-sufficient in itself tend to regard religion as nothing, 

but ethics illustrated by stories and reinforced by litergical 

and homllatic arts. Widespread oplpn flourished in the eighteen­

th century, under the influence of the Auflarung or enlightenme­

nt — namely, that though religion as traditionally understood 
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was outmoded and would eventually pass into the history of by­

gone ages, it did contain one element of value. That moral ele­

ment it contain was, indeed, the essence of religion. The rest, 

being excresence, was eminently expendable. If only popular re­

ligions could be shorn of the superstious accretions that encum­

bered them, they would be found to contain a moral core that was 

worth preserving. For instance, R.B.Braithwaite thinks that re­

ligious statements are used primarily as moral assertions and 

therefore function in the same way, that is, they announce a 

proposed way of behaviour or policy of action. Adulterated as 

they are by the various fables and other paraphernalia that at­

tend them, their character as m.oral utterances may be obsecured; 

nevertheless, their fundamental nature is ethical. As ethLeal 

assertion may be hidden beneath a smoke screen of incense or 

smoothered under layer upon layer o£ ancient fables; but in the 

end the only question a philosopher can properly ask of religi­

ous man are of a nature such as 'What kind of conduct is the 

ritual calculated to discourage ? and 'What action is the myth 

intended to promote ?' In this view, religious people for one 

reason or another associated the moral intent with various my­

ths, liturgies, and ritual acts, but they need by no means as­

sign any meaning to the ritual and myth other than that which 

is reducible to the ethical asFiertions they presumptively con­

tain. 
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In sharp contrast, though within God oriented religions 

vje may find certain differences, nonetbieless, the basd.c crite­

ria of religiosity is generally determined by a person's right­

eousness and his devotion to a particular deity or deities he 

adheres tOo However, for an atheist who considers Humanism to 

be his religion the determining factor of his religiosity would 

be his good deeds and his devotion to the ideal (i.e.love for 

huxnanity) / he believes and works accordingly. This implies that 

albeit, the concept of good man, may be found in both the reli­

gions (i.e. God oriented religion and the religion which has no­

thing to do with God) but tliere may not be any earnest reference 

to the 'Godly man' in a religion which has no room for God or 

gods. 

I started discussing this chapter with reference to men 

of great merit recognised as such by different traditions. And 

as illustration I refered to Ram the hero of Ramayana who re­

presented the ideal man who is both a good and a godly person 

in the ancient Indian traditiono Also I discussed the perfect 

man with reference to the upanisads, specially the katha upani-

sad to show that the pursuit of a virtuous life is a necessary 

condition of achieving the ideal of perfectiono The Bjiangmai 

Naga tradition similarly confirms the leading of a good life 
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is a necessary requirement for achieving the designation of the 

Gcxllyo I have also recognised thr^t for being good it is not 

essential to accept the concept of the Godlyo While for being 

Godly you have to first and foresnost be goodo There may be mytho-

lodies regarding the 'arrogant' or 'bad' behaviour of gods, but 

for a man to be Godly, demands that he exhibits in his behaviour 

all the good features of Godliness and recognised by his tradi­

tion. 

I have hov/ever to differentiate the conc:ept of the good 

and tlie concept of the Godly from tliat of the ideal or the excep-

tLonal man especially in the Liangmai Naga traditiono And this 

I propose to do in tha next chapter i.e. in the conclusion. 

* - V * * * * k ic k k k***>tkky•k^t 
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Nietzsche discerns an 'order of rank' among human beings, 

roClechlng the qualit?\hive differences among the various 'types "of 

man and forms of humanity there have been and are and can beo And 

he considers it imperative, if human life is to flourish and deve-

lop,'to maintain the order of rank in the \vorld', and indeed to 

widen the 'difference between strata' and intensity 'the pathos of 

distance' grov/ing out of ito He regards this as a condition of the 

possibility of the "ever nov/ widening of differences within the 

soul itself, the development of the hisgher, rarer, more remote , 

further-stretching, more comprehensive states — in brief,simply 

2 
the inhaacement of the type 'man' the continual "self-overcoming"". 

The -tlternati\/e possibility he envisions, should this condition 

not be met, is that ol t)ie overall 'degeneration and diminution of 

man into the perfect herd animal, the dwarf animal of equal right 

and claim'o Thus he continues;"Anyone who has once thought through 

this possibility to the end, no longer knows any other nausea than 

3 

o the r man — bu t perhaps a l s o a new t a s k I" N i e t z s c h e ' s concern 

to d r i v e home t h e s e p o i n t s i n f luences t h e g r e a t e r p a r t of h i s w r i ­

t i n g s from Z a r a t h u s t r a onv/ard. As he has Z a r a t h u s t r a s a y s : 

" . . . t h u s b i in i i the mob — ' t h e r e a r e no h igher tnan, we a r e 

a l i equa l , man i s man; before God we are a l l e q u a l ' , b e ­

fo re God I But novj t h i s God has died<. And t h e r e f o r e , b e -

Eore tlie mob we do- not^-ua-nt. to be e q u a l . " 4 

1,2 and 3 ; * Beyond Good and .EviJ.' , pages 219,157 and 203. 

4 • ' ThLus_ J_p_oke _Z_ar a tVRistra' IV, 13 „ 

file:///vorld'
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Nietzsche here gives brief expression to one of the basic 

argumoats by means of which he seeks to undermine the doctrine of 

tlie basic equality of all men^' and so to clear the way for the de­

velopment of his case to the effect that some not only differ but 

are superior to others» Human beings generally fall into one or 

tl-ie other of the two radically different and widely disparate 

groups, one very numerous and occupying 'the human low land', and 

the other,'very small in number', constituting 'a higher^brighter 

hujnanity' standing far 'above' the resto Thus he contrast the 

general run of mankind, among whom 'sickliness' is purported to 

be tVio norm, vrhi ch 'man's lucky hit' consisting of the rare cause 

of great pov/er of soul and body.^ On the one hand, 'there is the 

domestic animals, the herd animals', which is now and has long 

3 

been the rulOo On the other, there are the 'exceptions',the 'for­

tunate accidents of great success', which are 'encountered in the 

most widely different places and culture: here we really do find 

a higher type, v/hich is in relation to mankind as a whole, a kind 

of 'ubcrmensch/ or superman.'^ 

I refer in detail to Nietzsche to include a separate ca­

tegory of the exceptional man or ideal man known as Liangtuang 

(refer to page 39 ) v/ho does not come under the head of either 

the good or the Godly» While the good pursue the good conduct as 

1» The.iiili-to__Pqwer; VII & VIII P.993o 

2, 0_n_tyie Genealogy of Mora__l; III.l. 

3« The Anti-Christ; 3 

4o Opcit 4 
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defined by their tradition and the Godly try and live upto 

the image of the concept of God as accepted by the society, the 

ti'lO/tltjaang in most cases creates his own values. 

It is those who are at once the 'strongest' and the most 

spiritual of men, possessed of great 'pov;er of soul and body' and 

of the richest and most complex natures rather than those who are 

either the least or most thoroughly civilized of human type, who 

are Nietzsche's 'higher man'. They are exceptional in being "the 

strongest, most independent, most courageous,'having at their dis­

posal' a great quantum of power to which one is able to give di­

rect ion," '- and thu.'̂  being capable o£ genuine creativity. The life 

and v?orks o£ all Liangmai Naga heroes bear testimony to this,Their 

'higher form of being' thus translated into higher form of 'culture 

(Will to Pov/er P.1025) transcending the planes of merely natural 

and social existence and activity, and so opening a nev/ chapter in 

the enhancement of life'.In them 'the spontaneous',aggressive,expan­

sive, form-giving forces that give new interpretation and direc -

tions' ('Which Nietzsche refers to as 'the essence of life, its will 

to power) are present in abundance^/and are brought into a'fortu­

nate organisation' conducive to 'facility in self-direction and 

self-elevationo 

1„ 'The Will to Power' pages, 776. 

2 o ' On t}\e_ Gen.eolog^y of Moral' 11.12. 
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In the struggle against evil sometimes, the heroes of 

tbo Liangmal Naga tradition are expected to rise above the bare­

ly ethical, in that they exhibit an insight into social and his™ 

torical events almost to a special vision into the state of 

tilings to comeo 

The ideal exaitiple of an exceptional man or liis.naS,ML̂ 9 

in the Liangmal Naga tradition would be Mam:Hu-ngennanql- Ha 

was knov'/n as a man of action who nevor sat idle while others 

wero in trouble? he devoted his life for the service of the help­

less vietime o£ injusticsa Whether friends or foes whoseovor 

come to him for help he never let them dov/n and always took up 

their burdens as his own even to the extent of endangering his 

DVv>n existence. There are iengfehy Accounts of the sacrifiess made 

by htm for the welfare o£ his fellov/ meno A most daring achieve­

ment of his is his defence of innocent people who were terrorized 

by enemy raiderso Manu;Hu-ngennang took up the fight and fought 

all alone against the raiders fully aware that he was risking his 

own life as the odds were too much against himo Being exceptional 

Manu;Hu-ngennang could rise to the occasion and expel the threa­

tening raiders knov/ing fully well that this action of his was 

bound to bring their wrath on himselfo In any case,as a warrior, 

he wos duty bound to protect his- fellow villagers or anyone else 

jn needo(His action remind us of Rama during his exile.)Interes-

lo'The story of Manu:PIu-ngennang' From 'The Liangmal Nagas 

Legends and Stories' Page,38. By,Sujata Miri, 
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fciiigly/ Manu;Hu-ngennanq in later year i.e., after the loss of his 

v;ife and all the children but one, faced such a crisis in his 

iifo that he had to talce 'the law into his own hands', in order 

to enforce once again the supreme virtue of peace and harmony in 

his nocietyo 

Let me elaborate.the conventional art of warfare of his 

society forbade any cold-blooded killing as well as guerrilla 

warfareo These were considered as the actions of a coward and 

not of a true warrior. But being exceptional, Manu;Hu--ngenna.ng 

realised the necessity of taking recourse to them. Since the ene­

my v̂ as evil and since his duty was to destroy the evil, the means 

to be adopted should be such that they would help in successfully 

completing his mission. The point I am trying to stress here is 

that the Liangtuang e;<.hibits his special power in the society 

through taking decisions individually, even at the risk of his own 

reputationo His circumstances are such that if he ceases to under-

talce further killing as advised by his elders, he v;ould fail in 

the bigger task of crushing the evil force which has already taken 

root in the hearts of the raiders and that of their off-springs« 

Mercy, the v;arriors, keep fpr the v/eak and the good but with the 

criminals the practice of mercy amounts to foolishness. 
' ""̂^ 

!̂̂  ̂  _ 

Being a Liangtuang, "In other v/ords, is not merely a matter 

of honour and respect by the village communityo Circumstances com-
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pel the Lienqtuang to take decisions single handedly and sometimes 

his decisions may be opposed by others v/ho lack insight into moral 

issueso As exceptional, he must know and realise that he is aloneo 

If today he is honoured tomorrov; he may be hunted and boycotted 

like Manu;Hu-ngennang v/as by his own peopleo But fearless he must 

go on in the pursuit of destroying the enemies and restoring com­

plete harm.ony in the societyp But though Manu;Hu-ngennang is re­

membered till today and represents the embodiment of all virtues 

true of the Liangmai Naga hero, while he lived he was aware that 

as exceptic'-nal he was alone. The others may share his glory but in 

timen of crisis they will leave him to fend for himselfo The life 

of most o£ the Lî Sĝ tuang 9h0Vi?s that while they lived they were 

not objects of hero-worship as sucho However, in the later years 

tradition never tired in its admiration of such great meria When 

he is Successful in hia feats he is the enlightening presence/the 

native original insight, e man of heroic nobleness„ He knows for 

certain his unique relation to his mysterious ecology and his duty 

vis-a-vis iho '̂ot only that he expresses what he knows in his out­

ward and actual actions but what he feels intensely, he sees that 

it is presented before all in visual shape, as a historical reali­

t y c, * ̂  ' • , 

The ideal of an exceptional man or Liangtuang is also 

found in the folk songs of the Liangmai Nagas. There are many 

songs which convey to us the quality of an exceptional man through 
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the examples of natural objects, animals, birds and so on. Let 

me quote one particular folk song which was sung by the Liang-

mai Naga villagers during the first season of cleaning weeds in 

the paddy fields« This song expresses the significance of the 

exceptional qualities through Senchang<a particular type of py­

thon) and Chamiangken ( a type of creeping plant)o Senchang is 

equated v/ith the qualities of greatness, nobility, fearlessness, 

and serenity even in the midst of trouble and dangers; and Cha-

miangken_ signifies that like the plant the value of greatness 

and its importance are only cherished and admired by people after 

the death of Liangtuang» This song signifies two things,(a) that 

while he lives, with all great ^alities, he renders valuable ser­

vice to his society* risking his ov/n happiness and prestige and 

(b) that people recognise, his importance and the value of his 

achievements and sacrifices only after his deatho 

lo "Amarailiu tu Senchang ponkaruan kum; 

Maipui m.ainah kapjiu 
Chamai hui# riehung Jou kawan, 

S ksiniaralliu bent a juwang 

Atu benkharii kajlnai, nachia manai wiye. 

Ngut gaijiu narim wi 
Chamiang rim kakhung liutu chalungsio" 

2, Chamiangken does not have any significance while it is fresh 
but olnly when it dries up for a few hours does it produce a 
tremendous sv/eet fragrance lasting for many daySo' 
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Manu;Hu-nc}ennanq amongst the Liangmai Nagas represents 

the 'higher type' which Nietzsche characterizes as the'richest 

and most complex forms'of human life';are indeed attained, but 

they do not last, 'for they perish more easily'; they are achieved 

only rarely and maintain their superiority with difficulty',while 

only the lowest preserve a apparent indestructibility. So he 

writes: 

"The higher the type of man that a man represents,the 

greater the imptobability that he v/ill turn out wello 

The accidental, the law of absurdity in the whole eco­

nomy of mankind, manifests itself most horribly in its 

destructive effect on the higher men whose complicated 

conditions of life can only be calculated with great 

subtlety and difficultyo"2 

I refer to the above remarks of Nietzsche because I want 

to distinguish the Liangtuang or the 'higher man' from 'the splen­

did blond beast proxv-ling about avidly in search of spoil and vic-

tor̂ ô ' There is somehow an impression prevailing in academic cir­

cles that(a) the Liangmai Naga warrior was either hungry for heads 

(a myth v/hich I have tried to explode in chapter IV of my thesis), 

or (b) they were so untamed and irrational that they were incapa­

ble of rising above the immed'iateo The later point gets rejected 

by my analysis of the Liangtuang in pages 155 to 157o The modern 

Liangmai Naga is committed, to the view that the 'taming' or 

lo 'The Will to Power' page,684o 

2o 'Beyond Good and Evil* page 62, 
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'civilizing' process is a necessary condition for the emergence 

of a higher form of culture and spirituality higher than the 

one represented by the exceptional or the Lianqtuang. 

This view popular as it may be amongst the tribe today^ 

in my view, completely refuses to see man as a creator of values 

and as a form-giver in his ov;n right, leading to the suppression 

of the boldest and the most spiritual nature. The aim of the new 

process of so called civilization introduced with Chcistainity is 

primarily at the transformation of human beings homogeneous'herd' 

on a plane reflecting their 'common' nature and the requirements 

of a smoothly functioning social ordero Unfortunately within the 

tradition itself, this higtoer type of man in spite of his exhi­

biting the qualities of robust-health, exceptional strength, and 

over flowing vitality, has ceased to be encouraged. Today he is 

almost a non-existent entity. 

What has replaced him is the large scale championing of 

'the good' defined almost entirely in terms of the civilizing in­

fluence of Christairiity and modernityo Christain morality hopes 

to instill discipline and a sense of spirituality through a 'tam;;̂  

ing* process requiring a consistent persuade through whole chains 

of generations. 
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Christainity which talks of many a good things such as 

kindness^ truthfulness, faithfulness, benevolence, and so ono 

This creation is God's and therefore goodo' When Job's wife holds 

God responsible for Job's suffering, he replies as follows,",,*' 

Thou speakest as one of the foolish women speaked. What ? Shall 

vife recieved good at the hand of God, and shall we not recieved 

evil ? In all this did not Job sin with his lips," (Job:2.10) o' 

Job is convinced that only good emanates from God, and that what­

ever that is evil cannot come from God. The Psalmist is of the 

opinion that long life is given in order to achieve what is good. 

Here, the Psalmist connects the concept of good with the concept 

of good lifeo He says;"What man is he that desired life, and 

loved many days, that he may see good."(Psalm 34,2), Solomon 

opines that we must keep good to those who need ito This sort 

of view is reflected in the following verse,"Whenever you possi­

bly can do good to those who need it ."(Proverb; 3.27).Eccle-

slates which means the Preacher, the term, 'good' is related 

to a just mano I quote, "For there is not a just man upon earth, 

that doeth good and sinned not,"(Ecclesiates; 7,20).Accordingly 

the book of Acts summerises the life of Jesus Christ on earth as 

follows; "How God anointed Jesus of Nazareth with the Holy Ghost 

and with power: who went about doing good, and healing all that 

were oppressed of the devil; for God was with him," (Acts;l0.38). 
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Christ is depicted as personification of goodness. 

In both Matthev/ and Luke reiterate that whatever that 

is good comes from above^"If ye then being evil, know how to give 

good gift unto your children, hov/ much more shall your Father 

wVxicVi is in Heaven give good things to them that ask him" (Matthew; 

77II, Luke. ll;13)o Matthew also relates the concept of good to 

faithfulnesso This come out crystal clear in the following verse, 

"His Lord said unto him,Well done thou good and faithful servant: 

thou hast been faithful over a few things, I will make thee ruler 

over many things: enter thou into joy of thy Lord"(Matthew;25;21)o 

Paul says that knowledge of God is good;he puts it as follows, 

"That ye might work worthy of the Lord unto all pleasing, being 

faithful in every good work, and increasing in the knowledge of 

God"(Collosian; l;lO)o Solomon indicates that a good name is pre­

ferable to having worldly riches as follows, "A good naime is to 

be chosen rather than great riches, having favor rather than Sil­

ver and Gold"(Proverb;22;1). 

What Nietzsche has in mind is the attainment of a type 

of humanity the possibility of which was discerned by Goethe, 

who writes, ' concieved a human being v;ho would be strong, highly 

educated, skillful in all bodily matter, self-control, reverent 

toward himself, and who might dare to afford the whole range and 

wealth of being natural, because he is strong enough for such 
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freedom^ and knov;s how to use to his advantage even that from 

which the average nature would perisho Nietzsche concieves of 

the * higher man* in the same way, as his explicit linking of this 
1 

conception with his own 'Dionsyian faith' indicatedo This 'higher 

man' is the type of ''the sovereign individual, like only to him­

self, liberated again from the morality of the custom, autonomous 

and supra-moral ... who has his own protracted will, and whose 

mastery over himself also necessarily gives him mastery over 

circumstances, over nature,and elevates him above all more short-

willed and unreliable creatures."^ 

For human being of this sort "great ventures and overall 

attempts pf discipline and cultivation' are possible. Possessed 

of a 'great health' tliat is more seasoned, tougher, more auda­

cious and gayer than that of lesser men even under circumstances 

most favourable to theirip' Nietzsche's 'higher raen' are argonauts 

of the ideal, through whose ' overf lov/ing power and abundance' the 

landscapes of human existence is transformed, and 'the destiny of 

soul changes."-^ They possess 'creative power' others lack, and 

stand apart from the rest both in terms of the strength the mea­

sure of which is to what extent one can endure to live in a meani­

ngless world because one organised a small portion of it oneselfo 

In terras of Nietzsche's conception of the 'enhancement of life', 

his 'higher men' thus at once represent a highly enhanced form of 

ô Twilight of the Idol,- IX-;49. 
2o On the Geneoloqy of Moral; II.2, 

3o The Gay Science Bookj^ P.382. 
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human life and also are the primary instruments of its further 

e nh a no eme nt o 

It xs ov/mg to all these circumstances that^considers it 

appropriate to term the sort of human being under consideration 

nob merely as 'different' but also 'higher' than others — not 

only exceptional in the sense of superioro' He argues that, given 

the untenability of assigning intrinsic values to each and every 

human being as such, it is only in terms of something along the 

lines of his 'Dionysian value standard for existence' that they 

can attributed any value at alio And it is this contention that, 

when his perspective of evaluation is adopted, considerations per­

taining to the 'enhancement of life' take an decisive importance, 

and the differences noted acquire differential evaluative signifi-

canceo There is an order of rank of different kinds of life be­

cause some constitute more 'enhance' forms of it, figure more pro­

minently and directly in its further enhancement than others, and 

because no considerations of any other sort carry any weight to 

the reckoning to be made<,' And that type of man Nietzsche terras 

'higher' is to be esteemed as being 'higher in value' than others 

accordingly, and is to be regarded as worthier of life as wello 

This is not to say that no value whatever is ascribable 

to all othefs, or that they are entirely 'unv/orthy of life'; but 

it is to relegate them to lower positions on the 'order of rank'^ 
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and does carry the' implication that some may fare very poorly in­

deed. It is not hov;ever, either as individuals or a members of 

any particular racial, national or other group as such that they 

are to accord greater or lesser value, but rather only as instan­

ces of 'different kinds of life'o 

"Every individual may be scrutinized to see whether he 

represents the ascending or the descending line of life 

.*. If he represents the ascending line, then his worth 

is indeed extra-ordinary — and for the sake of as a 

whole, which takes a step further through him, the care 

for his preservation and for the creation of the best 

conditions for him may even be extreme .,„ If he repre­

sents the descending development, decay, chronic degene­

ration, and sickness ..o* then he has small worth, and 

the minimum of the decency requires that he takes away 

as little as possible from those who have thus turned 

out wello The only value human beings have thus rela­

ted to what they represent and may bring about, and is 

a function of characteristics they do not possess in 

equal measureo"^ 

What I wish to add, in the light of the above point is that 

not only has this conception of the higher/exceptional (Lianqtuanq) 

has been generally replaced by the ideal of 'the good',the good 

as an ideal has also almost swallowed the concept of the 'Godly' 

(refer to chapter II) in the contemporary scene,. There is hardly 

a person for instance, belonging to the nev; faith namely, the 

1, Twilight of the Idol, IX,33o 
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Baptist Mission^ who claims to be a sainly or exceptionally 

holy person I 

However a more serious loss than the concept of the 

Godly is the loss of the concept of Liangtuang to the Liangmai 

Naga cultureo It is the conception of the exceptional or the 

ideal that contained the spirit, the passion and the strength 

of the Liangmai Naga cultureo The present scheme of values. 

along with the taming or civilizing process aims at inculcating 

the good values,'good' understand in the highest Christain 

sense alone. 

>ck-k->c^fckkl>:K>(k>t)ckkkkit * < < k k k k 
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Banqlahwanq» who was his maternal uncle. Although all the other 

brothers accepted Charahwanq as their eldest brother/ and ack­

nowledged hig authority over them; Puichamyu never did so. His 

unhappiness over not being recognized as the first born son some­

times manifested openly and threatened the authority of Charah -

wanq. Hence intentionally he constructed his house taller than 

that of Charahwanq'Sp This act of Puichamyu enraged Charahwang/ 

who decided to teach Puichamyu a lesson. He, therefore, thought 

of a clever plan. One day, Charahv/ang asked Puichamyu to block 

the river by pulling down their own house(i,e mountain) and fish 

from the dry river-bed. Without knowing his brother's intentions, 

Puichamyu readily agreed and did as he was toldo When he came to 

realise that he had been tricked by his brother, he left his pla­

ce and went down to the southernmost part of the Zeliangrong coun­

try in disgusto 

The trick played by Charahv/ang on his younger brother did 

not please his father-in-lav/. Banqlahwang, the father-in-law of Cha-

rahwang had been uneasy for quite sometime as he feared that one 

day Gharahv/ang would dominate even him. Therefore, taking advan­

tage of this inccident he challenged Charahwang to a wrestling ma­

tch. It was agreed that the loser must reside under the eight la­

yers of the crust of the earth forever. With the help of his wife. 
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Kairnadlhlla/ Charahwang defeated his father-in-law. But before 

he went dov/n under the earth surface Danglahwang warned Charah­

wang that he would take revenge. The Liangmai Nagas believe that 

Charahv^angin spite of being the supreme guardian of the earth is 

unable to give the great feast called 'Chakiev/-Kariev/-Dungbo' 

even till today because every attempt of his to do was thwarted 

by an earthquake — This earthquake was cause by the decision of 

S§:59i!î 'l§ii'9 t<̂  take revenge on his son-in-law, 

»: V * V -'< It V •>- V <• •: r V V ,V *: ̂  V if r̂ V V V 

2. TINGI-AHBQU fHE PHANMYU KAKUNGH 

In the beginning,Tingwang,God the Almighty wanted man 

to enjoy the bountiness of nature without any hard labour,. But 

man lost his paradise on earth due to his own foolishness and 

irresponsible actions, Man's disobedience to God also paved the 

way for evil to have a hold on this earth. However, Tingwang in 

His kindness decided to give another chance to mankind so that 

they could realise their goal of life on earth.Thus,Tlnqwanq 

sent Tinqlahbou to convey His good will to mankind. Tinglahbou 

was said to be deaf and dumb by birth; and right from his tender 

age he was treated like an outcaste by his own people because 

of his love and compassion for those unwanted and helpless crea-
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tureSo His unusual behaviour never change even in his adoles­

cence/ and this disturbed his parentso Sometime he was severely 

punished by his parents in order to change his way of life. But 

to their utter dismay,Tinglahbqu was unmoved in spite of their 

punlstimenLs. As he grew up his love and compassion for fellov/ 

creatures also increasedo Although he was a dutiful son who al­

ways helped anyone in need his unusual nature made him a fool 

in the eyes of his friends and sometimes he was beaten by his 

villagers for this reasono However, strangely enough, he would 

never retaliate or show dny feeling of resentment over their ill-

treatments towards him. As time went by, one night, Tingwang re­

vealed him in his dream that he would be the 'Phanmyu kakungh', 

the massenger of peace. He was told that his mission was to deli­

ver a good will of Tingwang and set right the strained relation­

ship between Tingwang and mankind. Thus,next morning when he woke 

up he found himself not only able to talk but also hear different 

sounds. His parents were quite amazed to find him normal hearing 

and speech. This news broke out like a wild-fire and people from 

different villages started rushing to Tinglahbou's place to con­

firm the newso When people started enquiring about the miraculous 

incident T1 ng 1 ahboa\toId them that he was the ' phanmyu kaleungh'» 

the massenger of Tingwang,God the Almighty, and his mission on 

earth was to deliver the good will of Tingwang to mankind. Thus, 
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he started his mission by telling them that the purpose of man 

on earth was to maintain and sustain God's creations but not to 

destroy it. His top priority on earth was to maintain peace and 

harmony amon^ all creatures on eartho He also reminded them that 

man is responsible for all miseries and sufferings prevailing on 

earth. Therefore, if men repented for their past misdeeds and 

mend their immoral way of living Tingv'/ang will forgive them and 

would restore the paradise on earth. He therefore, advised them 

to rectify their mistake immediately and reconcile with their 

creator. But to his utter dismay, no one paid heed of his advice 

and man becajne worse than beforeo Tlnqlahbou hov/ever never lost 

his hope and kept on trying to make them understand the goodness 

of God's good will. He tried his best to make them realise that 

it is self-destructive to go astray from the path of righteoune-

ss — but to no availo Man's uncompromising nature made Tingwang 

more unhappy, and He decided to set a nev/ life pattern on eartho 

God therefore, called back T1 ng 1 ahbqu_ from the eartho It is said 

that Tinglahbqu did not meet a natural deatho He was believed to 

be lifted to heaven alive by God from the earth through a storm 

like cyclone called 'mui maryibp' in Liangmai Naga, Before he was 

lifted to heaven, Tinqlahbou told his wife all about the religi­

ous and moral lawso Thus, the Liangmai(Zeliangrong) Nagas came 

to knov; not only religious and moral laws but also those basic 
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and fundamental religious incantations,rites and rituals of the 

tribe from the wife of Tinqlahbou , It is also said that some 

additional religious and moral laws anel also most of the present 

religious incantations, rites and rituals v/ere given by Charah-

v/ang during the great feast called 'Amangbou Zou Hubo' , And even 

till today,(those who are still upholding their traditional reli­

gion) v/henever they performed any religious ritual their incanto-

ry words would always start with(although they wrongly addressed 

''̂° Charahv/̂ ang instead of Tingtvang) by chanting the name of Charah-

wang and phanmyu kakungh» It is like this; " H6 i Appw* Charah-

wang I Phanmyu kakungh niu dinbo sai sulja ,.«"which means"Ohi 

our great grand-Father,the king of gods i as your mas sender of 

peace had conveyed to us..o". Only after chanting this phrase 

they have to proceed with their religious incantations. Without 

chanting thej term, ' phanmyu kakungh' thus, almost all important 

religious incantations would be incomplete and invalids 

k-ff)ckk*)t**-f;**-k*-k 

3.JURUIPE,THE LADY PHANMYU KAKUNGH 

After the great Feast called,'Amangbou Zou Hubo'(refer 

to chapter III)people became more confused about the concept of 

Tingwang,God the Almighty and Charahwang,the supreme deity on 

*The term,'Apow'means great grand-father,and it is most respected 

word in Liangmai Nagas, 
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eartho Thus, they later conflated these two different concepts 

into one i.e.Charahwang only<,The conflation of these two conce­

pts war, due to the fact that mankind lost contact with Tingvigng 

as the latter distanced Himself from mankind for their disobe-

dJencep The Liangmai(Zeliangrong) Nagas later came to believe 

that the sufferings and death faced by human beings v/ere beca­

use of the mountain gods and goddesses» They were convinced that 

human beings are the domestic animals of these mountain gods and 

goddesses* Therefore, like we did to our own domestic animals 

they(gods) can punish or kill the human beings anytime they like. 

Decauoc of this reason, whsn a person is suffering from any de-

seass in a family they would in^it© a phanmyu and ask him to do 

certain religious ritual, to pacify the responsible god ©r goddess. 

Juruipe^ the second ' jĝh,ninyu kaicung' was thus^sont by 

Tin_gwan.g to eiarify the misconstrued notion of Tingv;ang and also 

to rectify thei^ false-beliefs absufe those regional god& and god-

dess©o,Sh© was said to be blind hf birth, and unlike 'MSSi^l^Sii 

she was never cured of h®r afflietien. Juruipe makes it clear to 

mankind that, Tingwang,the creator of the universe is the one who 

creates human beings and all other creatures on earth including 

Charahwang and other godheads. She repeatedly warned mankind that 

their purpose of life on earth is to maintain and sustain God's 
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creations and not to destroy them. In the beginning God wanted 

mankind to look after His creations collectively and enjoy the 

boantiness of nature without much labouro However, men's repea­

ted disobedience to God resulted in the emergence o£ gods and 

godVieads, who were later entrusted by Tingwang to look after 

His creations until men came back to their sense. She also told 

them that all sufferings and death were not cause by those re­

gional or mountain gods and goddesses, it was basically due to 

man's ov/n irresponsible actions and disobedience t© Gods Human 

beings are definitely not the domestic animals of those mountain 

gods, but a Special cr©£itare o£ Tingwang,God the Almightyo This 

wrong Impression ot falSQ^beiief that human being§ are dom.estic 

animal o£ those mountain gods and goddesses is feH© handiv/ork of 

those self-centeed godg and goddesses„ They are Wall aware of 

this fadt that the momen-fe men rectify their mistakes and opted 

for the path of righteousness they have to share the responsibi­

lity of looking after God's creations with mankind.She thus,war«« 

ned them that no amount of religious rituals and sacrifices dould 

relieve pains and sufferings of mankind permanently. It is only 

when men repent for their misdeeds and live righteously they co­

uld overcome or remove those pains and sufferings and regain 

their lost status. Unfortunately, no one pays heed to her advice. 
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Before she died, Juruipe delivered the last warning from Ting~ 

wang that if man does not reform himself and fulfil his purpose 

of life on earth he will have to reap what he SQWS, That is , 

since God has made it clear in the beginning that the life span 

of this planet earth itself is dependent on the action of man­

kind. If man does not follow the path of righteousness God would 

surely destroy the earth by a fire called *kuli myi', a fire 

without flame. 

Apart from reminding mankind about God's last warning 

she was also famous for her power to travel to'Charuidih' or the 

land of the dead in her dre§.m. When she was alive people would 

alv/ays request her to visit 'Gharuihdih' and find out all about 

their dead relatives over there. There was a story about her spe­

cial visit to 'Charuihdih* exclusively for a person named *Kal-

renbhuibou' of Rltiang village, who was killed by a wild-boar 

while hunting. Juruipe,the phanmyu kakungh, brought back with her 

Kairenthuibou's song as a massage to his mother. He also gave a 

piece of the moon to Juruipe to be given to his sister ^Luithul-

liu' as a gift from him, Juruipe returned to the land of the li­

ving but her grand-children noticed the bright object held tight 

in her hand and they tried to take it away. The broken piece of 

the moon fell on Kuiluang village and became a bright stone shap­

ed like a new moon„ It is said that some years ago somebody came 
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upon tiij.s stone and threv; it down the hill^ but the man died 

witJiin a fevr days. Nobody has seen the stone ever since. 
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MOTES OH TWO .ĵ ii'UxIMry.. 1<AI<?JNGH 

The Liangmai Nagas b e l i e v e d t h a t t h e abno rma lcy of b o t h 

t h e plianmyu k.akunc|h by b i r t h s g m b o l i z e d t h e r e l a t i o n s h i p betv;een 

Tincf;-jang and mank ind , T i n g l a h b o u ' s d e a f and dumbness by b i r t h 

s i g n i f y two d i f f e r e n t t h i n g s , ! , a l t h o u g h man knows wha t i s good 

and what i s bad , he t u r n s d e a f and dumb t o t h e t r u t h and r i g h t e o ­

u s n e s s God has a sked him t o fo i lov ; , and 2.God on t h e o t h e r hand , 

c h o o s e s Himse l f t o be d e a f and dumb t o men'ts i r r e s p o n s i b l e a c t i o n s 

and w i l l i n g t o f o r g i v e them i f t h e y came back to h im. Aga in t h e 

b l i n d n e s s of Ju r ig ipe by b i r t h a l s o s i g n i f i e s t h r e e d i f f e r e n t 

t i l i n g s ; 1 . Man a l t h o u g h knov/s and h e a r s enough of v/hat i s r i g h t 

and wha t i s wrong he t u r n s a b l i n d eyes t o i t which r e s u l t s i n 

s e l f - d e s t r u c t i o n , 2 , i n s p i t e of a l l s h o r t c o m i n g s , s t u b b o r n e s s and 

d e s t r u c t i v e n a t u r e of mank ind , God t u r n s a b l i n d eye t o t h e i r m i s ­

deeds and does n o t want t o p u n i s h them as He i s s t i l l w a i t i n g f o r 

them t o r e a l i z e t h e i r m i s t a k e and come b a c k t o h i m , a n d 3 . w h i l e l i ­

v i n g on e a r t h man may n o t be a b l e t o s e e t h e t r u t h a s he a lways 

p r e o c c u p y h i s mind w i t h mundane t h i n g s « 
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