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INTRODUCT ION

The FKhasis are & group living in the Khasi Hills of
Meghalaya who Came into contact with the British
admintstration directly in 1853, when the entire Khasi  and
Jaintia hills was placed under a political zgent with
teadguarters in Cherra. Contemporary 1o the Britisth
administration came the missionaries, the ‘specialists’ and
‘sacred intelligentsia'1 who served as  carrvier of the
Christian faith., The missionaries served the British
administration in furthering the administrators interest  who
“felt that the best way to tame the primitive Fhasisz was
through lowve which the missionaries alone comld give.’z The
missionaries came as the nessengers of Christianity and  in
the process inflicted & super-imposition of foreign religio-
cultural ethos which served as an external force, shaking the
existing cultural ethos of the Khasis. The spirituxl and
temporal arms of the Christian missionary contributed to  the
imposition of the attitudes, norms, values and world view of
the British, who being the political heads could emphasize
this domination.

To exnplain the domination of an alien power which bad

arrived in their midst, namely the British, I have uzed the



much used tersm colonialism which ise ‘domination of an alien
minority asserting rvracial and cultural supericrity over &
materially inferior native majority, contact between machine
oriented civilization with Christian mrigin.’3 The fact that
the political and economic hegemony, the establistment of
which was the acst pertinent point for the HRritish was
reiterated through social means. "The reacticnary character
of British imperialism was more manifest in the social
5phere'4 and the British hegemony penetrated the masses
thraugh various secic-cultural channels. The concept,
therefore, denotes not only entra territorial esxpansion of &
palitical and economic natuwre which is geperally taken to be
connoted by this term, but slso constitutes & system of
controls and subjugation meant to facilitate the exploitation
’Gf the colonized people. This purpose of subjugation and
control was facilitated by two diszsimilar groups of peaple,
they being the merchants and the missionaries. Retween the
twa the latter upheld the self-imposed obligation of the wmore
advanced British power to spread civilization and uplift  the
‘pagans’ ar "harbarianseg’ as they perceived the conguered
reople to be. However, this proceses of spreading civilization
and uplifting the 'barbarians’ was not viewed in  the same
light &= the Britieh by the colonized group. It was not  long
before the community was compelled for different reasons

which I have discussed in chapters 11 and 111 to offer
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resistance to this kind of domination. The term vesistance is
taken as ann  ‘intention to preserve community life as it
existed before the colonizers intervened'ﬁ, ardd alsc as the
‘ipter play hetween ideclogies of domination arcl
subardination.'ﬁ

The perceived threat to the ways of life of the Khasis
led kKhasi elders to formulate certain methods, adopt certain
measures and in some cases to leunch resistance movements.

Culture &z we hknow includes avenues of  religion,
palitics, w@morality, wvalue system, in fact & total way of
life. It is, therefare, ann invisible medium of perceiving,

retaining and enacting mesning and values, which &re the

i

essentiale of & particular society. The essential core of
culture consists of traditions (i.e. hisztorically derived and
selected) ideas and especially their attached values. Thus
culture can be considered as products of action on one hand
and conditioning elements of further action, on  the other.
Afoccordingly. 1 have firet discussed Fhasi culture as an
‘ordered system of meaninge and 5ymbols’7 They, i.6e. the
Fhasis asserted their individuslity like other groups through
thetlr cultuwre. The cultural ethos of every group is &
univer=zal phenomena even though it may only be brought into
focus when an external influence touches a group to wnidermine
it. The second chapter dicscusses the historical procese of

the entry of the British along with the missionaries into the
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Khasi hills. The missionaries of various origins  coammenced
their prosyletization activities with clear rules laying "the
standard of church memberehip on the mission field .... high
and clear from the beginning. It was enjoined that every
candidate for conversion should not only have rencunced  all
heathen practices and lead & moral life cen".B The religiocus
rituals and festivals were seen as  encesses’ which were
‘pagan’  attendance  to which were causes of disciplinary
action by the Chuarch. In addition, the Khasi religion  and
their value system was classed as "vague belief in God'q tay
the early writers,.

Social change implies a "significant alterstion  of
social structwre, 1i.e. patterns of social &ction ard
interaction including consequences and manifestations of such
structure embodied in nores (rules of conduct) values, ard

cultural product and symbals.”lo

Such & type of change was
brought about very perceptibly in the KFhasi context  through
the process of British colonialism in the Khasi hills. The
calonialist ideological foundation was that " they were part
agf the civilized world as they were Christians and others
teyvond the pale of Christiandom were a amorphous mass  whose
commornn  characteristics was their heathersdc;m’l1 and thus
noticeably infericr toc the colontzers’ unquestionable

supericrity. On  the basis of their supposed ideclogical

superiarity, the Miscsionavies as the ideclogicsl arm  for



colonization were means of domination and depreciation of the
ideclogy of the Khasis. Thus the Christian ideclogy become a
enploitative value system.

The Fhasi =society which bad & definite ideoclogy as
‘closely related beliefs or ideas or even attitudes that
characterize & group o+ cnmmunity‘lg perceived the threat
system and perpetrated different forms of manifest and latent
opposition to the Missionary and British supgpression.

The Seng Khasi started as an organisation in 1899 with
aims to “revive the true faith of their forefathers’ ard
“foster = sense of brotherhocd’ among the Khasis who still
retain their sccic-cultural and religious heritage, among
cther aims. The temporal activity of the missionaries like
education, medical facilities etc. was seen as & ®means Lo
undermine tradition and proselytize the Khasis. The spiritual
activities of the church on the cther hand, was seen as  the
means of projecting the Christian values and to prove  the
inefficacy of the traditional system in terms of health  and
well-being. The traditional healing system was put  down  as
simply superstitiocus and primitive.

The present working of the Seng Khasi is based entirely
on the need to strengthen the Khasi cultural identity through
kriowledge of their own culture. In Chapter—~111 I have shown

how this organisation has beenn the means of retaining

awareness regarding the Khasi distinctiveness. By entering



the fields of education and social welfare they thave
attempted to breat the power-wielding g ip of the
missionaries. Again by resssuring the people of the relevance
and greatnecss of their own culture the Seng Khasi has made an
organicsed effaort at establishing a distinct identity among
the Khasis. Many of the cultural elements of the Khasie has
beernn imbibed into the Christian Khasis who have included
certain caltwal activities in order to counter the threat of
the Seng kKhasi organisation, which they felt was taking away
many Chrictians. The Seng Khyllang (United Endeavoa [cciety)
slong with the Indian Tribal Cultural Forum have established
& platform for enhancing the understanding of the traditionasl
cultural activitiee of the kKhasis. The various clan
organisations too have come up to highlight the traditional
basics of the society. Ancther beranch namely the Seng Kyvrzew
organises  talkse &bout Khasi religion and cultwre i the
interior aress of Khasi and Jaintia Hills in order to espose
the people to theilr traditional cultuwre. The Seng Pyni  vyet
ancther uwunit of the Seng Khassi holds  talks  and  group
discussions about Khasi religion and cultuwre on every Sunday
to motivate the people to retain their culture and resist
outside influence. The Seng Khesi has also been attempting to
associate iteelf with other organisations like the

International Association for Feligious Freedom (IARFY, and



maintain its distinctive identity by highlighting their
differences with Christian Khasis,

The Christian kKhasis on the other hand have i their
cun way offered cultural resistance by asttempting  to throw
avay the yoke of the west by promoting certain elements in
the culture which would help them to retain  their Khasi
identity. Slight tremors of dissent against the missionary
wayes are being manifest in covert ways (refer  Chapter V).
Though this assertion in an organised way are few, for it ig
seen  more  on an individual level yet this 1= fairly well
manifest. There is also a noticesble attempt &t modifying
certain elements which were blatantly colonial.

In comparizon with the Seng Khaszi who  believed  that
without religion the strings that bind the Khasi society will
‘Le broken and would gradually disappear, the Christian  hasi
equally worried about Khasi identity yvet prefer it to be
limited to culture. The young khasis who are born Chiristians
wauld like to preservve their new religion while at the same
time keeping their pride in Khasi heritage intact.

I have tried to s=show that the rvesponse to the
challenges of subjugation is pot  found limited to  the
aorganised effort of the Seng Khasi. There is aushrooming of
resistance groups within the socciety.

The present day resistance 1is mainly i form  of

associations promoting different aspects of tradition like



names, dress, music, literature, theatre and dance. These
are, however, projection of culture in & piecemeal fashion,
more like cultural showpieces. This plecemeal manifestation
of culture cannot really wipe cut the effects of colanialism.
Thisz 1is also the reason why the two major groups  among  the
Fhazise could not launch a powerful social movement against
cultural subjugstion. There is, of course, the pragmatic
attemnpt to keep the religious group, i.e. Seng kKhasi alive in
order  to enswe  the continuity of the tradition. In the
present day, we can &lsec see i the symboliem of  the
colonised group {(the Christian Fhasis) & conscicus attempt it
integrating their traditionsl attitudes with their rew
religion. This is symbolized vividly in the work of Christian
leaders like Rev. Fr. Sngi, Rev. kHharkongor and others.

g Here 1 sense a dilemmx, on the one  hand  you  have
members of & group negating & large chunk of their tradition
{viz. religion) &as superstition, in favouwr of a new religious
ideology, which they feel is more modern and in tune with the
times. On the other hand, the same members of the group wish
for & bhalance between their tradition and the newly acguired
modernity. Except for group dances and group songs  and
artifacts like  baskets’', 'daogs’ etc. displayed in market
places there does not appear any clear cultural thrust  which
could be uniquely Khasi. The ethnic identity seems to be  the

only hallmark for being a Khasi. The cultuwral  identity is



heing slowly pushed to the background. Today you can be Khasi
if vyou have & Scheduled Tribe certificeste, no matter where
vou  live, no matter what is your religiorn and even 1if  you

think like an Anglo—-Indian.

Methodology
The present ctudy entitled Khasi Resistance to
Caolonialism is= ann attempt to find out the forces of

resistance to domination and deprecation of theilr culture
cperative among the indigenous kKhasi population. The asttempt
is  to study how different cultural elements of the past,
consciocusly or unconscicusly are s=till  followed by the
converts to Christianity and the followers of the traditional
religion among this population.

g In order to find out pertinent data in respect to  the
various cultural practices it was felt necessary that an
appropriate research design be developed to give & proper
scientific base. The present study, therefore, had been
planned as & descriptive study which incorporated the various
parameters of scientific applications, taking into account
the sampling procedure, sititable research, methods,

technique, tooals, etc.



Sampling

Since the present study does not incorporate any survey
data and as it was felt that there is need for me to give an
equal choice to &1l the respondent for their inclusion in the
sample, I planned a non-probability sampling design which is
suitable for bazically exploratory studies like the present
one. The non—probability sampling design is a valid sampling
construction of & data base which i= used widely in  various
social science researches and presents a fairly good result
in case of analytical studies based on a charatteristic
design of the =ample. Further, since I have generated &«
logical sampling frame by mesns of esployment of  hkey-
informants, it follows that the non-probability sampling
procedure will only be fitting into the rvesearch design. For
m; present  requirement, it was, therefore, decided that
purposive or judgemental sampling technique would be applied
to develop a suitable and manageable group of informants  for
collection of data. With the belief that with the exevcise of
good judgement and appropriate strategy the right informants
in  the sample could be handpicked, an attempt had been  made
to develop & strategy whereby it would be possible  to
identify typical cases who were evaluated on the basis of
their capacity to provide the required data as planned by me.
After & careful evsluation of the suitability of various

sacic—anthropological wmethods, it was decided that three



methods, wviz., historical asethed, interview method aed
cbzervation method would be most suitable for the present
study for the purpose of collection of primary as well as
secandary data. The decision on these methoads was  taken to
satisfy the reguirements of gualitative data, time factor,
available resources as well as the hdstoricity of the subject
under consideration.

Since one of my main purpose  was  to  intermittently
compare the various aspects of the past of the Khasi society
withh that of the present, I found the applicstion of
historical methodology as most valuable. Data was collected
ertensively through the oral tradition. This has helped to a
satisfactory level in reconstructing the sociclogical past as
waz existing in its most manifest form. The group with strong
éraditians may have naturally readjusted themselves to  the
newly emerging socio-economic milieuw and may not be able to
maintain & strict sccic-cultural boundary. I order to  find
ot the soccial changes cccocurring in the two groups existing
before me in the field viz. the group following traditional
seyetem and the group which do not follow tradition or follow
them just as a matter of habit, the Durkhemian Methodmlagy13
of studying socisl facts was kept in view., The sccisl facts,
normal &5 well as pathological, were studied to find out
their levele of existence, values and roles recommended by

Emile Durkhiem hae also been btept in wmind while investigating
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social  facts pertaining to the three different sociological
formations.

Historical dats from secondary scources like records,
jowrnals, newspapers, private papers, and artifacts etoc. have
alsc been taken into account.

e 1t was alsg felt that the various socio-cultural

manifestations in the 1ife of the people reguired to e
studied as closely as poassible, use was made of uwnstructured
and participatory method while conducting the vesearch. This
has particularly helped in discovering the underlying
dynamics and contradictions as well as subtleties af the
people involved., This was in conformity with the decision of
furthering gualitative data. For the traditional group social
activities like Seng Pvni, Seng Kvrsiew and Seng Khvllang,
’,
Shad  Suk Mynsiem, Seng Kat Snem  besides actusl everyday
affaire weve observed. For the non—traditiornal group  actuald
everyday affairs, famlly situations, mwaririage ceremonies,
naming ceremonies and the activities of the cultural
organisations were observed. Through these observations,
valid conclusions were drawn.

Focussed interview method was & natural choice for
callecting additional information from the field. This method
focus=ed an the subjective experiences/attitudes arvd
emotional rvesponses regarding particular concrete situation

was  thought most relevant we it is also helpful in research



situation which has already been analysed prior to the
interview. This method counld also be utilised in a situation
where persocns are known to be invelved in & particular
concrete situation or bave participated in an observed social
situation. Since the above criteria exist in relation to  the
present study, hence the focuszed interview was extensively
used.

Keeping in view the ethnographic method of anthropology
and &z it was particularly felt that ‘Clkey informant’
technigue be emploved to generste information this techtnigue
has been used to gather information pertaining to the study.

kKeeping the sampling logic in mind the maotimum amount
of time was spent in the field on developing the good
judgement’ and “rapport’ and gathering oral tradition. It was
a;ter this that & tentative interview guide with unstructwred
entries was prepared and pre—-tested in the field. The nexnt
phase was the collection of csecondary historical inforastion.
The next phase of =ix months wsxs spent  interviewing the
preople  belonging to the Christian section of the population
and the next eight monthse the Khasis belonging to the
traditional faith and those who were members of the Seng
Khasi. The next one year was spent on studying  the  various
cultural organizations, their working s well as interviewing

the members. Lastly, after working with the written texts and



going back to the field for recent information, the work of
classification and analysis and finally writing commenced.
Throvgh the pursuvwance of the written wmaterial and
interviewing the auvthors and the important perconalities of
the society of both the traditional and Christian group &
judgemental sampling frame was developed. This included 150
Christian Khasi informantse and 150 informants affiliated to
the traditional religion. This sampling frame included the
pffice bearere and sember= of the Christian kKhasi cultural
organisations and the Seng Khasi ovrganisktions and  branches
therein. The interview of these infarmants was carried out by
uwsing an  interview guide with unstructured entries, which
telped in varying the questions in accordance to the demands
af the situation. Further, the variocus cultural activities of
tge Fhasis were investigated with the use of the focoussed

interview method.

Objective of the Study

The following formed the abjective of the study:

1) T discover the signs of cultural rvesistance to
the colonisation of cultural traite amongst bothh Christian
and non—Christian dhasis.

2) To find out the traditional religious structure

and to explove the reasons for the birth of the Seng KkKhasi
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and octher Christian Khasi organisations and their continuing
existence.

3) To  identify the elements of interaction a&nd
communication between the two resisting groups.

4) To evaluate the contribution of the Christian
Fhasis and the traditional dhasis in matters of retention of

culture.

{timitation and Scope

For the purpose of convenience, practicality and
operational purposes, the Khasi residents of Shillong have
beerr  included. Shillong here includes the Shillong urban
agglomerate, comprising of the Shillaong Munsicipality,
Shillong Cantonment, Nongthymmai, Mawlai, and Pynthoruskhbrah,
A; it was felt that most of the requirement in terms of data
could be had from the capital of Meghalaya where mozst of the
cultural activities, awatreness @programmes, organisaticnszl
activities are concentrated, Shillong was the natuwral choice.
Both males and females have been included as it was  felt
necessary that these two gender groups would yield different
categories of data. In terms of religious affinity both the
non—traditional Khasi group and the Christians have been
included as they are at present the mainstream of the Vhasi
society and substantial social force. Other religious groups

among ¥hasis, such as Muslims Buddhists, Hindus, Bohais, etoc.
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do exist but as they do not constitute & substantial
grouping, they have ot been included in the study. In terms
of age structure and grouping the present study has included
respondents  belonging to the age groups 1% to 60 but  the
concentration bas hbeen within the age of 2% to &0. Children
ard adolescents have been excluded from the study as it was
felt that they would not be able to sufficiently reflect upon
the study and as their behaviour pattern would be influenced

by modernity.
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Chapter—X

THE KHASIS — TRADITION
AND CHANGE

The term “khasi', it i= =zaid, was given to the peoaple
living 1in Meghalaya by the people of the 3[yvihet district of
Bangladesh with whom they had trade links. Their land  was
referred to by these people as " Kheasis  Pahsr’ o Khasi
Pakbar.! Khasi myths on the cother hand referved to these
people as  the Hvndies Trep people. These people lived  in
their respective sreass and referred to themselves either by
their clan names or at the most when they ventured into  the
f;rritury of ancother chief, by their area neme. Therefore
instead of correcting the people of Sylhet during their short
contact, they answered to the name given by the Sylheties.
The name Khasi was firmly established by the Britiash
administrators who called them the " Cossveshs’ and " Jdvntess’
(later “Khasi’ and "Jaintiz') in pen and paper.

Fhasi today is a generic name for the Vhynriam, Prosv,
Bhoi, War and the Lyngngam. The kKhynriam Khasis are  those
inhabiting the central portion of Meghaslaya. To the east are
the Frars who are alseo known as Jaintias, to the north  the

Rhoise and the southern slope is occupied by the War Khasis.,
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A word about their origin and migration. B.C. Allen~ is
of the opinicny that the Khasis are  Indo—Chinese people,
speaking the Mon Khmer language which is spoken by various
tribes in Anam and Cambodia. He also believes that the Khasis
were one of the earliest band of immigrants from Narth West
China and while the recst of the horde pressed cnwards towards
the sea, the Fhasis remained behind. Driven by the Tibeto
Burmans on the East, the Dravidians from the West, they came
to the North Eastern Hills and =zettled there.

Hamlet Bareh,s, P.H.T. Gurdon,4 and J.N. Chomdhuryﬁ
have speculated that the Khasis are racially ard
linguistically the off-shoot of the Monbhmer branch of the
fustro Asistic stock and are held to be the remmant of  the
first Monglical overflow into India.

g In view of the anthropologicsl and linguistic proofs,
the most accepted theory supported, is that the Khasis belong
to the old Austric Mon-kKhmer tribe i Burma of which & group
moved westward and came to Assam,. According to Rareh, they
are culturally and linguistically relsted to the Palaung-
Riang Walemet-Mon—-Babnar alliance which fore & group of  the
most original  and oldest people among  the Austrics. 5.,

Chatterjeeb

o the other hand opines that a series of racial
contacts hetweern the earlier Austrics and the Mongoloid

family, resulted in the formstion of variocus sections of  the

Mon—fhmer speaking people like the Fmen or Fman or Mo of
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Central and Southern Burma, Paluangs of Upper Burma and  the
KFhmers  and other fustric spesking people of Siam  and Indo-
Chins.

Huttor’ pointed out the similarities among the Khasis
ard  the Mon-kKhmers of the East and thus supported the view
that the Khasie migrated from the east. Homiwell Lyngdmha is
of  the wview that the criginal place of the Khasis was
somewhere in destern Cambodia, Buwras and other regions in the
Eaxst and the hasis migrated treough Nowgong, bLumding and
Haflong acrose the Hupli river to their present place.

Tracing the origin and relevance of the term Khasi  is
arnother difficulty. Some like Hamlet Hareh suggests that  Kha
means Tborn of’ and “si’ refers to Can ancient mother’ . Thus
Khasi means born of the Mother. Another opdoion is that it is
dé}ived from ‘Khes'  which i Sanskrit  msesns Cpower Lo
understand’ . Again the word Khael may have oviginated  from
‘Cassis’ & particular bay leasf found in these hille or  even
from “ghas’ meaning grass or from CKash' & special grass
found in these areass used for rituwael purposes by the Hindus,
Anather explanation is that Khas stande for exclusive private
larnd of the owner for which no land revenue is to be paid and
asz  the Fhasi land iz of the above type the neighbouwring
peaple referred to them s= Khas-3i, one with exclusive land
rightsq. Qpinions’ differ as to the origin of the term

‘Ehasi . However, today Khasi is the name for the peaple of
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Khasi and Jaintia Hill district of Meghalaya who have common
ettnicity, common mythology, & common language and & Common
way of life. The Khasis are flanked by the Brahmaputira Valley
in  the Morth, United Mikir and North Cachar hills in the
east, Sylhet district of Bangladesh in the south and the Garo
hillse inn the west.

The Khasi and Jaintia platesu lies st an altitude
ranging from 1220 ats. to 1830 mte. above sex  level. Hill
ranges run from the esst to the west and the highest peak is
the Bhillong peak which lies at an altitude of 445 ft. above
sea  leviel. The rivers flow either to the North to the
Erahmaputra or to the south, to the Swma. The rivers flowing
to the North are Umbkhen, Umtru, Umiam and the ones flowing to
the south are Umngot and Myntdu. The rugged mountainous
té}rain gives rise to a number of picturesque waterfalls.

The climate of the central platean 1s  cool ard
salubricuse whereas the northern and southern slopes  have
climate similar to the plains. The southern slopes receive
high reainfsll. In fact the Chetrrapunjee-Mawsynram belt of
these slopes have the distinction of receiving the haghest
rainfall  in the world., The hills are rich in numercus fTlora
and fauna, temperate flora is found in the central region
while tropical forests abound the northern slopes.

Traditionally land was of two types among the Khasis,

the Ai Raid or public lands and R1 Mynti or private lands.lg



The former category includes lands allotted to the chiefs,
the priests, clans  and those kept aside for the use for
religious and welfare puwrposes. In this category there is  no
absolute ownership or heritable transferable rights. The
other clazs of lands kpnown as R1 Kvnti lands are  these to
whiich the owners have absolute ocwnership which iz heritable,
alienable and transferable. The underlying principle behind
the division of land is thet of welfare for the community as
& whole without any preferentizxl treatment for any person.

The main coccupations of the Khasis were agriculture and
horticulture. They practised jhuming o slash  and  bhurn
cultivation and the main crop cultivated was rvice. Forest
products like timber, lac were also found in plenty.

Trading was an important cocoupstion of the Khasis, They
we;e krnown as traders in the neighbouwring lands, especially
of BRangladesh with whom they traded orsnges, bay lesves,
arecanut and pan leaves in return for rice and salt.

The ¥hasi hills sleo had smineral resources like  ivon,
limestone and ceal. The surplus products were trought  into
the marketzs which were centres of communication. There were
big markete held in different villages on an weekly basis.
These big markets were the centres of activity ad
interaction. The traditional Khasi dayse of the week were

named &after the big markete held in the different vvillages.
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Cowrie was generally used as a medium of exchange, tesides
the barter trade that went on.
Rice forms ann important part of their diet which is

also converted

4]

wesed ot only as a basic everyday food but i
into rice cakes & Kpu and beer known as Ka Kiad Um. The last
is an important item not only as everyday drink but is  &’lso
veerd  for ritual purposes. The Khasis also est millet, Jjobe-
tears and maize. They are fond of meat like pork, beef,
chicken, venison and alsc fish, fresh and dried. Besides the
Fhasis are also fond of the “betel nut’ and leaf (Kwai) which

ie not only taken everyday btut forms part of ritual food.

A& word about the way of dressing amonigst  the Khasic

]
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before the advent of western influences, the Fhasi
traditional dress for the women consisted of Ka  Jvmpien  or
”,

Jainpiernn worn next to the skin. This was  tied round  the
waist, coming down to the knee. Over this was worn the
jainsem which cansiste of two pieces crossed and tied on each
shoulder. 5Still over it is worn the Ka tapmohihlieh which
covers the head and shoulders and lastly comes the MNs Jainkap
worn over the shoulders like & cloak.

Traditionally, the men wear & sleeveless cost called Ka
Fwmphcng over their upper torso and & cloth round their waist
reaching over the knees known as ks shyvmpisr, Elderly  sen

wore & turban known as Jjeinspong of white colour and a2 dhoti

r
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known  &s  Jainboh. They also wore a shawl  kpown  as rydi

~i

tiem.

RBesides the above mentioned specific characteristics of
the Ihasis, in arder to provide a complete picture of  the
pecple, it  is important to provide the bhackground of  the
traditional political and social system.

The hasic unit of political orgsnisstion is  the clan
council called Durbar Kur, with the Sangbsh Kur or clan
headman at  the apex. The next iz the Durbsr Shnong oy the
elected representatives of & village with the village headman
at the top. The next unit was the Durbar Raid or the elected
representatives of the commune or Raid. The leaders of the
village and communes were known as Rasan, Bahhraw, Lvrngshor
and Lz«‘ngdohs11 in different aress=. the Lyngdohs, however, had
a0 ;dded sacradotal function becides the asdministrative ones
as differing from the Rasan, Bsihraw and Lyngshor.

The Khasi state was usually forsmed through e

\
voluntary assocciation of villages and communes (a combination
af a npumber or villages). It was adwinistered by & cohief
called U Syviem who was aided in his work by & Durbar known as
the Durbar Hims an assemnb:ly or elected representative of  the
people also known &= the Ki Myvntri or ministers. The Durbar
thus consisted or Lyvngdohs, Basans, Baithraw and Lyngshiocrs.

The Syiemchip was reserved for the ruling clan of  that

particular area or Hima. This ruling clan was known as  Jait



Syiem and only the senior most male members  of that
particular clan was eligibkle for the Syiemshipa The
eligibility WES determined tey the candidates
matrilineality.t?

The Sviem is generally elected by an electoral college
consisting of Lwngdohs, Myntries, Basan, Sirdars and headman
of leading clans of the Hima and is chosen from among  the
eligible candidates. The syilemship is arn important
institution among the Khasis, with the Syiem being allotted
four main important duties of that of & ‘chief priest, judge,
erecutioner and general’.13 In the political arenx, the
Khasis are thus seen to have developed a system of checks and
balances to guard against any usurpation of power. The
demacratic owtlock of the Khasis iz reflected in their
socigl, political and religious sspects. A noticeable point
iz  that the political suthorities were vested not only  with
political powers but alsc sacradotal pawe}s as  they were
supposed to bring about welfare of their respective domains.
ddministration of justice was the task of the respective
authorities in their respecltive domains, though no arbitrary
decisions could be taken as the Durbars had to be consulted
and decisione rendered together. The Khesi DPurbsr’'s role  in

administrative and judiciald matters VRS, therefore,

important. The sources of law were taboos, ancient moral
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cades  and precepts and Jdurbar precedents, ancient covenants
arnd agreements.,

The first division in the social structure of  the
Khasis is that of the clan (Kur) or consanguinal kin  group,
each kur tracing back their origin to the grandmother of the
root, i.e. Ki Iawbei Tvrrai. The term jait is used
alternately with Kur in general usage, however, Jait mainly
refers to the members of a Kur who migrated to & new area and
adopted new name. Each Jsit is further sub-divided into  Kpoh
which consists of a group of matrilineal kin “confined to one
domestic family or groups of households  linked by direct
extensis of the main household. 4. The Kpohs  are further
sub-divided into individual families known as Iing.

The Iing is made up of & grandmother, her daughters and
her é;ught&ra' children. In this case the grandmother whoo is
the head aof the Iing 1s known as the #ha Jambei Khynraw. The
basic unit of the Khasi society is the Ting, and &1l Iings
can be said to be overgrown clans. The clan which is one  of
the most integral festure of the Khasi society is strictly
exagamous. The excgamic principle is applicable to the sub-
divisions of the clane toc. Though every clan has & myth of
origin, in the present day one comes acrose a fair number of
rnewly formed clanse which cesme about due to adopticn  of

outsiders into the Khasi society. The clan membere were bound



together by religious ties of ancestor worship and a  Comnon
clan cromlech.

fie is  well krnown, the Khasis believe that from the
women sprang the clan. Lineage and descent is traced through
the mother’'s clan, &1l children thus take the mothers olan
name., The descent rule is that of affiliation of the person
with & group of kinemen who are related throuvgh females only.
The wmatrilineal principle is  applicable i matters o f
inheritance too. Ancestral property is passed on from  the
mother to  the youngest daughter called Ks Khadduhhe The
Khadouh is  the custodian of the family property and  is
responsible for  the general well being of her immediate
family. She is also the keeper of religion (ks basl  is ks
niam} . The Khadoduh is aided i a1l bher duties by her
mGthE;'s brother ¢ KAi. The #/i is the person whoe holds &
pivotal role in decision mabking regarding ancestral family
matters. The status of the voungest daughter is of special
importance to the Fhasi concept of family. Her house known &s
Ka ling Khadduh or the vyoungest daughters house, this
institution is of special importance as ot only are &ll
family gatheringes conducted here but it is also the place
which shelters the indigent, the wwmsorried daughters and sons
ard their monetary contributicn goes to the common fund. It
ig i this house that family rites and rituale are carvied

out and it i=s the duty of the Khadduh to organise  the same



and alsoc to bear the major burden of the expenses. The U kRS
or  maternal uncle, wields great influence and is afforded &
ot of prestige in the Khasi family. However, the father and
his kinsmen are in no way subservient. This is elucidated by
the sayings goes U Kps uwbs leah bes isi’, weaning it is  the

father who provides for the family and the paternal kin  are

a4

the giver of life and stature (KNi longihs, ki nongei  ia K
IGngrynHieng).lﬁ The fatheyr, his mother Meiihs and sisters
Kha are afforded lot of respect and  are alwaye included
respectfully in any family rites and gatherings.

The beginming of Khasi religion can ke traced to the
origin  myth of the thasis., They believe 1inn the initial
creation of sixteenn families in heaven from which  seven
families severed connecticon and came o live on earth. On
severiég the physical connection thirough & golden ladder God
send down three commandments to the people of the seven huts
or seven families (ki HvnAiesw Trep, HynfAiew shum), saying
that if they followed those three commandments they wowld  go

to heaven to join the nine above {(Khyndai hajrong) o deaths.

These three commandments served as the basis of religion  and

eacial life. The commandments were (&) Kemai Ia Ax Hoh —  to
earn rightecusness; (b)) Tip Rriew Tip Rlei - to krnow man and
to know God; (c) Tip kKur Tip Kha - which means to know  ones

maternal kin and paternal kin., Man is, therefore, reqguired to

lead & righteocus life by being rightescus, earning his  tread



ttrough righteousness and also earn righteousness, thus
honouring his reason for living and assuring his  ascent  to
heaven. Mann does not come into the world as & single
uriattached unit, he has hig fur or clan to whom he belongs,
therefore, he is required to know and respect these relations
or else the ever vigilant God will chastise, correct ar

t e
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punish him  and  his clan. /A good, righteous life
highest offering that man can offer his Creator as  his
gratefulness for all the things that God has given for his
fruitful uze. A= the aleso believe that “everything is of  God
and =0 also the different religions are His gift and  their
development are through his divine inspiraticon’ and thus they
mast  respect 11 belief EVStENE.lﬁ Az God is everywhere  and
in everything, it isg considered & sacrilege to symbolise God
iy’ picéhre i in any shape or farm.

The belief among the Khasis is that they come into the
world for a cause, through a grest plan and decree of God
(ngi wan sha kane ha pyrithel da fig Hukum),17 The moral fitwe
of s=ociety though permeating every aspect is particularly
localised in the religion of the thasi which they call Ka
Niam Khasi which conceives GBod as almighty, &ll  powerful,
omriscient and omripresent). God is also considered above
gender and above nuwmber but different names are given to him
according to the different spheres of life and wvarying

aspects of his creation. Mot only is God not symbolized in



arny form but  there are no fixed days of congregational
worship as the Fhasi believe all his bonest  activities &ire
forms of woership.,

There is & personal religious relationship between U
Biei {(God) and the family in the form of K& Niam Iing. Here
God iz the guardian spirit of the family. There is «lso  God
af the clan U [leilonghkwr f Leilongiait’, God of the state U
Lteibhima, God of the village "4 Leifhyrdap and God of the raid
kriown as U Leimuluk U Leijakala.

The interaction between san and God ie i fors  of
worship. Worship again is= of different types, state worship,
worship by elsbka and raid, village worship and worship to God
inside the house. Worship is made for different purposes like
economic welfare, to convey thankfulness in everyday life

-
situations and to seek =salace during crisis.

The belief i resscn and cause in everything requires
the Khasi to find out the same through divination where  they
read the signe. This is done in times of calamity, diseacze
arnd other misfortunes. After bthe ceuse ise found, prayers and
ceacrifices are offered to do away with the evil arvd  seelk
blessings. Reverence of ancestors and dead persons &€
impartant forms of worship as it is believed that by offering
recspect and food to  the ancestors, the living will  be
protected from evil spirits and they will obtain material

prosperity.



The fur—fha relationship is an all pervasive concept in
the spciety and in combination with the mstrilineal concept
is  relevant in marviage, birth, death, pelitics, prapeyty,
inter-perzonal relationship, etoc. The festivals of the Khasis
emanate from rveligion and from soccic-economic  1ife in
general. Festivals are a symbol of identity and are wvery
important to the Khasis as it brings the people closer
together. Marrisge is both a religious and  sooial furnctian
arnd can wonly be solemniced if the match involves ne sang
(tebao) a= no man can Lake a wife from hie own clan. The sang
is the greatest prohibition which is considered wanforgivable
even by God., Ssng i merrisge means the  Cincest taboo’ .
Monmogamy 18 the chief rule of marriage sond though adultery is
viewed seriously rvemarviage and divorce are allowed.  The

L d
matrilocal system where the male comes and stays  in hiis
wife' s place was the traditional practice.,

Customary laws have defined the rales of mern and women .
The women &sre  the smothers, houvee  keepers, custodians  of
family property and helpers in the fields and groves. She is
considered the Ks Rlei Ting {(goddess of the house). The  man
v the other hand are the warriars, protectors, tillers,
huntere, asdministratores priest, etc. Their roles and doties
heing in the domains ocutside the house.

The kKhzsis have & strong belief that they join the nine

above Cihyndai  hajrong’ after desth and that the dead get

31



love and respect in the house of God which they refer to as
‘ham kwai hs 1ing U Rlei’' . They cremate the desd and preserve
the hones in "Mawsheierng {(zmall stone cist) of  the family
from where they are finslly taken to the "Mawbsh' (the olan

croamliect). A1l this regquire elaborate rituals.

It the past, the Khesie erected monumental stonpe
called Mamshvrnrang {(male stome} and Makanthe s’ {female

stone ) iy meomory of the desd. Megaliths like " Masboenns' ard
*Mawnam' ,  proclamatory o o memcrial stones too were  erected.
The @segalith culture was strong among these people and this
involved united efforts of the people.

The most important feasture and the crux aof  the Khasi
zaciety is the matrilinesal social structure. The clanm is the
primary sociasal unit which beginse with the trisd of Ke Iawbel
Tynrai £%e grandmother of the root, the ¢ Thawlang the
ancestral father, the progenitor end the U Swidnis  the
maternal uncle. This triad embodies the Kur {(maternal  kin)
arnd the Khs {(paternal kin), which are the foundation of the
Khasi society. The Ieawbeil who is variously known as  the
lawbei Tymmen the grandoocther of the subclan ov  kpeh  and
Iawbei Khynramw or the ancestress of the family, is the keeper
of the clan, sub-clan and family respectively. She in looking
after the family welfare, relationships of Kuar and Kha, being

the incstructrese af sccial codes and

by

s being responsible



for the religious rituals and communication with God, conveyes
theze dutiesz to the respective Khadduhs of the family.

The ¥ Thawlang as the ancestral father is the
embodiment of the rale of the father as the executive head
respunsibfe far welfare of the family, adding to ite wealth,
binding the clan together and preserving pesce and batroony in
the family.

The next pillar of society is the ¢ Suidnis who i1s the
de-jure head of the family the protector, caretaker,
defender, priezst and legsl head of the clan, sub-clan  and
family. He aids hice sister, the Iawbei in baking decisiong
regarding her respective unit.

The three personalities were respected by all the clan
members referred to in timee of celebration and grievances.
The tenet'af tip kur, tip dhs worked to establish the socisl
organisation of the Khasis and the FKhasi Niam (religion) re-
estabilished the social organisstion. As pointed cut easrlier
the concept of materlineality permeates through the basic
unit of social orgesnisation, to the sub-clan then to the clan
and lastly into the political orgamisation and the political
leadership. The clans were born during  the different
processes of migration and their origins are shirouded  in

legends.
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Being wmatrilineal the children adopted the sother’'s
clarn name. Kinship was strictly exogamous, intermarrviage
between clan members being treated as a mertal sin.

However, the Lyngdoh clan or the priestly clan were not

a1l descended from a common ancestress and, therefore,

HH

menbers of twoe Lyvngdoh clan could intermarvy.  Agein  clans
with the prefix Khar which is an  abbreviation of Dihar
meaning non-Khasi, couvld intermarvy if not descended from the
same ancestress.

In the present day the concepts of 4 Rlei, the lambes
the Thawiang and Swidnia are morve or less fargotten
especially by the Christian Whasis for whom Jesus  and  the
Christian Saints have taken over these functions. Hecsides in
town areas the people have ceased to have or to participate

-
in the esconomic and social ceremonies which had included the
reverence to the U Blei, lawbei, thawmilasng and Suidnis. These
ritual ceremonies which caused a gathering, bringing all
relatives together and =served to re—assert their socioe-
religious beliefs &are no longer attended by people i the
towns due ta lack of time and convenience. Though the FKhasis
still go by matrilineality 1in  fkinship and inheritance
pattern, the linkage and bond between the kin members have
coneiderably loocsened, thanks to the western influence. The
means of maintaining these ties was through gift  exchange

especially of food and the harvest. For example when a omember
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of the family visited their kith and kin they always tock a
gift of food. Again when theré was a marriage the wife took
giftse of food and visited her husband’'s family. Besides the
fruits of the first harvest was to be given to the Meikhs's
house {father ‘= mother's house) by the male cultivators of
the family who alsc got gifts of cloths as & sign of
blessings from the father's family (KAis Kha). Further, in
order to acguire prestige, gifte were made to the persons
whom  the oultivators recognised as  their relatives. This
syastem has practically died cut with the coming of the money
ecanomy, and also because of geographical distances and
general lack of interest. In teras of immediate kin there is
still some amouwnt of contact but the distant kin are more o
less forgotten. With the lessening of social interasction  the
kinship tges have suffered considerably. OAnother feature
which is noticeable is that the people when jeslous  or
envious, use the concepts of the evil spivits like U Thien,
saying that prosperous people have been keeping these evil
spirits  and thereby becoming prosperoua.iq Thie feeling of
resentment and jeslousy is alien to the people who respected
everyone.

Ariother aspect in the kin relationship is  that of
respect and regard which has deteriorated much. This is
mainly because of the diffusion of roles leading to  the

lowering of status. The elders who were looked up ta for



their knowledge and experience is sidelined by formal
education. For esxample, the ¢ KAi was looked up to for his
role as a smedium for commuanication with God was sidelined,
because the communicating medium became the elders, pastors
and clergies of the church and the father becoming the head
of the neclocal residence which he sets up with his  wife.
This change in role, noticeable in all ceremonies  and  in
everyday life, has affected the important position of the U
KAi. The Meiltha {(father = mothers) too is no  longer  sought
during the ceremonies  to fulfill her ritual  status  thus
by-inging about a lowering in her status.

The growth of wban centres and its attraction for job
opportunities and the morey SN OOy ig definitely
contributing to the locsening of ties due to non-availability
aof time tm‘;eep the ties. However, the most important factor
is the change in the sttitude of the people which was
Cindtiated by the missionaries. It was this group of people
with their view that tradition is ‘“pagearn’ and  “uncivilized”’
inculcated new  value systems through  formal sectarian
education that caused a majocr change i the traditional
Khasis system.

In recent times, there 1= & noticeable move in the
¥hasi society towards patrilineal descent as some people are
of the opirnion that eatrilineal society iz backward and it
would be in the interest and convenience of the npation to



have a universal descent rule. A number of bhasis who move
ocut of the state have expressed that they use their father's
clan name for convenience. Even within the society where
there has been intermarviasge between a Khasi man and  none
Khasi woman the clan name of the father has  been  adopted.
Earlier in  =uch cases of intermarviages the lady had  been
adopted  into the Khasi society by being bestowed & new  clan
name through the observance of certain ritusls. This is  done
even today in sane Ccases. Today, however, there 1is  an
organised effort towards patrilinesl descent in forem  of
Swngihong  Rympei  Thymmai (Association of the New Hearth),
which shows a good following. The system of tracing descent
through the wmother’'s clan is not always adhered to  in the
present day conditions as the candidature and the election of
”»

Stanley Nichols Roy from & constituency reserved for
Scheduled tribes  illustrastes. Roy was born of & American
mother and & Khasi father. The Khasi intellectusals advocated
the view that z person who clesims affiliation to  the Fhasi
can be accepted as one. The courts of law gave full weight to
this and l1xid down that if & person of  prominent position
claims readiness to participate i the thsei 1ife and
community he @ay  be &llowed to be cxlled one. The kKhasi
society has upheld this view.

fis mentioned earlier, the Khasis Tl Yowed the

matrilineal ultimogeniture system of inheritance of woperty



and the youngest daughter inherite the ancestral property as
a oustodian, while the cther daughters get whatever is  left
aver. The Khadduh, however, bad a number of duties associated
with her position. She was the family treasurer, expected to
meet the family expenditures for vites ardd ceremonies,

besides having to lock efler the family members whoe do not

have sufficient wmeans. A Kheoduh could iy loose her
positicn in case of illegal or unauthorised wearriage o
change of religion. Besides, the Khadduwh who is =3¢}

institution by herself, women in other roles are also highly
respected. A woman was particularly respected as the Tawbed
{ancestral moather), Mei-FNhe (paternal grandmother), Mei-Ran
{Maternal grandmother), Koeng (elder sister) and  younger
sister too is given & name of respect — hep. As the woman was
-
alsog considered Ka Riei ling {(goddess of the house), KA
Litkhimsi (the guasrdian spirit of the hbouse, she 1213
respansible  for the prestige, growth and development of  the
family and i twrn the whole clan. But the domain of  the
woman is  her  house and family and  ber functiorns incliude
beeping the unity and well-being of the members, teaching
moral and socisl vivitues, keeping religion and  ancestral
property. Among her duties are included procrestion as she is
expected to help the clan grow. The woman was expected to he
virtuous and pure which iz emphasized by the fact that only
virgine can participate in dances and ceremonial  rituals.

\
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Decspite her important role and status a woman in Khasi
society was debarred by tradition to participate in  politics
az  this was considered the man’'s domain. The saying wow  I&
kvnih ke Isr kynthei, ka pyrthei ka lsa wsi, lane la sot ks
iimg - if the hen crows the world will come to an  end -
illustrates the point that women’'se domain ie in the home and
hearth and the men’ = outside the home.

In  the present day, the women is no longer merely  the
guardian of the family. In & society where women are
debarred from having o lesding voilce in the councilse  the
woman  has crossed & few bridges and hbas started oaking  her
ownn niche in politics and other aspects of l1ife. Ancther
change which is perceptible is i the role of the Khadduh
while in traditional society she wss the mere guardian of the
propetty a;& was responsible for the well-being of her clan
memnbers, today there is a trend of Khedduh claiming to be the
sole heir of the property with heritable, transferabtile rights
besides disclaiming her duties towsrds her clarn mesmbers. Due
tex geographical distances accentuated ey ecoromic
considerations, the kin group attschment, feelings of  trust
and devotion bas dicgcsipated and along with  this the
recponsibilities of the Khadduh., In fact, the very authority
of the clan is gradually decreasing and along with it the

well-being of the mesmbers in genersl.
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As  shown above, the position of men  in the Ehasi
spciety, was never inconsequential, He was revered as the

Thawlang {(the ancestral father), & Suidnis {(the ance

n

stral

i

maternal uncle) and in both these roles & man wielded great

authority in the family and clan. It is said among the Khasis

Ya.

that & kps wba Iabh wba iai, w KA ubs ip ha ke Xap ha #a  im
{the father provides for the family and as an uncle he  knows
matters of life and death). The male is the protector  and
warrior as  he is stronger (U Khadsr bor U Kierngwsit 8 bah
ryntieh). Besides these functions in the sphere of political
activities of attending the councils and durbsr be  was
unchallenged. In the succession to syiemships {(chiefe of the
state) 1t is the son of the eldest sister who became the
Syiem. The sviem, therefore, iz generally always & male. The
-
change in the position of women hes to & greast extent changed
the status and role of men. The role of  the @maternal  kin
which wss of vital importence in the traditional societiecs
has diminished due to physical and mental distances. Again,
the neclocal and nucleasr families have enbanced the role  of
marn &5 the husband and father on one hand but lessened that
of the uncle and brother on the cther. (However, this 1z &
mere tip of the iceberg azg the changing roles and status ics
proving extremely confusing). The respect due to botbh  the

seres and their respective role are accentuated by  the

institution of marviage which s= per ¥hasi tradition was said
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to be a sacred tie to fulfill the purpose of procreation
which is & sacred duty of all persons. Marriage was & GE&NDS
of securing a relationship of well-heing between two oclans
and even though by retaining their own respective clan names
there occurs no merger as such, & relationship of respect and
reciprocal  duties arose. If a couple lived together as  @san
and wife without the krowledge and approval  of their
respective families, society shwnned them 11l they have a
child. However, despite this, 11 the man’'s family does not
recognise  the marriage the woman and her children would  not
ke able to participste in any of the religious or  funeral
rites conducted in the man’' s house. Chastity was considered &
very  impovrtant vivrtue snd asdultery was considered & serious
L4
crime agsinst the clan which brought about sericuws religious
sanctions. Monogamouws mesrriasges through courtehip was bhe
rule, though arranged marriage were also present. Resildenoe
after marriage was it their respective houses, 1111 the birth
of one or two children, after which, they couvld set up &
neclocal residence.  However, in the case of & Khaddub  the
husband generally lived with her in her house. s & hbusbhand,
a man was to add to the family wealth, as & father he is
supposed to look after the family. If & man dishonowrs any of
these duties o he womanises, he ic said to dishonour oot

just himself but alsg the name of his clan and will ot find

any favour before man or God. Marriage was considered to be a
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zacred contract between two furs and, therefore, remarriage
cf  widows or widowers was not to be considered, befare all
the ritez and rituals relating to the dead spouse was
complete as the concept of "Ka Klim' {(stigma of adultery)
entended beyond this life, Divorce was accepted on grounds of
barrenness and adultery but it reguired the understanding of
both the clans invelved.

The ties of marriage have undergone radical changes  in
the present day. Even though the excgamous principle is still
adhered to, the sanctity of the tie has become locse, leading
to arn  increase of desertions, ertra-marital affairs,
licenticusnesse and divorces. The marriage rvituals are no
longer as elaborate invelving the divinations, sacrifices and

L 4
prayvers or mixing of the liguor’s, &11 of which, signified
seeking of divine grace for & unity of two clans.  This,
besides the lack of respect, caused the loosening of =social
sanctions. Besides this, the marviages outside the community

leading to giving up kKhasi clan names i=s on the ris=e.

NOTES AND REFERENCES

i. yngdoh, M.P.R., The Festivale i the History and

Culture of the Kha=i, Har-Gnand Publications, Mew Delhi,

1991, p.17.

2. Allen, B.C., fssam District BGazzetteer, Yol.l, Calocutts,
190G,



i

&

16.

Bareh, Hamlet, The History and Culture of the Khasi

People, Spectrum Fublications, Guwahati, 17285,
Gurdon, P.RE.T., The khasie, Low Price Publications,
Delhi, 1990 (reprint).

Choudbury, J.M., The Khasi Canvas, Smt. days Choudhury,

Shillong, 1976.

Chatterjee, S.K., EKirata Jana KkKrti, Royal fziratic

Society of Bengal, Caloutta, 1251L.

Huttoor, J.H., Proceedings of National Institute of

Science, Yol.l, No.3.

Lyngdoh, Homiwell, Ka Miam Khasi, Geocrge M. Lyngdaoh, 2Z2nd

edrn., Bhillong, 1970.
Lyngdoh, MP.R., aop. cit., 1991, p.20,
Gurdon, F.R.T., op. cit., 172799, pp.87-88.

Mathio, F.R.G., IThe khasis of Meghalaya, fosme

Fublications, Mew Delhi, 1279.

Singh, Maham, "The Matriarchal Law”" in Khasi Heritage.

Seng Fhasi Publications, Shillaong, 1967%.

Lyngdoh, M.P.R., ap. cit., 1991, p.

Choudhbury, J.M., op. cit., 1974, p.132.

War, J., "Status of Women in Traditionsl Khasi  Society”

in Soumers Sen {ed.), dHomen in Meghalava, Daya Publishing

Houee, Delhi, 1992, pp.14-15.

Foy, Hipshon, "My Faith” in kKhasi Heritage, Seng ﬁhaai

FPublicatians, Shillong, 1979, p.122.



17.

18.

19.

Mawrie,

5hillang,

Ibict.,

Syrires,

Putilishers Pvt, Ltd., Mew Delhi,

H.Q.,

p.ll4.

.,

Escence of Khasi Religion, H.

17380, p.3.

Fevivalis=m

17y

Khasi

Society,

44

1992.

a.

Mawrie,

Sterling



Chapter—I I

THE ADVENT OF THE BRITISH AaAND
THE MISSIONARY

The Rurmese War of 1824 sfforded the first cccasion to
the Hritish to enter Khasi areas. This contact ococurved in
course of the march led by David Scott, the then Governor
General s agent, from Sylhet to the fAssam FPlains. In 1824,
the tresty of Yandaboo marked the end of the Burmese war., Ry
then, bowever, the need toc connect Sylhbet and Assam was  felt
and Fhasi Hills was zseen a&s the best comnnecting zome. David
Scatt negotiated a treaty for building & road between Sylhet
and Gau;ati with  the Syiem of Nongkhleaw. Howesver, David
Scott’'s effort encountered severe obstacles with the attack
on the RBritigh survey party by the people of Mongkblaw  in
1827, This led te a war between the Khasis and the British
which ultimately culminated in the British amnexstion of the
Whasi Hills inn 1833, After the suwrrender of the Syiem of
Nongkhlaw, Y Tirct Singh in 1833, most chiefe made their
feudal submission to the East India Company by means of
treaties and engagements submitted to the RBritish authority.
The British avoided territorial annmexation and  instead of
directly ruling the khasi hills which had by now  largely

accepted British supremacy decided to create a special agency



for the purpose. Capt. Lister who was appeinted as the agent
aof the Governor Geneval under the direct supervision of the
Government of Hengal, followed a discreet policy of leaving
the Khasi and Jaintis chiefs to their own work. In 1854, the
special agency was abolished and the Mhasi and Jaintia Hill
territories were merged with the administration of Assam
wnder  the charge of a Principal fssistant Commissioner. s
menticned earlier, the coloniasl administration in order  to
establish and maintain the hegemony, enlisted Christian
miesicnary a8 the main agent to theic perticular cauvse of
stutbiugating the indigenous people. The wsissionaries have
veed the mesns of medicine and education with the hope of
sptreading Christianity and fostering an attachment to British
-

rule.

The colonized were perceived as pagans  or barbarians
arnnd the colonizing power saw themselves as civilized, with an
chligation to spread Christiasnity and civilization. The under
current of western Chiristian tradition has flowed steadily
below the surfzce throughout the various phases of colonial
relations, which came about mainly because of self-imposed
obligation of the colonialists to spread civilization.

The Britich entered India as colonizers and gradually
the implication of Colonialism as the "domination of an alien
minority asserting sccial and cultural  superiority o...%,

manifests itszelf. Though the primary objective of the British
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vas to extract greatest econamic advantage from the colonized
territory, in the process of economic domination the
extension of territory and political domination has  been
innately interlinked. Besides, to the basic economic motive,
however, were added other power, pride and prestige. For
instance the East India Company justified its rule o the
ground that its mission was to civilize and uplift the
Barbatrians of India. The British believed and propagated
theories of racial superiority and thereby Jjustified the
domination of the bhite or Western or nordic races over the
darker races of the globe whom poet ¥Yipling described as
‘half devil half-child.?} Therefore, through the conmection of
economic motive with politics and the socioc—curlitursl spheve,
colnnisatgon vwas manifest into the Khasi way of life.

The social political and economic system of the
colonized race had to be sufficiently subjugated for which
the merchants and the missionaries were enlisted in the
course of commerce. The British rulers looked upon the
missionaries to justify their activities on moral grounds and
colouwr  them with the warm glow of humanitariasnism  and  this
aspect of colonialism held good in the Khasi and Jaintia
Hills. The missionary sctivities were = successtul here that
B.C. Allen pointed out “hy the beginning of the century it
appeared as the most correct thing to become a convert to

2
Christianity (among the Fhasi).”

47



The gradual intrusion of the Eritish into the cultural
ethos of the Khasi was extremely insidious, pervading and
contintous.  In fact even after the departure of the HBritish
in 19247, the colonist continues to dominate precisely because
of the cultural domination of the Various Chr;ﬁtian
denominations of which there are numercous in the Khasi  and
Jaintia Hills.

The manifestation of colonialism in  the FKhasis and
Jaintia Hills =started with the political and adeinistrative
changes. This I will try to show in the following paragraphs.

The first interaction of the people of the Fhasi and
Jaintia Hills  with the British was through the treaty of
friendship made with Ram Singh, the Raja of Jaintia,
entailing %ilitary support to the kEast India Company who were
apprehending Burmese attack. This was early part of 1824 .7
The Magistrate of Rangpur, David Scott who was instrumental
in making the first conmection with the Fhasis through  the
Mongkhlaw road was also instrumentxl in enacting the above
treaty. bhile the road was inn progress the Khasis
apprehensive of the growing interest of the Hritish in the
Fhasi Hillse massacred few Britich lieuntenants and soldiers in
Nongkhlaw. This happened on the 4th April 1829 and become the
spearhead causing most Khasi states to take up arms i &
concerted attempt to drive ocut the Britigh from the hills.

However, the BRritiesh forces from Rangpur were sent  to
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reinforce the forces in the hills. Hy 1830 large areas weve
cubdued and tuwe of the three leaders of the insurgents
entered into treaties with the British. The third leader U
Tirat S8ingh, the chief of Nongkhlaw, was made of strohger
mettle but on realising that he could not fight the Rritish
forces alone he was forced to survender on 13th January 1833
o the single condition that his life be spared. He was
placed under house arrest in Dacca where bhe passed away  on
17th July, 183%.

In the meanwhile David Scott got an opportunity to stay
in the hills and being delighted with the climate, proposed
Cherrapuniee for building sanatory stations for Buropesnz, as
the place was at a convenient distance from the plains  for
bringing ;n provisions besides having abundant supplies  of
limestone, timber and sand sztones for building purposes. The
company acquired the reguired land for the purpose of
building the sanatorium. Scott was keen for inclusion of  the
Khasi hille for the establishment of & site, which was Lo
serve the purpcse of mahking colonies, where &« race of hardy
European soldiers might be reared capable of defending the
Britiesh interest arngd territories in India.4 Ae the
arrangements  for the settling in, of the Briticsh were being
made, arrangements for making the area conducive for Hritich
settlement was alse being made. Scott prepared to bring  in

better, breed of cattle and introduced new Britieh fruit
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trees  and plants into the area. The discovery of coal in
Cherrapunjee further strengthened that place for a settlement
for Buwropeans. However, Scott death in 20tk August 1831 and
the unsettled states in the Khasi Hills during 1830-31 caused
& zet back to the Ewropean settlement in Cherrapunjee.

In 1832 T7.C. Robertson was made the Governor General's
Agent for the Morth East Frontier. It was, however, fellt by
the Rritish that & Superintending Officer who besides his
military functions would have certain political fiscal and
Judicial authority would be appointed to relieve the Governor
General’'s fAgent. Therefore, till permanent arrangements were
made in September 1834 the Khasi states were placed under the
judicial supervision of the fAgent to the Governor General,
tievntenant Townshend.

The Febrouary 11, 1835, Captain Lister was appointed
political Agent in the Whasi Hills with headgquarters in
Cherrapuniee and he was vested with powers of & Magistrate,
enabling bim to try cases and inflict punishments.

The British administration initislly took up the policy
of indirect rule in Khasi Hills. The pwrpose of this indirect
rule wae to have the local chiefs and princes act as  the
Britieh Government wanted, in harmony with their wishes
without the government actually having to assume the entire
responsibility of administration. Mo kKhasi state were annered

by British administration, however, wherever there were
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ztrong chiefs  they were replaced and chiefs who were more
amiable were installed. In Nonghhlaw  after Tiret Singh's
arrest Rajjsn Singh was made the [yiem and he entered into an
agreement with the Fritish pledging himself under the control
and suthority of the Britiseh agent. Agsin in Khyriem the old
Syiem Bor Manik was removed ardd two of  his nephens  were
placed as chiefs ovey Khynriam and Mylliem, the two divisions
of  the state of Fhyrim. These two chiefs also Eignea the
agreement. A new class of chiefs knows as  sirdears  sappeared
wha were pat in charge of three villages of Mawsmeal, Mawmlab
and Sohbar which were acguired by the British sarnd made  into
their territories.

While these administrative and political developments
were  taking place many economic changes &lz=0 come  inta  the
picture. Fezides the introduction of new fruoits, vegeltables
arnd  cereals, the avarice of the British was accentuated by
the availability of limestone and diron inn this & .
Limestone was considered of hetter commercial value by the
British and the gquarvies were, therefore, declared to be  the
property of the British with them holding sonopoly in this
trade. On the other hand as cosl, which brought in no revenue
to  the government, was guarried only for the use of the
government and Jowsil's Buropean community. The iron trade was
entirely in the hands of the Hhasis but the essy availability

of  cheasper English  ivon pearly  findshed the Khasio ivon
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industry by 1870'=. The new prospering econcmy  was  further
accentuated by the estensive nebwork of road  communication
st up by the British.

The aost tmportant changes that ocoourved in the Khasi
soiziety, B er , wiae  the coming o f the Christian
missionaries. It ie said that “the Bible followed the ledger
bezink both of which come into these hills before the Flag.'s
Thes Charter of Qotober 1813, allowed e Frotestant
missionaries to preach the SGospel in India and  the Raptist
Micsionaries of Serampore were the first to extend their
activities to the Morth-Eastern Fegion. The firslt missionary
of  thiszs Churoh was Kriskbmae Chandrs Fal  who establicshed &
Missior Center in Cherrapunjee in 1810, Rexlising that  the
Fhasis had no script of their own, he chose the scoript of the
Rengalis, their nearest  nelghboure as & med Laun o f
instruction. In 1813 with the help of a Khasi Gentleman who
couwld  read  and  write Bengali. Rev. FPal engaged in the
tranzlation of the scripture into Fhasi using the Rengali
Soeript. In 1817 and 1827, respectively, the book of 5t

Mathews and  the Khashes Mew Testament were brought out by

Rev. FPal. He was also responsible for Book I and Book 11 of
elementary education. Rev. Krishna Chandera Fal  stayed  in
FPandua for a eight month pericd, wnder the protection of the
military at Cherrapunjee. He succeeded in connecting  to

Christianity four sepoys’, two native Khasis‘'s and one



individual from Rosam. It is Eaid  that after  the firest
baptismal ceremony & emilitary official fired three cannon
shotse i the directiocn of the hasi Hillse, signifving the
wictory af Christ among the Kheasi, so great was the Jjoy of
the British st the advent of Christianity in the hills.

In 18279 James Rose was sent to this region from the
[erampore Haptist Mission. However, the prosyletyzation work
of Fev. Pal and James Foe were short-lived and did not  make
muach headway.

In 1832, the Serampore, Raptist Miszion sent Olexander
B. Lish to wark among the Mhasis in Cherrapunjes. He opened
three schools at Chervapuniee, Mawemai and Mawmluh., He slso
prepared reading lesson for in English and Khasi and  revised
moast of the Gospel of St. Mathew and Dr. Walts Catechism. He
too used the Bengali script for Khasi translations. But his
efforts to educate and evangelize the Khasi failed and  he
enplained this by saying that the people were so steeped  in

ignorance @

oi

= to make it almost impossible to convey  any
religions  ideas to their minds. He said, "the only religion
understoocd by them consisted in endeavouring to appease  the
demone with sacrifices of goats, fowls, sheep and pigE."‘6

In 1841 the charge of education and evangelization  was
turned over to the newly formed Welsh Calvinistic Methodist

Mizsion &t the initiative and financial support of the

British government.



The co-operation between the British administration and
Chr-ietian Missions began during the time of British
Commissioners to  the Fhazi Hilles David Scott and Francis
denkins. David Scott who was an evangelical Chreistian  was
deeply  influenced by the Serampore Rapltists especially
William Carey under whos he had studied. He on bis  own
inittiative invited the Serampore Mission to start  work  at
Guwahati. Francis Jenkins who followed Scott HE the
commisceioner promoted the interest of the American Raptist
Missionaries. David Scott and Jenkins both  felt  that  the
Government need oot worry  about  adverse resction to
Christianity s the people like the Garos and Khasis did not
have any estaklished religion and, therefore, would not react
to Christian work in & negative way as  the plains people
cften reacted.

The first head of the Welsh Mission in Khasi hille was
Fev, and Mre. Thomas Jones who arvived at Cherrapunjee on the
28nd June 1841. Rev. Thomas Jones made radical modificatioon,
in way of the introduction of 22 Foman letter of the English
alphabet instead of the Rengali slpheabet that was being used
by Rev. Pal and tish. He enlisted the help of Lish's pupils U
Duwan  Rai and U Junkha for the purpose of replacing  the
Berngali Script with the Roman script in the translations.

Thomas Jones felt that the people needed to bhe educated

and then only, could the process of evangelization start, as

P



the people were living under the influence of fear,
superstition ignorance and sluggishness, The natives who  had
become used to the British battalion in Cherrapunjee were
happy seeing ancother “Sabeb’ in their midst. In order to feel
the pulee Thomas Jones, accompanied by Lieutenant Lewin  and
Yule, wvisited & market place in Jaintia hille and found  the
people  profoundly moved by the assurance of & free and  full
pardon for their =zins and attairment of zalvatian through the
Belief in Jesus Christ.,

Reverend and Mre. Lewis undertook & few translations
which were to serve as texts for the schools. The firsl  was

the Kg Ket Pule Banynghkong (first Yhasi Feader}, the Bhodd

Man {mothetr’'s gift) which is & Welsh booklet on religious

instruction  and the Ka Kot Nongisleam  Kot-Tikir (oo of

Christian Catechism). He then began to work onn the Mew
Testament.

Eighteen wmonths after the arrival of the Jones t ey
were joined by Feverend and Mrs. William Lewis and Dr. Owen
Fichards. William Lewis undertook the translsesticons of the

four gospels and the book of ficts, the Pilgrims’ FProgress and

the New Testament. In 1842, three schools were established in
Cherra and by 1844 they had I ordained minister, two devoted
sisters and = few other who voiced their desire  to  become
Christian. Mr. and Mrs. Lewis, however, found the task of

teaching the Khasi children almost topeless, after the first



flush of interest. The missionaries then resorted to prize
giving for the children who completed theivr lessons. They
alec undertook to support and loock after twelve baye within
the Mission compound in which endeavouwr Lt. Lewin puat  in
financial support. Rev. William Joes set dows certain rules
which Christians had to follow. They were:

"1 they should completely disclaim all  traditicnsl
religious practices and rituals.

) they should faithfully cbhserve Sundays (Sabbhath)
i.e. by attending church and not doing any work.

=) they should have knowledge of the foundamental
principles of Chrristianity,

4} they =zhould live i & manner befitting the
GDEﬂEl."?

Fev. Lewis had set the standard of the Chuarch high  and
clear from the beginning by emphasising gquality and placing
the candidates for conversion on probation. They were  judged
o their chservance of the above rules and abstaining  from
intoxicants.

The first converts of the Welsh Calvinist Mission in
Khasi and Jaintia Hille were U Amcs and U Rujon who  were
bapticsed in 1846. By then, the Christian truth had ohtained a
strong  hold  in this  area and there was no  longer  any
necessity of offering enticements for attendance in the

schools as the students were found to bave been influenced by



the wmissionary teachings and in some instances were refusing
to join in family sacrifices and despite zevere persecution
and  attempts of the families to dissuade them the young

people were not deterred in their desire t berc oine

O

Christians.

In 1847, 1000 copies of the Gospel of Mathew was placed
before the kKhaszi public and by then, more people were coming
forward to be baptised despite familizl opposition  and
persecution. In 1848 Ka MNabon from Mawmlub who was kept uwnder
close guard by her relatives, was relessed from  house
imprisonment with the help of the British afficials after she
sought the help of the missionaeries. ¥a Mabon then became the
first women convert among the Khasis. In 1847, three persons
whia were  helping the missionaries  with  their translating
works  as they had the knowledge of the English language  and

Khasi, were baptised. They were Ka Jarkha, K& Fhubh and Ka

Hir.,
In 1850 the first Christisn marviage between U Luh  and
Ka FPhubh was soclemnised. In 1852, the firs Khasti cohild

baptised, Ka Salome, and & trend for Biblical rnames was sot.
Burials instead of ohservance of traditional rites were
inculcated despite strong opposition. By now & nucleus of
Khasi converts was formed in the Fhasi society, these
converts adhered to the Christian way of life ss laid down by
the miscionaries.

=7
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As the chuwrch was making headway into the Fhasi society
new  rules and regulatione of the Christian way of life were
being drawn up. Alongside new schools were being opened  and
inroads  were also being made into War Khasi  territories by
the Missionaries. In 185%3, a church was established at Shella
and  in 1854, & school in Jowai and by 1854 Christianity
acquired a foot held in other areas of Jaintia hHills.
Churches were established in West Khasi hills in 1860-61  and
by 1875 the Hhoi arex also saw  the advent of Christian
mizsiconaries.

Eztablistment of schools were facilitated by the oarder
of the then Governor General of India Lord Dalhousie, wha had
instructed his Sovernment to extend help to the Missionaries
in 1854, He instructed that an amount of Fs.S0/- morithly  was
to be sanctioned as grants in aid to the missionaries for the
promotion of secular instraction in the hills. This grant was
& result of the sppeal of A.J.M. Mills who came to Cherrs  as
the Commissioner in 1853, Mille felt that the Mission bad
made commendable efforts to enlighten the tribe, who provably
had no religion and recommended that all future appointment
tee the police should be made from the educated and & public
schoaol should be established by  the SGovernment to give

8 The

impulse tce the exrertiocons of the Micssionaries.
Government agreed to Mills recommendations about appointments

of  the educated in the police but the recommendation for &
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public school was not accepted. In a resclution  adopted by
the Governor General in Council, it was felt that the spres

of educaticon among the Khasis and other hill tribes couwld be
effectively secured by extending help to the Missionary
instituetions, and thus the grant-in-aid was made. Mills  had
made hiszs recommendations becauvse when in 1853, Mills arrived
at Cherra he was informed that the people were apathetic to
education and the chiefs were asctively cpposed to 1t. Az
regards evangelisation too there were only about twenty four
converts i and arocund Cherrs. Mills was apprised of the

situaticn by Hudson, the principal Azsistant Commissicner and

Robinson, Inspector of Schocls whe said that use of  Roman
character in  the institution was not  popular  amacngst  the
Yhasis and, therefore, the low attendance in schools.

In 18%4, schools and churches were established  in
Jaintia Hills and in 18%%6. For the first time & local by the
name of U Larsing Khongwir, who was one of the first  Fhasi
converts to Christianity, was zent to Jowai and later  to
Shangpunrg, Mongbah, 5Sutnga and tamin, by the wmission to
preach the Goszpel. He not only built churches but  also
repaired the mission premices. He also managed Lo make some
conversions, remarkable amang them being U Hat, a traditional
priect  from Jowai, and his wife Ka Synshar Shallam. HRs the
Christians among the Jaintias were being greatly harassed by

their irate kith and kin and missionaries made arrangements



for  them to live within an area called “lum Chyrmang’ which
helped setting up their own =cciety peacefully.

Around 1855, more publications like the four Gospels,
Books  of  Acte, Filgrim® Frogress snd portione of  the New
Testament were made available to the Khasi readerse. These
were produced by Mr. and Mr=. Lewis. BHesides the above works
Feverend NMNewman Halls alszo made availabile the workd Come Lo
Jesus.

In 1857 the Sepoy mutiny broke out but the Khasi  and
Jaintia Hills was hardly affected by it. However, it is said
that three hundred native soldiers of Cherva who were Hindus
were wrged to join the revolt and plamned to attack  the
Euraopeans in Sylhet station. Major Byng who was in command of
the troops at Cherra hastened to curk  the rebelliorn,
inflicting crushing defeat on the rebels but at the cost  of
his life. Soon after came the Jaintia rebellions which
disturbed the missionary sctivities from 1860 to 1882, The
rebhellion exploded mainly beceause of the interference of the
British officer in the religious ceremonies of the Frars. The
rebellion wase suppressed in 18483 when the leader ¥Fiang
Monghah  was captured and  hanged. Colonel  Haughton WIAS
extremely impressed by the fact that Christian Frars did not
join the rebels. In his report he urged that the grant to the
Mission should be increased. By the end of 1862, the Grants

in Aid was ratised to S00/-.



In 18646, three mwe Missionaries and  their wives
arrived at Cherra. The Mission realised the need for its  own
printing press, two of which, were set up in Cherra  under
Griffith Hughes one of the missionaries. The first products
of  this press were a small pamphlet by Thomas Jones called

IThe Complaint and the Cure and The Rules of Discipline.

Till the end of 18446, there were 10 churches, &% day-
schools and 307 Christians in the Khasi and Jasintis Hills and
it was from this year thalt the Mission saw somentous grrowth.
In 1867, the first Presbytary was held at Mongsawlia.

By o the Mission was  functioning as & self-
propagating one and by 1871, the =tudents passed out from the
Mission and were absorbed as teachers into the Mission.
ficcording to Morris it was from this  time when competent
Christian teachers from among the Khaeis themselves were
obtained that the beginning of the great progress of the
Mission could be dated.

In 1862, Griffith Jones moved to Shillong and  the
British Government bought large tracte of land from the Syiem
af Mylliem and in May 1864 the district headquarters were
transferred from Cherra to Shillong. When Thomas Jones came
gnd held three services in Shillong even though there were no
Christians there, the people attended in large numbers  and

listened to his message gquietly. From then onwards & new
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Christian set up was on the way of being established in
Shillorig. The first school was set up here in 1870,

However, the Mission did not forsske work  in other
areas, in 18&8, the Sirdar of Mawdem who was greatly
influenced by the Christiarn teschings laid the foundation for
Christianity there. I 1877, the Syiem of Mawnai became
Christian az did the Syiem of Khadsawphra.The traditionsl
political system of the Khasis reguired religiocuvs dulties from
the Syiem. Therefore, when U Borsing the beir to the Hajash of
Cherra was converted, he had to relinguish his asspivation for
Syiemship.

By thizs time the Mission hed stavrted concentrasting  on
the Bhoi area with Jerman Jones as the Missionary with  the
proper zesl for Christiasnizing the people.

Initially, the people took a lot of usmbrage at the ides
af educating the girls but Mrs. Lewis gradually pushed
reading materials like Mother's Gift towards the girls during
their sewing and knitting clessses and inspired them to  take
up educaticon. Thie process started in 1853, By 1874, the
apposition teo educstion to both males and females had &11 but
disappeared. It seems that arcwwid this time = mich  lavrger
proportion of the Khasis knew a8 little of reading, witing
ard arithmetic than in a case of any other district of either

fissam  or Bengal. By the end of the century, there were



schools  and churches in slmost all the twenty nine kKhasis
states.

The work of the Welsh Fresbyterian Miscsion received
encouragement from administrative guarters  through Tty
direct and indirect courses.

Thes Government snd Christian missicnaries worked
together in the sphere of education as the officials of the
British administration were convinced that education would be
effective in civilizing the natives and thereby mabing  them
peaceful and loyal subjects.

The piloneer Missionaries of the Welsh FPresbylterian
Church were warmly received by the British opfficial at
Cherrapunjee  ard  in the initial stages of activities were
afforded protection. EBesides protection, the missionaries
were given help in their endesvours by extending oonetary
help i educating the natives as the previously mentioned
cases of Lt. Lewin who supported the education of twelve
Children in the mission compound and of Mabon the first wooen
canvert who was brought out of her family’'s control with  the
help of the British authorities to the Mission illustrates.

In the meanwhile, the government too, encouraged the
policies o©f the mission by giving grants i sid to  the
mission for educstion even "when the officerzs were fully

sware of the fact that the sission schools were closely



connected with  the chwroh, the schonl often  preceded  the
church. "

Though the Hritish did et cosertly promote
Chiristianization, the covert encouragement was never lacking.
Gne overt statement, however, can be called to memory here,
the Prime Minister of Britain, Lord Falmerstone in 1854 caid
that it is not only ocur duty but it is  our interest  to
promote the diffusion of Chiristianity as  far as  possible

19 The British

throughout the length and breadth of Indix’ .
administrators and sissionaries made nn difference  between
education and evangelisation realising that one was  handmaid
te the other. Az Thomas Jones once saeid, "‘the only plan
whiich appears to me likely to answer a good parpose i to
e#stablish schools in the various villages, to  teach the
Fhasis children and adults to read their own language and to
instruct them in the principles af the Christian
religion ... . In this way we shall not only btving up  the
young  people in the knowledge of the Gospel doctrine but  we
shall also  teach them to read and when we shall have
translated and printed the Holy scriptures into their
language, we shall have some, at least in every family, able
to read them and 1 may add, able to understand them alsoc, and
I would regard this as an  important step towards their

ll}-l

evangelisatiaon. fgain after the guelling of the Jzaintia

rebellion the officiating agent toc the Governor General  in

64



that region, Colonel Haughten, sentioned in his report  that
it was evident that the education imperted by its agents was
ot only Yeffective in civilizing the native, but in making

them peaceful and loyal suhjects."lz

Thus the purpose of the
missicnaries could be said to be fully reslised.

Arcther statement made by G.A. Jones goes to prove  the
point thest evangelisation was as muach 1if not more  encouraged
by the British., He said "In & country it is impossible to lay
the Afoundation of a strong soral  and  spiritusl  conscious
peaple if the word of God iz not made available to the people
and in a language they understand. "3 The Education Feport of
the province of fAssam in 1881 laid down that "It is difficult
to convince a Garo or a dhasia of advantage of lessrning. The
ety lever that has been found effective is that of
religiun."14

It can, therefore, he held that the British policy of
civilizing the group to be ruled was realicsed effectively by
the Miscsionaries who were encouraged in their efforts by the
administrators. Education became ann effective means of
‘civilizing the heathens’ who was thought to be without any
moaral and cultural values. The point of view that the people
were uncouth and devoid of valuss were promoted by the
micsceionaries =g that the pecple felt themselves lacking value

which only conversion to Christianity could give them.

Envamples, like U BRorsing’'s statement when asked to give up
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Christianity in favouwr of his Syilemship "I can throw off  my
clask and my turbean, but the covenant 1 have made with God 1
can in no way cast away”, and when told that he would mot get
the Syiemship he said, "1 have Lord Jdesus Christ as  my

pcrtiﬂn"15

zerves to elucidste the point. Gnother example of
the loss of respect for their tradition is the statement made
tvy  the Syiem of Mawnasil, "the man who followed Christ  becane
sopber  and honest and truthful and this religion is the hope

of our cauntry".lﬁ 12

11 things traditional were thought to  be
foolish and irrelevant. U Tirahsing of the Malngiang {royal
clan} on becoming Christian, once remarked at the objection
of his clan members "I was as foolish myself once as they
are".17

The Missionaries encouraged the peoaple to  think that
their owrn tradition was wrong and  bad, which should
necessarily be over ruled and set aside. Rev. Jerman  Jones
once said that the canverts ‘must never forget that they were
freed from the powers of darkness, so that they will  have
compassion  for those who bhave not found the light.'lg The
Fhasi Christian converts gathered fellow villagers to  speak
ta them of the ‘right way’ and in these talke they were told
of their heathen ways which would prove ineffective in life.

The missionaries performed acts to prove the ineffectivenecss

of the traditional beliefs as was the case of John Roberts by
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the church who in 1897, secwred & land next to a sacred grove
arnd made a house discounting the belief in evil spirits,.

The policies of the missionaries were well contrived to
encouwrage the embracement of Clristianity, for this they took
to making church leaders among the Fhasi Christiasns, giving
them good poste as deacons, teachers and cantrol of their own
churches. RBesides which, the first factor which influenced
the growth of the church was not so aich the establishment of
schools  as the manning of these schools by dedicated people
whose vocation was o evangelize and preach. They were Lnown
asn Cteacher—-evangelists’ and were the greatest asset to the

church.lq

RBesides which, the policies of the Mission
centering &around the three principles of (1) celf-support,
{2 self-control  and (3) self-propagation saw o the
advancement of Christianity. These principles were laid down
in 1849, The first principles looked after the maintenance of
the church from the contribution of its members for which &
register was assintained. The next principle called for
appointmentse of office bearers i various fields lite
spirituxl level, extension work, welfare, progress etc. The
last principle was meant to encourage this indigenguﬁ church
to spread the Christian message and ot to bring about  the
growth of Chrictian families. Courts were alsc set up within
thig network to =ee to the proper organisation ard

administration of the Church. The purpose of the Mission was



tex develop indigenous leaderchip thereby creating & wholly
avtonomous  church which would incorporate converts  well
grounded  in the essential truthe of the Gospel as laid  down
by William bLewis. These 1eadér5 were so well  injected with
real that they were totally prepared T face &Iy
difficulties.

Anocther missionary group eade its appesrance  in the
Fhasi Hills arowid 1820, This was the Foman Catholic Mission
which initially started work &t Lailtkynsew and Shella and in
Shillong where it established a health recort and & small
chirch.  Shillong gradually became the base for the Catholic
Church, from where the cther areas of Hhasi Hills were
permeated. *The society of the Divine Saviour’ o the
TBalvatorians' was established in 1881 but it was anly  in
18790 under the lesdership of Father Otto Hopfermueler that
firet move of learning the thasi language and translating
Catholic religious writings and establishment of & printing
press was made. By 1871 after the death of Fr.o Hopfernmueler,
more missionaries and three sicters were sent here and by the
end of the same year they had already made one convent, some
schools and several more centres,

The late entry of another mission was on account of the
British policy of not allowing two missions working  in the
same place. But their late entry served & good purpose  &s

they had time to observe, being present in nearby Assam  from
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1850, the working of the other missionaries and could do away
with the initial teething problems. They realised  that the
best way to make the first approsch to the people was through
SErvicoes, that 1w, by establishing hospitals, schools,
cel leges, technical schools, press, orphansges, creches  anod
suwch like.

The First World Wer of 1914 set back the work of the
Catholic Mission considerably as the German Salvatorians were
considered  enemy aliens. However, within this time they had
already organised a Catholic church and founded & Catlwslic
commpuanity consisting of 813 mesbers. Resides, they had
translated portions of the scripture, & catechism, a song and
prayer book, set up 2 periocdical named  Nongislam Easthol ik
{a Catholic leader -~ later named s Iirmg  Kristan —~ &
Chrigtian home). #11 this had set the way for spreading
Catheolic teaching and perspectives among the people not
forgetting the educaticonal and welfare instituticns.

By 1721, the Salesians of Don Bosco, ancother Catholic

group re-—entered the Khasi and Jaintia Hills. They now

concentrated in the wvillages and the areas not well
renetrated by the Welsh Mission and corntinnued their
educational wior k. arsc cther sErvices. The Catholic
missionaries sought conversions through humanitarien

services, besides they went closer to the people and adapted

to their ways with greater tolerance, thereby getting
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converts with more ease. By 19231, they had around 15,058
converts.

The Cathalic ecclesisstical structure too  incorporated
local peaple. The Catholic Church had access to more  funds
fram many foreign countries beside their own initiastives at
organising fetes to raise funds.

In 1874 another mission by the neme of Anglican Church
had started functioning in the Khasi and Jaintia Hills., In
1874, ite Church by the neame A1 Saints’  Church, was
established., This Church had the support of the government ss
1t wes set up initially to sdminister to the spiritusl needs
aof the Euwropeans. Tte evangelical work among  the  locxl
population was extremely limited and, therefore, they did not
gather a large following. This Mission took & more strict
view towards Khasi custom and becauwse of this disregard  for
traditional customs and it being & chaplaincy church, there
was only & small number of adherente to this Churcoh.

The Seventh Day Adventist Mission started working in

4

It=

-

the Morth-Eastern region of the country as late as 1237
parent body was in Washington D.C. They were more libkeral  in
their attitudes, sllowing argument, ressoning and choice in
the practice of Christianity. This Mission too was & celf-

supporting e, raising funds through contributions,

individual dorations, fetes, taxes and tithes.
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Other smaller churches include All-in-One Christ,
Church of Christ, Pentecostal Church, Jdehovah’'s witness the
lexst af which is now defunct.

Digressing from the workings of the various churches, a
word  about  the historical background of the role of  the
government machinery during the British rule seems necessary.,

The administrative policy of the British was that of
non-interference in the hills, in the initial phase, however,
for  the purpose of maintaining theiv economic interest  in
trade, certain administrative changes were made and  the
Fegulation—1 of 17799 was enacted with the intention tc curb
the monopoly of trade. This regulation did not prove  very
effective and in context of the Bursese threat and  David
Scott's “forward policy’, he wes appointed as the Agent to
the Governor General to the Morih East Frontier of FHengal.
This was in 1824. Scott enacted a system of revenue from the
chiefs and curtailed their judicial authority. Rebellions of
the chiefs were encountered and curtailed by 1833 and the
government made the chiefs sign agreements saying they were
under the control and suthority of the Politicsl Officer at
Cherrapunjee. The hasi Hille was placed under the political
agency sepavate from the Morth Eacst Frontier of Rengal with
the Political Officer or Agent in control vested with wide
powers. In 18584, the cstegory of FPrinciple Assistant to

Commissioner was established with civil powers, placed under
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the supervision of the Folitical Agent and the Commissioner
of Aszsam. However, the earlier system was reverted to soon.
The auwthority over Khazi and Jaintia Hills was  hkept with the
Falitical Agent, &lso known as Principal Azsistant ta the
Commissioner who bxd dual functions of a Civil Magistrate and
the Folitical Agent. After the Second Jaintis rebellion,
arcund 1862, a Deputy Commizssioner with powers of a Civil and
Session Judge come up and as the civil jurisdiction of the
Judicial Commissioner of Assam was no longer applicable,  the
Deputy Commissioner hecame the pivot of district

administration. The Deputy Commissioner had under him his

L

azzistants called Sirdars, Doloizn, Pators, and Lyngdohs, In
1864, the headguarter of fAssam was shifted from Gaubabi  toe
Shillong. In 1873, the Scheduled District Regulation was
enacted which was made applicable from 1884. This Regulation
laid down that ‘operation of the enactments relating to civil
and  criminal procedure, cowrt fees, stamps, transfer of

. . )
propetrty and registration was barred .o

After the First
World War, the British adwministrators made reforms in their
administrative policies and the North Eastern Region came
under the excluded ares policy in which legislation could be
effected only as directed by the Governor General in Council
or  Governor—-in-Council, thus placing this region under the
bhackward tracts policy. From 1920 is noticed & new  awareness
regarding politics among the Khasi when they forged & Khasi-

T2
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Jaintia United Guild which became the Khasi Mational Durbar
in 1923  and aleo formed the Federation of Khasi States in
1734, The wmain intention of these Azssociastions was  to
consider political gquestion, vepresent their demands and  ask
for their share in politics and judicial affairz. By 1933,
after constitutional discussions, it was decided to place
Khasi, Jdsintisz, Gero Hills and Mikir Hille Districts in  the
category of partially excluded area with windisterial control
but with overriding contrel of the Governor. Tws  Khasi
representatives Mavis Dunn Lyngdoh and J.J.M.  Nichols—-Roy
eventually became ministers,

The while purpose of the above administrative
operations was to keep the Morth Eastern FRegion, as separate
from the Indian ‘nation’, ss the British felt that the people
of  this ares were different from the others. The HBritish
policies in this region was to prevent the participation  of
the people in the MNationzl Movement for freedom and bkeeping
it as a British Crown Colony.

The situation was considersbly rectified afier the
country attained independence. The resistance offered to  the
British by Khasi leaders like U Tirot Sing and others finally
bore fruit. The Government of India initially faced
considerable problems in getting the Khasi state to sign the
instrument of accesszion. The matter was to be decided by the

Fhasi constitution making Durber constituted in 1949. This



Durbar included all the chiefes of the Khasi ctates and
leaders like Nichole-Roy. On September 172472, it was decided
that the United Khasi-Jaintia Hills District would operate as
& =ingle administrative unit. In the meanwhiile the Sixth
Schedule applicable to  this  area’ wae adopted  in the
Constitution on the initiative of Michols-Roy. In 1950 with
the adoption of the Constitution, "the Khasi states {(Adminig-
trationn of Justice) Order 1990 came inte force with  the
Deputy Commissioner entrusted with the civil  and  criminal
Jurisdiction to be assisted by Assistants and the courts  of
the Syiems, Sirdars, Lyngdcohs and Wahadadars.

The Constitution of India accorded statutory
recoegnition to the principles of non-interference of  the
customary  waye of the pecple which got & further boost with
the Sixth Schedule and  the forsmastion of  the District
Councils. The Khasi Hills Auvtonomous District Council was
inaugurated on 27th June, 1952, The District Council was
formed in recsponse to the demands of the tribal people for
avtonomy for preservation of their ethnic  identity, rights
cver lands, natural resources, customary lawse and traditicons.,
However, the District Councilse funds were limited to  that
which was allotted to them by the State Bovernment and  the
royalties from leases and licences over their land. Besides
the laws of the District Councils were subordinate to  the

legislations of the State government. Under these conditions,
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the councils have not given the traditional institutions like
the Chiefs and Durbars any statutory authority or even
credible recognition, thereby assuming & cosplete control
over the traditional institutions. Under these circumstances,
the traditional institutions  which was being gradually
uwndermined since  the British cvolonial pericd has  turned =

full circle and i= being totally subsumed.

NDTES AND REFERENCES

1. dohari, J.C., Indian Government and Politics, Mishal

Putlications, Delhi, 1991, p.24.

2. Allen, B.C., Assam District Sazzettesr, Vol.l, Calcutta,
1205, p.68.
A, Dutta, P.N., TIhe Ispsct of the West on  kKhasis  and

Jaintias, Cosmo Publications, Mew Delhi, 1982,

4q, Syiemlieh, D., British fdministration in  Meghalayvs,

Heritzge Publisher, Mew Delhi, 178%7.
. Ihid., p.1Q2.

6. Morris, J.H., The History of the Welech Calvinist

Methodicet Foreign Mission, Carnavorn, 12190, p.74.

7. Smaitang, O.L., Christianity and Social Change in  Morth

East India, Firma ¥LM Pvt. Ltd., Calcutts, 1930, p.71.
a. Morvris, J.H., ap. cit., 1?10, p.135.
7. Ibid, p.13%5.

10, Indian Church History Beview, Yol.l, Mo.2, 1761, p.lé%,

7



14.

15,

16,

Morvis, J.H., op. cit., pp.S80O-81.

Ithid., p.147.

Jones, G.fA., Ka History Jdong Ka BRsaslang Fresbyterian,
Shillong, 19466, p.73.

Dutta, F.M., op. cit., p.122.

Morris, J.H., op. cit., 1210, p.36.

Ibid., p.174.

IThidd., §.100,

Ihid., p.100,

Cunville, R.R., 2] Compretensive Flan T the
Evangelizaticn of Nerth East India, USA, 1781, p.238.
Syiemlieh, D., British Administration in Meghalaya:

Policy and Fatterns,

17987, p.14s6.

76

Heritage Publishers,

Mew Delhid,



Chapter—II I

SURJUGAT ION AND RESISTANCE

In the context of the situstion of intrusion of  an
aliern seciety and domination over a period of tisme, &
situation arose when an intenticon to preserve cosmuaity  life
as it existed befare the colonizers intervened came  Qp.
Fesistance, therefore, is preservation and covert defense of
a wmay ogf life that was learnt over a period of time through
experience and worked fairly well for the scciety to give it
a distinctive identity. It was not long before the Khasi
community started to feel oppressed with  the changes
introduced in their midst by the alien power. Thus the mearks
of reszistance to the domination and  subjugstion by the
foareign ruler started to be become visible.

The concept of colonialism as “domination’ dencotes not
orily extra-—territorial expancsion of & poelitical and economic
nature which is generaslly taken to be connoted by this ters,
but also constitutes a system of controls  and  subjugstion
meant to facilitate the esnpleoitation of the colonized people.
The facilitaticn to this purpose was particulariy the work of

the merchants and the sissionaries. However, the process  of



spreasding civilization and upliftment were not viewed in the
‘aame light as the Britich by the coloniized group. Therefore,
to bhetter understand the phenomenon of cultural domination, I
wentld like to give as illustration (&) the role of the Syiem
ard the Durbars in Fhasi traditional seociety and (b))  the
greatly damaged status of the same after the advent of the
British irn the same community.

iz I have tried to stste earlier, the political culture
af the Khasis emerged from within its social structure. Laock
of zecurity of life and propeviy compelled the people to live
in large villages. However, they had a tendency of eplitting
up  into numerous petty groups, esch under ite own head.  The
gioups formed states which had & democratic form of
gavernment. The elements within these politics were (1) the
chief variously known as the Sviem, Lyngdoh, dMshiadar, Dolloi
and Pstor; (11) ¥i Bakbhraw or the founding clansy (1i1) t e
State Purbar; {(iv) the Durbar fSxid; {(v) the WVYillage Durbar
and the (v) Clan Durbar.®

The Chief (Sviem) was the executive hesd of the State.
The office was reserved for the ruling clan of the particular
area (K Himz). The ruling clan (Jsit Swviem) was made ap  of
different subk—clans {Kpoh) and families (ki XIng). Only the
male members of the designated sub-clan of the Jsilt Sviem

were eligible to become the chief. Eligibility was determined
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try the principles of matriliny. The son of the eldest sister

became the heir and was then eligible to become the Syiem.

fi

The institution of @ syiemship was & old &as the

i

community itself and its origin was believed to be divine and
totemic. BSome syiems, however, traced their ancestry to  the
plains.  Gocording to tradition, the first Khasi Syiems  were
i Bviem —  PMaduwr Maskat, ki Syiem Synleng and ki Swiem
Ehillong. The other rvoysl clane came afterwards  and  were
descendante of other hasi clans or Dhhar clans.

The Syiem was entitled to an income  whiich consists
mainly of a toll levied on those who sold goods at markelts in
hig territory and slso from the state lands. There was  no
land revenue system among the Khasic. The Syviem also received
& state subscription known as " pynshod’ which was  voluntary
and meant for the expenses of the state ceremonies. Judicial
fines were another souwrce of the Syiem’'s income but this  was
shared with the members of the Duwrbar.

The chief played an ioportasnt role in the social,
religious, political, economic and festive aspects of  the
state. His varying role was signified by the use of different
referents to the swiem which are as follows:

i} ‘Ki SByiem ki BRlei’ - which means the ohief the
God; connoting the divine origin theory. This was  applicable
in some states like Khyriem where the chief was seen as an

agent of justice with strong religiouwse sanction.
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The concept of K Sad ka Suncn further elucidates the
concept of XKi Sviem ki Rlei. Gooording to R.S. Lyngdoh, "the
institution «of (K& Sad ks Sunon) stands both in ite
impersecmal and material form. As an lmpersonal  institotion,

it

HY
HY

tands, as & symbhol of soverelignty; secandly, it stands as
a =ymbol of unity of the state. Thirdly, 1t symbolizeg
justice with impartiality. Fourthly, it symbolizes peace,
harmony  and  prosperity. Lastly, it syoboelizes  the highest
deal of Khasi religian.”z

i)y U Sviem U Kmie - the chief, the mertherr
highlighting the wmatrilineal ideclogy. The chief was zaid to
he like the mother to care, feed, protect, teach the subjects
tex be part of the scciety. This aspect of the ohief’'s
function had found such ground in the state of Chervaspunii.

iii) & SByiem Y Mraw - the chief, the slave. Thig
concept seemed to put forth in the Mawiang state where the
chief was seen &3 & lowly person, a scapegoat for a1l werongs
or a person who was responsible in every aspect. This  aspect
of chieftainship had found ground in Mawiang state where none
of the clans accepted this position and therefore a non-kHhasi
was appointed to the office.

The chief had both secular and religicus duties, but in
whatever aspect of this duty his was an extremely responsible
positicn. He was the guardian of Khasi law, atthority on

moral code, protector, welfare officer and military head. He
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was highly respected by his subjects, i.e. the people of his
Hima.

iv} Ki BHakhraw @ Thiszs msesns the founding clans  which
were helieved to he the original setilers of the state. Each
clan hed ite own durbar Enown ss Dorber Kor  and & senior
member was designated as the bheadesan (Rangbab Kar) whioc was a
representative at the State Duwrbasr. The anghah Kiar
functioned as the advisor to the Chief in careying oub the
affairs of the State.

V) The Durbar Himas also known as the Stete  Durber
was the supreme authority of the state. This durbsr  included
the chief who was & Fresident, the Ki  Bakhraw, arid
representatives of the raid and village couwncils.

The Duarbar Hims was the highest legislstive, judiciel

in

i

b
5

arvd srecutive body. It wa s the keeper of customary laws,
taw  and  order and the morsl behaviowr of the people. The
Durbsr Mima acted as  the Supreme Court of the land in
settling disputes  and it undertook the responsibility  for

exgruting its decisi

NS .

Lt

vwi} The fsid Durbar - This durbasr covered & number of
villages which together were known as the RPsid. All the
village headmen were the mesbers of this Durber  and among
them a headman was elected kricwn as the Hanpbeah Azxid. In some
rases additional representatives were elected. The main

Tuncticn of the Durbar Rsid was the maintenance arg



allocation of the raid lands. The Durbar Rfsid looked after

forests and settled boundary disputes between the villages.

wid} The Yillage Durbair — The village in  the Khasi-
Jaintia hills was an orgeanized political unit with  its  own

council  hkrnow as Ks Darbar Shooeng. An elected  headman (U
SRanghah Shrnong) presided over the Durbar. Membership of  this
Durbar consisted of & male representative of easch family. The
Purbar Shnong was responsible for the welfare of the village,
it s=aw to the ssintenance of law and order, village ponds,
bridle paths, bridges and forests. The village durbar had
Judicial functions too in way of resclving conflicts within
the village and tryving cases of minor and major crimes.

wiii) The Clan Durbar - The clan being the nucleus
of the kKhasi Jaintia Society, had its own durbar bnown as K
Mirbar  Kur. This Jurbar was made up of the male member

representatives of each family and sometioe sub-clans (Kpoh).

The eldest member was appointed as the clan headman known  as
U Ranghsh Kur also rveferved to as U KAI Rangbsh - " the head

tnicle’ . He was  the executive head of the Durbar and  his
duties included looking after clanm property, settlement of
dieputes between clan members and als=o trying cases of theft,
adultery, trespass, damage to property etc. committed by the
clan members. He was to look after the general welfare of the
tlarn members which included performing clan ritusls  and

acting as the clan priest and in this duty he was assisted by



hie brothers and nephews. The meetings of the clan  Durbar
were held in the originsl house of the clan. The clan headmen
generally became the member of the village durbar.

The ¥hasil judiciary consisted of the elders  and  the
heads of the state. In the village, it was often the village
hieadman who  settled disputes with the help of  the village
elders. Major disputes which could not be settled were taken
over  to the Sviem snd his council of ministers. Such cases
were usually decided by the Ka Purbar da Hima Pvillun, {full
state durbsr) consisting of elders, wvillage headmen, the
minizsters and the Syiem.S This Purbar acted as the jury with
the Syiem as the judge. They tried both criminal  and oivil
cases. The Sviem and Durbsr combined in themselves  both
administrative and judicial powers,

Taboos, ancient aoral codes  and  precepts, fablesz,

durbxr’s resolutions ard antecedent, concepts ard
instructions laid downe in  the ancient covenants arnd

agreements were the various sowces from which Khasi law had
been derived.4 Crimes were rare but whenever they ocourrved
were dealt with, with fines, and sometimes life isprisonment
and also death sentences. Land disputes were common and  when
became unsurmountable, were solved by the water ordeal. In
this ordeal the accused and the defendant were immersed in
water and whoscever could stay longer were adjudged  the

winner. Sometime they were asked to get into the water and



recover & pot of gold which was hidden inside previcusly,
whoever got it was adijudged the wirnmer. Other punishments
like expatriation and keeping in stock ‘pyndsit diengsong’
were practised. Muarderesrs were often given life imprisonment
ar the death sentence.

In the political and juedicial spheres as in the other
spheres of life the thasi world has  uandergone  radical

changes. In these spheres the changes were more manifest  ag

it came along with the policies of colonialism., The
authorities of the Swviem gave way to that of the

Commissioners. The process of change commenced with the post-
1830 s phenomena of putting down the rebellion  against  the
British., The government concluded & @ =eries of treaties,
engagements  and recognizance with the chiefs of the various
states with ithe understanding from the "Sviems’ that they
held their office under the British Government and was liable

to be removed on various charges. The Britieh left the

N

Sviems’ to their own devices after imposing a fine on them
and keeping them under the British political authority,
besides, a new class of chiefs called 'Sirdars’ ceame up. This
process of settlement of the dispute divested the Sviems  and
the Durbsrs of a lot of their powers. The succession of  the
syiems had to receive the recognition and confirmation of the
of

British suthorities through issuvance of Sansds

appeintment. Even the system of election of the - Sviem’
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underwent a change as popular election instead of election by
the Durbars became more common. The Durbars which were made
up of the elders and leading persons of the village, clan and
society was more or less placed under the Syiem  who  then
elected his loyals as Durkar sembers, thus reducing  the
purpose  and the authority of this institution. The sanctity
of  thie imstitution as the guiding authority was  thus  made
irreglevant. The Sviems on the other hand not only had to seek
‘ehkrarnanahs’ atict Sanads’' for this  appointment from  the
British but also had to submit his powers and authority to &
bhierarchy of British authorities., With the coming of the
British the FKhasi snd Jaintia Hills territory was placed
under & political agent or the principal assistant to the
Commissioner who was to function as the civil magistrate  and
political agent. The next authority was the Deputy
Commissioner who had the powers of adeinistraticon of civil
and criminal Jjustice and who could empower other wvillage
anthorities to dispose of petty cases for  him. After
Independence the Sixth Schedule and the District Council was
incorporated. The Syviem now functioned under the District
Council’'s authority. Under thice new political system the
Sviem and his Durbsr became more or less titular suthorities
with the status of officers of the government working under
the District Council’s supervision. The Syiems had been given

powere of Additionxl Magistrate within their respective



Syiemship and were thus empowered te try civil and criminal
cazes, except murders. However, the exercise of these powers
and alz=o the appointments of the Sviems is at the discretion
af  the District Council. The District Council regulates
appointments of Syiems by the United Khasgi-Jdaintia Hills

Antonomous District (Appeointment and Succession of Chiefs and

Headmen) HAct 12579, Hesides they also issue  Sanads’ as  did

Hil

i

the Rritish. The traditional system of elections of chiefs
trave  thus  been taken over by the District Council in the
prezent day. The divine sanction of the Sviems and Durbears
and  their interdependence and authority in maintzining  the
society has become irrelevant today.

Domination  and subjugation in the system of beliefs,
ideas, customs, laws arts and morals which were accentuated
ey the political dominstion of  the imperialists, The
domination in the former spheres was definitely cauvsed by the
witraduction  of a new ideology propagated by the Christian
missionaries whio saw to the reslization of the imperialist’s
‘civilizing responsibility’ . The wmissionaries, therefore,
became the agent of successful colonization providing the
colonizers with the ideclogical justification for their rule.

Before we step intoc the world of ideclogical
domination, it would be convenient to delve more elaborately

into  the political and economic domination of the Rritish



imperialist  among the Khasis, a resultant condition of  the
previously mentioned changes and missioclogical developrments.

The changes mentioned earlier effected drastically many

ifs

spheres of  the Khasi life. The land system which bas  been
referred to briefly (page 2-)  requires a little more
elaboration. As discuszed garlier there were two classes of
land, the Ri faid and R Kwvnti land. These, together formed

Ra It ka MHims' which means “a state within its  border  and
entent, o

The Ri  Rsid or public lands were to be used by the
commuinity and any individusl could be allotted the right  to
use and cocupy the land but haed no heritable or  transferable
rightae., If, however, a person who has been sllotted the /i
Sz id lands failed to use or occupy the land for a consecutive
pericd of three vyears, the land reverted hack to  the
community. The Ri  Rsid lands were divided into various
categories. One being the "8R3 Bam Syiem’ or "“Raid Mima' which
Here allotted to the Sviem, this can be called Crowns lands as

they were meant for the support of the Syiem’'s family. These

lands could not, however, be aliepated. & land tax was levied

{

by the Syiem on such lands on the person who cultivated =uch
larnd., Another class of Ri Raid land was  the Ri  Lyvngdah'
which waz meant for tﬁe vee and support of the Lyngdoh or the
priests of the state. Another category was  the L1 Shhnong

{village lands), which were the property of the village meant

LN
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to provide the village with supply of firewood, thatching
grazsz, etc. for the use of the village.
The Ri Khain lands were defined as the portion of land

owned  and  cultivated by members of a clan. 61 important
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category of Ri Rsid lands were the sacred groves ¢
Fentang' . These cluster of trees were held as  sacred  and
protected. No person was allowed to cut timber, discohevance
was  considered an offernce. The only use the timber and
products  were put  into were for religious purposes.  The
category of R3: fsid land “lsw NMiam' and Law Adong’ were hept
aside for use for religious purposes and crematory purposes,
respectively.

There was no concept of imposition of land revenue,
land being the property of the clans, villages and community
as & whole. Individual absolute cwnership, however, was not
totally unknown.

The lands to which owners had absolute possessicn  and
anerahip  were known as i1 Kvnti lands. RI Kvnti lands  were
of two types, RI Kur and Ri Nhurid. Ri Kur was the land which
belonged to a particular clam, while land which was  bought
by an individual, was known as "Ri Khurid' . fnother  category
of ancestral land were known as fi Nongtwvmmen (land which was
awned by & family which had become extinct and lapsed to  the

state or chief).
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With the inception of the British political authority
the ownership and divisions of land became irrelevant. The
Briticeh had acguired & lot of land of their own and could  do
az  they plessed with 1t. The new system of laws too  allowed
wills and land could thus be taken off from the usual system
aof inheritance. The Khasis started using the land sz their
cwry and not for public purposes as was required in the class

of  KRi Raid land. In the first place, the borders of the

ztates were relocated by the British authorities and
whichever suthority was recognised s the ruler made

themselves the ocwners of the land allocated to them. In the
private level too, lands sllocated o different mesbers
bhecame converted to private cwnership, this was accentusted
by the need of lands for cultivating new oropes and thus
bringing  in more money, besides there being the increasing
pressure o land. In Shella the persons who cultivated
aranges called themselves famindars. Besides these changes
towards  private ownership, the Government too had a hand  in
the changing land rights system by taking leases of waste
lande and foreste. A1l these changes along with the people’'s
owrnn attitude towards "sacred foreste and religious lands by
terming the earlier sanctity attributed to them &#e
superstitions contributed to the change in the land divisions

and ownership patterns.
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The coming of the British as colonialist necessarily
hal  the economic advantege criteria intertwined in their
policies. Of course, certain measures  introduced by  the
British worked for the asdvantage of the Khasis.

In the sphere of agriculture and hborticulture, for
instance, new crops like potato and European fruits and  the
value  thus realised introduced the people to a cash  economy
with its associsted advantages.

Again  in the sphere of trade especially in lime, coal
and iron the JBritish avthorities took over entirely by taking
teases from the chiefs, thus net only giving the chiefs &
monetary advantage throuvgh rovealty tuwt also sacknowledging the
mines as the chiefs property while in fact, it was the state
or clan property.

In the gphere of land and economy thus, the economic
and  political colonialism took shape biringing with it the
inevitable =ocial conseguences.

In the jpresent day though the traditiocnal political
system is &1l but eroded, the people have not  allowed  the
traditional political institutions to be totally obliterated.
The Government of India was persuaded to incorporate  the
sinth schedule and within it the District Councilse in  order
to retain  the traditional institutions of the Ehasis. The
District Councils were entitled to pass  laws, rules,

regulations, Acts, etc. relating to isswes like land, forest,



primary school education, planning processes, markets, trade,
development activities according to the needs of the peoile.
However, one of the traditiornal political  institution
which =till functions at a limited scale is  the " Dorbar
Shnong' (Village Council). This Council works at the village
level and in the townships at the locality level. The members
sre elected through voting by males who have reached the age
cf eighteen. The persons chosen as  Durbar members  are
generally active males with experience. The yourg  males
functions as "Ki Nongpyria Shneng’ {(announcer) to anhounce
the meetings and activities which is done by moving around
the entire ‘shnong’ area beating drums. Today the same
procedure  is  followed and announcements are  made using &
megaphone  while drums are still beaten to alert the people.
The ‘“Dorbsr Shnong’ now-s-days, work with  the Government
agencies and functionaries and NGDs to promote developmental
activities like maintenance of drinking water supply,
electricity, roads, schools. People of the lacality owning
houses pay & tax to these Durbars. The Durbars also  have
aunthority to chastise anti-social elements. The pecple =till
respect the Durbar members especially the ‘Ranghsh Shnong’

{the head of the Council) and refer to him  in Case of

i

Jocality problems.
Ariother traditional sccio-political organisa-tion which

iz retained to some extent are the °Durbar Kuar' . Mary  kurs
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especially in the urban areas have got together at  different
points of time, for example the Seng Kur Rlab was formed in
1926 and functioned with renewed vigour from 196%. The
Welfare Soclety of the Kharkongor Bakhras clarn was formed in
1957 and also registered as a society in the same vear. These
clan societies were formed with the obiective of promoting
the welfare, unity, upkeep of clan and sub-clan affiliations,
maintaining clan lands, solving problems of the clan  members
and maintaining order among them and also to  protect  and
preserve traditional Khasi culture.

I have shown 20 far how & traditional oral culture

I
&
n

subjected to an slien administration, alien culture and
ideclogy which naturally brought  abouwt  changes  in that
zociety. Having slready discussed, the administrative
poelicies and the resultant changes in the society, I would
like to point out thet the cultural influence emarsating from
political  and economic changes are only minimal Ccompared to
the changes brought about by the Christian missionaries and
Christianity of the different factions of the churches.

The Christian missionaries were seen as  ‘white’ ard
superior a5 it was the "white men’ who ruled. The local
Preople were unable to distinguish between “white men  who
uled’ and the ‘white men who preached’ - they both had  the
same  lifestyles and as the rulers they were locked up to,

natuwrally the ‘“white men who preasched’ were no different.



These white men between themselves, not  through any evil
intentions but mere human instincts, tried to make each
ather existence comfortabkle. Therefore, they preferred Lo
build up an envivonment as similar as their own hones. It was
basically this psychological oneness which beonght  about &
cellaboration., The missionary as messengers of the Gospel

with their bounden duty to spread the ‘Kingdom of Sod’ tended
to become & willing partner when colonial expansion promised
praopagation of Christian faith. 0On  the other hand  the
palitical conditions, improvement of transportation ard
eronomic  development fostered conditions wherein Christian
faith could take deeper roots. ‘Christian imperislism

therefare, wor ked well primarily undesr the colonial
administration and the colonialists idea that it was  their
responsibility to spread civilization was rexlised credibly
ttrrough the miszionaries.

In the kKhasi situation this bind of colonialism  was
noticed from statements like "Hitherto the Khasis has kncen
no way of securing a plank but by hacking & tree with  their
hatchets, but when the Saheb by means of his saw, obtained
several smooth planks from one tree, their asdmiration was
unbounded. Crowds of sightseers often numbering as many as

fifty or & tundred would come from distant villages to se

14
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Tthe man  who could do everything and who could tell  then

shout Gc:cd."6 The 'Sshebk’ referred to here is Thomas Jones one



of the first wmissicnaries in  the §Fhasi Hille. The
missionaries though not deliberately, were successful  in
creating  an awe amongst the siople tribals, who saw them as
heing able to do sverything and azs better in every sphere.

The colonial administrators on the other fand
encoraged the missionsries not only to spread for  bhe
purpose of ‘civilizing but zxlso to ensble  themselves Lo
avercome the fear that the colonisers would not be able to
consalidate their authority over the subject unless  they
became Chiristians and only the missionaries would be able to
penetrate sore deeply into the people’s lives.

The missicnaries went on to penetrate into the people’s
lives by using wvarious means. The firs was i way of
subverting the existing belief system. The traditional belief
system amongst the Khesie provided them with the guarantee of
security and the totality of the "cesuse’ of their existence.
This syetem wags termed as Teuperstitious’, Tpagan’ ,
“irrational fears’, ‘devil worship’ and thalbt Christianity was
the only way to see thea through life. The traditional
rituals and ceremonies were shown as having no direct  link
with God and even their sacred places (e.g. =acred groves)
were  shown  as not necessarily sacred and so  disvespect  to
these elements were allowed. The missionaries began  the
process by separating the religious from the non religious

elements, as they said only the latter gave the people their



diztinctive identity. The latter elements was showsn as
relevant but the former as unnecessary and oppressive  social
customs  and  practices, desirably be done away with., The
cultural elements that the Welsh smissionaries did awsy with
included, belief in spivits, sacrifices, dances, cremation of

the dead, totemism and ancestor worship, many of which were

4

related directly to state, village and family groups, besides

&

giving meaning to the culture.

Im & society where traditions and religion support each
other to provide the values and sanctions and  generally
wiorking the whole socisl system, the distinction and putting
down  one served to break the balance. Religion was divested
of  the supernatural sanction causing the people  to revise
their moral values and social codes. The example of Jobhn
Foberte & missionary of the Preshyterian Church who in 1897
secuwired & land rmext to a sacred grove and build a house
there, iz remarkable. The sacred groves °Law Kvntarng' were
believed to be inhabited by spirits "Ki Ksuid ki Khrei' who
harmed pecple if they entered without religious sancticn. By
building the house the missionaries discounted the belief in
evil spirits and twrned the people’s mind from superstitions
and so-called irrational fears.

The process of denigrating and superseding the
traditional belief system and creating & rew cultural ethos

vas further accentuated by the introduction of humanitarisn
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works  like education and medica] services. EBEducation was
mainly, Christian education, as the purpose was mainly  to
evangelise. The literature that was introduced to the schools
consisted mainly of books like “Ks Kot Tikir’ {(Christian
Catechism), ‘Ka Kitab Bs Nynghong' (the Fhasi Primer) which
consisted mainly of stories from the Bible, ‘EHa  Suospel U
Mathaias’ (The Goepel of 3t. Mathew), "Ka Rhoddmsarn’ {(Mother ' &
Gift)., The whole gamut of literature introduced  among  the
unlettered Khasi people was mainly Christian works.  Another
way of superseding was by alienating the people  from  their
neighbours by introduecing the Romen alphabet despite  the
demands of the peaple for use of the Hengsli  script  which
they felt would keep them in better touch arnd help in theidr
trade and interaction with the Bengalis, their ismediate
neighbnur5.7

The aissicnaries were encouraged in their education

schemes by the government through grants—in—aid when  they

kriew that hesically education was uveed as MEarns af
prosyletization. Education was the main factor influencing

the growth of the Church but as wmenticoned earlier, it was not
only the establishment of schoolse that was the purpose of the
missionaries but to evangelise through the dedicated teachers
{page 67 ). The establishment of schools and intiroduction  of
literature was seen as the only plan to answer to the good

purpoze of evanglisation.
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The type of literature in the schonl was means  to
encourage  evangelisation. In the words of Cunville ‘the
translation of the Bible marks a very important missiclogical
event in the life of the Church. In the years before 1891,
almost &11 converts were school pupils. After 18791, the lives
of those who lived ocutside the schools were affected and they
became Christians’ .S

Alongside education was medics werrk which wWas

wdertaken with the purpose of “conquering souls’ by  showing

o

the magnanimity of Christian doctrines. During the outbreak
of  epidemices the Khasis besides the usual prayers  and
sacrifices were willing to receive incculstions from  their
Bengali neighbours but were opposed to  foreign medicines’
and vaccinations from the British., The government in order to
encourage  the missicnaries discouraged the visits of the
Berngalis +to the hills. The Welsh Mission  introduced two
medical missiconaries by way of Jerman Jones and Dir. Grifitths

Ky

during & severe epidemic pericd. ‘Evidently it was during the

epidemic outbreaks, the mission gain & great deal of
popularity and conwversions became pasier.’ In the process  of
the introduction of western medical system the traditiconal
beliefs of the Khazis with regard to misfortunes and  illness

and ‘cauvse’ (refer p.30 ) were denigrated by means  of

wmestern medicinge and the new cause—-effert relation.
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The Chuwrch  also brought about & new cultural ethos
through  the ecclesiastical organisation. The associations,
Sunday schools, preshyteries, synods, cowcils, convenbions,
azsemblies and diocceses served as means of strengthening  the
Chiristian culture. In these organisational  structuwres  the
incorporation of local people wae encoursged Tor  senagement
of  Church affairs. The local Christians were firstly made
well versed in the Christisn ways, "it was  isperative for
those  who want to be Christians that aore than a  change  of
religion, there must be o complete change in their lives  and
Character“.iﬂ Az a second step they were told that they would
have to face difficulties in order to serve the Lord.

The converts were encoursged to spread the Goepel  even
withy  their oW funds.  Sdvances of the Church could  be

attributed to the extensive employsent of FKhesi-Frnar helpers

which was encouraged by the Church of Wales as they felt that

H

unly  along this  line alone could & strong  and  healthy
development  bringing about & Chiristian world be  reasonably
expected.

Within the Church the seans of effecting & distinct
world was throwgh establishing a distinct Christian standard
af FENCUNC 151G #11  theathen practices, POsSsSessing =1y
intelligent hnowledge of Christian principle, observing &
Sabbath, live and walk according to the Gospel and to lead &

maral life. Here a group of pecple who bkelieved in truths and



rightecueness in all their activities oot merely on & Sunday
tut  everyday, were told that their syetem of coammunicating
with fiod weas imnoral (e.g. their dances) and were taught
Christian wmorals.  The various cultural elements  that  were
opposed  were substituted by Christian waye of ‘sasiaments,
congregational life, prayers, songs, burial of the dead, the
Hible as the s=source of life, liturgy, hope and  courages,
ardained priests and & new form of religicus life.”

Besides these conscious means of  superseding the
culture of the Khasis were the tertiary changes in  form  of
adaption of western clothes styles, western music, and names.
This was mainly becavse of the perpetusation of the timage  of
superiority of the "white’' people, and not merely the result
of Christian ideas.

The re

m

lization that many of their cultural elements
were heing lost much to the detriment of their identity,
slgwly  asserted  it=elf on the Khasis. Modernisation and
exposure have contributed to the idea of ethnic identity, and
the need to assert the S for maintaining &
distinctiveness, wsas felt. Here the growth of tribal elites
was & contributory factor. The Fhesiz started using  their
traditional dresses in ceremonies, even Christian brides were
noticed wearing the traditional festive dress ‘dhsra’, albeit

in white.
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The attendance in traditional festivals like Y
Foamblang Nongkrem' (which incidentally ie known as  the
Monghrem dance’ may be to divest it of the religious
element). The ‘Rehdiengihlam' of Christian Khasis-Frars  are
noticeable. The missionary views have been criticised, as  is
seern in the writing of Downs when he says zometimes  the
mizgionaries seemed to oppose traditional activities simply

because  they did nmot fit in with their  own ~ather solewsn

gvangelical notions of Christian propriety. Thus Melch
Missionaries cpposed the Christian celebration of the

traditional Jaintia harvest festival simply becauvse there was
& ¢certain amount of levity involved."ll

Another noticeable change among the Khasis is in M&ining
the children. Earlier, the use of Christian Riblical names
was  commean. In the present day the use of traditional names
like 'Phicshuwa’', 'Deimaphishisha’, are fairly common.

figain the use of traditional Khasi herbal sedicines and
medicinal practices 1is noticeable amongst  the peuple,
including  the Christian Khasis among whon, however, 1t isg
divested of the ritual aspects.

The traditionsl ethnic identity of HynSiew Trep is
commonly used today, though mainly as & distinctive, Khasi

name: rather than as an ethnic perception of themselves,
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Chapter—IWV

THE SENG KHASX

The religion of the Khasis was the basic guideline, the
nerve centre of the Khasi society. The missionaries through
uwndermining religion have caused & lot of confusion in  the
Fhasi society as & whole. Religion serves the purpose of
sanction and provides the guidelines. Therefore, without
religion, society becomes directionless and it facilitates
imposition of alien rules and causes a confusion of identity.
Iin order to understand the role of the missionaries in
cultursl change it is essential to get an overview of the
culture as it was and the system of interlinkages within the
varipus components of the culture especizally those like
religion, politics, property and rules of property, family
and rules thereof as experience has shown that even a minor
change in these elements have a tendency of backfiring even

if after s time.

The ¥Kbhasis commonly call their religion the ‘Niam
Khasi. The word Niam is a combination of two words “Nia’
which means reason, and “im’ which means ‘living’. Thus

1

etymologically, the word Niam means the 'living reason’~. The

Khasi Niam can be divided into two parts: (1) Kz Niam Tip
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Blei: — knowledge of God, and (2) Ks Niam Tip Briew, Tip Kur-—
Tip Kha — knowledge of one’'s fellowmen and acceptance of the
Khagi matrilineal system. In connection with his religion a
Khasi also calls it Ka Nia (a Jutang which implies “Reason’
(Nix) and covenant (Jutang). The comnmotstion of the concept
Ka Nia k& Jutang2 iz that man through ‘Rea=zon’ which has been
tbestowed wupon hbhim by God - the cause, builds a ‘covenant’
which covers the whole system of his transzsction with God. A
¥hasi believes that only if man keeps his ‘Reason’, then God
iz with him. Keeping his ‘Reason’ involves being a whole
human being. Religion in the conception is that "it should be
the truth of our whole being a&s man and the consciousness of
our personal relationship with our fellowmen as well as  the
consciousness of our personal relationship with God, our
maker and creator who has created us for something."3

s mentioned earlier, the name given to Bod by the
Khasis is ¢ Blei who is the creator and sustainer of the
universe, the almighty all-powerful, oaniscient and
omnipresent being. He is above gender, therefore, referred to
az i} Rlei or Kz Blei ('U' denoctes male and ‘Ka' female) he is
also above number. He is formless but is given different
names according to different spheres in l1ife and different
aspects of creation. fAccordingly, he is denoted as U BAlei
Trai Kvnrad - God the Lord and Master of the Universe; U Bilei

Nengthaw Nongbueh - God the oreator and the cosmic force; U
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Rlei Majrorng Natbian - God &1l encompassing filling the
Heaven and Earth; 4 Blei U Nongsei ia kx rynieng ka rta — God
the giver and the determiner of life; ¢ Riei ¢ Nongsambynta-
Nongbuhbynta - God the Dispenser.4 He is the God of the house
- Kz Blei ka i1ing, and of the kur and jxit is U Leilong hur u
Leilong jait, a God of the village is leilongspah Leilongsen,
and Leilong Hima — the God of the state.® These being some of
the names given to the Absclute God.

God iz seen as the cause of everything in time and
space and out of this cause Man comes into this world to
play a destined part (Ngi wan sha kane ka pyrthei bda hka Gaw).
Man is a creature above all creatures and he comes out of
God s righteousness (U #an da ka Hok Hiei) and, therefore, it
iz man’'s duty to walk, act, live righteously and earn
righteousness (U dei ban leh hok, im hok, iaid hok bad hamai
ia ka hok) so that he go to heaven or the house of God (K=
ing U BRlei) on completion of his life journey. Again Man
comes into the world through and with a divine decree or Ka
Hukum (Ngi wan sha kane ka Pyrthei da fa Hukum) which is  a
previously ordained eternal purpose embodied in prescribed
congduct for man. ‘Man has pledged himself to a covenant with
God to bow down and worship Him and Him alone and if Man
deviates or substitutes Him for another, God would forsake

tiim.  ®
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Man as God’'s special creation has a special relation
with BGod, to him God is kind, generous and full of love, and
mercy. God is ever ready to show man the path leading to him.
This aspect of Khasi religion is highlighted in the parable
of Schpetbneng (refer p. Y

The parable of Schpetbneng is interpreted in  the
content of providing the people with the guiding principles
of life. The parable of U Lum Diengei’ which tells of a big
tree growing in i DPiengei Peak which had become so buge that
its overspreading leaves and branches obstructed sunlight and
plunged the earth into darkness which the people of the
‘Hynfiiew Trep’ finally fells. This story brings out the
points of Man‘'s spiritual crisis due to loss of values
tdarkness) which man through experience relearns,
establishing his connection with God and the relevance of his
values, i.e. the reaszon of/for living (Niam)".

In the parable of Ka Krem Lamet ka Krem lLatang we see
the reconciliation of Man with God and the medium’'s of this
reconciliation. This is a story of a dance festival where
every living creature participates and rejoices until the Sun
{(the sister) and Moon (the brother) comes and dances. This,
all creatures find incestuouwse and jeer &t them which angers
the Sun who hides in a cave - Ka Krem Lamet ka Krem Latang
{the leaves of the Oak tree), plunging the earth into

darkness again. Man then locks for a2 medium to bring her out
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and that objective is successfully carried out by the Cock,
after unsuccessful attempts by the hornbill, elephant, etc.
The Hynfiew Trep people prepare an altar with the leaves of
the Oak tree on which he places the cock as the medium to
converse with God which man deciphers through the signs  and
progrosis. At the altar man apologises for his failures and
shortcomings and asks 6God for his forgiveness. He also
pledges to be human again and keeps to the covenant given to
him by God (K& ieng Rangbah u Briew, Ap Jutang ¥ Blei). He
then waits for an answer from God to be communicated through
the entrails of the Cock, which declares God’'s words.”

fhasi religion, therefore, depicts a forgiving Bod +to
whom one must appeal with humility and repentance. AN
important aspect being of retzaiming his bumanhood, growing in
tis  bumanhood and retaining his invisible power which makes
him bhuman. Finally, what is of greatest importance is to
respect and keep his covenant with God. The Niam also
envisages certain rituals which help the peErsOnRs to
communicate with God.

s the ¥hasi conceives God as being formless they
regard it & sin  to depict Him in form. They give Him
different names according to His attributez. There is o
particular days of worship as a Khasi is expected to base the
conduct of his life on God's three fopld commandments and the

tenets evolved thereaf everyday. There is no particular place
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of worship and no particular individual monopolises religious
ceremonies. There is no organised priesthood amongst the
Khasis. It i=s generally the heads of the families and clans
and the older knowledgeable members who perform the
sacrifices and communicate with God. In the level of the
state (Hima), the Lyngdohs and sometimes the “the Soh-blei’
or  'Soh Iz’ can be said to be the priest for state rituals
and sacrifices."

In matter of worship the Khasi religion realises God in

three aspects:, viz.

n God universal
2) God localised
3) God at home.’
1) The god universal is the creator and sustainer of

life in this uwniverse. He makes himself known to man  in
different parts of the earth and it is upto their spiritual
capacity as to how they evolve their religion and forms of
worship towards Him. There is mo intolerance to any religion
among the Khasis.

2) The God localised is the God umiversal who is  the
God of the Khasi land and people. It is the Khasi rational
response to the Absolute and Supreme reality. As the Khasi
land 1is divided into states, elaias, raids and villages, he
is U Leihima ¥ Leijaka for the state, to the village he is U

leirhyrdop U Leikharai to the elaka, to the raid he is U
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Lteimeiuvi U teijska. In this context of Godhood he is the
guardian of the people in all spheres of their lives, i.e.
social, economic, political, etc.

3) L.astly, the God universal and localised becomes
the God of the Khasi clan — Ka Leiilonghkur ka Lleilongiait and
Ks Blei ks l1ing, the god of the family.

WNorship is alsp afforded to God for specizal reasons and
to specific aspects of Godhood. Worship to God is made by the
State, elakas and raids. The state which has its own form of
worship as prayer to be with the state and of thanksgiving to
Him for all the blescsings throughout the year. An example of
this type of worship is the Ka Pomblsng Nonghrem which is the
state religious festival of the Khyrim Syiemship. This
festival includes sacrifices to which the raids under the
Khyrim Syiemship contribute to show their respect ard
political uwnity. This festival was previously held in the
months of May to July, but is now held in the months of
October or Movember. The festival ise held to honour the
ancestors of the state and to invoke the blessings of God for
a bountiful harvest and general well-being and prosperity of
the syiems’ family and all the people of the state.

The raids and elasas and village worship the guardian
and protectors of their area in way of thanksgiving for past
blessings and pray for blessings and guidance. This type of

worship includes the festivals of Ka rorgihii of the
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Mongtalang willage of War Jaintia, generally held in  the
months of Jdanuary, February or March after the harvesting is
over. There is the Ka Behdeinkhlam celebrated by the Jaintias
to free themselves from various diseases and evils that
plague human life and also toc seek blessings for a bountiful
harvest and pray for the well-being of the people. The
Rehdeinkthiam is celebrated in the month of Julvy.

In the raids and elaias festivals like the K=z Phur
Nongiri, Ka FPhur Schbar. Ka Niam Mawiz, Ks Nism Mawiam, Ka
Niam Tynrai, Ka Nism #anthen are forms of worship which
include sacrifices and dances which are held to invoke God’'s
blessings in different areas.

The families have their own personal relatiomnship with
God of the house (Kx Biei (a Iing) who looks after the
family. If the family has done something to displease or
offend the Ka Biei ka Iing, they have to find ocut the cause
and propitiate the God and pray for forgiveness. They also
ask for blessings for the uwpkeep of the respective ‘Divine
Cause . If a family suffers economic misfortune they give
special worship {("phan’) to the God of economic welfare ‘U
Leilongspah Leilongphew' . Each clan also has their sacred
sites, even the trees of that plot, are held sacred.

The following three terete or commandments given to man
served as the basis of sogcietal organisation. The

commandments were:
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1) Tip Briew Tip Riei.

2) Tip Kur Tip Khx.

3 Kamai Ia k& hok.

The first tenet lays down the rules of relationship
between God and Man, can be roughly taken to be the rules of
religion. Tip means “to know', ‘Briew means man and Blei
meane God. Thus suggesting that religion does not merely mean
trowledge of God but alse of man. The essence of this tenet
being that man can know God only when he knows his fellowmen
angd knowing his fellow men involves doing one’s duty towards
them by being fair, good, kind and helpful to alil and not
causing any harm to anyone. Man is taken to be created by God
directly who endowed him with a body (Ka met) and & soul (k&
mynsiem). Man a= a special power of being human, rational and
understanding his bhumanhond, this concept is known as  Ka
ARngiew. The Khasi belief is that the K Rngpiew gives him the
ability to be human, do good to his fellow beings and thereby
know God because if he loses his Ka Rngiew he lowers himself
to the status of simple creatures.

The second tenet Tip Kur Tip Kha means to krnow one’'s
maternal relations (Aur) and one’'s paternal relations (Kha).
Thizs can be taken to be the base of the societal structure.
The Khasis have a matrilineal form of society taking their
descent from the female line and inheritance too goes from

mother to daughter. However, this does not mean that the
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paternal relations are iqgnored, in fact the patrilineal
kinship is afforded a lot of respect and iz an important part
of fhasi life and culture. from this tenets emanate the rule
of family organisation, marrisge, descent, inheritance and
roles and status of the members of the community.

The third tenet is " Kamzi ia k& Hok which
etymclogically can be taken to mean earn righteousness by
one’'s  own labour. Kamsi means to earnm by one’'s own efforts
and labour, Ia is a preposition following a transitive verbd
and governing an pbject noun; Ks lok means rightecusness. So
Kamai ia ka hok literxlly means esarn rightecusness. The tenet
can be taken to mean interaction of man and the guidelines to
economic activity of men especially as this tenet can be
taken not only to earn rightecusness but also to earn through
rightecusness.

What ceems clear from the three ternets is  that they
provide the guidelines of interaction between one another and
s#lso between Man and God. A feature which underlies a11 the
three commandments is that of humanity and conformity to
societal values and mores and thereby denotes the culture of
the society.

The Khasi Niam envisages rituals for birth, death and
marviage which help him retzin his covenant with God and pay
his respecte to God and bhis ancestors. At the birth of =&

child, the placenta is cut with a sharp bamboo edge and then
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placed in an earthen pot in the house. The baby is  then
washed with hot water from a red earthen pot.

The next day the naming ceremony is held. For this some
rice flour is placed in a U Prah (winnower) fermented rice is
placed in a gourd and some turmeric powder and five pieces of
dgried fish is kept in a plantain leaf. In case of a male
child a bow and arrow and for a female child a daw or a rthoh
(carrying basket and u star (strap for carrying the basket)
is placed in a white cloth. The kaba 5er thun (performer of
the ritual) pours out rice beer from a gourd in the name of
od into a plantain leaf and a name is chosen by dropping
rice beer drops from a gourd and when a drop sticks longer
unto the gourd that name of the many suggested is kept. The
performer then invokes Bod to grant good luck to the child.
After this is over the father takes the pot containing the
placenta, into which rice flour and rice beer has been added,
waves 1t three times over the child and then goes and hangs
the pot in a tree outside the village. On coming home he is
ritually purified with water and turmeric and rice flour
mixture. The latter is applied on the right foot of the
father and also the mother and child, the audience too is
anpinted with the miwture. Rice flour is then distributed
amongst all the audience and the males are offered rice beer.

The funeral rituale are meant to facilitate the way of

the dead to his ancestors and God. The MNiam Xhasi  followers
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cremate the dead on a pyre on which the Coffin (Ka Shyngoid)
ie placed. The dead is firstly bathed and dressed. & cock is
then sacrificed which is to scratch the way ta the next world
() “lar krad lynti). A dish containing eatables, betel-nut
and & jar of water is placed near the head of the corpse  and
every morning and evening food is offered to the corpse till
the time it is kept in the house which is usuxlily three
nights. The coffin is carried on a bamboo bier (Ka Krong) and
on the head side money is placed to enable the spirit to by
food on the way to the next world. Silk or cotton cloth are
tied over the bier. A number of sacrifices of pigs, goats,
buffalo, cows are performed at different stages of the
funeral. The coffin is carried in a procession and on
reaching the funeral ground the body is exposed and laid on
the pyre with the head to the west and the feet tp the east.
Logs of wood are placed around the body and an egg is broken
and thrown towards the legs of the corpse. Fire is then
applied to the pyre first by the members of the iur {clan),
then by the children of the deceased, if any. A fowl is then
sacrificed and blood from it is applied round the pyre and
across the body three times. Three arrows (Ka Nam tympem) are
thern shot in the direction of north, south and east. Refore
leaving the relatives and friends of the deceased place betel
nuts on the pyre and bid farewell by saying ‘good bye, go and

eat betel-nut in the house of God® (Khublei, ihie leit ham
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dwal sha Iing uw Blei ho). When the body is thoroughly burnt,
water is sprinkled and the bones are collected by the
relatives in three trips. Here they check for messages among
the ashes. The bones are carefully wrapped in & piece of
white cloth by the female relatives and an old member of the
family throws some powdered rice from a leaf toc  the ground
asking the spirit of the deceased not to trouble the fur
(clan) or the family. The bones are then placed in  the
Mawshfiieng (bune repository). After three nights from the
funeral three eggs are broken to ascertain the cause of death
and the taboo (sang) is broken, the family after washing and
cleansing themselves and the house can go out to work.

Believing in the immortality of the soul, the Khasis
expect & man to do good deeds in this life, so that his  soul
after death can rest in peace. Man alone is responsible for
his actions, hence during funeral rites addresses are made to
the dead person alone and not to God.

To continue marriage involves an  elaborate religious
ceremony where God the Creator of the bhuman world (¢ ‘lei
Synshar) and the ancestors of the clan (K Iawbei Tymmern, U
Thawlang) are invoked for their blessing. The first step to
solemnising & marriage is to consult the omens to  find oot
whether any taboos or blocd relations block  the proposed
union. There are three types of marriage ceremonies, the

{(Pynhiar synjat) exchange of ring ceremony which is
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complicated and involves sacrifices of pigs, the (Lamdoh)
taking meat bought from the market involves no sacrifices or
exchange of rings and the (Iadih Kiad or ITasuit) system which
is simplest involving recitation of marrizge formula and
ceremonial drinking of spirits. The marriage is performed in
the bride’'s house to which the groom comes with his relatives
and friends and go-between. They are met balfway by the
bride's party. The (Ksiang) - go-between which is generally
the & KAl of the groom’s party enter the bride’s house first
and hands over the bridegroom to the kKsiang of the bride who
is also generally the Kk#i of the bride. The groom on his
entry is annointed on the head by his mother—in-law to be,
this being a way to give blessings. The bride and brideqgroom
exchange betel nut bags and then the Ksiangs recite the
marriage contract and marriage norms of the society. The
ksiangs then turn over their respective gourds containing
ligquor toc the priest who places three dried fish on the
ground and then pours out libatioms from the two gourds  all
this while invoking the Gods and ancestors to witness and
bless the couple. Three pieces of dried fish are thep placed
on a8 rack above the fireplace amidst incantations, which is
taken down only after the birth of two or three children.
After all this is over the people partake in a feast
consisting of pounded rice and other delicacies. Part of the

expenses of the feast is borne by the groom’'s side. Before
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the feast sacrifice of fowls or pigs are common through which
they two parties seek to find out the will of God and whether
the match will be a successful one or not. After the birth of
one or two children when the pieces of dried fish are taken
down two pigs one each for the bride and bride-groom are
sacrificed and the taboo regarding living together is checked
until which time, according to tradition, the bride and groom
do not stay together and the groom only visits., Three days
aftter the marriage ceremony, however, the bride visits the
bridegroom’s house taking gifts of food for her in—laws where
she pays her respect to them.

Marriape according to the Khasis ic a zacred tie to
fulfill the purpose of procreating and expanding the clan.
However, divorce is allowed in cases of adultery, barrernness
and incompatibility of tempers. The link of marriage is
generally severed by the go-between (Ksiang) of the two
parties and does not involve wvery elaborate rituals.
Remarriage of widows, widowers and divorcees are allowed with
certain stipulated of time.

The Khasis believe that illnesses, misfortunes arise
out of transgression of man’s duties which cause a divide
between God and Man. The Khasis, therefore, find out the
cause through divination by means of cowries, breaking eggs
and examining entrails of birds and animals. Thecse

transgressions are remedied through sacrifice, rituals and
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seeking forgiveness and promising to respect the coverant.
Transgressions are mainly of two types, incest (Ka Shong
Sang), thereby laving down the prohikitions of clan
intermarriage and ymbit or minor prohibition like fetching
firewood from sacred forests, using nails for houvses, etc.
The violation of the first type of prohibition is
unforgivable and the violators are banished from the
community and is believed to be severely punished bty God.
Yiplation of the second type of prohibitiors can be remedied
by performing certain rituals and asking forgiveness from
God. The Khasis also believe that only transgressions and
crimes adversely affect the whole family, leaving a taint (Ks
byrsieh). Serious orimes include disrespect shown to  the
father and his clan, to the female members of the clan
committing adultery (Klim). Stealing, false claims, doing
things behind others’ back, corruption, greed, quarreling,
treating enemies are also prohibited.

There are certain precepts which are transmitted from
generation to generation through word of mouth and they can
be treated as guidelines of human conduct and behaviour. They
are x5 follows:

"1} those who are guilty of intra-clan sexual
relationship, those who commit swicides, those who commit
murder in  their own clan, those who commit abortion, and

male-female twins are never cremated by their relatives or
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clans, no funeral rites are performed and no bones  are

gathered.
2) Do not commit murder
3) Do not steal
4) lLove and respect your mother and father. We cannot

see god but they represent Him on earth.

) Rezpect your uncles, who are vyour mother =
brothers and cousins, the clan relatives of your father, and
&1l elderly people.

b) Live a clean and moral life.

7) Money gained other then by one’'s own just effort
is unclean. Stolen money, bribe and gambling money bring
misfortune, misery and poverty to the hbouse.

8) A1l mern  are born equal before God. Richness or
poverty are outcomes of one’s ability diligence and conduct.
Do not envy others because of their wealth, their htomes,
their riches else God will strike vyou blind.

9} If misfortunes and misery comes to you do  not
blame God, blame yourself. If blessings are showered upon you
give thanks to God.

1) Do not do any act which would bring shame and
sorrow to another man’s home. The zame misfortune will follow

vou back.
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11) MNo matter how rich, no matter how superior, no
matter how powerful, do not be proud and arrogant. But rather
be rich in bumility.

12) Do not acguire what is not rightly yours, be it &
cowrie or gold. The sin is the same.

%) Do not laugh st ugly people or deformed people.
They are created by God.

14) The end in life is to do good. To work honestly to
gain riches for bringing comfort is not a sim. But to make
the accumulation of wesalth by fair means or foul am end in
itself is a sin."8

Christianity had made ite initial dent in the society
through the Roman alphabet which formed the basis of
education. Education in turn was based on the translations
made by the Christian missionaries of the various Christian
and western texts. Education was the means of entering the
people’'s mind and influencing it. The influence was,
therefore, that of the texts that were used for education
and, therefore, the khasi mind was gradually instillied with
Christian and western literature which being something new
was of greater interest to the people. Traditionally, the
Khasis taught their children by word of mouth. But this type
of transmission of knowledge cannot bear the onslaught of
organised written education as experience of the ancient

Hindu ‘Guruwkul’ system of education shows. Besides, the
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organised political and economic colonial onslaught was
already at play and the unlettered Khasi living in a
comparatively closed world was a natural subject to total
subversion. A person in the form of Babu Jesbon Roy who  had
the esxposure to the outside world and the British, saw the
ominouns end towards which the Khasi society with all  its
individuality was moving.

U Jdeebon Roy was born in Saitsohpen or Cherra Station
in 1838. His father U Ram Singh Rani was & business man  and
was called ‘Korkiatax' because of his proficiency of the
Bengali language. U Jeebon Roy received no formal education
but was considered educated enough to join the services of
the £ast India Company as & writer and interpreter to General
Showere the Special Commissioner thern. He rose throught  the
ranks to become Second Class Magistrate and retired in 1894
as Senior Extra Assistant Commissioner. While he was  in
service as the Superintendent of Shillong Jail (1800) he
experimented with various methods of potato coltivation
introducing the methods and also propagated cultivation of
pear, coffee, other fruits and vegetables first introduced by
the 8British. He introduced bullock carts to facilitate
tarrying of goods and passengers and also bandloom to  teach
the art of weaving and encourage industry. fnother
pathbreaking venture of U Jeebon Roy was in the field of

limestone trade which he took up after his retirement mach



against the British who had till now monopolised the trade.
With his entry into this trade, gradually this business
became a booming trade among local inhabitant of the southern
slopes. He was also & pioneer in encouraging women to  learn
trade and as an example, put one of his daughters to work  in
the printing prese. He had seen and experienced a lot through
his work with the British and was keen that the Khasi should
also see the world, and the world too should s=ee them to
which purpose he led a group to the Calcutta exzhibition  in
1884, where he displayed many Khasi articles of everyday life
in the ethnological department of the Calcutta exhibition.

This multi-faceted person through his experience
realised the need for asserting the Khasi culture, not in
isplation with others while maintaining a cultural identity
within a larger cultural ethos, so that the Britishers could
not totally subvert and undermine their culture. Also to
check the insidious idea that Khasi culture was lower and
inadequate in comparison to that of the British. In his 1life
and activities one sees the pioneering attempts at resisting
the alien culture and asserting the Khasi culture.

U Jeebon Roy initiated this resistance more concretely
1537 means of  textualising oral religious  and cultural
tradition of the Khasis. This process was given impetus by
the establishment of the first press of their own, known as

the Ri #Khasi Press at Mawhhar, Shillong in 187&4. Prior +to



this U Jeebon Roy had established a High School in 1876 in
Shillong, as he felt that the people need, not merely primary
education but also higher education and of a secular type.
For the purpose of establishing the =chool he had approached
the missionaries who told him that they had come there for
religion and not education and that ‘the Khasis did not  have
the brains for higher education. ”? He =lso  approached  the
British Government for grants—in-aid which was given only
after Jeebon Roy himself put in FAs.900/- of his own. The
Shillong High School was finally amalgamated to the normal
School  run by the missionaries, at the initiative of the
missionaries as the felt that the school was doing too well.
Jeebon Roy also started another High School  in Shella  in
1897. Besides he also started a Minor School  in Mawkhar,
Shillong, in 1897 keeping Bengali in the curriculum because
he was of the opinion that Bengali would open the door to the
rich national classics and also help the Khasis know their
neighbour the Bengalees with whom they had greatest contacts
and dealings, with.

His first attempt at textuslising the traditional norms
was in way of writing a book called ‘Kz Miam ki Khasi’ {The
Khasi WNiam) in 1897. This took contained information about
the Khasi religion, rituals and customs of the Khasis. In the
preface of the book he made on appeal for the preservation of

the Khasi traditions, which he said "I aleo see our land on



the edge of a terrible precipice. If we, who are only =
handful do not wake up in time, the flood will overtake us
and we shall be, like the Gideons of old, only the hewers of
wond and drawers of water for octhers”.19 gt the same time he
wrote Khasi and Bengali Primers for the eschools inserting
Khasi tales and fables within the text. In his next book Ka
Kitab Shaphang U B;ei (The book about one God), in 1900 he
crystallised some of the important ethos in Khasi religious
philosophy, clarified that the Khasi have btelief in one God
and not multitudes of gods as suggested by the British
writers besides making the appeal to understand and feel for
their own culture and religion. Besides these he also wrote
the history of India (Ka History Jong k& Ri India) keeping
the history of the Khasis in focus. An interesting feature in
the above named book and book like ‘Ka Ramayar' ‘Ka  Kitap
Chaitanva, ‘Buddhadev Charitra’ and ‘Hiltopadsess’', was that
he attempted to bring the culture of larger India into the
perspective of the Khasis. He also founded a monthly called
» Nongphira® (The Watchman) in 1903, the purpose of which, was
to highlight tradition.

Besides U Jeebon Roy’'s discrete attempt at resistance
there were others like U Rabon Singh, U Hormurai Diengdoh. U
Sibcharan Roy, U Radhon Singh to name a few, who made & dent
in the process of textualising and portraying the Khasi

culture to Khasi readers. U Rabon Singh was a convert but the



denigration of his traditions by the missionaries turned him
"back to the traditional religion. He wrote three books ‘Ka
Kitab Jingphawar' (1892), ‘K Kitab Niam Khun (i Khasi'
(1711) and ‘"Ka Jingiathuh Khana Puriskam’ (1900) to elucidate
the short stories, fables, religious practices and rituals of
the Khasis. Besides he also wrote articles on Fhasi rituals
and taboos in 1892 and 1893, in the newspapers,

4 Hormurai Diengdoh who was a Christian too  reverted
back to the traditional religion and was inctrumental ir
bringing out the first Khasi monthly in 1895 called '/ Khasi
Mynts' {(The Khasi Today) in which he published articles on
religion and traditions of the Nhasi and also pointed ocut the
elements of Christianity which did not suit  the Khasi
tradition.

U Sib Charan Roy the son of U Jeebon Roy took up  the
cudgels against colonialism from his father in becoming the
editor of ‘U Nongphirs' and also setting up & new newspaper
by the name of ‘U Nongpynim® (the Deliverer) in 1930 and
publishing materials of Khasi traditiorn. He wrote four books,
‘ﬁa Jingia Kyrsiew' in 19037 drawing relations between Khasi
religion and Hindu Shastras, ‘Ka Jingpyni Ka Kmie bad ki
Khun® in 1911 bringing ocut the truth of the Khasi religion
through a conversation of a mother and child, ‘Ka Kot Tohkit
Tir Tir’ in 17290 continuing an interpretation and analysis of

Khasi religious thoughts and practices and ‘Ka Nism k3



Khasi', "Ka Niam Tip-Blei Tip-Briew’ in 1911 on the religious
traditions of the Khasis. 4 Sibcharan Roy also made
translations of Hindu literature like the Bhagavad Gita,

Chankya Niti Darpan besides which he also wrote a guide to

Khasi Sanskrit-Hindi - Bengali called 'Ka Jingiakvrsiem' and
also “Ki Khanatang' a collection of short-stories. In U

¢

Sibcharan Roy’'s works one sees the similar attitude like his
father whereby they seek to bring about a link f
uhderstanding between the Hindu and the Khasi traditions
besides the attempt at elucidating Khasi cualtural traditions
and their relevance.

fmother  suthor by the name of U Radon Singh Berry who
was re-converted to the thasi religion deserves mention
because of his contribution through books like *Ka Jingsneng
Tymmer” on Khasi moral code and ‘K Niam dei Rigi’ (the fhasi
religion of one God). The latter became the basic scripture
of ¥hasi tnitarians with which group he was closely
affiliated.

Other books 1like ‘Kz Savitri’ by Hari Charan FRoy,

‘Pamavati bad w Noi' by Rash Mohan Roy, ‘EKEa_  Pombiang tad

Thang Sviem’ by Homiwell Lyngdoh, "YU Tip Sngi’ by Dinonath

Foy deserve mention for bringing the Hindu world to the kKhasi
and &lso for ‘teeping their own feztivals and codes in &

written form.



The first organised resistance, however, was in form of
an Association formed by sixteen Khasi youngmen in  response
to Babu Jeebon Roy’'s call. Roy was the founder patron and a
guide and mentor to this Association formed on 23rd  MNovember
1899. This Association was named Ka Serg Samiz Khasi’ {(the
Khazi VYoungmen's Association) and was made with the purpose
of developing the fellow Khasis in mind, body and spirit. To
achieve this aim it was intended that all Khasis interested
in welfare should join and thus ro religious overtones were
noticed. The working principles of this Association was:

"&) to foster the mental and physical development
through regular lectures;

b) building a strong, active and healthy bodies by
various physical activities and sports;

) building up a library and upkeep of the SHME

o) building up a collection of traditional musical
instruments.n!

The initial thrust of the Azsociation was, therefore,
to bring abouvt a healthy and culturally wvigilant and
conscious group of people. The lectures were on topice 1like
happiness, friendship, patierce, idleness, evils of
drunkenness and other vices. Theatrical rlays with moral
messages were alsoc staged.

In 1901, the Seng Samia Khasi came zimply to be known

as Seng Khasi (The Khasis Asscciation). At this point the



organisation attempted to cover all the lacunae of the
previous organisation and thus the guiding principles were
broadened. The aims of this crganisation was to:

1) "cultivate a sense of togetherness among the
Khasis who retained the +traditional socic-cultural and
religions heritage.

2) create conscicusness of God as the sovereign Lord,
Almighty Creator, the omnipotent and omniscient arnd in no way
lzcking from the Christian Godhead.

3) earning righteousness through service arid
respecting one’'s fellowmen with the conscicusness of humanity
and divinity.

4) foster mental and physical development of &1l
fellow Khasis and regulate their way of living, moral  and

sncial conduct on traditional values.

3) bring about educational advancement among the
Khasis.
6) promote and foster traditional sports, art forms

and all traditional socio—cultural or religious festivals.

7) uwndertake welfare activitiese, like maintenance of
cremation grounds, etc. for the general advancement of the
Fhasis according to their tradition and religion."lz

In 1907, the Assocciation +turned its attention to
development of indigenous music and collected masical

instruments for the purpose. 1909 saw  the sssociation
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focussing its attention to the revival of the true faith of
the forefathers, "to understand the true meaning of
conscience and truth as handed down by them which were being
neglected, misled and blinded by the teachings of
foreigners.’ In 1922, the Seng kKhasi redefined its
fundamental concepts as:

"1) An association of Khasis who follow the KNur-Khe
kinship system as handed down by their ancestors.

2 The purpose of life on earth to propagate truth.

3) Adherence to the Kur-Kha relationship in  the
social structure, love and understanding of one’'s  fellownen
and wnderstanding of one’‘s relation to God.

4) God, the Lord and Master, the Creator &nd
Dispenser, the All Powerful. i3

In the meanwhile the activities for the purpose of
tighlighting #hasi culture included bolding an archery
competition in 1903 at the Polo Grounds in order to revive
the traditionzl =port which was condemned by the mismionaries
as ‘'degrading and demoralizing sport of the heathens’'. In
1711 the 'Seng Khasi’ held a dance called ‘Shad Suk Myrns i’
(Thank=giving dance) at Weiking field at Jaiaw inepite of
Christian opposition. The purpose of this dance was "to
advance the culture of the Khasi race; to reveal our
gratitude and joy to God, the Creator, that He had protected

and taken care of us during the vear and that He has provided
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us  sufficiently +to all our needs. 1% n 1921 a Beng Khasi
Schopl  was started and because of their refusal to  include
Christian religious books in their curriculum they were not
given Grants-in-aid by the Government thern. From 1911, the
Seng Xhasi organised lectures on Khasi religion and gradually
&= a reaction to the attacks from Christian ‘the religious
discourses were iIinterspersed with frontal attacks on
Christian dogmas and doctrines’. The Seng Khasi wasz further
strengthened by the coming up of the ‘Kz Seng Samia’, the
youth wing in 1922,

A constitution was adopted on the day of formation of
the organisation and was published in 1913, It had at the
apex & managing committee called ‘Jingpyrkhat Kam®' with
office bearers who were elected anmuaily. The office bearers
were Secretary, Assistant Secretary, Caretaker and Treasurer.
The first Secretary was Chandra Nath Roy the son of Babu
Jeebon Roy. Initially the organisation had an emblem of a red
fiag of perpendicular material with the words Seng kKhasi 1897
wn  it. In 1961, however, U Hipshton Roy, & member of the
Association, submitted a new design for the flag. The design
submitted was the same red background with s crowing cock in
& white circle in the centre. This design was formally
accepted and ratified in November 1941. The meaning of this
enigma is "the red background signifies courage. The circle

in white represent the world. White stands for the
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fundamental belief of the ¥hasi and his faith that he rcomes
to the world to propagate and earn truth. The cock {crowing)
symbolises the ancient culture and tradition of the ¥hasis -~
that when sins darken man's path, be crows for to bring out
the sun that gives the light - that man proceeds along the
path of purity, tumanity and divinity”.15

fAfter Independence, the Seng Khasi started functioning
with renewed vigouwr towards establishing the Khasi identity.
Thiz was done by working on an organiszed level on every
sphere of culture. The aim from then onwards was not to  ward
off threats but to make aware and brimg back to the Khasi
fold the people who had felt their own roots becoming shaky
as they felt that the missionaries had sought to make the
Fhasi people insecure of their own identity.

In 1959, with the financial assistance of the
Government, a hall called the ‘Seng KNbasi Hall’ was built and
this became the centre of the Association’s activities. This
hall now functions as a a lecture hall, library, organising
centre, office, music hall and a museum of traditional
articles.

Thus the Serng Khasi since its inception attempted to
resist  the inferior psychology injected into the pecple by
the missionaries by making a strong push through lectures,
traditional performances, festivals, and written materials.

In the present day, the media toco is being uvsed for
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projecting  its activities and programmes. However, a major
problem faced by the Association from its inception to  the
present day is the lack of funds as funds come only through
voluntary contributions, fetes and books and magazines. Due
to the lack of fixed funds and the opposition of Christians,
the response to the programmes varies and cannot reach out or
involve a large cross section of the society.

In order to strengthen and convey its own convictions
the Association has started a college in 1973 which is opern
to all members of the society interested in secl ar
education. PBesides, new branches like the Seng Pyni which
functions like & "Sunday School’ has been started in 1976
during the presidentship of U Hipshon Roy. This unit came up
because of the need for children to fraternize with those of
their own tradition. The purpose of the fssociation,
therefore, moved from emphasis on societal traits to religion
and is now on the =ocio-religious aspect of establishing a

distinct socio-religious identity among the Khasis.
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Chapter—N/

RESISTANCE — CHRISTIAN
AND NON—CHRIST IAN

Prior to the coming of the British, the Khasis had no
differentiation within their group structures. WHith the
arrivxl of the British, the Fhasis were slowly divided into
different groups. One important distinction was the original
Fhasi asnd the converted Christian Khasi. Today, after about
150 vyears from the beginning of concerted prosyletization,
the Khasi hills show 2,488,540 Christians in & population of
H,57,160 (1981). After the coming of Kristna Chandra Fal in
1800, seven Khasis embraced Christianity. By 1920, 30 percent
of the Khasi population had become Christians. In 1955, the
figure rose to 47 per cent of the population of the district
and today the figure is 50 per cent approximately.

Confident that theirs was the only true faith, the
Christian missionary offered the converts assurance both of
eternal life after death and present peace of mind amid
everyday troublez. He further told them that their sincere
acceptance of Christ and abiding by the precepts of the
Church would envelope them forever in heavenly love and they

would have no further cause for future worry. This promise of
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full security landed many Khasis straight into the 1laps of
different Christian missionaries. #fAs the arrival of the
British provided & new dilemms for which they could not find
the right answers in their own religion and the Christian
migsionaries not only made their ideologicsl alternative more
xttractive but attempted to establish new Christian
compmunities with its own set of values, codes and sanctions,
the Mhasis ceased to attend rituwal ceremonies, started
treating their reepected seniors with disrespect and &l1lowed
their sacred places to be denigrated. The old ideclogy which
had earlier guaranteed security wase dismissed as superstition
and was shorn of its supernatural sanction, the Khasis,
therefore, were even obliged to revise many of their moral
values. They also learned to condemn norms they had till now
encouraged and encouraged those that were earlier condemned.
Gne of the reasons why the Khasié eagerly accepted this new
belief system instead of rejecting it, was the emphasis of
miesionaries on the common features of the traditional
religion with Niam. The early converts probably treated the
Christian OGod as more or less equivalent to their 't/ FRiexi’,
again the Cock, which was an important symbol among the
traditional Khasis as & mediator was egquated to “Jesus’ the
mediator between Man and God. They may &lspo have become
disgruntled because their pravyers to their own God had not

resulted in prosperity or because their blameless conduct had
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not saved them from disaster. BGiven the scope they started
experimenting to see whether the Christian God exercised
greater powers and would atford them & better deal in life.

The missionaries had an added advantage of helonging to
a politically and economically superior group for which
advantage they inevitably acgquired a higher status. Their
position was further asccentuated by the fact that they
appeared rich, owned many possessions and obviously knew so
much as the other whitemen tefer—page—) . Besides this,
they were in a better position to win more personal respect
and love as they alone among the other foreign residents  in
the colony followed a calling that compelled them to live
side by side with the Khasis and learn their vernacular
tongue. They also wvisited the afflicted, tended the wsick,
took  interest in the villagers and made efforts to work for
their well-being. In conversation, they discussed matters
besides religion and some of their statements could be put to
test and proved right. In making the transfer the converts
were ctonvinced that they would become like the missionaries
and since some of their statements proved right all else
would be so. As every society aspires towards upgradation and
the Khasis saw the means to this through imitating the
ﬁissionaries and imbibing their values.

Their aspiration for economic equality with the whites

was & natural corocllary and in education they recognised the



necessary preliminary. The fact that the village schopls were
controlled and staffed by the churches precluded the fact
that the Christian Khasis would get the opportunity to learn
reading and writing. Therefore, to get this advantage the
abandonment of Khasi ways was rnot considered too big & price
to pay.

fgain, the policy of induction of indigenous people
into some levels within the ecclesiastical structure afforded
& means to the Khasis of satisfying their ambition. Church
elders, preachers and teachers all exerted some influence in
the village, and thus these offices were thought by some as
highly desirable. "Tangible rewards had earlier contributed
much  to the conversion of the tribals. The missionaries in
the first half of the 19th Century were often prepared to
distribute armes, thus enabling the Khasis to carry on  their
cld feuds under the guise of a crusade against the heathen.
Negative rewards can have almost as stromg an appeal. Many
religious observances were burdensome and =z declaration by
the missionaries, that those rocted in Khasi beliefs were
unnecessary sometimes served as an  excuse for neglecting
them. !

The indigenisation of the Christian churches, & process
going on stexdily in the Khasi and Jaintia hills is witness

to & form of resistance to the earlier neglect.



A new Church by the name of Church of God came up  in
1902 a&s a result of differences of tpinion between the
Prestyterian Missionaries and some Khasi converts on matters
of salvation, baptism and the practice of foot-washing. This
church movement was started by U Donrai Diengdoh and his son
Wolley Mohan Roy Laitphlang and it was with the association
of i Jobin Roy Khain that the latter established the church.?
The Church believed that though hbuman beings were sinners
they could achieve salvation through God’'s grace and that
baptism is antecedent to faith, therefore, they baptise only
after a person asserts his faith in Christ.

The church ecclesiastical structure was similar to that
of the Presbyterians with a local church committee, & wide
and & wministerial Business Council. It zlso had & Bible
institute of its own. The church publishes religious books
and hymn booke like Ki Jingrwsi Shem Mynsiem. The emphasis of
this church was on healing through prayers.

This church underwent problems in around late 1920's
wheri J.M. Roy entered politics and his wife Miss Michols, one
of the faith missionaries of the American, Anderseon Church of
God, introduced the ‘tnngue’3 movement.

A new church was separated from the parent body in
193¢0, under the name of Ka Turoi Gospel (Gospel Trumpet), row
knownn as Church of God-Ecclesia. The factors for dissension

was the introduction of speaking in tongues by Mrs. Nichols
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Roy, handling of church affairs by the Nichols-Roy family and
the entry of Rev. Nichols Roy intoc politics. The =piritual
and material support of the church remained the same as the
parent church, but there was more participation of the people
in church affairs unlike the parent body. These new church
movements, however, had the common belief that while human
beinge are sinful, the statement issued by the Welsh Mission
‘I am & sinper, He is a sinner. You are sinner, They are
sinners’ is incompatible with understanding that though
sinners, it could be ocvercome by God's grace’,4 The 'tongue’
movement has all but disappeared among the parent church  but
the separation still holds true.

A Church by the name of Christ National Church, &
splinter group from the Welsh Presbyterian Church, came up in
1924. This church was established by Rev. Mon Lyndoh of
Laitumkhrah an ordained priest of the Presbyterian Church and
Rev. Jones Passah of Jowai. The dissent with the originxl
church was because of its policies on adultery where it laid
down that those who committed adultery should be suspended
for a period of two years after which they could again become
members of the church and even remarry. Rev. Mon Lyndoh saw
this a8 a way leading to more divorces and people taking
marriage lightly. He alsoc took the view that the missiocharies
should either be given subordinate responsibilities or be

sent away from the hills as their attitude was dictatorial.>



Anaother Church by the name of Assembly Church of Jesus
Christ (full Gospel) was established in Jarnvary 1932 which
was also a splinter group of the Welsh Presbyterian Mission.
The reasons for the splintering was that Kev. Joseph Dkhar,
the perpetrator of this new Church felt that there was “a
sharp decline in Christian life among the leaders and its
members; an inconsistency of the Constitution and the Gospel
nof Christ and the governing of the Church by it; the
imposition of the Marriage Act upon the Church members s a
way of salvation."® This church emphasised on evangelistic
activity, visitation and faith healing. The church
establiehed schools orphanages, Bible correspondence courses,
RBible institute and also public school, published the MNew
Testament, magazines, books and esongs. Association with
groups like World WVision, Samaritan’'s Purse of India,
Marznatha Crusade, and U.S. organisations like Christ for the
Nations and the Christian activity centre, helped the church
in its Missionary activity and helped get a large following.

Another church by the name of All-One-In—~Christ Church
fellowship was established in Shillorng by Rev. ¥.¥. Biswas.
This church did not take up social activities instead
concentrated on preaching and direct evangelising.

A Khasi by the name of Hajom Kishore Singh questioned
the rigid and sectarian teachings of the Welsh Calvinist

Mizsions started a new liberal movement called '¥a Niam Wei
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Blei- {(The Religion which worships one God).7 Through the
contact with the Brabmo Samaji he established a liberal church
which stood for freedom of belief and free expression of
ideas and convictions and the establishmernt of & world
compunity founded on the ideals of brotherhood, justice and
peace. Thizs church established at Jowai in 1887 was krnown as
the Unitarian Church. He establisthed this church with an
intention of getting rid of the Welsh Christian legscy and
also to purify ¥hasi religion which he believed stood very
tlose to the Unitarian teachings of the worship in one God
and universal bumanitarian ideals.

This Church engaged in welfare activities in the form
of medical services, schools, printing and publications.
Though the church is not a proselytizing one it has & large
following of people who believe in the Church’'s ideals. The
Unitarian Church in the Khasi Hills got & boost by the work
of Miss Margaret Barr of E€ngland who believed in service of
the people and established schools, medical centres,
orphanages and agricultural farms in villages.

The Unitarian solidarity was established by the close
association with the Unitarian Union in Morth East Indiz  and
the General ARssembly of the Unitarian fssociation in Erngland.

Close association with England niot withstanding, Mr.
Hajom ¥ishore Singh's attempt at indigenisation of the

Christian doctrine has its counterpart in another strong move
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to make Christianity more tuned with the Khasi and Jaintia
people. The above mentioned new churches clearly show that
the fKhasis had absorbed Christianity but they alsoc asserted
their traditional belief within the faith. This can be seen
in the coming up of concepts like ‘faith in one God ',
‘salvation through BGod’'s grace’, "participation of &11 in a
society and the importance of giving up adulitery, all part of
Khasi tradition.

The Catholic Crurch have &alsp taken to the
incorporation of traditional rituals into the church
practices after the VYatican—-11 held in 19468 which encouraged
‘enculturation’ with tradition. The leader of & movement in
the Khasi Hills is Rev. Fr. S. Sngi Lyngdoh who is & Catholic
priest and is on the staff of the Sacred Heart theological
College. He was born in Ri Bhoi an ares falling within the
Khyrim Syiemship, he adopted for himself the traditional
title of the priests of Nongkrem Syiemship, Lyngdoh Sohblei,
Father Sngi believes that Christianity should incorporate
certain elements of the traditiomal religion, to this purpose
he is lending ground by translating the Bible from the view
of ¥hasi tradition. This ie his latest venture adding to his
contribution is way of books and a newspaper Ka Sur Shipara
all of which, encouraged intermingling of traditional culture

and Christianity.
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In his reference to the fellow Khasis he always says Ki
Khun Khasi Kharz (Childrern of the ¥hasi), Para Khasi Khara
{fellow Khasis), Paradoh Para Snam (of the same flesh and
biood) amd in reference to family he says Ki HynBiewtrep (the
seven huts). Father Sngi, therefore, projects a belief in the
Khasi culture in its totality. He is of the opinion that the
Khasi religion was a ‘wiaiting religion’ (Ks Niam haba &p
Jingong)a and Christianity has brought the completion. Fr.
Sngi called his type of Catholicism Ka Niam—Khasi-FPura ba la
Khie lx Ssn, i.e. pure Khasi religion but in full growth. His
was one of the manifest pioneering efforts at indigenising

Christianity. He uses Niam Khasi terme like kx jer ka thoh'

or ‘ika suit ka shor’ for baptisme, 'k& phuwr ka siang’ for
burizl and other concepts like lingsad' for the Catholic
Church, ‘Sohbilei’ to address Catholic priests, ‘Ki kthun u

hyniiew trep’ for the people in general. During rituals and
sacraments he uses rice powder (u pujer), gourd (u fklong u
shkaw) to keep water for sacramental uee, and slso makes use
of the winnowing basket {(prat) for ritual activities. He uses
& kind of sacred grass u laisier in rituals, which generally
is used by Niam Khasi followers for chasing out demons when a
person meets with an unnatural death or in casee of death by
acrcident. Besides, he uses the traditional Khasi concept of
leit bam kwai ha tynghong w Rlei {taking betel nut in the

house of God) instead of going to heaven which in
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Christianity is the concept used for a place for persons
after death. He even provided a goat for the ritual of Ka
Pombiang Nonghrem for which people from different areas under
Mylliem Syiemship offers a goat for sacrifice to their Syiem
as & sign of allegiance and respect.

The marriage of V. Shadap was conducted by Father Sngi
and two other priests. Father Sngi was asked to deliver the
txlk on the relevance and importance of marriage. He gave his
speech in Mhasi and the whole process sounded like the Niam
Khasi prayers. He talked of the Hynfiew Trep people and their
definition of marriage, it being & sacramental tie for the
purpose of procreation and increasing the kin group. He &lso
emphasized the importance of understanding the kur and Kha.
He further prayed for blessings from ¢ Flei to be bestowed
before the couple and their families. He sprayed holy water
from the %long (gourd), the rest of the Cereqony  was,
however, conducted in a typically Christian way through
exchange of rings and reading marriage vows.

Since Vatican Council-II, the Catholic Church has
incorporated traditional concepts like & Blei and Trai for
God and ford and Sngap kKo Riei Najrong Natbian for seeking
blessings of God who is ocmnipresent. They have also started
uwsing traditional Khasi concepts in  their songs, hymns,

liturgy and prayers.
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Certain section of Christian Khasis are consciously
wanting to uphold the Khasi identity along with Khasi culture
but without Khasi religion (this is in sharp contrast to the
Seng Khasi).

The Hynfiewtrep Endeavour Society (Annexure 1) was
established in 1989 deriving the inspiration from L.G.
Shullai‘'s personal Records Collection Centre, which
consisted of a collection of written material related to the
Khasis. The Hynfiew Trep Endeavour Society was made up of a
number of Khasi individuals from various walks of life who
felt the need to understand the ¥hasi culture and retain
information about it. The main objectives of this society was
to preserve old documents, records and books  and other
written material pertaining to the Khasis, helping and
encouraging writings in history and other subjects relating
to the social, cultural and political life of the society and
undertake activities which would promote an understanding and
dispersion of kKhasi culture. Talking to the members of this
society one was given to understand that they felt that the
changes in the society to be given & proper perspective
required intellectual debates and discussions for which they
were providing a platform.

fnother society by the name of HynRiewtrep Cultural
Welfare Forum (annexure 1) was established by Mr. J.3.

Shangpliang and others in 1978 in order to retain traditional
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culture through organising competitions on folk s0Ngs  and
rendering on traditional musical instruments and also shows
of traditional dances. The present President is Mr. John
Kharshiing and Mr. R. Marwein is the General [ecretary. The
organisation still holds yearly competitions on  folk BONQS
and folk music (both stringed or wind) of the Khasis from all
parts of the land. On 24th of October, 1998, they held a
competition on Khasi folk song and win instruments like the
‘beslti and tangmuri. The advisor of this organisation Mr. J.
Khashiing said that though they are interested in other
cultural elements like dance, they could not implement their
ideas as vyet. However, one aspect they insist on is the
wearing of traditional dresses by the participants in the
shows.

Other organisations 1like the Khasi Buthors’ Society
Seng Riria U Khasi (Humour fAssociation of the ¥hasis), Aympei
Theatricxl Cerntre (frnmexure D  work towards projecting
different aspects of culture. The last was established in
1973 by Mr. Kenny Shympa with the objectives to ‘preserve the
rich cultural heritage of Meghalaya and that of the Khasis in
particular; educate the people through the media of stage
acting and inculcate upon them the importance of dramatic
artss organise social, cultural and recreational
sctivities”.? At present besides staging plays in auditoriums

they are vusing the mass media like television to project
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traditional Khasi plays. In July they staged a play on
television which was known as Ka Plax I Nah {(Aunty ‘s  Bag)
which emphasised on social values like non pursuance of mere
riches, cohesiveness and care of the aped. The two former
organisations used the platform of writing, publication and
meetings to convey and retain culture. While Yhasi Authors’
Society tries to work for the welfare of all the Khasi
authors and also collect the Khasi written materisls, the
Seng Biria ¢ Khasi attempts to use the medium of humour to
convey ideas of traditional Khasi culture.

An organisation by the name of Bri Hynfiew Trep
(Armexure T8) came up on the &th November, 1996 under the
leadership of Dr. Hamlet Bareh, a noted writer on Khasi
culture. The obiective of the organisation was to awaken the
Khasi people and to bring about the realisation of oneness.
For this the use of the concept of Hyvniiew Trep instead of
‘Khasi’ as they say the former connotes ali the people
distributed in the ¥hasi and Jaintia Hille; whereazs the
latter excludes the Jaintias. They use the forum of the
press, hold meetings for motivating the people towards the
realisation of their unified rich culture.

The 'Shillong Trendy Society’ fRpeswre—MIF) which
functions in the modern world of fashion was established in
1985 with the motto of ‘preserving tradition in  today’'s

.10

fusion and, therefore, they encourage understanding of
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their own cultural elements of dress and ornaments as
oriented to their total culture through fashion shows.

Another organisation by the name of KFhasi Cultural
Organisation under the presidentship of a noted author of
Khasi society, Dr. Hamlet Bareh’ has also been organising
seminars and discussions of traditicnal Mbasi culture. The
need for an organised effort to state culture was felt by the
above ramed gentleman on seeing the erosion of culture among
the people.

Besides a number of women's organisation like the Ka
Synjuk  Kynthei (established in 1347), Ka Synjuk ki Kyvnthei
Riewlum (established in 1979) also known &8 Tribal Womens'
Welfare and Development Association of Meghalaya (TWWADAM)
now as ‘Khasi Womens' Welfare and Development Associztion of
Meghalaya’ (KWWADAM) have the objective of ‘prometing
cultural activities and to publish journals and magazines’
and ‘to inculcate better understanding and to preserve
culture and tradition of the peopie'll. In 197t, & central
body of all the womens' organisations known as the Ks Lympung
ki Serg Kynthei {(Annexure YR) was formed to take up  the
commor: issues of the various womens’ organisations and of the
society in general. Talking to the leaders and members of the
various organisations, the point that came through was they
advocated spcial welfare through uwnderstanding and

disseminating culture besides attempting to solve problems of

148



the ¥hasis by holding meetings, seminars and symposiums. In
1994, Ka Lympung ki Seng Kynthei held a seminar on ‘family
and family related issues’ and in 1997 together with Hynfiew
Trep Endeavour Society’ another seminar on “lineage bill’.
These subjects, they felt, were the burning issues of the
sopciety. The members of these asscciations have been writing
regularly on academic and non academic journals and also
publishing books on the various aspects of culture of the
Khasis.

A notable feature of 11 these organisations, besides
the separation from so-called traditional religious traits,
is that only educated elites took part in them.

In the sphere of political and constitutional
development too, the assertion of Fhasi identity emphasizing
on the uniqueness of their traditional culture and values
have found expression. The organisations like the Khasi-
Jaintia Mational Guild (1919), the Khasi-National Durbar
(1923), the Khasi Constitutional Durbar (1949) were made with
the intention of protecting and preserving the traditions
customs and conventions of the Khasis besides their political
and economic develc«pment.12

Other political organisations ith strong cultural
preservation overtones, came up among the students. The NMhasi
students’ Association was formed in 1955 mainly for the

educationals, social and cultural development of the people
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in  the Khasi hills. The formation of the Khasi Jaintia
Students’ Union (1968), Meghalaya Students’ Uniorn (1970)  and
the Khasi Students’ Union (1278) (Annexure YIE) all point to
the conscioveness of & distinctive cultural identity and the
need to retain the same. The need to project and promote the
distinctive identity is noticed among the students in general
and is promoted through the means of debates, cultural
programmes, discussion, seminars on Khasi culture. For this
purpose, they have the posts of Cultural Secretary and
Assistant Cultural Secretary. In 1982, under the auspices of
the Institute of Art and Culture, Government of Meghalaya,
the Khasi Students Union organised & ‘Cultural Blow-up’
projecting  their traditions and culture. 811 these efforts
can  be seen as means of upholding the Khaszi identity. In
recent times the Khasi Students’ Uniorn bhas participated in
the Culturazl Festival of the North East held at Itanagar in
1997, organised a Traditional Fashion Show on the 1%3th of
July 1998 and also brought out & cassette of Khasi songs, &11
for the purpose of projecting Khasi culture. The members told
me that preservation of Khasi culture was a vital feature of
their organisation and they were keern that through their
humble endeavours they can try to preserve culture.

Besides the efforts of different organisations to
promote and sustain traditional culture an effort towards the

same objective is being promoted through the use of



indigenous concepts in the writings of Khasi authors. Around
192526 U Ondromuni  Ngapkynta wrote & book called CKa

Gecgraphy  Khasi (khasi Geography}.In the mention of the

various hills he mentioned the hill Sohpetbneng and as &
footnote to  this hill bhe elaborated on the concept of
‘Hynfiewtrep' the first instance of the written mention of
this endo-ethno name in the context of matters other than
religion. This concept waz further reinforced by U Soso Tham,
and author with Christian theological training, who is  now
accepted as the greatest poet and writer among the Khasis.
His poem Ki Sngi Barim U Hynfiew Trep (The Seven Huts of the
Ancient Days) not only popularised the purinsm {(myth) of
Hynfiew Trep but alsc elucidated and brought to the people
the Khasi tradition. & couplet he wrote in the Preface of his
poem is remarkable since it illustrates the concern for the
traditional custom, the lines say that ‘we try to find
enlightenment in all corners of the world but we do not know
this enlightenment that is in our own system’ (Jingshai Ngi
mad Sawcdong Pyrthei; Jingshai &x Ri Ngim Tip £1 E£i}.

Since the works of U Jdeebon Roy in 1890°'s  many Khasi
authors of both traditional faith and Christian have been
writing on different sspects of society, extolling on the
traditions and rustoms of the thasis. Books of traditional
music, drama, poetry, myths have ace traditional concepts

like ‘HMvnfiew Trep’', 'Tip Kur Tip kha' caueing the people to



feel proud in tradition and preserve tradition rather than
discard it as not fashionable.

In recent times Khasis culture as & subject of study is
being re-introduced in the educational institutions. Books
live Ki Saw Aiom {(The Four Seasone), an edited book of Khasi
Culture, U Soso Tham's Duitaras Ksiar (Khasi poetry on

traditional culture), S.3. Duncan’'s Phuit ka Sabuit (Khasi

drama), Ka Jingsneng Tymmen by Radhon Singh Berry on  Khasi

morals, Dienghiat } 1 Lonpstumwe (Footsteps of the

Forefathers), Kitab Jing Phawar (Khasi tLyrical Poetry) have
found their way into the schools ang college curriculum. Many
of these books have been authored by Christian thasis
projecting the fact that traditional culture is = matter of
interest among &11 KMhasis today. An interesting feature which
came up during my conversation with certain Christian Khasi
iz that they feel the book on traditiornal Fhasi morals (Ka
Jingsreng Tymmer) should be irntroduced in  the school
curricaium  instead of college as it is easy to comprehend
having been written in simple language and the knowledge
would help them be better equipped in the modern world.
Institutions and various organisations, besides the
academic interest in projecting tradition, have been seen
promoting traditional plays, music, dances. In 1985, the
Khasi Jaintia Presbyterian Girls High School which in 1926,

had vehemently opposed to the attendance of traditionzl



dance, presented & Khasi Flay on the mythical theme o©of the
origin of Shillong kKa Pah Syntiew as an item in  the school
concert held at the State Central Library. Again wearing of
traditional dreesses is no longer looked down vwpon and  even
small children are seen dorning their traditional clothes for
school  functions whereas in the 19270's wearing western
outfits were more fashionable and accepted. Today there is a
noticeable shift in brides wearing white ‘charas’ instead of
the western gown.

In the present day journalists and the press has been
taking keen interest in projecting Khasi traditions, thereby
bringing awareness of tradition to the level of the common

people. Since the start of the monthly ¢ _Khasi  Mynta (The

Khasi Yoday) in 1896 by Hormu Rai Diengdoh and U Nongphirs by
Sib Charan Roy in 1903, where the articles emphasised on
cultural reawskening, many Jjournals have been launched
emphasising on similar issues. For example, journals like Ka
Srngi (The Sunshine) edited by A.C. Macdonald was launched in
1925, in  the same year K Jingshishs (truth) edited by L.
Gatphoh was launced. Y Lurshei edited by U Sosc Tham, W.
Reade and D.N.S. Wahlang successively. Of these all the

journals Ka Swnghbeng Jingtip lauwnched in 1937 by  A.S.

Khorngphai and D.R. Pohshtrna which focussed on  literature,
ethnology and culturxl heritage deserves special mention.

Books by Mr. L.H. Pde like 'Na Nooyong' {(Black Geid), " Ynmab’



{whether to forgive or not) try to project the cultural
problems of the society and how best to deal with them so
that their cultural identity remains intact. He has also
translizted the ‘Ramavan’, ‘Mahabharat’, ‘Upanishads' and
‘Bhagwad Gita' to promote interest inp ricth culture of
neigbours. He said he has tried to open a window to these
cultures because till now the Khasi people had been euposed
only to the western culture.

Today local newspapers like the The Shillong Times, The

———

Apphira, etc. also publish materials on cultural activities
and events attempting to create interest and imparting
information among commor pecple.

Besidee the efforts of Rev. Fr. Sngi, which has been
discussed earlier, the Catholic Church has been attempting to
make the kKhasi people feel for their culture. The booke by
Rev. Fr. Elias Hopewell Sohlia X: Khanatang ¢ Barim and Ka

Pangsngiat Ksiar Ki Saw Aiom (1937) extolls the Khasi culture

and oral traditions. Rev. fr. G. Costa’'s Ka Riti Jong ki

Laiphew Syiem (1936-37) (The customs and nsapges of the thirty
chiefs) and Ki Rienjat Jong Ki Longshis (1931) (footprints of
our predecessors) by Rev. 3. Bacchiarello are eramples of the
efforts of this Church. The Sacred Heart Mission is at
present &lso  attempting to set up a Central Institute for
Indigenous People in Shillong which will include a museum,

writers, materials on the Khasis and & research wing for the



purpose of establiching the distinct identity. The objective
of the ‘'Catholic Writers’ ©Guild’ Aformed in 1980 also
functions within the scope of ‘enculturation’ laid down  in
the “atican Courncil II. To this purpose of enculturation  the
Khasi traditional dances are performed during "Easter’ at the
rural  area of Pynursla and Marbisu. This performance which
includes traditional dances from all over the Khasi land is
tnown as Ka Shad Paskha.

The Presbyterian Church in the present times too has
been taking keen interest in the traditiornal culture. The
writings of Rev. 1. Kharkongor highlighting the points of
similarity between the traditional religion and Christianity.

His book, The Preparatltion for the Gospel in Traditional Khasi

Beilief is an example in the process of re-assertion of
traditional culture within the Christian ideology.

tUntil nrow I was highlighting the organised and semi-
organised efforts at cultural resistance. However, on  the
individual 1level +too there has been resistance and re-
assertion. In the sphere of Christian marriage rituals, for
example, certain traditional customs have re-surfaced. In the

following chart I have tried to bring them obut:

Christian (Presbyterian/ hasi — ti
Catholic

Marriage is & Sacrament Sacred tie to fulfill the
Rules determined by purpose of maltiplying
Christian Marriage Act. and expanding the clan,

requiring elaborate reli-
gious ceremony where God,



Only one type of
marviage.

Once & girl and boy make
their choice, the male
members (I KAi, father
and brothers) of the
girl’'s family go over to
the boy’'=s house to
ascertain whether there
are any objiections or
arny blood relationship
and fix the day of the
engagement {(some of my
Presbyterian informants
told me that the father
never goes for these
negotiations).

On the day of the
engagement the boy’'s
party made up of his
U KAz and other male
relatives goes over
to the girl’'s house
where & priest is
called who says
pravers, the rings
are exchanged and
the day of marriage
fixed.

arnd the ancestors of the
clan is invoked.

Three types of marriage.
{refer p. )

Once a choice is made,
either by the couple or
fixed by the parents, the
t} K1 acrompanied by the
other male members of the
girl’'s family goes to the
boy's house fto ascertain
whether there is any
‘sang’ or any obiections
to the marriage. The U KFi
who is the main mediator
then fizes the day of the
wedding.

On the day settled the
mxle members of both the
tiouse gather &t the
girl’'s house where the
two ¢ KA1 talks of two
families and their
willingness to unite

the two families. Both
the sides prays and
consult avguries to
ascertain whether the
match is good for both
the families. 1f good,
the male members of the
two families, excluding
boy, meet at the girl’'s
hounse and talk about
their respective
families. They make a
promise on behalf of the
bride and groom to
honour their word and
settle the day of the
marriage. (Here the
promise is made generally
by the respective KAis).



Orr the day of the
marriage the bride’'=
side send & pot of
rice and curry to
the groom’'s house
for the groom’'s
consumption. At the
appointed time the
male side reaches
the church first

and awaits the bride
who is brought in by
ter father or in his
absence the ¢ KRi.
The bride’'s party is
met at the door by
the male relatives
of the groom (among
some Christians the
side entering the
Church plants a
white flag on which
is written ‘Hxppy
Wedding’' , the
bride’'s party then
plants their flag
forming a X. The
marriage rites are
done in accordance
to the Church rules
Ly the Church
priest. He reads
prayers and vows,
hymns are sung and
the bride and groom
exchange rings.

On the day of the
marriages the bride’'s
family consults auguries
to see if the omens are
good and ascertain the
purity of the girl, and
if not they akandon the
wedding plans. If the
wedding plans go through
the btride’'s family usends
a pot of rice and curry
to the groom’'s side for
the groom to partzake.
The groom accompanied by
his male relatives come
to the bride’'s house and
they are met half way by
the bride’'s side where
Kwai is exchanged. The
The groom’'s U KA1 acts as
his Ksiang (go between).
On entering the bride’'s
house, the mother of the
tride anpints his head
with oil and blesses him.
On entering the house his
Ksiaxng hands the groom
over to the Ksiarng (U
KBi1) of the bride who
introduces him to the
bride and the groom
exchange bags of Kwai
and the two Ksiangs hand
over their gowrds
contaiping liguor to the
priestt who mixxes the
contents amidst invoca-—
tion to 'goddess’
Synshar and the primor-—
dial ancestor and
ancestors of both the
families for their
blessings on the couple
and their families. In
‘Pynhiisrsynjat’ type of
marriage, there is an
exchange of rings which
is placed on the bride
and groom’s fingeres by
the opposite Kni's.



The groom and his
relatives go to the
bride’'s house. Then
the groom’'s head

is annointed with

cil and he is blessed,
by the btride’'s mother
or other femxle
relatives before he
enters the house.

The wedding feast is
then held and the
expenses are shared
by both the parties.
The bridal couple cut
a wedding cake.

The bride goes over

to pay her respect to
her in-laws after the
wedding and in most
cases it is on the
third day from the
wedding. She generally
stays there for a
night or for some days.

When the bride ernters,
she generally uses a
broom inside the house
symbolising
participation.

During the wedding the
groom wears a suit and
the bride a white gown.
However, the bride’'s
gown hase been replaced
to a large extent by
the ‘white dhars’ . The
bride also wears a veil
pr her head.

A feast is held at the
bride’'s house on comple—
tion of the above rites
and the expenses atre
shared by both the
parties.

The bride goes over to
the groom’s house to pay
her respects to the
family on the third day
of the wedding and stays
for &t least a night
there.

Same iz the case here.

The groom’'s generally
wears a suit and the
bride a white, pink or
light blue "dghara’ (1
have only come across
the use of a white
cdhars). The bride does
not cover her head.

These marriage patterns are followed among only the

strictest of families in both the divisions of the population



as & simple system of marrizge where the bride and groam
simply stays together and later present themselves as hbusband
and wife to their respective families, is more prevalent.
Among the Niam followers this wvwnion is, however, takern &s  a
transgression of God’'s cvovenant for which, the couple will be
punished in  this life. fmong the Christians if the couple
prezsent themselves before the Chuwroh and seek forgiveness
their names xre again registered in the Church records.

&t the time of birth of a child and the naming ceremony
there are still some carry over from the traditionsl system
among the Christians. When &« child is born the “mother-in-
law® has to be informed and she brings with her & bathing
pot, bananés and ‘Fain—it’ (cloth for carrying the baby) with
her. This system holds good for both the FPresbyterians and
Catholics, but some of my informants of both the sects have
exid  that the bride takes the child to visit the ‘Mei-Kha'
{(father's mother} and it is then that she gives 11 the three
gifts. The Meikha does not come to visit. All this does not
involve any rituals whereas among the traditional Khasis the
Meikhs also gifts some powdered rice besides the other three
gifts and a number of rituals invoking the ancestors and gods
for blessings, take place.

In the traditional system, & number of names are given
by the Meikha of which, one is chosen through the ritual

mentioned earlier. Among the Christians though the naming is



done by the Meikha or the father’'s family especially for the
first child in both the sects, there are variations to  the
rule when the parents or the mother's family too name the
child.

Again  in death ceremonies, there is & noticeable
retention of traditional beliefs in that they serve food to
the dead even taking cooked food and hkwai for the dead to the
grave on vyearly anniversaries. This is true especially
amongst the Presbyterian Christians. The body is  kept for
three days in the house during which time, food is given to
the dead at all meals by the Niam followers, but this is nmot
s0 among the Christians. Among the Niam followers in case of
unnatural death the body is kept outside the house for fear
of the evil causing the death entering the house but this
belief is no longer existing among the Chrisiians.

Interestingly, also the customary taboos of the Khasi
society are still adhered to by the Christian Khaeis. For
instance a Christian Khasi pregnant woman refrains from
stitching, cutting fish or cutting her bair during the
pregrancy term and her husband refrains from going fishing or
hunting. Again some Presbyterian—Christian Khasis told me
that when a death has occcurred in a house they refrain  from
eating meat for a period of three days this seems to be carry

over fTrom a Hindu influence as there is no bar as to the kind
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of food eating during the time when the body is in the house
amorig the tr;ditimnal thasis.

The phenomena of reassertion of cultural identity, I
find illustrated further in the selection of names for
Christian (both Catholic and Presbyterian) Khasi children.

The following charts are put up as examples:
1. PRESBYTERIAN

Reynold Watson = Caroline

Phillip l
I 1
Alvareen = Edward Jonathan Anette = Donlang
L | I l
Mardondor Namphrang Donette Winette Rinette
2. Shnga I tong
! I I
Maristella Maulin  Borlin = Bibiana

| I
l l I ! |

Banphira Augustine Reginald Skesthriang Lapynhun
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PRESBYTERIAN (CHURCH OF GOD)

Misibon =

F—_J

Florimina = Rojendro

| |
I ! l I | l

Jubina BPristina Bobina

Synshartoklang Christina Wankitboklang

Among  the Catholics though there is a precedent of

using a name of & saint as a protector, 1 have tried to bring

out the fact that today they also use Khasi names by which

they are addressed:

1. Michael Raymond = Mildred
| l
Peter = Hilda Jesnifer May = Bandonlang
| | l
L l | l
Abba Frida Temenglang Pynbeitlarng Madoma Sophia
2. Margaret Winchester
Thomas = é Jacinta
| |
l l |
Dassanka Arnold Ambilie
Mavika



3. Veronica = Horiwell
| |
I | l
Donstantine Augustine = Mary Silen
|
! R

Darihhn Bansara fArlin Pynshaitlang

Through information about the type of names given to
the child, an attempt has been made to assess the interest in
using Kbasi names. While in the earlier generations, there
were hardly any traditional names, in the third generation we
notice a number of traditional names which, as  the parents
informed me were given because they felt that the Khasi
names were beauvtiful and could really convey a satisfactory
meaning. This statement is true for all the examples that
have been taken. Anocther feature which comes through is  that
the parents seem to have given a lot of thought to the naming
of the child which came through when they were asked the
meanings of the name. In the first example, where two names
are Khasi names, the parents who named the child explained
that ‘Mardondor’ being the first child was named so, as it
means ‘valuable’'. The next Namphrang' tentatively means

‘mouvlded to the right direction like an arrow’.
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In the second example, where the child in the third
generation was named by a paternal aunt, Banphirs' seans " to
take care’, ‘Skhemtriang’ means  ‘strong pillar’ and
“Lapynhbun' means 'zatisfied’. Here the last name is specially
significant &s the want for a daughter and the subseguent
gratification and the birth of one is highlighted.

In the third example, the third and ego’'s generation
has two thasi names which were given by the parents the first
‘Kyrshanboklang' means "a support and one who brings  luck’
and ‘Mankitboilang’ means ‘the one who carries luck’. The
other children

In the fourth example, the namee of the first child was
given by the father’'s mother and the others by the maternal
aunts  and parents. The first kKhasi name in the third
generation ‘Tngenlang' who was the first male child after two
females, means "“provider of shade and relief'. In the next
family the name ‘Pynbaitiang’ means ‘to straighthen’ and
‘Lawandashisha’ means ‘be truly present’.

In the fifth example, the names in the third generation
was given by the parents in consultation with their parents.
The first name ‘Dawmania’ means ‘she has come’, named so
because they were htoping for & daughter and the suffix of the
next name ‘Mewksx' means 'God will look after him’ named so

becasuse he was a sickly child.
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In the sixth example, the names in the third generation
was given by the fathers family in consultation with the
parents. The first name "Darikun’ conveys the happiness of
the people involved as it means ‘we will look &t her with
satisfaction’. The second ‘Hanssrs' means ‘one who  will
increase the clan’, the third who is the survivor of twin
birth is named "Arlyn’ which means ‘one of the two who has
everything of two in her’ and the fourth name “SPyvnshaitlang’
means "one who will be healthy or a healer’, this name was =0
given because the child was not very healthy at birth.

In &all1 the examples taken above, the families have
strong involvement with the Church, in fact in the case of
the first the grandfather was & church elder. The families,
thowever, felt that they are Khasis, therefore, they must give
their children some Khasi names. In all the examples taken
above all the children take the clan name of the mother.
However, an exception is seen in the last case where the wife
of the ego being a non-Khasi, was given a new Khaxsi clan name
and the children take this rmew clan name.

An  interesting feature that has emerged among the
Catholics who feel the need to give a Christian rname of &
patron saint who would be the protector of the child, have
started translating the Christian name to Khasi. For example,
‘Orestes’ which means ‘“hillman’ has been translated to

‘Riewdum’ , Martin which means 'Orator or Advocate’ is  termed
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‘Rangiasxid’, "Erasmus’ which means the ‘chosen one’ is
‘Baiajied’, ‘Rarbara’ meaning ‘not from the same village® |isg
‘Palatshnong', "Ribiana’ meaning " full of life' is ‘Insimsi’,
etc. These translations are provided in the Catholic yearly
calendar which has facilitated the use of the names among the
Catholics. Though this is true, the giving of a Christian
patron saint name using the English one is still more commor.
Sometimes again, there are names which hbave an English
meaning, and if spelt a little differently can have a Khaei
meaning, e.g., ‘VMalarie’ which in Khasi is spelt ‘Baiari’
meaning ‘one who is locked after, or “Arlene’ which in Khasis
is spelt 'Arlyn’ meaning ‘ore of the two’'. There is & regular
precedent of use of this kind of name among the Khasis.

One portion of the social structure withstood the
massive Christianization, right from the beginning was in the
kinship ties. The Catholic Church13 and the Anglican
Churchlq, had imitially tried to do away with the matrilinexl
kinship structure but faced strong vesistance due to which
the kinship structure was let zxlone. We have seen that the
youngest sister (Khadduh) is the custodian of the family
property and wealth which she administers under the guidance
of her maternal uncle (¢ KAi). The Khadduh and ¢ KBi received
their sanction from religion. With the coming of Christianity
and modernization and resultant changes, the Khadduh has been

deemed the owner of property and the ¢ K8i has 1lpst  his
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suthority. The reslisation of this change which is shaking
the matrilineal system have dawned on the Khasis so mach so
that regular seminars, papers and books are being put up  on
this issue. A section of the Christian Khasi informants have
said that the change in the role of the ‘Khadduh’' and U KA1’
is & irreversible fact and, therefore, in view of the change
and the wish to retain matrilineality they made an attempt at
boosting the importance of the father so as not to leave him
cutside the family. One means adopted was by introducing his
name to the name given to the children. For example, in the
name L. Gilbert Shullai, the 'L’ stands for the father's
name. In P.R. Kyndiah, the 'P’ stands for the father’'s name
and in R.B. Lyngdoh, ‘6’ stands for SBarnett, the father's
name. This, I have been told, is being encouraged today in
many families.

fnother effort at resisting change and reinforcing
certain elements in the matrilineal system was by means of an
organisation called Ka Seng Iktiar Longbriew Manbriewm set up
in 196115 which spught changes in descent, inheritance and
swccession  but within the matrilineal system. But this
organisation fizzled out and later with the efforts of the
United Khasi-Jaintia hills Autonomous District Council and
the reports of the Law Commission, a bill was passed in the
Meghalaya Legislative Assembly in 1984 called "The Meghzlaya

Succession to Self-acquired FProperty (Khasis and Jaintia
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Special Provision) Act 1984" which enabled the Mhasie and
dJaintias to dispose of their self-acquired property as they
deemed fit. Though this Act has not yet been brought  into
force, it is believed that it could have acted as & means to
solve the disbalance inm the inheritance pattern leading tuo
the lowering in status of the Khasi male.

However, in matters of descent the Christian Church too
has recognised the need for the rules regarding {(Sang -
Incest) could be prevented. The Weleh Mission has created a
special wvigilance committee comprising of members from the
indigenous converts and missionaries, kriown as " The Standing
Incest Committee’ (Ka Komiti Khein Sarng) in 193116 The
Catholic Church, also takes precaution before & marriage is
splemnised by making announcements on three consecutive
Sundays before a packed audience asking to raise objections,
if any, because of existernce of close consanguinal kinship.

The Seng Khasi had been the socle spcio—cultural
platform for the Khasis since 1899, howsver, with the growth
of many other cultural platforms, the Seng Khasi has
activated its functioning through the formation of other
branches and units. BReeides these new branches the activities
of the organisation still attempts at the assertion of
cultursl aspects of the traditional Khasis. These activities
are published prominently through newspapers and mass media

like television and radio.
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The activities give us an insight into the form of
cultural re-assertion; I, therefore, take upon myself to
elaborate a few.

The 23rd November, the day Seng Khasi was established,
is observed as Seng Kutsnem (refer Annesxurelll) every year
through a meeting at the Weiking ground, where stalwarts give
lectures about the culture. The 23rd November, 1997, had Mr.
Balajied Sing Syiem (the Syiem of Khyrim) as the Chief Guest.
A large audience gathered at the Seng #Khasi Hall where
prayers were held and then a group of musicians accompanied
the a&sudience to the Weiking ground. The audience seated
themselves and were given a programme and a song booklet by
the youth.

Around 1.00 p.m. the Chief Guest was brought in to  the
accompaniment of music played on traditional instruments like
the “Ka Bom' (drum), ‘Tangmuri’ (wind pipe), ‘Bes}i’ (flute
and chants of "Hoi kiew'.

Next, the President of the Seng Khasi organisation gave
a lecture on the essence of Khasi traditions and culture. He
also s=ought the blessings of God for &1l people he had
created, the Khasi land and people, the a&sudience and the
Chief Guest (Ai Khublei Seng Kut Snem U Para Kur, Para Kha,
Al khublei U Balajied Syiem).

& prayer in  form of a ‘phawar’ {couplet) was then

recited. The prayer says:
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“As from the time of innoccence; Almighty
god had created the seven huts amongst
the Khasis and as per tenet and
compandment he placed his  prayer for
energlising the spirit of earning
rightecusness for hexlth prosperity and
to know one’s agnates and cognates and to
worship only one Almighty God who had
created the other human beings with their
different forms of worship and different
customs and traditions.

We pray too for the blessings on
one’'s own earnings and toc safe—guard all
evil forces of temptations, envy and
jealousy to safeguard the unity antd
integrity of the Whasis with their unigue
identity with good etigquette and
behaviour. To Lord God who thousand pray
te and worship (¢ Blei Kynrad Shi hajar

Nguh) . ni7

Turning to their song booklet every one sang

is &

melodious number to the accompaniment of music provided by

the musicians seated at the platform.

talked

The General Secretary of the Seng kKhasi, Mr. O.F.

of the traditionse of the Khasi and also
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functioning of the different organs and the schools of the
Seng Khasi. He also mentioned the fetes, subscriptions,
boocks, magazines which brought in money for the functioning
of the Seng Khasi.

The President then spoke introducing Mr. Balajied Syiem
in his speech.

Rgain & song was sung after which the Chief guest Mr.
Balajied Syiem spoke. He talked of the Khasis unigque identity
laid down in the tenets as the almighty destined, the music,
dance, sports and the sense of honesty and the civic sEense,
all of which must be combined to bring about peace. He
further talked of the moral degradation, degradation in
speech, behaviour, and etiquette among the Khasis. Speaking
about the evils of drugs and drinks he said the youth should
exercise self-ctontrol and will power. He ended his speech
saying that there was a strong necessity of uwnderstanding
one’'s own faith.,

Mr. Shylla, a society elder, spoke of the functioning
of the Seng Khasi, the need for motivating people to return
to their traditional religion, need for collecting more funds
and the need for giving guidance by elders to the Seng Samia
{(youth wing). He alsc spoke of the reed for enliverning the
customs, traditions and cultural heritage of the Khasis to
enable the Serng Khasi to be more effective, as the Seng Khasi

was the new hope for the century.
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The gathering dispersed after =singing a song and
seeking God’'s blessing. In the evening there was a music,
dance and play programme in the Seng Khasi hall, Mawkhar.

fnother importance event in the Seng Khasi calendar is
the Shad Suk Mynsiem (Thanksgiving dance) which is held on
13th and 14th of April every year, in order to thank God for
the vyear past, seet his blessings for the coming year and
&lso to advance the culture of the Khasi race.

The dance is held for three days. On the first day,
after the prayers at the Seng Khasi Hall z procession is led
by the fully attired dancers, musicians, carrying the Ka Som,
Nakrra, Nalxi (drums), Cymbals (Chow Chow), Besli and
Tangmuri, to the Weiking ground. Here the womern dancers
(requirement ie that they have to be virgins) dance in  the
centre while the males dance around them brandishing a sword
and waving Yak hair whisks, to the beat of the music. This
dance and the worship was done all the three days with the
dancers and musician returning to the Seng Khasi hall  at
night.

The dance now-a-days sees in the audience a number of
Christians who when asked said that it was their tradition
and they felt proud to see it staged, when asked whether the
Church objected they said, that though earlier, the Church

and their parents did object now-a-days they don't and this



generation would even allow their childrern to join in  the
dance, but they did not know the steps.

The Seng Khasi makes an attempt to  acquaint the
children with the traditional dances, and music, through the
Serng Pyni {refer page I3(). The Seng Pyni is held every
Sunday at the Mawkhar Seng Khasi Hall, the branch work under
the secretaryship of Mr. Phira Dkhar. Mr. Dkhar szid that the
children get acquainted to the music and dance. /& month
before the Shad Suk Mynsiem, the dancers start practising in
the hall.

The Seng Pyni takes place at around 1.30 p.m. The
morning session consists of the Seng Khynnah (children’'s
section) where the book Jingsneng Tvmmen by Radhon Sing
Berry, is read out and explained. The information in the book
includes the origin, myths of the Khasis, their cultural
practices, tenets and religicus ideas.

In this gathering, 1 was told thzt sometimese dances too
were performed. From one in the afternoon the Seng Pyni  was
held where again songs were sung and Mr. 0.F. Lyttan gave a
talk on the cultural and religious essence of the Khasis. He
spoke of the need to create awareness among the people
regarding their own culture and the fact that they should not
imbibe foreign cultures. The Seng Pyni was held under the

Chairmanship of Mr. Kersing Tariang.



The Serng Pvni (Annesxure U a wing of the Seng Khasi
provides & programme for five months in advance, to all the
Chairpersons and Speakers besides the persons interested. In
the Seng Pyni that 1 attended five senior members of the Seng
Khasi were present.

Mr. Dkhar informed me that from time to time a Seng
Pyni is bheld at different localities and houses. the idea
behind being the fact that it becomes inconvenient for people
from distant localities to come and in some places there are
elderly people who cannot venture out but want to teep in
touch with the workings. On the ist of Movember, 1998, it was
held at the house of Ms. Sitimon Sawian which was attended by
about two hundred people of Mawkhar, besides the family
membere. Mr. K. 8Singh Tariang spoke of Khasi traditions and
religion.

The Seng Samla has an active participation in the Seng
Khyllang which came up in 1973 with Mr. Hipshon Roy as the
President. This group which is an offstont of the Seng Khasi
join hands with the Indian Tribal Cultural Forum. This Fourum
is a spcic-religious—cultural voluntary welfare organisation
set up for the advancement of tribals and their traditional
belief, social organisation and education, which WRE
established in 1980 at Guwahati. The aims and objectives of
the Forum was to bring about a unity among the HNorth-Eastern

tribal groups, create awareness through seminars, discussion,
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literature, education and projects of public utility; assist
traditional institutions, undertake research on tribals in
the area, open litraries, send delegates to seminars,
conferences and training programmes, publish books and other
literature, assist similar minded organisation, establish and
assist in establishing schools, receive grants, create funds
and acquire movable and immovable property for furtherance of
the forum’'s work.1l8

Though the Seng Khyllang was formed with the objective
of the advancement of cultural welfare, it does not have any
Christian members. The Seng Samla (Youth Wing) of the Seng
Khasi is actively associated with the Seng Khviiang. This
organisation, at present is working under the presidentship
of Mr. Robin Kurbah. Mr. Don Shabong an active member of the
organisation told me that they had been going to Delhi to
represent the Khasis in cultural meets. Besides which, they
held a cultural programme at the Seng Khasi hall on the 18th
of April, 1997. These meets pn a large scale are held once a
year but from time to time they have smaller meets where
youths from all over the state present dances, songs  and
stage performances. Mr. Cree Nongkynrih another active member
told me that not only did these meets bring about awareness
of their own culture but that the lectures on subjects of
culture by stalwarts inspire the youth to feel proud of their

culture. Hesides these meets act as the meeting ground for
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Khasi youths. The Seng Khyllang functions entirely on the
cultural level and no religious or ritualistic activities are
incluwded in its programme.

The Seng Samia, the younth wing of the Seng Khasi,
besides having its members participating in the activities of
the Seng Khyllargg, also participates in the outdoor
activities like publicising for Seng Khasi activities. At
present the Seng Samls is involved with poster campaigns for
the Seng Kut Snem, they also put up stalls of books and food
during the big events, of the Seng Khasi giving around
programmes during the events, making bapners, organisaing
making cassettes, etc. Besides, this particular wing of the
Seng Khasi nearly every locality in Shillong has a Seng Samia
made up of the youth of the locality (Christian &and Non-
Christian) who organise activities of the locality.

Another attempt by the Seng Khasi of resisting the
missionary activity was through the Seng Kyrsiew (Association
to awaken people). The Seng Kyrsiew is & mobile group of
speakers who visit different areas of the Khasi and Jaintia
hills to talk about the ¥hasi tradition religion and culture
and initiate people to return to their tradition religion.
This wing was created in 1977 and the first effort was at
Pynursla. The latest Seng Kyrsiew was held at Mawlaingut in
the West Khasi Hills district in May 1998. BGenerally,

requests for holding a Seng Kyrsiew is made by traditional
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¥hasi people from different areas. The Jing FPyrihat Kam
(Generxl body) of Seng Khasi files the requests and &llots
the speakers to go to the different areas. The speakers go
and speak of the tradition, religion and culture of the
Khasis and the need to retain these elements so as not to be
overcome by foreign cultures who would destroy their own. At
Mawlaingut three speakers went and there was & large
gathering of people with Khasi songs and traditional music
being staged. Seng Kyrsiew are held within Shillong from time
to time one was held at Nongthymmai and another at Malki  din
the beginning of this year.

fnother means of conveying the traditional culture are
through meets called Seng Kynmess Burom which are held in
different houses on death anniversaries of family members.
This seng is held on the request of the respective families
and talks about culture and religion and need to retain the
tradition is given. The most recent one was at Nongthymmai on
14th October in the house of Mrs. K. Basaiawmoit which was
attended by a large gathering. At this gathering they pay
respect to family members. Both Christian and non-Christian
relatives attends and listen to the talks.

The Seng Kynthei (women'’'s wing) &lso had a role to play
in the whole scheme as they advocated welfare programmes.
They generally meet every second Sunday of the month and also

organise lectures, fetes and gets together. They have
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recently held a fete to create funds for the Seng Kut Snem
and have applied to the government for a piece of land to
make a hostel for students coming from the villages.

Becsides the Seng Khasi another group came up which
emphasised on the revival of religious rituals and rites of
the traditional system. This group was known as the Ka Seng
ki Norngshat Nonghheid (organisation of the Diviners of the
Khasi Jaintia) established in 1983. It had as its emblem an
axe. The axe is symbolic of the cutting edge.

The organisation has its own office bearers in form of
the President, Vice-President, General Secretary, Joint
Secretaries, Treasurer and Members spread over different
geographical units.

The main objective of the organisation was to bring
about the welfare of the compunity and the people though
communication with God ¢ Blei through signs and symbols and
rituals as God had in the beginning promised to show his
presence through Ki Pak ki Shin, Ki Kem Ki Lar, or symbols
and signs in ritual performances.

The Khasi people had great faith in the <eigns &and
symbols and despite the fact that many have embraced
Christianity, in times of trouble, they secretly go to the
diviners. The Christian ¥hasis are of the opinion that as the
¥hasis who practice the Niam have retained their rituasls and

communication with God as their uncles and brothers still
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participate in family and clan rituals they do not need the
organisation to divine for them. They (the Christians),
however, felt the need for this in times of trouble as their
prieste and clergies and Kfis do not know how to find out the
reasons for the trouble and they make a move to the Nongshat
Nongrhein.

The membere of this organisation carry on their works
from their individual houses. They also publish pamphlets in
Khiasig creating awareness regarding the work of the
crganisation, some of their materials are Ka Seng ki Nongshat
Nongkhein Ri Khasi Pnar (1983), Ka Imlang Sahlang (1984). In
order to bring about greater awareness regarding the working,
a unit under the leadership of En Nongrum (General
Secretary) started Seng Kyrsiew (Annexure IX. ) moving to
different parts of the Khasi and Jaintia Hills., Through these
Seng Kyrsiews they have caused guite a number of Christian
Khasis tp revert back to their traditional religion.

The Christian Khasis view the ritualistic practices of
the Nongshat Nongiheid as a form of medical science and not
part of religion. During my field work, I cam across & lady
Nongshat Nongkheifi whp was a Catholic and who said that +this
method of curing was a God given talent which was to be used
for helping people. She conducted the curing process in &
manner similar to the other Nongshat Nongihein by holding the

fowl by the jugular vein. The fowl fluttered in & tin  and
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died and she said that it was because there was an  evil
spirit in the house which was causing the illness. Prior to
this she had taken some cowrie shells and rice and determined
whether there was an evil spirit or a curse. After the fowl
died, she disemboweled it and taking ocut the intestines read
the message and gave certain medicines and some water to  be
sprinkled in the house. The other Nongshat Nonghkhein also
follow the same procedure.

The Seng Norngshat Nonghhein, however, does not  accept
her as a member; firstly because in the traditional system
this activity can only be taken up by a male and besides they
also said that as a Christian, she did not realise the
ezsence of the cause effect relationship between God and Man.
Which has to be fulfilled by communication through certain
prayers.

The Christian Khaeis do feel for the retention of their
culture which they say is an essential feature of their
identity. Most Christians feel that the fact that they were
Khasis by birth and blood and kept the Xur—-Kha relationship,
they were totally Khasis.

The information afforded to me through my field work
was that the Christian ¥hasis as well as the Mhasis belonging
to the traditionsl faith (members of Seng kKhasi or not) felt
that the Seng Khasi organisation was important for the

maintenance of Khasi identity. The traditional ¥Khasis felt
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that it was only by means of this organisation thxt the
Fhasis could retain their culture as  the organisation
promoted religion which is essential to the Khasi culture. On
the other hand a large number of Christian Khasi informants
said that though the organisation plays an important role in
maintaining elements like traditiompal dances, music, kur-kha
relationship, the aspect of promoting religiom is not really
necessary for the maintenance of culture and instead was
causing divisiveness within the culture. This section of
informants said that in today’'s context when Christianity had
come to stay among the Khasis, the Seng Khasi shouwld contain
itself to promotion of traditional cultural elements other
than religion as it is the latter feature which is alienating
the Christian Khasis from their organisation. When asked if
they felt religion was not part of culture, they said that
being a Khasi does not mean following the Khasi religion, by
a Khasi one means a person who is born a Yhasi, belongs to
the Khasi Kur-Kha' , speaks the Khasi language and thinks and
dreams in Khasi.

Only & emall number of Christian Khasi informants said
that the religion was an important part of being a Khasi but
as they themselves were Christians by birth they did not want
to make a change and besides they already were Khasis by the
adherence to the Kur-kKha relationship. They also said  that

they as Christians were following the essential features of
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Khasi religion by believing in one God, and trying to be good
and righteous human beings. The ritual aspects they felt are
man—made and, therefore, not very important.

The non-Christian Khasis on the other hand said that
their beliefs and rituals are the facts that wowid hold the
spciety together as the sanctions of religion are important.
Taking an esample of the breaking matrilineality one of my
informants said that among them the U Kfi bhad & ritual role
which could not be done away with as no one but him  was
pquipped to do those rituals thus the importance to males in
form of the ¢ KBi, who had a sense of belonging, that could
not be undermined. Another informant said that in the present
day, there were many inter-marriages between Khasi males and
non—-¥hasi females. Among the Christians most of the males
lgst their moorings to the cultuwre as the children were
brought up like non-Khasis. However, among the Niam followers
there was the ritual practice of Tang Jait where a new FKhasi
clan could be formed and accepted by all in the traditional
spciety, therefore, there was no feeling of insecurity, and
the children were accepted as Khasis by all the members of
the scciety. This naturally helped them being brought up as
a ¥hasi. More so, with the reinforcement of Khasi culture

through the Seng Khssi, this became doubly possible.
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CONCL USITON

It is mostly argued that culture embodies values which
may be formulated overtly or may be felt implicitly by the
society carrying the culture. In the preceding chapters, 1
have made a small sttempt to characterise and define the
changing scenario vis—a-vis the cultuwre of the Khasi
conpunity in the Morth-East. In chapters I and III, I have
eirplained how the main cultural traits among the ancient
fhasis were transmitted and accumulated by the society.
Culture was one with society in the sense we could use the
words Khasi culture and Khasi society in the same breadth.
The situation changed drastically with the coming of the
colonial presence in their midst and there appears a division
of culture between the social and the religiou=s (refer
chapter—-1II}. The change in the religion factor in the
ancient coulture has undoubtedly greatly modified the social
factor. Like the traditiocnal #hasi religionn the new religion
too has succeeded in pervading &1l phases of the Khssi life.
However, cultural resistance against subjugation has come
from both groups of the Khasi community as they both feel the
need for preserving thasi identity. Also we must not forget
they share a common history with common ethical and cultursl

mores which originated in the indigenous religion.
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Cultural interaction is highly complex, indigencus and
foreign cultures often intermingle and effect exch other. The
assimilation of elements of foreign culture with the
indigenous  involves a process of analysis, differentiation
and absorption. But it is doubtful whether this threefold
process was undertaken initially by the indigenous elite who
opted for embracing the religion of the foreign elite.
Colonialism all over the world has led to cultural
liguidation of the conquered communities. With & view to
facilitating their rule and the exploitation of the
indigenous people, they successfully managed giving an
inferiority complex to the conguered people with respect to
their own culture. It is a historical fact that the colonial
powers’ interest in missionary work was not  always  from
purely religious motives. They were perhbaps convinced that
the ‘civilising’, influence of missions advanced colonixl
plans directly or indirectly. Unlike the officers of the
colonial  administrations, the missionaries with their deep
commitment &and dJdedication had gained the trust and an

intimacy with the people hence they were used as the most

effective force of colonisation, simply bhecause they
penetrated more deeply intoc  the life the people,
Consequently, the missions helped the calonizers to
consclidate their authority over the people &S they

hypocritically talked of the completion of the task of having
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a ‘colony of a Christian power’. Wdesternization through
Christianity got equated with civilization while the
indigenous faith was boldly labelled as barbarism. It cannot
be doubted that for a long period of time & strong section of
the Khasi elite advocated wholesale westernisation. After the
acceptance of the western religion they came to regard the
west as  better in every respect. They tried to impese a
culture which was derivative and imitative of the west.

"The introduction of a rmew administration has ushered a
new era among the people. The entire area which was formerly
independent and subjected to no outside empires, was n#now
tagged on to the larger British map. The system of government
that was imposed among the matrilineal culture has opened up
a new work culture. The procedure of appointment was now done
on the basis of qualificstion and not on muscle power. In the
context of the matrilineal male dominated leadership, the
introduction of the British administration has come as a good
news to women. The freedom given to woman in the early period
of British settlement was significant and served as &
foundation for women leadership in the subsequent century and
well into the present."1

The dominance of this was, of course, militated against
evern in the colonial times as I tried to show, by Khasi
writeres like U Sosoc Tham, U Jeebon Roy, U Raxdhon Singh Berry,

etc. Though colonial ethos in some forms has persisted vet a
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small change which is taking place which is evidence toc the
fact that there is a realisation that modernization (a
process started by the British) in the specific context of
the Khasis has to be different from rnot only its neighbouring
groups, but alsc the West. My purpose in this thesis has not
been to assess the impact of Christianity vis—a-vis social
change 1in family, marrizge, agricultuwre and other realms of
life, I have accepted the fact that religious factor is the
major factor in social charge. In chapter-II, I have outlined
& brief history of conversion to Christian faith. My purpose
there has been simply to record the first exposure of the
indigenous to  the overpowering alien presence. With it &
strong section of the community gave up their earlier stand
of unquestioning acceptance of the moral order of their
culture. Not only that, they started to criticise the ancient
visdom =and became sceptical of their moral order. In such &
situation cultural conflict was inevitable. One positive
result of this conflict was the greater systematization of
the ancient knowledge by the Seng Khasi (Chapter—IV).

A negative fall-out of Christianization has been that
there could not be a strong, more organised and cohesive
resistance to the onslaught of colonialism. Aware of the need
to preserve custom such as wmatriliny and other customary laws
relating to family and property, practicing Christians in

spirit at least did not completely let go their traditional
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beliefs and practice. Sometimes, the Christian Church
appeared to be either unaware or tuwrned a& blind eye to  these
practices. The church was aware of its success in providing a
focus  in thé shape of its religious experiences. It is an
undeniable fact that the cultural focus of the dominant
Christian group has beenr the religion factor and they &accept
the superiority of the faith introduced by the colonial
power. It appears to me to explain the absence of a
significant movement offering cultural reststance to
colonialism. & strong movement could only result it the
society was more homogenecus. Keeping the so-called
‘superstitious elements’ out of culture undermined & notable
portion of the cultural activities of the Khasis. There could
not be an over-arching and unifying ideclogy &gainst  the
forces of colonizxlisem and beneath whatever unity appeared on
the surface lay substantial differences based on differing
percéptions of the role and character of cultural traits. In
effect the kind of resistance they offer stands free of its
own history and as separate from the one offered by the Seng
Khasi. Againset the powerful forces of modeErnism and
westernization, both the offshoot of colonialism, these small
attempts at resistance may loose their legitimation.

What we are confronted with today is & culture which is
unable to say either yes we should give uwp indigenisation or

no we shxll hold on to everything that is ours. This calls
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to mind the ending of "'& _Passage to India’ in which the
author confirms the history behind Britairn's subjugation of
India and "yet can neither recommend decolonisation noar
continued colonisation."?

One can see the future Khasi society Christianized and
modernised in many respects yet continuwing to live with many
traditional slements. This is not a strange phenomenz, modern
western (seculxr} societies too have the fanfare of
traditionsl marriage rituals. So &lso the Khasi will continue
to observe the ancient festivals such as  the Pombiiang
Nongkrem, Shad Swk Mynsiem, etc. even when in theory he has

rejected the sacvred implications of them.
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CONSTITUTION

OF
AYNNI SWTREP ENDEAVOUR SOCI ETY
Clause I _ 3 Name |
- This Society will be known by the name of
"HINNIEWDRLY 0 L7 VOUR SOCIETY! .
Clguse II 8 Office

I1ts Uffice will pe situated in Lumsohr g—~
Sebestian 3ia road, Laitumkhrah,
Shillony=-793003.,

clayse III 3 Aims and OUbjects

The alms and objects of this Society are
~as follewss

1. FOr preservation of old documents,

records,
books, etc.

2. To help and encourage the writings in history
.and otner relevant subjects relatei to the

social, cultural and political life of the |
Hynniewtrep.

3. Ay owher agctivity which may help to
promote and uplift the Society.

Clause 1V 3 Membership

I. Full fledged member shall have the
following previleges and-rights subject
te prc¢per discipline and conduct as to
which the sole judgement shall lie with
the Exeettive Committee formed under
this _wiooocution.

a) Tc enjoy equal benefits which are
derived fram various activities
introduceea and organised by this
Sozlety.

b) To have rigyht non-transfetable vote
in all matters as required under this
«Constitution.

.c) To avail equal participation in .
variodus activities of this Ssciety
without any extra/additional fees
or charges except in special cases
when prior notificaticn is issued
in autnonsed manner in that behalf.”

d) To sea ascounts of this Soeiety with
yrior rermmission of the office-bearers
of this Society in wnose custody the

~  gccount will be neld.
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Annexuxe-

‘Oifice Be:syers -nd Fxecutive Membors, 'seall bh 1'

15» 0 S
? :f‘ : Th‘h Orcanwsatlon shall be knowu bv the n&me 01 w
I b U INURTRR PRRP CULIURAL AND WELFARE Ok AI\‘]"/\..

3 L ' ‘]F()Nl o f

. A R . .
Tt Jus JudlLLLOH shall extend to 1hu who
Fhawsi, doi bia and Ii-Phod. District, i
L T &
YO eTgani se und o develope artlnLJc task OL HR
croup/Individual in mattere concerning the o
upliftment/vivival of the. cultural horltncﬁﬁ‘

T e e e e o g -

of U HjnhLCW Trep through Culturcl act1v1L1 AWQQQ
"o orrnn¢uu'rocrcatlona1/ jocial & WledrO ?ffﬁﬂﬁyj;
cactivities, . 3 TR

o ornuniuo-qul1vuthn which may help' to ‘gﬂ-f ff:ﬁ
‘promote Lho:abovo aims ana objects. L I R R C

The Hynniew Trep Cultural dnd Vielfare Orn HJG&r.‘
tion shall be purely Voluntary Orvaniuntton.A_xl
Tt =hnll bo a MNon-iolitical and Non—Policjou o
Organisation, SRS N
In active member of any pOllt]Cdl Party/OrgnnnuA.ﬁ
sation cannot be 2 member of U Hyrniew Trc T
Cultural and ¥Welfare Organisation, e vw,fh

e
A member of U HynnLew Trep Cultural and Veliaro““
Organisetion can also be & wember of any rcll~:

pious prolession pIOVJdod that he or she is a-
[lynniew ‘rep, ‘

TN ek T £ T o TR T R A S RS YT

[T

Any Member of this Organisation who wish Lo CE
seek Flection to eny Politicel Lody shouidc .'4“W“
u.i b his resignatlon limediately to the Ofng
concern or he shall sutom.:.tically coahe to
be membcr of this OrﬂaulsaLlon. Foe o

The Members: of U Hynnicw Trep Cthu;al‘dnd BN
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".1 '
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R I Y I
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"The Hyowvicw frep Culitural -nd Welifare Or,anlnd—ﬁf‘;ﬁ'
tion shall have Bronchen ot certein ploces whoa o
“nd where central bodv or Central Execntive - 7%
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Hynniew Ty ep Cultinr~l and Welfare Orn\nlunlunn
by not less Lhan 1/% (one third) majority.of -
Members present with the querum of 1/3. (ono .
third) of lho Lotxl “rrcnlth. '3,g- . iii .
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RymbPei
"TIheatrical
Centre -

«.....a brief summary...

It is a proud privilege for the Rympei Theatri-
cal Centre to be able to complete 1ts ninth year of
existence. '

. RTC was founded by Mr. Kenny Shympa who
was a gifted tecacher of Anthony’s High School,
Shillong and now a senior staff of Mawkyndeng
High School, Jaintia Hills. It was he who started
a small coaching class in the winter of 1972 when
he invited many young boys and girls to attend the
training session, but only a few turned up Not to
be disheartened by:*the poor "response, he went
ahead with his plan. After many months of hard-
works and sacrifices the plan began shaping well.
When the time is riped, he explained to them his
plan and idea and together they formed a Theatrical
Organisation christened ‘‘The Rympei‘ . Theatrical
Centre” with the main aims and objectives to :

. prescrve the rich cullurul hcntagc of Megha- ~

laya and that of the Khasis in paricular,
* educate the people through the media of:
stage acting and inculcate upon them the’

importance of dramatic arts; !

* organise social, cultural and rccreational
activities.
Its birth was formally inauguratcd on the:

15th June, 1973 by Mr. B. B.ALyngdoh, the then
" Finance Minister of Meghalaya. ~On that day,.

" the. Centre staged a play entitled “KA NGIEW”:

" at’the !Don Bosco Hall, Laitumkhrah and later.

- on at the Stats Central Lnbrary"Auditorium, Shil-

long in aid of the Soso Tham:Memorial Fund. :
The presentation of this play was such that news
of the same wus flashed in mostly all the local.

papers and even national dailies like Amrita Ba-.

ﬂnnezuxe-m:

zar Patrika and The Assam Tnbune The i:re-

. sent mecmbership strength is 35.

Time and tide waits for no man, so also

.. the past nine years scems but yesterdays. How-
-ever, within this very short span of ' time we

bave been able to achieve and contribute some-
thing towards the promotion of drama. So far '
we have staged 22 plays (Short and full length)
to the eatire satisfaction. of the general public.

. Over and above, we are proud to mention .that

the proceeds of most of our Shows were dona-

. ted to various Social, Cultural and .Charitable

Institutious like the KIJP Hosp:tal Nazareth Hos-
pital, Seng larap Hospital, Indian Red Cross,
Chief Mipister’s Relief Fund, Soso Tham Memo- -
rial Fund, Scouts and Guides (Boscoree), Women
& Bx~Servicemen Associations, Teachers' Welfare
Fund, Mulki Socio-Culturai and Literary Orga-
nisation. The L. P. School at Nongmynsong_,
Nongkren, Umpling, Nongthymmai and many
other organisations at  Cherra-punjec, Maw;
synram, Mawngap, and Nongkrem. Besides, we
also extend our helping hand in Government, Pri-
vate, Military and Educational funetions. In short,
our activilics and standard is well knowa through-
out Khasx and" Jamtla Hills. L

[ \,* {

In 1979 we starteJ an Inter School’One-Act
Play Competition and in '1981° three more other,’ '
competitions were started - viz - “Individual Singing,
Competition”, *‘Beat Contest”" and *Short Play, .
Writing Competition’’. The result of the last
competition -mentioned - ‘above “is’ yet' to”' be’ an-]
nounced. Taking all these into consideration,.
inspite of our drawbacks, pitfalls and shortco-'

mings, we can safcly raisec our hcads high wnh
pride. \



(a Bri Hynniewtrep

STATE MOVEMENT
HQ : Shillong

(“Ieng Tylli Namar Ka Ri") Dated, SHilloRg 1BE . wnceiresss mun e

Ki Syiem bad Nongsynshar Baroh,

U President &% General Secretary

Rangbah badonburom,

Ha ka jingrai jong ka. general meeting ba la pynlong ha ka
5/8/97 ka la raji ka BHSM ka dei ruh ban phah ki kyrwoh saindur
sha ki seng bhalang bad seng mon-sngewbha ia ka jingtialeh ban ioh
ta ka jong ka Jylla , na ka bynta u Hynniewtrep da u Hynntiewtrep
ia u Hynniewtrep. Ka la don ka jingkren khohnioh ia ka jingdon
Jjing ki katto katne ki rangbah ha ka BHSM . Kaei ba ngi kwah ban
pynshat ka long.ba kane ka seng kam dei ka seng jong uwei{ u ar,
Kiba 1ieid ia ka jaitbynriew kim dei ban thud ia ka Jingdon kum
kita, namar ka BHSM ka kynthup ia baroh kito kiba trei na ka
bynta ka jaitbynriew bad kiba ngi tip ki johi jngai ia ka lawet.

Nyngkong eh ka BHSM ka kwah ban batai kaei kaba la pynlong
ia kane ka seng ban al ka kyrteng Hynniewtrep. Naduh mynshuwa 1a
ju don kata ka polisi 'divide and rule’, bad kaba kham shyrkhei
imat ha kane ka jylla Meghalaya ruh 1a sdang ban don kajuh ka
jingthum ban pynpait pynpra ia ka jaitbynriew Khasi-Pnar. Ka long
kaba shisha ba bun hi kim sngew ia hap shuh ban kam ialade ba ki
dai ki Khasi. Don hateng hateng ba ki jongngi ki la ia sngew pher
jaithynriew, kumta don kiba ong 'Ngi dei ki war; Ngi dei ki Pnar;
Ngi dei ki Bhoi; bad ngi dei ki Lyngngam, ngim dei ki Khasi”. Ka
ktien kaba ngi iajuh iajan eh dei ka kyntien ‘Hynniewtrep' Ki
Naga, ki ju sngewtynnad ban ong ‘Nga dei u Naga - u Ao Naga,’ ne
‘Nga dei u Mizo, u Biate Mizo. wWat ki Assamese ruh ki ong, Nga
dei u Asamia u Ahom, ne Assamia na Goalpara, ne Jorhat ter ter.

Hynrei shuh shuh to ngin iathir ia ki por u Longshuwa manshuwa
kumne harum : :

La tip 1ia kane ka R1 kum ka Ri 30 Syiem 12 Doloi, ka Rt
Umsnam u Ni u Kong, hynrei ka kyrteng ka Jylla Meghalaya, ka 1la
kah dum da u lyoh ia ka kyrteng u Pnar, u Bhoi, u War bad u
Lyngngam bad kumjuh baroh kito kiba sah ha kane ka jylla kum Ki
Bengali, Assamia, Nepali, Behari , ki dei ki nong Meghalaya.
Baroh kito kiba leit pule shabar, baroh kito ki pher-jait (ngin
nym Kkhot shuh khyllah jait) ki dei ki nong Meghalaya. Lada ka
Nagaland, Mizoram, Manipur, Assam, Tamilnadu, Pynjabi, ki don ka
jaitbynriew kaba hap kyrteng bad ka jylla, balei ym lah hangne ?
Namar ba la ia khleh khaw-lang naduh ba ioh kane ka Jjylla, hap
pdiang ia kane ka kyrteng nongwei.

La palat 25 snem ba ngi la ioh kane ka jylla, pynban u Assam
u nang tur man ka sngi, bad ki nongialam kane ka jylla ki bthi
ka jabieng pyrkhat . 25 snem tam, hynrei u Hynniewtrep u ioh
synshar tang 8 snem, bad ruh shu jalia jalaid. Ka jingbym jaty11li

ki Jjongngi Kka la pynlong kumne ia kane ka jylla. Kynnoh iano
kynnoh ialade.

Ranexu~xe -



Kaba ktah eh 1ia ka jaitbynriew Hynniewtrep ka 1long ka
Jingbhah ai kam ai jam . U Hynniewtrep u don 3 pawa, u ioh 40% .
U Garo u don shipawa ruh u ioh 40%. Haei ka man ka jingiatip lem?
Ki jongngi kiba ioh 70%¥ ki marks ki nang shem shitom ban ioh lsit
pule ha ki Jjingpule bapher. Ki 1ok Garo pat tang 38X ruh 1la
biang.. Sngew synei ia ki khun samla kiba mynta kim banse ban shinm
da ki suloi ban leh ki kam be-ain namar bym ioh kam. Hato kine ki

khun samla kim dei ki khun ki ksiew jong ngi ? Sha ri Garo pat,
ka bhah 1ia ki ka dei 100%.

Bishar kein ia ki kam pynroi. Ka South Garo Hills ka ioh
ryngkat ka District bad ka Ri Bhoi. Hynrei ka Nongpoh kan nang
slem ban ioh ka Radio Steshon TV centre. Yn nai ia kren shaphang
ka West Khasi Hi11 kaba la ioh district naduh mynho. U dewiong u
bun ha Ri Khasi Jaintia, hynrei ka Coal Tndia ka don ha Tura. Ka
rep ~ synsar ka jur bha shangi, hynrei ka Cash Crop Development
Office ka don ha Tura. U Robar u bun bha ha ki thain ki Bhoi,
hynrei ka Rubber board ka don ha Tura. La jan plie sa ka
Agricultural College, lymda ka BHSM ka ujor ha ka 15.5.97. La
katta ruh ioh pynban da ka Home Science College bad ia Institute

of Culture ha Tura-. Pyrkhat pat sa ka jingheh, Xhasi Jaintia
14262 sq km , Garo Hills 8167 sq km.

Ban nang pynkhlain ia ka. jingtret kam, ngi la pynkha ki tnad
trei-kam ia mynta shipor. Kine ki tnad ki long.

1. Economic and Labour ka ban peit ia ka ioh ka kot bad ka

hok u nongtrei bad ka sain dur ia ka lawei ha kine ki
phang.

2. Civic, Socio, Cultural & Youth affairs—-ka ban peit ia ka
imlang sahlang ka kolshor bad ka kam ki samla samhoi; yn
saindur thymmei halor kitei ki phang baroh.

3. Political & Administration-kan saindur ia ki rukom trei-
kam thymmai kum ha kaba pynim biang ia ka bor ka iktiar
ki 30 Syiem, ki 12 Doloi bad kiwei pat ki nongsynshar da
xaba ai shuh shuh ka bor ka iktiar, bad ban wad ki lad
ban shem ia ki daw tynrai ba la pynlong ia ki jaka ba
bun ha ki khappud .ban shah tur ha ka Assam.

4. Publicity & Media : Ka tnad pynmih ki kot, ki kyrwoh
khubor ter ter. :

Ha kaba iadei bad ki kam babun, ka Economic & Labour,
Publicity & Media bad kumjuh ka Political & Adminsitration ki 1la
Teh la ki kam bad thoh sha ki bor sorkar India ne Jylla bad 1la
leit ia kynduh markhmat ia kiwei pat.

Kitei ki tnad ki la trei kam bha, hynrei kaba kham ktah eh
ia ka jaitbynriew dei ka kam ba ka Political & Administration ia
kaba ki nongialam jongngi kim shym iohi jngai. Pyrkhat seh phi
ki Nongsynshar, ki Nongialam ki Seng Bhalang, ka Para 12A Ka
Sixth 35cheduled ka Constitution kaba la wanrah ha ka por ba ioh
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Art. 2
Ki Jingthmn Bag Jinganguud 1

1. Ban kyntiew ia ka
R pule-, i . ..
ki khynnah bad i Puthi bad Jingnang jingstad |

Khasi lyngba ki lad ki lyng |

Art.

7. Ban wanrah ia ka jingsngew shipara hapdeng ki khun
ka Ri baroh khlem da khein ia ki jingiapheri ka thain
ne ka niam.

8. Ban rat dyngkhong ia ki jingmlien basniew bad ki
jingleh bym dei kum ka jingkymi kiad ne droks, ka
shongkha khleh bad ki khyllahjait, ka khaii benami,
bad kiwei.

9. Ban iakhun pyrshah ia ka jingtur kyrthep ki bar-jylla
bad ki mynder ri kaba ktah ia ka jingbun paid
(population structure) ka Jaitbynriew.

10. Ban pynioh ia ka kyrdan bashonghok ka Ri Khasi

hapoh ka Riti synshar India kumba long ka jylla

Jammu & Kashmir.

3 - Ka Jingkular :

1. U/Ka nongkitkam jong ka Union, ha ka CEC ne
unit, kin shim lang, ne marwei, ia kane ka jingkular
(Pledge) harum hadien ka jingjied ia ki sha ka kam:

NGI KI SAMLA KA Rl, DA KA MYNSIEM KIT-

! KHIA BAD TIPBRIEW-TIPBLEL, NGI KULAR SKHEM
" BA NGIN SHAKRI HOK, MET BAD MYNSIEM, 1A
)} KA KHASI STUDENTS' UNION, BAD, LYNGBA JONG
{ KA, 1A KA RI BAD KA JAITBYNRIEW KHASI
LYNGBA KI JINGEH BAD KI JINGTYNJUH BAROH.

2. U/Ka dkhot kin pyndonkam da kikyntien *“NGA U/

) < T ** bad ia ka kyntien **NGA’’ ha
ka jaka "NGI'* kat haba iahab, haba ki shim smai
marwei.

kum u Acting Publicity Secy. ne Publicity Secy. katba
ka sngew dei. . ’

11. Educational Secretary : .

(a) Un kitkhlich ban pynbeit ia ki programme ka
Union kiba iadei bed ka jingnang jingstad kum

- ka vocational guidance, literacy campaign, bad
kiwei.

(®) Un peit ia ka jingtrei ka Union ha ka jingiadei
bad ki samlo pule kum ka admission scholarship
bad kiwei. )

Assistant Educational Set.:retary :

Un iarap ia u Educational Secretary ha ka jingtrei

kam jong u, bad shim ia ka bynta utei kum u Acting

Educational Secy., ha ka jingbymdon/jingshah weng/

jingweng lade utei, haduh ba ka CEC kan da pynbeit

da kumwei. ' )

13. Cuitaral Secretary : . )
(3) Un pynbeit, pyniaid bad pynryntih ia ka jingtrei

kam ka seng ha kabaApynsan bad kyntiew ia ka
kolshot Khasi da kaba pynlong ia ka Jaitbynriew
ban niew kor 1a ka kolshor. :
(b) Un pynbeit ia' Ki'programme ba ‘iadei bad ka
. = . kolshor kum ka shad Khasi, ki jingrwai jingput
tynrai, -bad kiwei de ki bynta ba iasnoh bad
“ka kolshor. ' At
12

12.

ey
SR

14. Assistant Cuitural Secretary :

Un iarap ia u cultural secretary ha ka jingtrei kam

jong u Cultural Secy. bad un shim ia ka bynta jong

u ha ka jingbymdon/jingshah weng/jingichnoh kam u

_cultural secy., haduh ban da pynbeit thymmai da ka

CEC.

15. Sports Secretary :

(a) Un peit ia ka jingsan ka sports hapdeng ki samla,
khamtam ha ka liang ki sports nylla (traditional
sports).

(b) Un pyniaid ia ka Mait Shaphrang Sports Club,
kaba jong shibynta jong ka KSU.

16. Assistant Sports Secretary :
Un iarap ia u Sports Secretary, ha ki jingtrei kam
jong u, bad shim ia ka bynta jong u haba utei um
don/ichnoh kam/shah weng, haduh ba ka CEC kan
da pynbeit da kumwei.

17. Disciplinary Secretary :

- " (a) Un peit ba ki dkhot kin bat ia ka discipline bad
ka akor burom ha baroh ki liang bad un pyntip
sha ka CEC halor ki jingpynkhein ha kane ka

. bynu_ [ . F

18. Assistant Disciplinary Secrenry : .

. .Un iarap ia u Disciplinary Secy. ha ki jingtrei
hm L .
13
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Programme Seng Kut Snem—1997
23. 11. 97

23 tarik mynstep (Mawkhar) — 8 baje

1.
2.

AR s

10.
1l.
12
13.
14,
15.
16,

17.
18.

Ka Ksing Lumpaid. .

Kynticw Lama ka Seng Khasi—da U Rapgbah Hipshon
Roy Kharsbiing

Ka Jingialang ki parariewseng i

Ka Jingrwai—da ki Seng Khynnah.

Ka pule Sneng Tymmen—da ki Seng Khynnah

Ka Jingduwai phirat— Rangbah M.F. Blah, Vice-President
laiaid paidbah na Mawkbar sha Lympung—11. 30 mynsngi.
Lympung Weiking :- 12 baj'c mynsngi

Lamphang :— Rangbah Kyrshan Singh Sawkmie, President
Ka Jingduwai phirat

Jingrwai ‘larol: Seng Kut Snem’—da ki paidbab

Ka Jingai Report na U General Secretary.

Ka Jingrwai *Sngi Kyn-maw’ da ki paidbah

Ka Jingkren — Da U Dr. Balajied Singh Syiem, Syiem ka
Hima Khyrim.

Ka Jingpule Sneng Tymmen—da ki khynnak Seng Khasi.
Ka Jingrwai ‘Ka Jingpynshai ka Seng Khasi"—da ki paidbah.
Ka Prokram jingrwai ki samla na ki Tnat ka Seng Khbasi
Ka Jingkren Pynowai — Rangbah J.K. Tariang, Vice-President
Ka Jingrwai ‘Ai Kbublei’ — da ki paidbah.

1. Ka Prokram ki Samla ba Mawkhar (ling Seng)—5 baje janmiet.

Annex we VT



1a

I Rangbah

SENG KHAST (SEMNG KMIE)
SHILLOMG : MAWKHAR
1997

Jangbah Badonburom,

hnang ba
Agi, kin kham tip kham bha ia laka jong ka
miti kiba uw Ni
«ilang  bad

12 laka

=R
T1-02-97
AT7-49-97

13-11Q-97
21 -7
IE-3Q-27
H9=-1E3-27
LZ2-18=-97
S=-13-27
24-10-97
Wi-11-97
He-11-97
16-11-97
23-11-97
H-11-97
$7-12-97
14=-12~97
21-12-97
2B=-12-97
14-31 -8
11-¢31-93
i3-41-98

iaid beit iaid ryntih ka Seng bad ba ka longdien jonn

ia ki

u Kong u la
ba U Bleai U Trai Kynrad U
niam ba paka, kumta la kyrpad
snogrwbha ban pashat
i3 kaba ai Jingkren ba
Mawkhar haka por 1:30 noh phaisngi. .
Ia ka pokram jong ki nongkren 1a pynbeit kumne harum :

niam ka rukom bad ki
ngi naduh hyndai hynthai
Noangbub  MNongthaw U la ai
rit ia phi baroh ba phin
ki symboh jingmut Jjingpyrkhat jonaphi
kordor jongphi hapoh ing Seng Khasi,

pynkhamti ha

lam ia

Lamphang Honghkran
Roh. Kyrshan Sing - Rgh. M.F. Blah
Rgh. D.F. CSwer Rgh. Chanlok Dkhar
Roh. Phod ¥hongphai Rgh. R.M. Mawkhlizna
Rgh. R.M. Mawkhlieng Rgh. Robin kKurbah
Rgh. M.F. Elah Rgh. S. Kharikor
Rgh. Welsina Tariang Rah. D.P. Swer
Rah. Kersing Tariang Roh. Asvolous Mawmlong
Rgh. J.K. Mawlong Rgh. KFworshon Marbaniang
Rgh. J.8. Khongphai Roh. Phrikshon (L. Nongkrem)
Rgh. Kyszshan Eing Rgh. Aiban Swer
Rogh. 2.P. Swer Roh. Fetbok Marbanianag
Rgh. M.F. Elah Rgh. Kyrshan Sing
Roh. Phod Khongphai Rgh. Swvnrop Kharshiing
Rgh. R.M. Mawkhlieng Rgh. W.H.D. Svngkon
Rgh. Kersing Tariang Roh. O.P. Lyvttan
Rgh. Kyrshan Sing Rgh. Kersino Tariang

SENG RUT . SMNEM

Rgh. J.¥. Mawlonag Rgh. Mestin Tymthai
Roh. J.S. Khongphai Roh. D.C, Dkhar
Rgh. Welsing Tariang Rogh. S.8. Sawian
Rgh. R.M. Mawkhliang Rgh. P.S. Dkhar
Roh. O.P. Suwer Rgh. J.K., Mawlong
Rgh. M.F. Flah Roh. Fareman Nongbri
Rgh. Kyrshan Sing Rgh. Banteilang Rumqpngr
Roh. Phod Khongphai Rgh. ©.®. mztm?\_.s‘&.....m\ﬁ
Rgh. Kersing Tariang Rgh. Joit Ciengdoh

23-91-78

Uba burom

—axl

IS

Rgh. Phira Sing Dkhar
Secy. Sa2ng Pvni, Astk. Gun. Secy
Seng Khasi Mawkhar, Shillong.
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ko Senbeh Ki Noncshat Nongkhen
Hunniew Skum Hunniew Trep

MADA'\IRITING SHILLONG-793021

/,\
Rf 'ﬂ,
- Khyrdot ¢ samm/ /HSHT /33 Date REZITP.
Ha, ) )
I-Bah/Kenc
1\Presfﬁgnt/3eefetary S C , fdnan |

Mocabar, gLLﬁQwi}'

Rangbah/Konngé@.ﬁ Bxrem,

Ka Sengbah.xi Nengshat Nongkhein Hynniew Skum Hynniew ”
Trep, HeQe. shillong, ka pyntip ha ka bwrem jong phi, ba ka
'Newh Blel Dem Blei ha shneng Mawroh Hima Mawiang kan leng °
ha ka 0% Tarik,”mhprah,l”s (06-12-98) ha w
(Shiphew shiteng) baje mynstepKan den ruh ka Jingpynshai
pa;éEEE’QQQ ka shad ka mastieh hadien ka jingi eh Nlam.

O —

Kumta, la kyrpad ia phi ki Rangbah na ki Seng bad ki
+  shnwng jong phl ban ia kit khia kum la ka jong ka kam na ka
' Dbynta ban tei ia ka Imlang sahlang jeng ka jait bynriew I
Hynniew Skum Hynniew Trep. Iawer ia khot lang ia ki para
kur para kha ban ia;poi ban ia sakhi lang ha katei 'ka sngi
Nguh Blei Dem Blei, bad ruh ban ia shim bynta ruh ha ka
Shad Xa Mastieh hadien ba la deﬁ ka Kam Niam.
Ia T@ jingpynbna paidbah lasuh lang hangne.

;(.-.’,C‘l (jeﬂj) [”\f‘

047 Uba latrei lang bad phi,

..2
;Lfgy (oﬂf '%éﬂv
I UL d a5 Phang

Jaka - (Shil long. VN i s

Tarik": 27-10~88. q\/f fon a1 s b Nt i

I o i iew Taoep

./.—)/’)/fl{ (" /“ . Ocrearizution)

el = IR0 2],

KHUBLEI

Annex e - X



	Page 1 
	Page 2 
	Page 3 
	Page 4 
	Page 5 
	Page 6 
	Page 7 
	Page 8 
	Page 9 
	Page 10 
	Page 11 
	Page 12 
	Page 13 
	Page 14 
	Page 15 
	Page 16 
	Page 17 
	Page 18 
	Page 19 
	Page 20 
	Page 21 
	Page 22 
	Page 23 
	Page 24 
	Page 25 
	Page 26 
	Page 27 
	Page 28 
	Page 29 
	Page 30 
	Page 31 
	Page 32 
	Page 33 
	Page 34 
	Page 35 
	Page 36 
	Page 37 
	Page 38 
	Page 39 
	Page 40 
	Page 41 
	Page 42 
	Page 43 
	Page 44 
	Page 45 
	Page 46 
	Page 47 
	Page 48 
	Page 49 
	Page 50 
	Page 51 
	Page 52 
	Page 53 
	Page 54 
	Page 1 
	Page 2 
	Page 3 
	Page 4 
	Page 5 
	Page 6 
	Page 7 
	Page 8 
	Page 9 
	Page 10 
	Page 11 
	Page 12 
	Page 13 
	Page 14 
	Page 15 
	Page 16 
	Page 17 
	Page 18 
	Page 19 
	Page 20 
	Page 21 
	Page 22 
	Page 23 
	Page 24 
	Page 25 
	Page 26 
	Page 27 
	Page 28 
	Page 29 
	Page 30 
	Page 31 
	Page 32 
	Page 33 
	Page 34 
	Page 35 
	Page 36 
	Page 37 
	Page 38 
	Page 39 
	Page 40 
	Page 41 
	Page 42 
	Page 43 
	Page 44 
	Page 45 
	Page 46 
	Page 47 
	Page 48 
	Page 49 
	Page 50 
	Page 1 
	Page 2 
	Page 3 
	Page 4 
	Page 5 
	Page 6 
	Page 7 
	Page 8 
	Page 9 
	Page 10 
	Page 11 
	Page 12 
	Page 13 
	Page 14 
	Page 15 
	Page 16 
	Page 17 
	Page 18 
	Page 19 
	Page 20 
	Page 21 
	Page 22 
	Page 23 
	Page 24 
	Page 25 
	Page 26 
	Page 27 
	Page 28 
	Page 29 
	Page 30 
	Page 31 
	Page 32 
	Page 33 
	Page 34 
	Page 35 
	Page 36 
	Page 37 
	Page 38 
	Page 39 
	Page 40 
	Page 41 
	Page 42 
	Page 43 
	Page 44 
	Page 45 
	Page 46 
	Page 47 
	Page 48 
	Page 49 
	Page 50 
	Page 1 
	Page 2 
	Page 3 
	Page 4 
	Page 5 
	Page 6 
	Page 7 
	Page 8 
	Page 9 
	Page 10 
	Page 11 
	Page 12 
	Page 13 
	Page 14 
	Page 15 
	Page 16 
	Page 17 
	Page 18 
	Page 19 
	Page 20 
	Page 21 
	Page 22 
	Page 23 
	Page 24 
	Page 25 
	Page 26 
	Page 27 
	Page 28 
	Page 29 
	Page 30 
	Page 31 
	Page 32 
	Page 33 
	Page 34 
	Page 35 
	Page 36 
	Page 37 
	Page 38 
	Page 39 
	Page 40 
	Page 41 
	Page 42 
	Page 43 
	Page 44 
	Page 45 
	Page 46 
	Page 47 
	Page 48 
	Page 49 
	Page 50 
	Page 51 
	Page 52 
	Page 53 
	Page 54 
	Page 55 
	Page 56 
	Page 57 
	Page 58 
	Page 59 
	Page 60 
	Page 61 
	Page 62 
	Page 63 
	Page 64 
	Page 65 
	Page 66 

