ORAL LITERATURE:

A STUDY OF MIZ0O FOLK SONGS

A thesis submitted in partial fulfililment of the requirements for the
Doctor of Philosophy in the Department of Mizo, Mizoram University

Submitted by:

RUTH LALREMRUATI
(Registration No: MZU/Ph.D/176 of 24.03.2008)

Department of Mizo, Mizoram University

Supervisor:

Prof. R.L. THANMAWIA

Department of Mizo
School of Education & Humanities
Mizoram University
Aizawl, Mizoram.



ACKNOWLEDGEMENTS

First and foremost, | thank the Almighty God for his guidance throughout
my research work and for his abundant blessings showered upon me, without

which my works would have been a failure.

| would like to express my most sincere gratitude to my supervisor Prof.
R.L. Thanmawia, who is not only a guide but a great mentor. Sir, your guidance,

understanding and patience had led me this far and | am so much indebted to you.

| am very much obliged to Prof. R. Thangvunga, Head of the Mizo
Department, Mizoram University, who render his valuable knowledge and time
for my research. | extend my heartfelt gratitude to all my colleagues and staffs in

the Mizo Department, MZU for their support and help during my research work.

My utmost gratitude to my parents, Dr. Lalruanga and Lalnuntluangi for
their countless support and encouragement. “Dear Mom and Dad thank you for
your endless love”. A thousand thanks, to my brother Samuel Laldingliana and his
wife Rosy Lalnunmawiii, my sisters Esther Lalhlimpuii, Ellie Lalmuanpuii and
her husband Remlalthlamuanpuia. | appreciate the helping hands and prayers they

offered.



Words cannot express my heartfelt thanks to my dear husband, David
Lalrammawia. “You have been there for me all the way through; my research
work would never be in shape without you. Thank you for being the wind beneath
my wings”. A million thanks and love to my daughter Joanna Lalvenpuii, who
had been an inspiration to keep me going and a source of joy at difficult times. A
sincere appreciation goes out to my in-laws, | am very grateful for your

understanding, moral support and prayers.

Lastly, | extend my heartfelt thanks to all my family and friends who had

been there for me whenever | needed a helping hand during my research work.

(RUTH LALREMRUATI)



Declaration

TABLE OF CONTENTS

Acknowledgements

Chapter —1

Chapter — 2

Chapter — 3

Chapter —4

Chapter -5

Bibliography

Glossary

Tonic Solfa

Introduction

Historical Development and
Characteristics of Mizo Folk Songs

Classification of Mizo Folk Songs

Theme of Mizo Folk Songs

Conclusion

i —1iv

34 -100

101 - 159

160 — 208

209 - 218

219 — 225

226 — 232

233 - 236



Lalremruati 1

CHAPTER-1

INTRODUCTION

The Mizo:

The term ‘Mizo’ is a universal term used to identify the different tribes or
clans who reside in the entire frame of the present Mizoram. They are one of the
ethnic groups living on the North West of Burma and North East of India. They
share identical cultures, dialects, traditions, customs and practices and are
designate the term ‘Mizo’. “The Mizo were known b160y diverse names such as
Kuki, Chin and Lushai. The Mizo were first known as Kuki because they were the
first batch to have arrived in Mizoram during the reign of the Tipperah Raja,
Chachag who flourished around 1512 AD” (Grierson 1). When the British came
to Mizoram in 1872 they found the land dominated by the Sailo Chief, belonging
to the Lusei clan. Thus they named the ranges under them as Lushai Hills and the
general population as Lushai. The meaning of Lushai is also not certain. There are
a few explanations; one of them suggests that the term Lu means head and Sei
means elongated. So the name indicates a description of people whose head looks

elongated because of their hair knot.

On the other hand, T.H. Lewin writes that “It stands for the word head
cutter in English, for the word Lu means head and Shai means to cut” (370). Most

of the names of the Mizo clans are the names of a person. With the passing of
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time the name of their ancestor are taken up as the names of that clan. So,
Liangkhaia believed that “a person named Luseia must have been one of the

ancestors, later they began to call themselves Lusei” (14).

Because of an inaccurate transliteration the word Lusei (or Lushei) has
been confused with Lushai. The term Lushai is used in wider sense and implies
various sub-tribes while Lusei was used only for the sub-tribe of that name.
Hence, we find that the Mizo historians used the word Lushai to denote the
common inhabitants or the hill tracts and Lusei or Lushei for indication of the

Lusei sub-tribe alone.

It is rather intricate to give a clear-cut explanation as to when the word
‘Mizo’ began to be used. “Since the remote past the Mizo elders, while talking
about their history, always call themselves as Mizo or ‘we the Mizos™”
(Vanchhunga 1). When the British came, the people were heard using the word

‘Mizo’ among them.

According to one view, “when the Mizo lived in the Than range (Burma),
the people settling on the plain named their folks living on the hills as Zomi or
Mizo, meaning ‘people of the cold region’. The name stuck and the group got
identified as Mizo” (Zatluanga 1). But this assumption was contradicted by
Lalthangliana, “it seems that there was no one left behind when they escape the

Shan attack in Kabaw by going up the Chin Hills. So, he presumes that the word
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Mizo took its origin from Zopui the name of the village they built around 1765
which is about ten miles to the west of Tiau River. Under the Chieftainship of
Lallula, the people of Zopui took pride in their village as they often success in
raiding their foes and called themselves the braves of Zopui. Here the word Pui
means big, therefore, Zopui simply implies a big village of the Zo” (History 71).

We see the name of Zo mentioned in the song of Lallula:

Zokhaw val hnamchem kan chawi,
Mangngul ar ang kan sahna,
Run kuamah aw e.
{Meaning: We, the Zo men killed Mangngul (Chief of Thlanrawn village)

in the valley of the River Run. We slay him like a fowl.}

Kan zokhua hi dem lo u,
Thlanrawn tlunglu kan lakna,
Phanpui zur nguai aw e.
{Meaning: Don’t despite our Zo Township where we chopped off

Thlanrawn’s head (enemies head). Their heads lie in solo upon the trophy

post.}

Meanwhile, K. Zawla writes, “the term ‘Mizo’ is a combination of two
words ‘Mi’ and ‘Zo’, while Mi means people and Zo means hill” (11). He

suggested that their settlement in the hill area gave them the name Mizo.
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Likewise, some scholars also suggested that Zo means highland so the word Mizo
is often translated as highlander as they lived in the highlands. But VVumson
mention that “this is simply absurd as they have already called themselves Zo
while they lived in the plains of Chindwin valley. So, Zo might mean highland but

never highlanders” (5).

But the origin and meaning of the word is still uncertain, therefore, it may
be concluded that the term ‘Mizo’ is not a name of a tribe or a clan but a generic
name to designate racial cultural group by which all the tribes under the Mizo are

known in Mizoram which emphasize the people alone.

Origin and Settlement:

The vital way for a primitive man to convey himself was through verbal
art. When knowledge and information has been passed down orally for
generations it results in deviation from one person to the other. The origin of the
Mizo, like those of many other tribes in the North Eastern India is shrouded in
mystery. Due to the absence of a written record the early Mizo history cannot be
precise and on all accounts the diverse adaptations can be held to be possibilities
and not genuine facts. Until late in 1894 when writing was introduced by the
British missionaries the Mizos hold on to its oral culture and remain unexposed to
the outside world. Some of the Mizo folktales claim that they have a script written

in a form of scroll or parchment, which they have lost on their ceaseless
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wanderings. Also, “according to one legend, it was consumed by a dog owing to
their disregard and carelessness” (Zawla 4). So they have no record of the past

history.

The Mizo are generally accepted as part of a great wave of the Mongoloid
race migrating from China and later spilling over into the Eastern India, their
present habitat. There is an assumption that they sprung up from a cave called
Chhinlung someplace in the northern hills of Burma. The word Chhinlung is
literally translated as closed stone. No one has been able to locate the exact place
of that rock. Mizo historian Liangkhaia assumes that “the story of the origin of

Mizo in Chhinlung can be dated around 900 A.D.” (13).

In the mean time, there is belief that “Chhinlung was not a rock but the
name of Chief of Aupatuang in Burma. The name of that Chief was Chhinlung
and the forefathers of the Mizo were the subjects of that Chief. Hence the name
Chhinlung came into existence after the name of that Chief” (Vanchhunga 1-3).
Some historians also suggested the same belief that “while the Mizo settle in
Aupataunga one of the Chief was Chhinlunga so his village is regarded as the
village of Chhinlunga which was later known as Chhinlung” (Hrangthiauva & Lal
Chungnunga 4), but there is no evidence in support of the proposition. There are
some people who believed that the Mizo are the descendants of prince Chin Lung,
the son of Huang Ti, the King of Ch’in dynasty, Huang Ti was the one who built

the Great Wall of China. The prince incurred the discontentment of his father and
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left his kingdom and settled in Burma with some supporters. Some historians have
confirmed that the Mizo originally lived in the Mekong valley and then in the

Hukawng valley of Burma.

Baveja in his book describe what he asserts as an old legend in which he
point out about the construction of a long and thick wall. It has been indirectly
suggested by Baveja that the Great Wall of China is connected with the
Chhinlung rock. “As the construction progressed the Mizos found that their work
was very tiring and decided to bolt from the area. Their search for a new and
healthy home, where they would live more comfortably, had brought them to the
present district of Assam” (Baveja 1-2). This hypothesis must have been just an
assumption since no other Mizo tales claims it to be true. The Mizo were unaware
of another place beyond the Chin Hills; they had the knowledge of the main land
China only after the British conquerors had spread education and widen their
geographical awareness. Before this time their world was never bigger than their
own settlement. Challiana further expresses that “they have no knowledge of the
outside beyond Silchar. A raiding party was wondering to see good roads to the
other side of Silchar as they never had the knowledge of the existence of man

beyond Silchar” (40-41).

The Mizo legend suggested that they emerged from under a large covering
rock known as Chhinlung. After many of them have come out the Ralte clan, who

are known for their loquaciousness came out. But they started talking noisily
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while coming out of the cave. So, the lid of the rock was closed by the ones
having authority thinking that they have become over populated as it has become
so noisy. But the story of the Mizo getting out into open from a rock opening is
now part of the Mizo fable. There are some folk songs which reflected Chhinlung

as a place of their earlier settlement:

Thlalai leh dawntuai an tliak zo e,
Chhinlungah mi awm lo, Vangkhua zawng ti ula.
(Meaning: The people of Chhinlung are all dead; even the youths are all

dead; everyone is searching for a new homeland.)

Pianna han hril ila chhaktiang kawl leh vaiah,

Chhinlungah thang hmasa ka pu e, Lianngaia
(Meaning: | was born in a land far away in the northern side; my
grandfather is Lianngaia, one of the first famous people among the

Chhinlung.)

However, Chhinung remains a remainder to all the different clans of the
Mizo that they belong to the same origin who came down from Burma not very
long past. “There are many possible theories as to the origin and location of the
Chinlung, but the general conclusion is that the Mizo had once settled in central
Asia” (Thanmawia Mizo Poetry 7). It is rather complicated to trace the exact date

as to when the Mizo migrate from the central Asia. They migrate to the West
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alongside the boundaries of Tibet and moved down south into Myanmar. “It is
supposed that they arrived at Myanmar in the beginning of the year 800 A.D.
From there, they continue to move down the banks of Chindwin River and settled
in the Kabaw valley and spread out in the surrounding area. Here they reside from
the year 800-1300 A.D.” (Lalthangliana Culture 4). During this time they built
the oldest town of the Mizo at Khampat and the majority of them lived in and
around Khampat. It is believed that during their settlement in this place they
enjoy a good terms with the Burmese and they lived in peace and harmony. They
led a prosperous life for a while living a secure and happy life for quite a long

time.

So, there are different assumptions as to why they migrated from this
place. Mizo historian K. Zawla believed that “a dreadful famine Thingpui tam
over- ran them during this time; in search for a better place to live they were
forced to move on” (10). Meanwhile, Lalthangliana writes, “The Shans who
outnumbered them and were much stronger, entered the Kabaw valley. The Mizo
were different and unable to stand up against the Shans; and so they left the
Kabaw valley in the year 1300 A.D.” (Culture 4). Legends also suggested that
they began to develop some controversy among themselves as the Chief of the
town exercise excessive authority over the people. “During their settlement in this
town it is told that before leaving this place they planted banyan sapling for

remembrance and expression of their love and loyalty to the town. They pledged
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before their Burmese neighbors that when the hanging roots of this banyan tree

had turn into a new stem they would return to Khampat” (Thanga 3).

So, whatever may be the reason for their migration, it is true that they
were looking for better settlements and provisions. The Mizo formed into various
groups after leaving Kabaw valley and they went up towards Chin Hills. There
were hardly suitable places to make settlements for the whole group since they are
of high ranges, deep narrow valleys. When they had selected a good dwelling
spot, only a small group could be accommodated. So, a number of them had to
move on to find another suitable place, in this way they began to disperse from
one another forming different villages. According to Liangkhaia “the Mizo during
this time make their settlements clan- wise. The Lusei clan settled in Seipui and
Khawkawk, Ralte clan in Suaipui and Saihmun, Chawngthu clan in Sanzawl and
Bochung, Khiangte clan in Pelpawl, Belmual and Lungchhuan, different clans of
Hauhnar, Chuaungo and Chuauhang settled in Hauhnar Tlang and the clans of

Ngente, Punte and Parte settled in Chawnghawih and Siallam ™ (43) .

But during their settlement in this area the land was steep and rough and
infertile for cultivation which causes many hardship and difficulties for the
people. So, in search of a more productive and fertile place they migrated west
ward and finally settled in the range of Lentlang. “There settlement in Lentlang is
marked between 1450- 1700 A.D.”(Lalthangliana Culture and 5). In the meantime

L.B. Thanga suggested that “from Khampat the Mizo immigrated to India into
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two groups; one group went north and the other south- west. The first stage made
their first halt at Lentlang, he quoted that K.Zawla suggested this took place about
the year 1466” (4). Life during the settlement in Lentlang was much easier than
before. They have developed various skill of cultivation and weaving by hand

looms.

Their songs and tales are the main source of our knowledge about their
settlements in this place. There were constant battles and preparations against
enemy attacks for superiority among the different clans during this time. The
bravest and most powerful one of every clan happens to be the chief of their own
clan. The most courageous of them were the Lusei clan, and of this clan the Sailo
sub-clan was the most dominant and powerful clan. So, most of the Chiefs

belonged to the Sailo family.

In earlier days the most courageous and dominant one of every clan
became the Chief of the respective clan, but with the passing of time chieftainship
became hereditary. It became essential for them to shift their settlements to obtain
good land for jhum cultivation and aggressions of the Chin or the Pawi people.
They moved west ward crossing the Tiau River which now formed the Indo-
Burma borderline and settled themselves in the southern most parts of the present
Mizoram. This settlement is assumed to have taken place in the early part of the
eighteen century. “By 1810 the Lusei under the Sailo Chief’s had merged their

location by occupying the area between Champhai and Demagiri northward up to
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the borders of Cachar and Sylhet” (Nag 82). It can be assume that this is how the
Mizo came and settled in the present state of Mizoram and the period till then
may be regarded as the primitive period of the Mizo. When the British came in
contact with the Mizo, the probable period of the Mizo history ceased to exist and

their period of recorded history began.

Structure of the Mizo Society:

The early Mizo life in the preliterate time was an invariable struggle for
endurance. Life was not easy for them and they had to struggle persistently
against the forces of nature. Their social and custom structure was greatly
influenced by their daily occupation, agriculture, and hunting expeditions. They
earned their livelihood by practising shifting cultivation. So, they had to strive
constantly for a selection of an inhabitable place for shelter and fruitful land for

food.

When a boy was born, the elders gave their blessings so that he might
grow up to be brave and be good hunter. Being brave, strong and hard working
was the utmost trait they valued among the men. Men having a mindset similar to
the women are condemned and are mocked at by telling them to wear a skirt.
Boys are trained to be brave, to be skilled hunters and kill their enemies without
fear. Their bravery is measured on the number of animals and foe’s heads hanging

on their walls.
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Other hand, woman’s trait is to be beautiful, hard working and good skill
in La deh (Weaving cloth) so that they can get a hefty sum for their marriage.
Women surrender themselves to their husband after marriage and they follow
whatever religion their men followed. The girls were trained for collecting fire
wood, carrying water from the village water point, cooking etc. from the tender
age of 4 (four). They hardly have free time to play around and enjoy their
childhood like the boys; hence, they have to endure many complications during

their childhood.

The lust for power among the Chiefs of different villages leads to war
even within the same clans; there are times the innocent women and children
suffer the impact of these wars. Raids were often carried out on enemy villages.
At the centre of the village is the Chief’s house, he was helped in his
administration by the village elders. Near the Chief’s house was built Zawlbuk
(Bachelors’ dormitory), where the youth were molded into responsible adult
members in the society. Zawlbuk served as an institution for different talent and
obedience. From this place the elder pass on the history and folklore of their fore
fathers. Social etiquette, warfare, wrestling and different sports were also taught
in this dormitory. Every young man was expected to sleep in the Zawlbuk. The
young boys had to collect firewood and water for the Zawlbuk until they become a
teenager. Zawlbuk plays a vital role in the early Mizo society as it served as a

village safeguard place.
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Strong walls were built and tower guards were kept to keep watch over the
villages. When a man killed his enemy, the head should be brought home as
trophy to prove his bravery. “In case the place of the killing is too far to bring
home the head, he must bring home a large part of the skin from the head” (Zawla
95). Their victory in war was celebrated by displaying the heads of the defeated
foes; the young boys were asked to strike at the foes heads to proof their bravery.
There were also few occasions where two or three of the best warriors in the

village raid their rival villages.

These killings took place not for the sake of head hunting alone, but
mainly to protect their village and to assert their bravery. On the other hand, Mc
Call stated that “the reason for head hunting is to propitiate evil spirits, to
accomplish access to Pialral after death, to prove prowess over enemies and to
gain the respect of a prospective bride” (38). This assumption cannot be wholly

accepted as the killings were done mainly to defend their villages.

Though war and killing was significant among the Mizo, one of their best
traits to be noted is that, murder was greatly condemn in their society. Murder,
quarrels, and fights among them were not only condemned by the people but
actions were taken to discipline the wrong doers. A person commits murder
mostly if he is under the influence of alcohol; and it is the attitude of the murdered

family to take revenge. And the only way for the person to save himself is to run
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to the house of the Chief and hold on to his Sut. Once he grabs hold of this Sut he
can no longer be touched by anyone but in return he and his family are obliged to

serve the Chief for their entire life as slaves.

One ethical conventional way inculcated in every Mizo society is
Tlawmngaihna. Thanmawia quoted that “according to K.C. Lalvunga
Tlawmngaihna is an ideal of life in which man could not be outdone in doing
good to others. When a man is Tlawmngai, one cannot defeat him in doing good
to others, and that self- sacrifice sometime demands life itself” (Mizo Values 15).
It is an ethical code primarily arising from a sense of duty and responsibility
whereby one’s significance was concealed and regard as less important in the face

of the need of others.

From the earliest known history, the Mizo have been known for their unity
and graciousness among one another. There may be few instances where their
unity and behavior is questioned but over all they shares the good and bad times
together as one big family. It is due to this reason that the youth enjoy freedom in
life and the relationship between the opposite sexes is quite close in a mannered
behavior. An unmarried gentleman has the freedom to visit and accompany any
unmarried female whether it is in his village or when he travels to any other
villages; the females also have freedom to entertain and converse with their

visitors in a well mannered approach to have a happy conversation. There are
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occasions when a male looks for his bride in other villages and this is called

Ranngo zawng.

The Mizo society is a patriarchal society where the head of the family (the
father) has full authority in the decision making and functioning of the family. In
the event of marriage the practice of monogamy is followed where the bride

settles in the bridegroom’s resident.

In the early Mizo society, Zu (rice beer) played an important role in many
phases of their life. They are used almost on all the important occasion of their
life, both at times of sorrows and joys. Zu was used in times of sacrificial
ceremonies, marriages, celebration of the successful hunters and warrior, and at
times when they stay up the whole night to condole a bereaved family. They were
also used on all the festive occasions. Eventhough, zu had been widly used, it is
noteworthy to mark that they drank moderately and they were hardly found

intoxicated by it.

Nula rim (Courting a lady by visiting their house at night) is an important
culture of the Mizo which portrays their life style. They freely converse about day
to day life which eventually builds their relationship. These females have an
important role to play because they hardly had any free time of their own; they
got up early in the morning, gather water, grind rice, prepare meal and after taking

care of their family attire they ready themselves for the daily works in the fields.
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Even if they were at home, they had the responsibilities to collect fire woods and
weave cloths. Weaving cloths was a competition for the females and since it was
their responsibilities to provide clothing’s and warm fabrics for their families they

were always equipped with their weaving equipments even at night.

After dinner, the gentlemen gathered together at Zawlbuk and after a short
while they used to move out from Zawlbuk to visit their admired lady along with
their buddies. They would sit and chat near the hearth which was their only source
of light at night. When a woman had more than two or three visitors, she is not
allowed to speak in favor of or glance at the one she favors but rather treat
everyone equally. She had to hide her feelings as long as possible even to her

lover if he was present.

The gentlemen would never speak or act to disrespect the parents of the
lady and the parents too used their words wisely and carefully while speaking to
them. In case the parents react or speak in a way which is unpleasant to the
gentlemen, they would be informed to the elders at Zawlbuk and depending on the
seriousness of the words used by the parents, the judgment of the elders could be
either to banned the visit of their house or to dismantle their house without prior
warning. It is a big shame for the ladies not to have any visitors and that is why

their parents are also very concern and careful in this regard.
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Apart from their courting in the house, there was another way where the
gentlemen and ladies spent time together called inlawm and thingphurh. It has
significant value in their lives; it is a way to show their love and affection to one

another and also the only time they have an alone time together as lovers.

Since, all of them were earning their living from their jhum; they had to go
for work every day. During this time, those men and women who share a special
friendship used to help each other taking turn in each other’s jhum which is called
Inlawm. Inlawm in defined by JH Lorrain as “To take turn and turn about at
helping one another in any kind of work or occupation; to do anything together by
turns for mutual advantage or pleasure” (206); it was also a cheerful moment for
the lovers since they could have good time together. They would take turn helping
each other; the lady would first work in the jhum of the gentleman and
alternatively work in the later days. Inlawm is not specifically meant for lovers;
even woman and woman, gentleman and gentleman, woman and gentleman who
are not lovers can practise Inlawm. There are also occasions where three people
participated in Inlawm. Generally, families with fewer men tend to favor strong
men. In Mizo soceity, Inlawm is very important and taken very seriously. When a
gentleman says, “Ka lawmnu”, it mostly means that he is addressing her as a
lover. Inlawm provides a valuable opportunity for the lovers to spend time
together while working. They would wait for each other on the outskirt of their
village where the lady would then carry the food, water and tools of the

gentleman on her back. There are also instances where Inlawm brings together
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two people who at first do not share intimate relationship together. Though they
work very hard during these times, they were very happy in their own world.
They also played various games such as Laksang and Zawlzawng which is meant

to foresee their future wife or husband.

Nula rim plays an important role in the society and culture of the Mizo. It
IS important to note that the ladies are very careful against gentlemen; they even
hide their inner feelings even towards their lovers. No matter how hard a
gentleman tried to lie down with them, the reality is that, they could touch the tip
of the women’s clothing only after 3 (three) years of getting to know them. In the
society of the Mizo, it is a must for woman to conceal their affections for their
lovers or men; incase she shows her affection, it is a shameful thing for herself
and her family and the scar of her actions remains indefinitely. And the men took
this opportunity to raise their pride and ego among other men since for them to
publicize that he a have woman falling for him is a class above other men. Men
who can be friend and make love to sisters are even held at higher esteem and
even in their death; a fresh feather of a cock is placed on their tomb to

commemorate them.

The elders of the Mizo are also very careful when it comes to marriage.
Family members with fatal disease, disability, unacceptable character (eg:
stealing) etc. is disregarded when choosing a partner. It is hard to get a suitable

husband for a woman had love affairs with each and every man. The price of a



Lalremruati 19

woman comes down if they had already conceived a child or if she was a widow
and their chance of remarriage to a gentleman was very little. This was the reason
why the Mizo women are very careful with their life because it reflects their value
and respect in the society and their loyalty and patience are appreciated in the

culture of the Mizo.

In the lifestyle and culture of the Mizo, it is the youth who bring peace and
happiness to the Chief and his villagers. They are the ones who give their time
and lend a hand for others during days of happiness and hardships. To act or
speak against them is to bring discomfort in the society. If the young men and
women of a village have unity among themselves then their village is a peaceful

place for settlement.

Another noteworthy thing in the lives of the Mizo society is the act of
Thangchhuah, which is an act of merit performed by the rich people or the brave
hunters. It plays a significant role in the history of the Mizo society. It was the
dream and ambition of every Mizo to perform Thangchhuah that would permit
him to pass through the gates of paradise where all his mortal labors and worries
will come to an end. There are two ways a person could perform Thangchhuah
i.e In lama thangchhuah and Ram lama thangchhuah. To attain Thangchhuah a
series of minor feast have to be performed before the main ceremony

Khuangchawi is performs.
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The first ceremony is called Sakung. After marriage when a young man
wants to start an independent house, he gives the Sakung feast on which occasion
Vawkpa sutnghak (the biggest male pig) is killed. This ceremony is followed by
Chawng in which two male pigs and a female pig is killed. The youth of the
village are called to join in pounding rice and collecting firewood for the big
feast, they are served with drinks at this time which is called Sumdeng Zu. The
two ceremonies mentioned above may be performed in course of one to three
years only. Meanwhile the next ceremony called Sedawi chhun is not always easy
to perform and many years may elapse before one could accomplish it. In the
ceremony of Sedawi chhun; a mithun, a boar and two small pigs are killed. A
great amount of Zu is served to the guest. The priest recites and chants their
charms after which he pierced the mithun and the sacrifice follows. A ceremony
known as Zankhuang follows where a mithun, a boar and a small pig is killed.

This ceremony is also again accompanied with a large amount of drinking Zu.

The next feast to be performed is Mithirawp lam, which is the dance for
honoring the spirit of the relatives. Effigies made out of cotton of the dead
relatives are erected and taken in procession on the third day. This was
accompanied with dances and prayers offered for the deceased souls. Before
performing the last and most important ceremony Sedawi chhun has to be

repeated once more.
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Lastly, the most significant ceremony called Khuangchawi which every
Mizo desire to perform, and yet very few people could accumulate an adequate
amount of wealth to achieve it. The ceremony is mostly similar with the previous
ceremonies but the only difference lies in the larger number of animals killed, at
least three mithuns, two boars and two pigs must be killed on Khuangchawi. The
celebration went on for 4 (four) day where relatives and close ones from different
villages were invited. The couple performing Khuangchawi would be carried
through the village on a bamboo platform and stops at the front of the chief’s
house. The act of distributing different kinds of valuable gifts which was tossed
down by the couple was one of the vital things of this ceremony where the
villagers jostled for these gifts. Once this ceremony was over the title of

Thangchhuah Pa (the man who had performed Thangchhuah) is given to.

To be ram lama thangchhuah (Performing thangchhuah by killing wild
animals) is another thing which was designed for brave men and hunters. To
attain such title it is required to kill at least a bear, a barking dear, wild boar, a
stag, wild mithun, a viper and a hawk. There is also an assumption that the soul of
the wild animals and enemies a person had killed would accompany him to
Pialral as his servant. There is a believe that no women, except virgins and the
wife of the Thangchhuah pa may enter Pialral, so, both the men and women

would work hard to attain this blessed state.
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Beliefs and Practices:

There has been a lot of assumption about the religious belief of the early
Mizo. There are historians who believe that the Mizo practice Animism. “Before
the British came to their land the Lushais were wholly animists” (Mc Call 67). In
the mean time Lalruanga quoted that “C.V.L. Auva is of the opinion that the old
Mizo religion was kind of polytheism with a tendency towards monotheism” (14).
K.C. Vannghaka also writes, “The old Mizo religion as monotheism but also

belief in the existence of different minor gods” (11).

The Mizo assume that there is one ‘Supreme Being’ called Pathian who is
the generous creator of all things. Even though he is a beneficent being he is not
much concerned with the fates of human beings. So, sacrifices were not made to
him. Besides this there is also a belief in a number of evil and good spirits which
could be satisfied only by offering sacrifice. Among the good spirit Khuavang is
sometimes spoken of as parallel with Pathian, but is usually considered mediocre

to him who is more concern about human beings.

It is also a common belief that streams, mountains, big trees and forest are
inhabited by a spirit which they call Huai (Spirit). They have a strong perception
that these Huai are responsible for the misfortune, illness and all bad things that
befell them. Therefore, they had to make sacrifices to them to please those spirits

so no harm would come to them. Sometimes there is confusion that the early
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Mizo worshipped the devil and evil spirit. But we should make it clear that
sacrifices were made to them not as worship but merely done out of expectation to
be free from evil. The Mizo have two kinds of priests who perform sacrifices to
appease the evil and good spirits; Bawlpu for the former and Sadawt for the latter.
The priests have high esteem and benefit; they are supported by the villagers. The
role and details of these priests will be dealt with in more details in the following

chapter under invocations.

The Mizo also held a strong conviction regarding life after death; they
supposed that the human souls after death wander about the house for around
three months. So, during this period they offered food to the departed soul every
day. The soul advanced towards the hill Hringlang Tlang only after a farewell
feast Thitin was offered. The souls then proceed to cross the Rih Lake; from there
it would look back to the world with nostalgia. When it reaches the banks of the
river of forgetfulness Lunglohtui the soul drink that clear water, and plucked the
flower Hawilopar which is blooming near the river Lunglohtui and wore them on
the hair and ears. Since then, the souls forget all about the human world till it
reaches the junction Zingvazawl. From there the roads to Pialral and Mitthi khua

(Dead men’s village) diverge.

They believe that there are two places for the souls in the afterlife; there is
Mitthi khua for the souls of the ordinary man, a place where they would continue

to work and toil. On the other hand Pialral is a place where the souls would take



Lalremruati 24

rest from earthly toils and worries. The souls of those who had perform special
sacrifice and killed wild animals are permitted to enter Pialral. So, it was the
ambition of every Mizo to perform stipulated sequence of ceremonies that would
lead them to Pialral. He who performed all that was required on this side of the

grave is known as Thangchhuah.

Festivals:

One of the most important practices in the history of the Mizo society is
their festivals. It is universal that every tribe has its own annual celebration or
ceremonies, both religious and cultural. The Mizo daily routine was round up by a
series of hard work as they earn their livelihood by agriculture. There was a need
for them to pause from work to have leisure time, to unwind and enjoy. So, they
often have a kind of entertainments and gatherings, among these they give great

importance to three community festivals, known as Kut.

The three important festivals of the Mizo are Mim Kut, Chapchar Kut and
Pawl Kut. These are held at specified time and season of the year. Mim Kut is
celebrated in the month of August-September in the time of harvesting the maize
crop. Dedicated to the memory of their deceased relatives, the festival emphasized
the spirit of thanksgiving and remembrance of the years. Chapchar Kut is
celebrated during spring time after the jhum cutting is over, the season is ideal and

it is perhaps, the merriest of the Mizo festivals. Pawl Kut a post-harvesting
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festival which is celebrated during December-January. In this festival also an
atmosphere of thanksgiving is manifest, because the complicated task of plowing
and harvesting is over. Every distinctive tribe generally has their own annual
festivals. The ceremonial feast and festivals were very much connected with their
religion. These festivals are connected with a number of songs which play a
significant role in folk songs study. An in-depth study will be taken in the

following chapter under festive songs.

Introduction to Oral Literature:

The famous folklorist, Richard M. Dorson has pointed out that “one of the
sectors of folklore and folklife studies is oral literature. Under this rubric fall
spoken, sung, and voiced forms of traditional utterance that show repetitive
patterns” (2). An Anthropologist and folklorist, William R. Bascom further
defines folklore as “verbal art which is obviously related to literature, which is
written; but folklore may never be written even in a literate society, and it may
exist in societies which have no form of writing. Folklore is an art form like
literature related to music, dance, graphic and plastic art, but they differ in the

medium of expression which is employed” (398).

The term Oral Literature, is the art and skill of imaginative verbal
expressions. It refers to a form of verbal art which is transmitted orally or

conveyed by words of mouth. Oral literary tradition includes folk tales, musical
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theater, proverbs, riddles, verse, plays, proverbs, epic poems and historical
recitations. It refers to any imaginative exercise of the spoken language to
produce a work of art similar to those of Literature. “The Ballad, folktale and
proverbs of preliterate or non literate cultures that are sung or recited to audiences
and are passed with changes from generation to generation through memory

rather than by being written down” (Hag 155).

Oral literature is a natural impulsive occurrence of the intimate feelings
passed down in a customary manner, which appear from the depths of the
unconscious mind of the folk. It sprung from life, hence reflects the deepest
recesses of the communal and cultural life of a society, its ethnicity, customs,
lifestyle, practices. It is unfathomably rooted in tradition and sealed yet new in
memories. Through this verbal transmission, it sustains a set form even though it

may stay alive in many deviations.

Francis Lee Utley defines Folk Literature as ‘Orally transmitted literature
wherever found, among primitive isolates, civilized marginal cultures, urban or
rural societies, dominant or subordinate groups’ (13). Folk literature has the
fundamental features of songs, narratives, proverbs, riddles etc. The Mizo folk
literature is quite rich in point of diversity and of eminence. It has been recorded

that there are more than a hundred folk songs and folk narratives.
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Folk songs:

Folk songs may be considered as one of the most popular forms in the
Oral Literature. They are the songs that originated among the general folk and
have been verbally passed on from one generation to the next. Folk song is
something the community has acknowledged, embraced to be its own, and
constantly lives with. There are different definitions of folk songs. According to
Oxford Concise Dictionary of Literary Terms, “Folk song is a song of unknown
authorship that has been passed on, preserved, and adapted in an oral tradition
before later being written down or recorded. Folk songs usually have an easily
remembered melody and a simple poetic form such as the quatrain” (Baldick 99).
Meanwhile, the Oxford Pocket Dictionary of Current English defines folk song
as, “A song that originates in traditional popular culture or that is written in such a

style” (folk song http://www.encyclopedia.com>).

Standard Dictionary of folklore, Mythology and Legend defines that “Folk
song comprises the poetry and music of groups whose literature is not by writing
and print, but handed down by word of mouth from generation to generation, and

still current in the repertory of a folk community” (Maria Leach, Ed.1032).

Folk songs are generally anonymous composition, transmitted orally. The
theory that folk songs were originally group compositions has been modified in

recent studies. These assume that the germ of a folk melody is produced by an
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individual and altered in transmission into a group-fashioned expression.
“National and ethnic individuality can be seen in folk music, even in the case of
songs transplanted from one country to another” (folk song

http://www.encyclopedia.com/doc/1E1-folksong.html).

The origin of folk songs is rarely known to its community, the uncertainty
of the original process was formerly considered a chief principle to identify folk
songs. The songs may be an individual or group creation, whose composition is in
some way taken up by the folk. These songs however, are apt to have a great
influence on the entire community because of its life in oral tradition. They are
passed on by words of mouth from parents to children, from generations to

generations.

One of the essential traditions of folksongs are transmitted orally, that is,
they are learned through hearing rather than the reading of words or singing,
typically in informal, small social group of family or friends. Since it goes
through the oral process it may have significant differences from time to time as it
ordinarily does not exist in a standard form. The songs often undergo changes
from the original composition as others learn and sing it, it is re-created
constantly. Even the most brilliant singer tends to alter the original composition
after passing through innumerable versions. As folk song exist through oral
tradition, and as it constantly transpire in some community, and within that, is

generally tied to some occasion, it is constantly subject to change.
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Folk songs are an unremitting reminder to the earlier period regardless of
community nowadays living in a rapid developing modern world that can
effortlessly lose track of culture from the past. The folk itself and the ethnicity of

the folk are responsible for creating, preserving and changing works of folk songs.

The Mizo are known to be great lovers of songs. Their bliss and sorrows
are conveyed spontaneously in the form of songs. The composition may be made
by individual or groups. Their emotions and feeling are typically expressed
through their songs. Mizo folk songs are lyrical in nature, short length, rhythmic
and can be easily understood. It reflects the social heritage, the environment and
culture of the Mizo of a particular time. Most of the Mizo folk songs are of
complex or troubled times but there are some that rejoice or commemorate times
of bliss. There is a certain pace to a folksong, it's not hasty or rushed and
concentrates of the story telling aspect. Traditional instruments are generally used
such as gong, drum etc. Mizo folk songs are meant for different occasions and for
different function, not for mere amusement. The context in which songs are sung
is an important consideration. Sad songs are not sung at celebrations; happy
songs at mourning; war songs at marriages, love songs while an enemy is being
slain and blissful songs at times of sickness and death. The Mizo community is
expressed passionately and imaginatively through their folk songs. Their songs
are live human documents reflecting authentic historical processes and trend of

different epoch.
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Statement of Thesis:

The aim of my thesis is to disclose the various aspects of Mizo oral
literature in general and the Mizo folk songs in particular with a special emphasis
on a systematic classification of Mizo Folk songs. It appears that tradition of folk
songs study was initiated by several scholarly- oriented British administrators,
foreign Christian missionaries, local early historians as well as local enthusiasts
attracted to the collection of folk songs. But, their works mainly result in the
collection of folk songs and there was no sign of an attempt in classification and
study of folk songs. In recent past, a few researchers and scholars have taken up
the studies and classification of folk songs, but among them there are only a few

who pursue the modern and analytical classification.

We can say that though collecting of folk songs has been continuing for
many years and many books and records containing fragmentary information on
Mizo folk songs, and though some scholars and researchers have attempted
analytical study of Mizo folk songs, the material collected and published needs to
be properly classified, analyzed and interpreted in their proper context. In the
present studies a general study of Mizo folk songs are undertaken with a special

emphasis given in the field of its classifications.
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CHAPTER 2
HISTORICAL DEVELOPMENT AND CHARACTERISTICS OF

MIZO FOLK SONGS

In the absence of written records, the history and growth of the Mizo folk
songs remain vague. It is rather very complicated to trace the origin of the Mizo
songs. Some historians believe that the origin of Mizo songs can be traced back
very far while some believe that it’s just somewhere not very far. Since there is no
written record of the origin and development we will have to depend on what ever

sources we have.

Some historians assumed that the earliest history of the Mizo can be
traced back to their settlement between the rivers Run and Tiau. It is believed that
the history of Mizo songs can be traced back during this time. “The most popular
place of their settlement was Seipuikhur, Khawkawk, Suaipui and Sanzawl. But

the Mizo did not have songs in this location” (Malsawma 141).

According to Lalthangfala Sailo, “The Mizo already have songs from the
time of Thlanrawk Pa Khuangchawi” (4). Thlanrawk Pa’s real name was
Belebuta. His son was Thlanrawka and so he came to be known as Thlanrawk Pa
(meaning father of Thlanrawka). He was a great chief whose lands reached far
and wide. He married the fairy daughter of the god of wind and rain, Sabereka. To

celebrate his union with his beautiful wife he arranged Khuangchawi feast. He
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invited all living creatures, they danced and made merry and it has become one of
the most important Khuangchawi in the Mizo context. But the exact time of this

event cannot be determined in history but is often regarded as a very long past.

It can be assumed that the Mizo have songs in the very early period. Also,
it is known from these facts that words exist before its transformation to songs. K.
Zawla writes that “While residing beyond Lentlang the Mizo does not have songs
but the Pawi tribe already had songs at this time; when seeing the Pawi singing
and dancing Mizo desired to have songs and dance too” (229). “This period was
around 1500 AD” (Malsawma 141). There was a tale which narrates that during
this time one man happened to kill Tumpang Sial (Wild gayal), the villagers had a
desire to celebrate and danced the whole night. They could not do so without a

song, so, one man came forward to compose a song and began to sing:

Heta tang hian kha kha a lang a,
Kha ta tang khan hei hi a lang a.

(Meaning: That side is visible from here and this side is visible from
there.)

They could not stay up for long that night with just this song so they had
to call off for that night. The next morning, the daughter of the man who killed the

Tumpang Sial began to sing a song while she was playing:
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Ka pa’n tumpang sial a kap e,
Kan run a mawi e.
(Meaning: My father had killed a wild gayal and the horn has decorated

our home.)

So, after hearing this song they gathered once more and began to
celebrate again. Lalthangliana quoted, “V.L. Zaithanmawia in his book History of
Mizo hla writes, the first Mizo song we can trace is way back during their
settlement in the bank of river Chindwin. During this time songs are sung by a
group of youth, as the leader sings, ‘Ha law, ha law’ the rest of the youth would
reply, ‘Aw e, aw e’. The Mizo have some fine songs during their settlement in

Shan state” (Mizo Literature 3). One of the songs in the Shan state sings thus:

Shan fa tlang khua pu tling tleng e,
Indo thlunglu bakin chhaih;
Kan mi thah, kan laimi do,
Tual thatin lan eih de ning.
(Meaning: While we settled in the land of Shan, the beheaded foes put up

on the victory post were enjoyed by the bats)

They began to compose a song for going downhill, “Huang huang tak,
huang huang tak” and to go up hill “Ur ur tak, ur ur tak,” and to go in a straight

road “Vai vai tak, vai vai tak”. But still these songs could not give them an
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opportunity to dance. So, some of the clever men among them suggested that they
would sing and dance declaring the names of their children. If a man has

children’s named Thanga, Lala and Khumi the father would sing thus:

Thanga pa ka hi e,
Lala pa ka hi e,
Khumi pa ka hi e.
(Meaning: The father proclaims that he is the father of Thanga, Lala and

Khumi.)

This suggested that a person who had more children had the chance to
dance longer and those who had less would dance only for a short while. Then

those who did not have children would not have the chance to dance at all.

Lalthangfala Sailo again stated “when the Mizo ancestors walked in the
front direction, they used to either lean back or bow down repeatedly by singing a
song;
Khawmhma pal a er an ti,
A duh duhin er rawh se,
Aerlehloantie” (1)
{Meaning: It is said that the branch of a Khawmhma (a kind of tree which
bear a sour fruit) tree is bending. Let it bend as it wishes to be. But then

again they said it is not bending.}
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As they sing this song, the singers join their hands together and began to
bend and bow as much as they could. There are many assumptions and sayings
with regard to the origin of the Mizo folk songs and it is rather difficult to make a

clear cut decision.

One story narrates that, once there was a Pawi (one of the Mizo clan)
visitor in the village, the people in the village suggested that the visitor should
sing and dance for them hoping that they would also learn some songs from him.
He stood up and uttered the words in Pawi dialect “Ziang so ka hril kei” (which
simple means ‘what song should I sing’). The people mistook it for a song and
began to repeat the words in tune. He then continue saying in Pawi language “A si
ri love” (It is not a song yet), which was again repeated by the people mistaking it
for a song. At this moment the Pawi visitor getting annoyed said “Lam theih a kal
si hlah;” (It is impossible to dance in a situation like this?) and fled from that
place. The people thought that he had gone to pass urine but as he did not return
they were confused. They suggested that some of them should run after him an
offer him to give a reward if he continues to sing for them. So, he returned and

began to sing and dance.

Similar to the above narration with a slight variation “During the time
when the Mizo and the Paite mix settlement, they once requested a Paite to teach

them a song. He then said, ‘Khawmhma pal a er an ti’. Thinking that it was a
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song, they replied saying, ‘Khawmhma pal a er e’, they began to bend backward,

hardly able to speak to each other”. (Lalthlangliana Hranghluite 120 & 121).

“As seen from the songs of the Hmar tribe, the Mizo also have songs

relating to the Mizo departure from Chhinlung”, as given below:

Ka siengna sinlung hmingthang,

Ka nu ram ka pa ram ngai,

Chawngzil ang ko kir theu chang sien,

Ka nu ram ka pa ram ngai,

Khaw sinlungah kawt sial ang ka zuang zok a,

Mi lo nel lo tan a e, hriemi hrai a. (Nghakliana 26 & 27).
(Meaning: Oh how I miss the village of Sinlung (Chhinlung), the village
of our ancestors; there were so many of us when we moved from that

village.)

Some of the songs reveal many of the Mizo settlement in Shan village.
The following Hmar tribe song also suggested that the Mizo faced many

hardships during their settlement in the Shan village:

Shan khuaah tampur a tlain,

Mi za ra tlan thier a e,
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(Meaning: While settling in Shan village there was a famine which brings

hardships to many of the people.)

Shan khaw fiartui tha var siauvin dang,
Nghaknun hnamchem ang a chawi.
(Meaning: While settling in Shan village there use to be huge floods which

brings hardships to many of the people.)

In the meantime Lalthangliana argues, “These songs cannot be called the
foremost songs of the Mizos because our elders during their settlement in the
Kabaw valley (Tahan-Khampat) or even before then, it is believed that they
do have songs during those days. When they were drove out from Shan state
and settled in the Chin Hills, there was soil erosion which brings hardship in
their daily way of life, especially towards food and clothing and it eventually
lowered their standard of living. Then Thingpui Tam (Famine) followed
which brings the death of many elders who were aware of the early history of
the Mizos; due to these factors the early songs of the Mizos cannot be

known” (Mizo Literature 7 & 8).

Mizo f