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Invitation for writing in Folklore and Folkloristics 
This e-journal Folklore and Folkloristics publishes write ups in different sections specified as follows: 

 

Article Section:   Research based articles are published.  

 

Reflection Section:  Short write up is published. 

 
Highlight Section:  Short write up is published. 

 

Book Review Section:  Book Review is published. Books must be sent tothe  

 Editor-in-Chief by Registered Post or Speed Post. Address:  

Dr. Sk. Makbul Islam, 101/C, Brindaban Mallick Lane, 

 Post: Kadamtala.  Howrah-711101. West Bengal India 

 

Advertisement Section  Advertisement of books and journals relating to folklore  and 

allied subjects are published. Advertisement of anyinstitute 

working on culture and society are alsopublished.   

 
News and Information Section: News and Information relating to any activities of   

    culture in general and folk-tribal culture in    

    particular is published in this section. Contributors   

    are requested -  

(i) to mention the name of  exact event, incident, 

occasion  

(ii) the exact date, time and place of 

commencement  

(iii) name of institution, person, performer, artist, 

funding agency concern  

(iv) name of tribe, community, caste whatever is 

relevant 

(v) attach all possible photo documentation 

(vi) mention the name, phone, e-mail of contributor 

(mandatory)     

 

Photo Gallery: Any photograph (digital photo) reflecting exclusivefeature of 

culture is published in this section. Please send a detailed 

information or statement of the  photograph (of which the 

photo is about).     

 

Video Section:   Any significant video document on folk and tribal   

    culture is uploaded in this section  

 

Reader’s Response Section: This section will start from June 2012 issue. Letters of the readers 

or the response of the readers are published in this section. 

Mention the name, phone, e-mail.  
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Who can write in this Journal? 
Persons belonging to any discipline of pure science and social science may write in this journal. 

Students, teachers, research scholars, interested persons in any discipline like – language and 

literature, linguistics, anthropology, sociology, folklore and folkloristics, economics, social work, 

physics, chemistry, medical science – so on and so forth may write in this journal. The only thing is 

that the write up should address culture, tradition, folklore or tribal-lore. Interdisciplinary approach is 

highly solicited.  
 

How to send articles and other contribution? 
1. Articles should be written in English. A General Format of the article is shown below. 

 

 

 

General Format of article 
 

 

- Title of paper 

- Authors Name 

 

 

 

- Abstract 

- Key Words 

 

 

 

 

- Full Version of  

        Paper 

 

- Photo (digital),  

diagram if any 

 

 

 

 

 

- Notes (End notes) 

 

 

 

- Reference 

 

 

 

 

 

 

 

 

- Brief introduction 

of the Author 

 

- Address  

- E-mail ID  

-Phone/Mob  

 

Passport size photo 
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2. Typed in Times New Roman font (Font Size: Heading-14/Bold; Body Text-12/Normal). 

3. Line Spacing – double.  

4. Paper size: A-4.  

5. Page set up margin: Left-1.25″; Right-1.25″, Top-1″; Bottom-1″. 

6. Foot note should be written as text with the main paper. Please do not use Foot Note option 

available.    

7. Diagram must be within 14 cm x 10 cm size. 

8. Always put diagram number and mention the number within the text. 

9. Use Microsoft Word, 2003 Version. 

10. An abstract is essential for article (mandatory). 

11. Send information “About Author” within 2 to 3 lines.  

12. Digital photo or other visual document may be sent as JPEG image.  

13. Reference and foot note are expected in research based articles. 

14. Author’s brief introduction, address, phone number, email is mandatory. 

15. A passport size photograph of the contributor is preferred. 

16. Send all articles through e-mail to: ife@rediffmail.com.  

 

Please Note 
1. No remuneration is paid to the contributors. 

2. No printed version of this journal is published.  

3. Send write up by 31
st
 March for June issue and by 30

th
 September for December issue.   

4. Please save the PDF copy of the journal for your personal record (Data uploaded on the website 

may get lost due to technical error). 

5. A certificate may be issued to authorin case of necessity. 
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Editorial  

   

It gives me immense pleasure to announce that this e-journal FOLKLORE 

AND FOLKLORISTICS has set foot on 10th year. On this occasion we have 

made some upgradation.  

1. We have widedn the domain by incorporating Lterature and 

Lingistics along with Folklore, Folkloristics and Culture.    

2. Our Website was developed (www.folkloristicsindia.in).   

3. We have introduced ‘Quick Response Code’ (QR Code) for each 

item (Example: 00001-FF-10:1-J2017).   

4. It is decided that along with PDF, hyper-text format will be adopted 

for uploading on the web page.   

 

We are thankful to all our contributors, readers and well wishers for 

extending their support to run this journal. Our thanks are due to the the 

members of Advisory Board and Editorial Board for their untiring endeavour in maintaining the 

quality of the journal. The contribution of ‘National Folklore Support Centre’ (NFSC, Chennai) and 

M. D. Muthukumarswami deserves to be recognized because their support helped us to publish this e-

journal in 2008.      

 

In spite of many limitations, we are committed to the discipline folklore and folkloristics considering 

the other allied subjects. 

 

We modestly request one and all to be with us for the advancement of folklore and folkloristics. 

 

  

 

 

 

 

Sk. Makbul Islam 
Editor-in-Chief 

Folklore and Folkloristics   

JUNE 2017 
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Article-1 (00001-FF-10:1-J2017) 

NEGOTIATING SUFFERING: UNDERSTANDING THE CARRIBEAN CULTURE THROUGH THE 

WRITINGS OF EDWIDGE DANTICAT  

 
- CHAITALI MAITRA 

 

ABSTRACT 

Protest and violence are words which have acquired many 

dimensions in the context of modern politics. These concepts 

are usually understood in the backdrop of slavery and 

colonialism, which has called for determining the importance 

of races. Through generations, the conquered people have 

endured types of torture and suffering. They have tried to 

find a voice through protest, with the help of their religious 

traditions. In the specific context of the Carribean people, this 

perspective is evident in many thinking minds. They have 

suffered through centuries and their socio-political status 

went from bad to worse in the 19th and 20th centuries. This 

article tries to analyse the works of the Haitian writer 

Edwidge Danticat, whose short stories show the suffering 

women and how they negotiate their suffering with elements 

belonging to their folklores and religious traditions. 

 

KEY WORDS 

Suffering, violence, women, tradition, religion 

 

 

FULL VERSION OF PAPER 

Protesting against violence is seen in literatures of all cultures. This becomes specially important if this protest 

comes from the minority voices. A people, when subjected to violence due to their naturally subjugated state, find 

their own language of protest. Quite often, people with a tribal background, use their culture, consisting of their 

traditions of religion and otherwise. Understanding the Carribean culture can be looked at by understanding their 

attitude to religious practices, dances, rituals which has helped them to pronounce a social unity in the face of 

immense suffering. In this context, V. S. Naipual’s remarks are pertinent: 

 

These Carribean territories are not like those in Africa and Asia, with their own internal reverences, that have 

been returned to themselves after a period of colonial rule. They are manufactured societies, labor camps, 

creations of empire; and for long, they were dependent on empire for law, language, . .nothing was generated 

locally. . (Naipaul 254) 

 

From about 1540 to 1840, fifteen to fifty million Africans were imported to the New World; these people 

constitute the majority of the Carribean. In spite of the controversy, it is generally agreed that the Middle Passage 

was so catastrophic that it destroyed the culture of these people. But the present day anthropologists suggest that 

the culture- focus of the Carribeans still remains religious. Almost from the beginning, the Carribean was a key 

region in the growth of overseas capitalism. Labor was required in large quantities which only these people could 

give; (free men are not willing to work for agricultural entrepreneurs). The unusual ethnic heterogeneity of the 

Carribean region is nevertheless explained when one notices the Indian, Chinese, Africans and others’ presence in 

the labourers; Naipaul was the son of contract labourers from Uttar Pradesh who migrated to Trinidad. It makes 

sense to say these people have been enslaved, colonized and proletarianized so much that they cannot be a part of 

the First or the Third world.  

 

After having endured centuries of slavery and suffering the Carribean people saw the worst when Francois 

Duvalier was elected President on 22nd September, 1957. He emerged to be a brutal dictator and was called ‘Papa 

Doc’ by the people. In 1960 Duvalier forced the Archbishop Francois Poirier to go to exile to prevent the 

Haitians from getting any religious protection. He had a core supporter group; with their support he licensed the 

‘Tonton Macoutes’- who were given the right of torturing the women and the children in the slave communities.  

(The novelist Graham  Greene uses this as a theme in The Comedians in 1966). In 1964, he imposed a new 

constitution on Haiti, making himself a President, forever. His death in 1971 could have brought an end to his 

tyranny; but he ordered that the President can be only 18 years of age; so his son Baby Doc, became the next 

President. Committing crimes of the most heinous sort was common and has been reported many times, 

supported by ‘Baby Doc’. He was severely criticised by President Carter in 1977, when some of the prisoners 
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were released from Haiti, only to more unsafe conditions. In 1980, a mass exodus from Haiti took place by the 

sea. The journey proved terrible for them; some died while some had to go to Krome Avenue Detention Centre in 

Miami, obviously stripped of every liberty and promise of a quality life. But in spite of being so dictatorial,  Baby 

Doc was never punished; rather he was taken to France, to live lavishly.  

 

However, even after centuries of torture and humiliation, the Haitian culture remains rich and resonant. Paul 

Laraque, Patrick Sylvian, Daniel Georges and Edwige Danticat are some of the 20th century names who have 

been able to raise the voice of conscience to the point of audibility. While most of these writers try to achieve a 

sense of national identity by building up a pan-Carribean solidarity, one finds the short stories of Danticat 

pointing out to the intensity of suffering which  establish the ideas on enslavement and acculturation. Danticat 

was born in Haiti in 1969 and spent twelve years of her life in Port au Prince. Most of her novels – Breath, Eyes 

and Memory and The Farming of Bones take time, memory  and suffering, as  the main themes.  

 

A particularly interesting book is Krik ? Krak !  published in 1995,  which has been nominated for the National 

Book Award for Fiction. It contains nine stories with an epilogue. All these stories have a common theme where  

the women suffer; each story addresses the suffering these women undergo with the help of religion, culture and 

music which can be traced to and representative of the folkloristic tradition of the Haitians. For instance, Nineteen 

thirty seven is a stark and violent story narrated by Josephine whose mother has been imprisoned as a witch, is 

tortured by the prison guards because they cannot find any cure to the disease she contracts in the prison; (the 

extremely unhealthy prison conditions was a common reason for ‘prison-fever’ in these times); she  dies, showing  

a world where inflicting pain to a woman, is almost a norm, specially if she is poor, abandoned and deserted. The 

story makes use of powerful images; hours before Josephine’s birth, her mum swam across a river to Haiti from 

Dominican Republic, where Josephine’s grandma was killed. This swim is reported as a flight – a means to have 

protection from the Dominican soldiers. With death becoming a reiterative theme, the story pertains to a ritual 

performed every year to remember the dead. People would come out of their houses to see Loa, the pantheon of 

spirits, who is always overseeing the universe. The voodoo priests perform ceremonies to honour the dead. If the 

strong women were found to have any interest in the occult, they would be condemned as witches. The ‘obeah’ 

and ‘wanga’ are concepts practiced among the African diasporas tribes including the Haitians. These two words 

explain the world of all external expression. (Voodoo is a black religious cult practised in the Carribean  and  

among the Haitians; it combines elements of Roman Catholic ritual with traditional African magical and religious 

rites). Spirit possession is a part of these rituals. ‘Wanga’ is one of the magical practises of the voodoo linked up 

with a polytheistic religion called ‘Candomble’.  In this story Jacqueline, a ritual performer, takes Josephine to 

see her mother’s body burned; the only remembrance she could have was the pillow that belonged to her mother, 

with a few strings of hairs. This physical and violent story is both visual and subtle. The ‘red’ river of blood, the 

‘flapping wings’ of the birds, the tear-drop of the doll called Madonna, the pluralised presence of the ‘witch’ (all 

the women in the prison where Josephine’s mother stays are understood to be witches) and the presence of Ville 

Rose in the background – the city of painters and poets, from where Josephine comes, all go to create and 

juxtapose the cloudy presence of two starkly differentiated worlds.  Using the stream-of-consciousness as well as 

memory, another very short story in this bunch is Night Women. Another picture of  intense suffering which helps 

the protagonist create a mental niche, where she can share the immensity of the sky with the stars. A young 

woman of only twenty five, has been abandoned  by her lover; she is poor and lives with her son. Prostitution is 

forced on her and in the shanty she lives, she creates two spaces – one for her night time visitors and the other for 

her son. Two imaginative people visit he regularly: Emmanuel, a doctor and Alexandre,  an accordion player.  

The woman has to make every effort to ensure her son’s sleep  during the night, both to give her the privacy of 

the moment and also to earn money without which she would not be able to rear her child. But one day, after the 

doctor leaves at the crack of the dawn, after calling her ‘an avalanche’ and also ‘a waterfall’, her son wakes up. 

These images which compare her to the bounties of nature, give her a moment of fulfilment; but the glass dome 

of her happiness is soon broken to pieces; she slips into her son’s bed and explains to him that there will be stars 

to visit them from heaven and tries to rock him to sleep. The suggested dream-world is something that she 

imagines because she had planned to tell her son that his father’s ghost had returned from the heaven, should he 

wake up. There is a contrast between fabrication and reality in this story but the pain of a mother, trying to give 

her best, peeps through. The mention of the stars and the heaven can also be linked up with the Haitian tradition 

of singing and dancing. There is a Haitian invocation song which can be compared in its ethereal essence with the 

story under discussion. The song goes: 

 

We are the stars which sing 

We sing with our light; 

We are the birds of fire, 

We fly over the sky. 

Our light is a voice; 

We make a road for the spirit to pass over . . . 
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There is also a similarity to Rara music in the suggestive details of the night sky; although the Rara music is 

performed during the Easter, a spirit ‘Guede’ which is associated with death and sexuality, becomes an important 

spiritual presence in the Haitian context. During the celebration, both male (houngan) and female (mambo) 

voodoo priests are present to bless the ordinary people in their travels during the night.  

 

The readers can also find the presence of other forms of Haitian music in other stories in this book, like A wall of 

Fire-rising, where it is evident that the Haitian migrant labourers who went to work on Cuban sugar plantations at 

the turn of 20th century, would play the ‘twobadou’ songs. This has a link with the French troubadours as the 

Carribean had been under the French colony for some time. 

 

The epilogue which is the binding factor in the book is written in second person. Phrases like, ‘you remember, 

your mother’ is seen to dominate the story. Writing is compared to ‘braiding hair and getting together the loose 

ends for a plait’. Women of diverse characters and background are shown to manage their sufferings in different 

ways; some are rebellious, some are stiffened while some are tearful and split apart. As the book ends with the 

mention of how 999 women came and went, suffering; but the 1000th one wanted to write, a strong 

autobiographical element becomes evident, which seeks an unification of the suffering women through 

generations.  

 

The African culture always focussed upon a religious motif which flourished with slavery. The slaves were able 

to practise this when they were not under very strict surveillance of the ‘master’; this could be possible when 

linked with the performative aspect of the religious movements like dance in ‘obeah’; in the New World it gets 

associated with sorcery and magic. Subsequently, all this came under attack with the banning of the drum and 

other instruments. But the ‘obeah’ principle meant to be a process of healing, through seeking out the source of a 

disease. This got debased and fragmented amongst the Africans with the exceptions of the Haitians. In the early 

decades of the 19th century, books were written to establish the culture of the slaves. In the anonymous novel  

Hamel the Obeah Man, published in 1827, showed the hero Hamel, a slave, as a complex character. He had a 

cultural context based on obeah-obeah understood as an African religion, of which he was a priest. Hamel has to 

use his loyalty to Obeah, to support a loyal planter against a white missionary. This idea of giving a ‘wholeness’ 

to a slave character is also seen in Danticat, a contemporary Haitian writer. The wholeness her characters achieve 

(the women in Krik? Krak ! but the others in her novels also), is shown through intense suffering which they 

address with their courage and silence; in the process,  they achieve what Frantz Fanon calls, ‘terrified 

consciousness’. 
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Article-2 (00002-FF-10:1-J2017) 

ADVAITAISM - AS THE FOUNDATION OF SWAMIJI’S MORAL 

PHILOSOPHY
*
 

- MILI DUTTA (PAL) 

 
 

1.5 SWAMI VIVEKANANDA’S NEO-VEDANTA 

 

Considering the brief discussion of different school of Vedanta, I shall 

now try to understand Swami Vivekananda’s concept of Vedanta. The 

meeting of Swami Vivekananda with Sri Ramakrishna in 1880 A.D. is 

considered as a meeting of the modern with the ancient, of the West 

with the East, of humanitarianism with spirituality. The search for God 

ultimately brought Narendra to Sri Ramakrishna, whom, after six years 

of struggle, he accepted as his master. From his great master Swamiji 

learned the true spirit of Vedanta. His exposition here is known as Neo 

(New) Vedanta since Swamiji raised a new voice and stood for 

cultivation of altogether a new spirit that distinguishes his ideas from 

those of the classical Vedanta. So, Prof. R.K. Dasgupta once said, “I 

have called Vivekananda’s Vedanta Neo-Vedanta because its central 

message has never before been so comprehensively and so lucidly 

presented by any Vedantist.”23 

 

Swami Vivekananda does not scan scriptural texts, with the eye of a commentator, in order to reach Truth. In 

expounding the Vedanta, he completely relies on the teachings of his master, Sri Ramakrishna, to whom 

philosophy was an open book. Whatever fell from the lips of Sri Ramakrishna was not the outcome of any 

polemical discussion of philosophical problems but statements based on his direct spiritual realization. Swami 

Vivekananda regarded his master as the living commentary to the Vedanta and formulated his Neo Vedanta on 

the basis of his master’s realization specially. 

 

By Vedanta Swamiji did not mean any particular previously mentioned system like Advaita, Visistadvaita or 

Dvaita. In Neo Vedantism, there is a reconciliation of Advaita, Dvaita, and Visistadvaita. It is significant that 

while speaking of Vedanta in his third address given at the Chicago Parliament on 19th September, 1893, Swaniji 

does not bring in non-duality, qualified non-duality, or duality-nonduality. He stresses the comprehensiveness; 

the all-embracing character of Vedanta. Here is his speciality. Swamiji observes that the Vedantic scholars are 

not contradictory, they all necessitate each other, all fulfill each other, and one is the stepping stone to other, until 

the goal the Advaita is reached. So, he utters: “There have been various interpretations of the Vedanta philosophy 

and to my mind they have been progressive, beginning with the dualistic or Dvaita and ending with the 

nondualistic or Advaita.”24 The truth may be viewed from different stations and viewpoints just as the sun can be 

photographed from different positions. As the different photographers of the sun are true from their respective 

positions, so Dvaita, Visistadvaita and Advaita are each true from their different stand points. The ultimate is 

reached in Advaita, just as the best likeness of the sun is found in the last photography. A man gets this when he 

reaches the sun.  

 

Prof. Nirod Baran Chakraborty in his article ‘Advaita, Vishishtadvaita And Dvaita As Different Stages Of 

Vedanta’ states some points in support of Swamiji’s declaration. He argues that Dualism, Non-dualism and 

Qualified monism are true because different persons following these different schools of Vedanta have attained 

liberation from the sufferings of life. Sankara, Ramanuja and Madhava were all men of realization. If they did not 

speak the truth and their paths were erroneous, incorrect; they would not have been known as men of realization. 

“Verificatin is a test of truth. Dualism, Qualified monism and Non-dualism are verified in the lives of their 

propagators and their followers. So their truth cannot be denied.”25 

 

But here arises a valid question. The question is: Why are they so different so as to appear to be contradictory? 

The answer is: Truth is really one; but different people may have different stations, tastes, and temperaments in 

life and consequently their outlook will vary. As a result we find their differences in their theory and practice. 

There are persons who have faith in Dualism and for that reason they may enjoy the company of the Lord in the 

same residence (salokya) or be near Him (samipya) or having the similar form (sarupya) and togetherness with 

Him (sayujya). Madhava is a man of this type and so he is a supporter of Dualism. There are persons who like to 

be more intimate with the Lord and they will prefer being part of Him. Ramanuja is a man of this attitude and he 

is a Visistadvaitin. Sankara sets his goal as identification with the Ultimate and so he advocates non-dualism. The 



ISSN: 2350-031X 

Folklore and Folkloristics (Vol. 10.1; June 2017) 
 

ˆö˛yÑ˛ Ï̂úyÓ˚ xƒy[˛ ˆö˛yÑ˛ Ï̂úy!Ó˚!fi›˛: S¢ÇÖƒy ÈÙÈ 10.1ñ ã%ò 2017V 
 

13 

 

question of error is not relevant in this context. But the question about progress appears to be legitimate. In 

Madhava’s Dualism we get the first step as here the difference between the devotee and Lord is so important that 

His nearness only is emphasized. Ramanuja progresses further as his end (the attainment of being a part of the 

Lord) is definitely closer than mere nearness or togetherness. And in Sankara we find the highest goal being non-

different from Brahman, the Ultimate Reality. Thus Dualism, Qualified monism and Non-dualism may be 

considered as a progressive journey from lower truth to higher truth. So, Swamiji utters: “Man is not travelling 

from error to truth but from truth to truth, from lower to higher truth.”26 Bhaktivadins are devotees and devotion 

demands a personal God to whom they may be devoted. That is why Madhava and Ramanuja admit the personal 

God as Ultimate. But a man to whom knowledge is the most important and who has the capacity to consider 

Consciousness as Ultimate, what is other than Consciousness as other than reality will be a Non-dualist. And that 

is why Sankara as Advaitavadin accepts awareness of his complete non-difference from this Ultimate as the 

Ultimate goal of life. 

 

The Neo-Vedanta of Swamiji is also Advaita inasmuch as it holds that Brahman, the Ultimate Reality, is one 

without a second. But as distinguished from the traditional Advaita of Sankara it is a synthetic Vedanta which 

reconciles Dvaita or dualism and Advaita or non-dualism and also other theories of reality. A Visistadvaitin is as 

much as Vedantin, as the Advaitin, according to swamiji. Swamiji’s Advaita is friendly and not antagonistic to 

Dvaita and Visistadvaita. He believed that there was an urgent need for giving a new life to Vedanta to make it 

intelligible and acceptable to the common man. So he gives a humanistic dimension to the Vedanta which is 

popularized as Neo-Vedanta. 

 

In his view all these schools of Vedanta are the different phases of spiritual adventures of human being. Though 

Advaita is the highest altitude of this spiritual journey, he admits the others as the different steps of this journey 

and each step is as essential as the highest. The paths are different, but the goal is the same. Here, Swamiji was 

firmly influenced by his master, Sri Ramakrishna. Because, when Sankara and Ramanuja were debating over the 

questions as to whether Saguna Brahman or Nirguna Brahman is the ultimate reality, Sri Ramakrishna resolved 

the controversy by saying that Saguna Brahman and Nirguna Brahman are basically identical, they are but two 

aspects of the same reality. Water and ice is the same thing in reality. When water is frozen, it is called ice; when 

heat is applied to ice, the block of ice melts, and is converted into water. Similarly, when we approach Ultimate 

Reality through devotion we call it Saguna Brahman or Isvara, and when we approach the same reality through 

knowledge we call it Nirguna Brahman or the Absolute. In this context, knowledge is compared to the heat of the 

sun and it is said that when knowledge or heat of the sun is applied to a block of ice, it melts into water. Again 

Bhakti or devotion has been compared to the process of freezing and it is said that when water is frozen, it is 

turned into ice. The point is that Bhakti or devotion longs for something concrete and tangible and not something 

abstract and formless. 

 

Thus, Brahman and Kali, according to Ramakrishna, are not two different realities unrelated to each other, nor 

are they different realities inseparably related to each other as substance and quality. They are only two aspects of 

the same reality or two states of the same thing; and, therefore, non-different. Thus, Advaita, Dvaita and 

Visistadvaita and other types of philosophy and religion give different descriptions of Reality from different point 

of view and are equally true according to Swamiji’s new Vedanta. 

 

For Neo-Vedanta, at the same time, God is personal and impersonal both and the difference between them arises 

on account of our different ways of thinking. Swamiji was very much aware of the fact that the religious urges 

and aspirations of common man could not be satisfied without the admission of a personal God. Moreover, he 

recognizes the value of the path of devotion which accepts the personal God as its main postulate and this path 

leads to the highest God. Love through devotion is a method of the realization of divinity. Here God is personal. 

The same Reality is impersonal for the jnani and it is personal for the man who is devotee. Echoing the voice of 

Sankara, Swamiji admits that the Highest Reality is perfectly formless, quality less and distinction less but on the 

other hand to achieve such realization, such a conception of constant devotion in our mind may be required.  

 

In resolving the question of the Absolute and the Relative, Swamiji does not begin a metaphysical disquisition. 

He does not make a distinction between the Absolute and the Relative, between the noumenal and the 

phenomenal, between the spiritual and the empirical. He avoids any show of dialectical competence in his fourth 

lecture on Practical Vedanta. His words are simple and his statement is lucid. Listening to him we feel that the 

highest philosophy is but refined commonsense. His monistic sense of oneness raises him above all sense of 

distinctions. The Relative and the Absolute meet in the One which is a resolution of all distinctions. This is not 

different from Rabindranath’s idea of simar majhe asim. The ultimate mission of Vedanta is the ‘reunion with 

god ‘with the divinity of our owns. In the beginning there exists some kind of selfishness, but ultimately this 

selfishness disappears, the self becomes one with the infinite and finally he realizes the truth – that Love, the 

lover and the Beloved are one. The realization of this oneness is also the goal of the jnani. So, in Swamiji’s view 

all these controversies are apparently contradictory. 
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Again, according to Sri Ramakrishna, Brahman is present everywhere and in everything, both animate and 

inanimate. Echoing his master’s voice Swamiji also explained that the world of objects is not totally negated in 

Brahman. It is not, as in Sankara’s Advaitism, that Brahman alone is real and the world is false or illusory, but 

that in a sense the world also is real. Swamiji asserts that Vedanta does not in reality denounce the world. What it 

seeks to teach is the deification of the world and not its annihilation. It does not give us a suicidal advice to kill 

ourselves and annihilate the world. What is really intended by it is the deification of the world – giving up the 

world as we ordinarily think of it, as it appears to us – and to know what it really is. Swamiji thus utters: Deify it 

(the world), it is God alone. He goes on further and utters: One can have his wife; it does not mean that he has to 

abandon her, but that he can see God in his wife. So also, one can see God in one’s children and so in everything. 

In life and in death, in happiness and in misery, the Lord is equally present. The whole world is full of the Lord. 

One should open his eyes and can see Him – this is what Vedanta teaches. 

 

There is another important Vedantic concept on which Swami Vivekananda has spoken and that is the doctrine of 

Maya. Maya is a principle which the orthodox Advaitists, specially Sankaracarya, employs to show that the world 

is false – ‘Brahma satyam jagat mithya’. It is for this idea of Maya that Vedanta has been dismissed in the West 

and in some circles in this country as a life-negating and world-negating philosophy. Let us now see how Swamiji 

attacked the problem. In the second volume of his Complete Works, there are three lectures on Maya, ‘Maya and 

Illusion’, ‘Maya and the Evolution of the Concept of God’ and ‘Maya and Freedom’. Swamiji realized that 

Vedanta does not say that the world is false. It says that it is what it is, what you find it to be. You have here both 

misery and joy, sometimes more misery than joy. To Swamiji, Maya is not a theory, not a doctrine, but the 

statement of facts. It does not want to sustain either idealism or realism, nor optimism or pessimism, but to say 

how things are in this universe. It is common knowledge that man’s powers are limited. We realize our 

helplessness before the vast forces of nature; we cannot comprehend infinite truth, infinite intelligence, and 

infinite love. This limitation of power and capacity is a fact which nobody can deny. We know that death is the 

inevitable end of everything and yet we cling to life. King Yudhisthira was once asked: ‘what is the most 

surprising thing in this world?‘ The king replied: ‘Everyday people are dying around us and yet, men hope that 

they will never die.‘ This is Maya.  “Again we see that very often we cannot do good to others, except through 

the medium of evil. Animals are living upon plants, men upon animals, and worst of all, upon one another, the 

strong upon the weak. This is going on everywhere and this is Maya. We are often told that, in the long run, 

everything will be good. But why should good come out of evil? Why cannot good be done through good alone? 

There is no solution to this problem and this is Maya.”27 Thus, to Swamiji, Maya is the real state of affairs, the 

condition of our worldly life. 

 

Everything in Maya is rigorously under its law. Every thought we think is caused, every feeling that we feel is 

caused, and everything that we will is determined by other factors. Freedom is not possible in Maya. So, free will 

is a misnomer in this universe. It is the fact that this world is full of contradictions and is a contradiction in itself. 

The mixture of life and death, good and evil, justice and injustice, love and hate, strength and weakness, 

knowledge and ignorance is what is called Maya. We are spirit infinite; yet we think of and identify ourselves 

with mind and matter. This is Maya. “The course of evolution has not been towards gradual elimination of evil 

and suffering. Rather, as we increase our power to be happy, we also increase our power to suffer. The more we 

have material progress, the more avenues are opened to both pleasure and pain. This, again, is Maya.”28 No 

permanent or everlasting good can be done to the world. The very same thing which appears to be good now may 

appear to be bad tomorrow. The fire that burns a child may cook a good meal for a starving child. Sometimes evil 

becomes good, it’s true but other times good becomes evil also and this is Maya. So, Maya is not a theory for the 

explanation of the world. It is simply a statement of facts as they exist. It implies that the very basis of our being 

is contradiction. 

 

Finally, though the idea of Maya itself has been preached in all religions and nations in different forms – like sin, 

limitation, determinism and yet most people do not believe in the existence of Maya itself. This ignorance is the 

greatest Maya. Swamiji, therefore, presented his own views on Maya in a slightly modified form. From all the 

above observations it is clear that Swamiji gave a wonderfully lucid exposition of the concept of Maya. He did 

not say that the world is anirbachaniya; neither real nor unreal. He said that Maya is a positive fact of experience. 

It means relativity. His notion of Maya is neither obscure nor burdened with difficult technicalities. His whole 

exposition was marked by remarkable simplicity, so much so that any lay man could easily understand its 

implications. 

 

Now, an important question may arise and that is: What is the intellectual foundation of Neo-Vedanta which 

distinguishes it from classical Vedanta? To answer this question, we have to say, in classical Vedanta, a Vedantin 

is either an Advaitin, or a Visistadvaitin, or a Dvaitin. But Swamiji does not believe in the fragmentation of 

Vedanta philosophy into different schools or systems. He thinks that Vedanta is Vedanta and it may be Advaita or 

Dvaita. The Advaitin cannot reject Dvaitism as a non-vedantic. Swamiji had a terrific respect to Sankara, but he 

boldly criticized Sankara as Sankara twisted the text of the Brahma-Sutra to establish Advaitism. In his own 

language, “Sankaracarya committed the mistake in supposing that the whole of the Upanisads taught one thing, 
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which was Advaitism, and nothing else, and wherever a passage bearing on the Dvaita idea occurred, he twisted 

and tortured the meaning to make it support his own meaning.”29 This statement alone would show that after the 

vast commentarial literature on the Brahma-Sutra (the classic presentation of Vedanta philosophy), there was still 

a crying need for fresh perspective of that philosophy and Swamiji himself presented that perspective. In his 

Lahore address on Vedanta, Swamiji says, “…it would be wrong to confine the word Vedanta only to one system 

which has arisen out of the Upanisads. All these are covered by the word Vedanta. The Visistadvaitin has as 

much right to be called a Vedantin as the Advaitin.”30 This, comprehensive, catholic approach to Vedanta is a 

special feature of Neo-Vedanta. 

 

What distinguishes Swami Vivekananda’s Neo-Vedanta from classical Vedanta is that he accepts all the great 

things in man’s spiritual life. This point of acceptance he found in his master Sri Ramakrishna who believed in 

the value of worship and still an Advaitist. Swamiji discovered his Vedanta in the teachings of Sri Ramakrishna, 

in his words, in his silences, in his tears, in his smiles – in his every pulse-beat. Christopher Isherwood (1904-86) 

calls Sri Ramakrishna ‘Vedanta’s greatest human exemplar.’31 And Swamiji preached that Vedanta abroad and at 

home.   

 

Another significant point of distinction between the Neo-Vedanta of Ramakrishna-Vivekananda and the classical 

Vedanta of Sankara is: Both the sections hold that a person can realize Brahman and attain liberation while 

dwelling in the body and live in the world as a free soul until the term of life due to karma expires. But the 

classical school of Sankara has emphasized the ideal of liberation – the cessation of all sufferings and the 

attainment of supreme bliss in complete absorption in Supreme Reality i.e. Brahman. On the other hand, Sri 

Ramakrishna and Swamiji have emphasized the ideal of living in the world as a free soul for the well-being of 

humanity.32 So, Sri Ramakrishna urged his disciples to live in the practical world as free souls after the 

realization of Supreme Reality, Brahman, and render service to God dwelling in all beings instead of being 

merged in the Absolute. So, one day when the young Naren (Swamiji) begged Sri Ramakrishna to grant him the 

boon to remain immersed in the bliss of Brahman, the Master rebuked him for being so narrow-minded  and said: 

“ You see, Naren, there is a state even higher than this, you are meant for that. To see God alone without the 

world is knowledge (jnana). After attaining this, one can see God dwelling in all and love and serve Him in them; 

this is supra-knowledge (vijnana).33 Truly, Swamiji never cared for his own salvation. In his letter to Mary Hale 

of Chicago dated 9th July, 1897, he wrote: “May I be born and again, and suffer thousands of miseries so that I 

may worship the only God that exists, … my God the wicked, my God the miserable, my God the poor of all 

races, of all species, is the special object of my worship.”34 

 

Thus, it is clear from the above that Swamiji gives an integral view of the all traditional Vedantic systems where 

all controversies are merged in realization of Oneness. The new approach not only declares that a human 

individual is divine, but also has daring faith in that divinity. This new depth and new dimension, and this all-

inclusive comprehensiveness made Swamiji’s doctrine distinctly his own. Though it is true that the main outline 

of this Neo-Vedanta was drawn by his master, Sri Ramakrishna, but it is also equally true that it was Swamiji 

who filled it in with elaborate reasoning so as to work up a philosophy proper. It has been very appropriately said 

that Swamiji is a commentary on his great master Sri Ramakrishna. But it is also very true that the commentator 

with his enormous intellect and insightful understanding made such distinctive contributions that his commentary 

becomes itself a philosophy. [Contd…..] 
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SRI JAGANNATH OF ANDAMAN AND NICOBAR ISLANDS 
- SK. MAKBUL ISLAM 

 
 

Abstract 

The history of Sri Jagannath worship in Andaman Islands is 

not very old. Migration of Jagannath loving people from 

main land to Andaman during British period had played a 

vital role in establishing Sri Jagannath in this island. This 

paper tries to draw a sketch of Sri Jagannath worship in 

Andaman with reference to a short historical note. 

Technically this presentation is an outcome of first phase 

studies based on a pre-survey research work. A more 

detailed account on Sri Jagannath of Andaman Islands will 

come out in near future.  

   

 

 

 

Key Ideas 

Pre-British Period, British Rrule, Penal Settlement, Migration from Mainland, 

Establishment of Sri Jagannath, Overview of Jagannath in present Andaman 

 

Full Version of Paper 

 

Journey of Sri Jagannath: Mainland to Island 

Mostly remembered for ‘Cellular Jail’ and the turbulent ‘Ten Degree Channel’ Andaman and Nicobar Islands is 

inhabited by many ancient tribes of the world, such as Onges, Jarwas, Sentinelese, Shompens, Nicobarese and 

Andamanese (Roy-Chowdhury-2, 2000). Different points of Andaman Islands were known by the people long 

before British reached there. 

 

Photo-1 

Sri Jagannath of Utkal Samaj (Port Blair) 

Photo: Pratyush Das1 

 

Recorded references say that Andaman was known to Ptolemy (Claudius Ptolemaeus) in 2nd century, Chinese 

traveller I’Tsing in 671 AD, Marco Polo in 1292 AD, Arab Travellers (Abu Zaid Hasan, Sulaiman) in 1300 AD, 
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Friar Odrie in 1322 AD. Christian Missionaries took attempt to spread the message of Jesus Christ in Great 

Nicobar Island in 1711 AD (Mishra, 2015, p. 3-5, 10).  However recorded history of Andaman Islands begins in 

British Colonial Period.  Andaman was surveyed by the British in 1788 AD (Mishra, 2015, p. 4). The Governor 

General of India, Lord Cornwallis deputed Lt. Archibald Blair to conduct a survey in Andaman in 1788 AD. The 

history of Sri Jagannath in Andaman starts with the Penal Settlement in these Islands in 1858 AD.     

  

Contrary to the romanticism of the visitors today, the British had made the Andaman Island a place of ‘Penal 

Settlement’ for the revolutionaries and freedom fighters. Prior to Andaman, the British had made Penal 

Settlements in many points such as Penang, Malacca, Arakan, Tenasserim and Singapore (Roy-Chowdhury-1, 

2001, p.13). In 1788-89 the penal settlement was shifted from Singapore to Andaman (Roy-Chowdhury-2, 2001, 

p. 13). The waves dashing against its shore tell of the painful consequence of the freedom fighters, who at the 

cost of their life, pronounced ‘Vande Mataram’ to sing the glory of our Mother Land.  

 

The Black Deity and the Black People 

Sri Jagannath is also known as ‘Black Deity’ (Kalia Thakura) in Odisha. While researching on the Black Deity, 

due attention must be given to the aboriginal Black People of Andaman. Sri Jagannath originated from the 

aboriginals (the Savara, a forest dweller tribe). Though my research is not exactly on Tribal Studies, yet, my 

research ethics proposes me to address the issue of the aboriginals of Andaman. I should pronounce to pay due 

dignity and honour to the aboriginals of Andaman Islands. For me, the black Jarwas, Onges, Andamanese and 

Sentinelese are the other forms of Sri Jagannath. Hence, showing respect to the black people in any term, for me, 

is another way to adore the black deity - Sri Jagannath.         

 

My emotion compels me to comment that the foreigners who left their impression about the aboriginal 

inhabitants of Andaman have not shown even little bit of decency to treat them as human beings! I’m really 

surprised to notice that Marco Polo, Frair Odoric have found the people of Andaman close to dogs! While 

portraying the people of Andaman Marco Polo mentions “All the men of this Island have “heads like dogs, teeth 

and eyes like dogs!” (Mishra; 2015, p. 4). Frair Odoric found the people of Andaman to be “dog-faced and 

cannibals” (Mishra; 2015, p.4). My vision of research hardly permits me to accept these kinds of degenerated 

vision of appreciating human beings. Modern folkloristic research proposes to treat all human beings whether 

civilized or primitive only in terms of humanity. This is rather an ethical question that a writer traveller or scholar 

should portray human being along with legitimate dignity. I have noticed that the folktales of different tribes of 

Andaman (Roy; 2001) reveal their intangible culture which may contain some pristine element, yet they reflect 

values and dignity of life too. This has to be underlined in modern research.     

 

Historical Sketch of Islands: Freeland to Colonial Confinement 

The islands of Andaman and Nicobar were inhabited by aboriginal tribes having their origin in Negrito and 

Mongoloid ethnic stock. The Andamanees, Onges, Jarwas and Sentinelese belong to Negrito group while the 

Nicobarese and Shompens have descended from Mongoloid or Malayo-Mongoloid stock (Diagram-1). 

 

Diagram-1 
 

Aboriginals of Andaman Islands 
 

                 Negrito          Mongoloid 

 

Andamanese Onges Jarwas Sentinelese 

 

       Nicobares Shompens 

 
The distribution of the major six tribes is mentioned below:   

Andamanese  Straight Island 

Onges   Little Andaman Island 

Jarwas   Middle Andaman, South Andaman Island 

Sentinelese  North Sentinel Island 

Nicobares  Car Nicobar Island 

Shompens  Great Nicobar Island (Mishra, 2015, p. 48) 

How many centuries these aboriginal tribes have been living in these islands is shrouded in the unexplored 

darkness of history. We get some recorded data about these tribes in 1789. Archibald Blair’s account of Andaman 

in 1789 provides dependable source of history (Mishra; 2015, p. 32).  In 1863 Frederic J. Mouat wrote a book on 

Andaman providing detailed account (Mishra; 2015, p. 28). Because of British Colony, ‘alien’ came to Andaman 

Islands and occupied the ‘free land’ of the aboriginal tribes, bringing about a disastrous decline in the tribal 

population! Except the Nocobarese, almost all the other tribes like Onges, Jarwas, Shompens and Senteneles are 
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endangered, grossly on the verge of extinction now! Ironically the aboriginal tribes are minorities now, they are 

only 26770 heads or 9.5% in 1991 Census (Mishra: 2015, p. 34). 

 

The history of present Andaman tells the tale of so called ‘civilized’ people who settled in the Islands. Since, 

Andaman became an integral part of Indian freedom movement, I must mention that the aboriginals of Andaman 

too had fought against the alien power (British and Japanese), for, the British have occupied their ‘free land’. 

This is also a kind of freedom movement. I do not know in what capacity the ‘mainstream history’ will interpret 

the fact (17th May, 1859; Battle of Aberdeen Bazar; Roy-Chowdhury-2, 2000, p. 24), but hat off to those 

aboriginals who fought against guns with the help of bow and arrow. Those aboriginals who feared not to 

sacrifice their life in front of the guns of the British should be given the status of ‘Shaheed’ (Martyr).  We have to 

take serious note that this incident of both struggle and protest may not be swept away by the waves of time.  

  

Migration of religious traditions from Mainland: 

Migration to Andaman Islands is linked with the Indian Freedom Movement on one hand and the spread of main 

land culture in the Islands on other hand. The religio-cultural traditions of Southern India (Kerala, Tamil Nadu) 

and Eastern India (Greater Bengal, Bihar and Central Province / Chattishgarh) have spread in Andaman Islands. 

This is how the worship of Sri Jagannath tradition has migrated from mainland to Andaman Islands. Besides Sri 

Jagannath, Radha-Krishna, Radha-Gobinda, Narayana and other deities like Lord Shiva, Lord Murugan, Lord 

Ayyapan, Kali, Durga and Hanuman too are worshipped in Andaman Islands. These temples are distributed in 

different points of Andaman. A tabular representation of such temples is shown in Table-1 here: 

 

Table-1 

 

          Place Name of Temple 

Mayabandar Lord Marugan Temple  

 Shiva Temple 

Diglipur (Keralapuram) Mahadev Temple  

Subash Gram Murugan Temple 

Nimbudera (Near Atithi Palace) Sri Sri Radhagobinda Mandir  

Rangat Lord Murugan Temple 

 Lord Ayyapan Temple 

Campbell Bay (Great Nicobar) Hanuman Temple 

Pahlagaon, Tugapur Samaddar’s Kali Temple 

Thomas Colony, Police Line, Port Blair Sree Narayana Guru Mandir 

Janglighat, Port Blair Radhakrishna Temple 

 Kali Temple 

Haddo, Port Blair Ayappa Temple 

Mahanpura, Port Blair Ganesh Temple 

(Andaman Housing coop Society) Port Blair  Shiv Mandir 

Garacharama, Port Blair  Kali Temple 

Shadipur, Port Blair Radha Govind Temple 

Near Areial Bay Market, Andaman  Maa Durga Temple 

Near Keralapuarm RV, Andaman Sree Mahadeva Temple 

Jaipur, Billi Ground Shiv Mandir 

Subashgram Sri Radha Krishna Temple 

 Dhakaneswar Kali Temple 

 

 

 

Colonial Settlement 

In order to write about Sri Jagannath of Andaman, it is essential to present a historical sketch of the British 

Colonial Period. It was British Rule that had made Andaman a significant place for penal settlement in pre-

independence period (before 1947). People from Chattishgarh, Jharkhand region (the then Bihar), Tamil Nadu 

and Kerala were migrated to Andaman. After the independence of India on 15th August, 1947, some of the  

islands of Andaman were used as rehabilitation centre for the ‘refugees’ of East Bengal (East Pakistan). Some 

people from Myanmar (Burma) and Sri Lanka were also brought to Andaman. A general picture of migration to 

Andaman Islands is rendered in Map-1 here:  
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Map-1 
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Detailed information of migration to Andaman Islands, so far collected from the printed sources, may be 

represented here in tabular form in Table—2: 

 

Table-2 

 

Migrated from Year Name of 

Community 

Place of 

settlement in 

Andaman 

Major 

occupation 

Source 

Kerala  1920 Mopla 

Community 

Keralapuram, 

(NA) 

Belam (MA) 

Cultivators 

Govt. job 

Shop-keeper 

Mishra, 2015, 

p. 113 

Burma 1925 Karen 

Community 

Mayabandar Fishing, 

Transportation, 

Govt. job  

Mishra, 2015, 

p. 113 

United Province 

(The then UP) 

1926 Bhantu  Ferrargunj 

 

Forest Labour Anderson-

Majumdar-

Pandya, 2016, 

p. 50, 52, 54 

Jharkhand 

Chattishgarh 

1948 Bhantu 

(Anderson-

Majumdar-

Pandya, 2016, 

p. 50) 

Bartang Island Forest Labour Mishra, 2015, 

p. 112 

Tamil Nadu  

(Ramnad area) 

1948   Fishing Mishra, 2015, 

p. 113 

East Pakistan 1948 Bengalee 

 

Ferrargunj  Anderson-

Majumdar-

Pandya, 2016, 

p. 57, 58 

East Pakistan and  

Bangladesh 

1952-

1953 

Bengalee Middle Andaman,  Cultivators, 

Fishing 

Mishra, 2015, 

p. 112 

East Pakistan and  

Bangladesh 

1957-

1959 

Bengalee North Andaman,  Cultivators, 

Fishing 

Mishra, 2015, 

p. 112 

Sri Lanka 1960  Katchal        

Nicobar Island 

 Mishra, 2015, 

p. 113 

East Pakistan and  

Bangladesh 

1969-

1974 

Bengalee Little Andaman,  Cultivators, 

Fishing 

Mishra, 2015, 

p. 112 

Andhra (Nellore,  

Srikakulam, 

Visakhapattanam) 

   Fishing Mishra, 2015, 

p. 113 

 

J. P. Mishra, who worked on history of Andaman Islands (1800-2014 AD) has broadly divided the population of 

these islands in four categories:  

i.  Tribals  

ii Andaman Indians  

iii.  New Sellers  

iv.  Government employees   

came from mainland (Mishra; 2015, p. 34). 

Sri Jagannath worship in Andaman Islands is primarily related to the Bengalees, Odiyas and Rajasthanis. Since 

Bengalees and Odiyas are the main communities to take initiative to worship Sri Jagannath, a short note on 

Bengalees and Odiyas deserves to be referred to.     

 

Migration of the Bengalees to Andaman Islands 

I have been reported about 8 cases of Jagannath worship in Andaman and Nicobar Islands. Out of them only one 

is maintained by the people of Odisha (Utkal Samaj, Port Blair) and rest of the 7 are maintained by the Bengalese 

of Andaman Islands. It has been recorded that people from East Bengal (technically East Pakistan) have migrated 

to Andaman in post-Independence Period (during 1953-1971). An account of such settlement is presented in 

Table-3: 
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Table-3 

 

Year No of families2 Place of settlement 

1953 97 Ferraganj 

1954 438 Rangat 

1955 390 Rangat, Ferraganj 

1956 221 Diglipur 

1958 194 Mayabandar 

1959 217 Mayabandar 

1960 250 Mayabandar 

1961 228 Havelock 

1967 323 Billiground 

Total 2358   

 

Visual representation of the above statistics is shown in Diagram-2 here:  

 

Diagram-2 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

About the Odiyas of Andaman Islands 

Data regarding the migration of the Bengalees is available to some extent, but information about the migration of 

the Odiyas in Andaman is really scarce. It is a major task to collect the history of Odiya people in Andaman with 

reference to Sri Jagannath puja in Port Blair.  

 

The Rathayatra of Sri Jagannath in Sadipur is jointly arranged by Odiyas and Rajasthanis. I have a plan to visit 

Andaman in order to get necessary information from the members of Utkal Samaj, Port Blair as well as from the 

members of the other temples.  

 

The Odiya people of Andaman Islands are trying to retain their Cultural Identity by organizing Sri Jagannath’s 

Puja, and by observing the ‘Utkal Divas’ (Odisha Day). As a part of cultural activity Odisi Dance is performed. 

Hence, Sri Jagannath, Rathayatra and Odisi Dance became the marks of Odiya Identity in Andaman.  

 

 

Religious communities in Andaman Islands   

Andaman Islands is inhabited by majority Hindus. The percentage of different religions prevalent in Andaman is 

mentioned below. The Hindus (69.45%), Christians (21.28%) and Muslims (8.52%) are the main religious 

communities in Andaman. The Sikhs (0.34%), Buddhists (0.09%), Jains (0.01%) and others (0.15%) are 

comparatively less in numbers (Web Ref-3). The percentage of different religions is referred to in Diagram-3:     
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The spread of Sri Jagannath in Andaman is linked mainly with Hindu migrants. It is essential to throw light on 

the Hindus in this context. Hindus are predominant in North Andaman and Middle Andaman (76.86%), South 

Andaman (73.23%) and Little Andaman. Chris

of the large number of Hindu population, the possibility of Sri Jagannath worship is naturally high in North, 

Middle and South Andaman. Incidentally, the main places of Jagannath worship in Anda

Andaman, Middle Andaman, South Andaman and Little Andaman itself (See: Map

 

Baseline work on Sri Jagannath of Andaman

Sri Jagannath has reached Andaman Islands probably in yester century. I took interest in Sri Jagannath of 

Andaman Islands while I was working on my first UGC project on Sri Jagannath Consciousness

could not do much on this, though my interest continued during my second UGC project on Sri Jagannath

made an attempt to collect some prelimin

as a pre-survey research work in March, 2017. 

Basantia in order to collect information about Sri Jagannath of Andaman. 

 

Interview of Dr. Debabrata Basantia

I had a talk with Dr. Debabrata Basantia over phone on 2

Jagannath of Andaman. He asked me to give a visit to Andaman to see the places of 

Jagannath. I was searching suitable time to fly to Port Blair. But, raising my surprise to 

zenith, Dr. Debabrata Basantia sent an SMS on 7

reached Kolkata and he is going to stay here for 7 or 8 hours. He came from Port Blair and 

he has to catch a bus for Kendrapara (Odisha) at night. He is staying in CIFE Guest House

in Sector-5, Salt Lake City. Without any delay,

interview.  

 

Dr. Debabrata Basantia was born on 27

Odisha. At present he is a scientist in ‘Central Island Agriculture Research Institute’ 

(CIARI, Port Blair). He is the Secretary of ‘

 

Gist of Dr. Debabrata Basantia’s Response

1. Islam Sir, basically I am a devotee of Sri Jagannath. I work for Jagannath. 

2. I do not have much theoretical knowledge as researcher do. But, I came from such 

a state, Odisha, where Sri Jagannath is offered the highest respect.

3. In Andaman, Sri Jagannath is worshi

Jagannath Consciousness is prevalent amongst the devotees of Andaman. 

4. Andaman is mini-India. People from all states and all faiths live here with peace and harmony.

5. Sri Jagannath worship and Rathay

6. Since we are far away from the mainland, we are unable to worship Sri Jagannath in proper way.

7. I feel very sad when I see the poor condition of Sri Jagannath’s seva

limitation is a big question for me.

8. I have heard that a person named ‘Bhagat Sing’ (son of a freedom fighter), had established Sri 

Jagannath first in Andaman. The name of the place where Sri Jagannath was established first is ‘

Ghat’ (Port Blair). At present Sri Jagannath is not there in 

of Andaman begins in Jangli Ghat

9. There is a place named ‘Jagannath Dera

is there or not. 

10. Sri Jagannath is worshipped in 7 temples in Andaman, they are:

i. Rajasthan Manch Mandir, Sadipur, Amritamay Math, Port Blair.

ii. Radhagobinda Mandir, Diglipur, North Andaman. 

iii. Radhagobinda Mandir, Billi Ground, Middle Andaman.

iv. Radhagobinda Mandir, Rangat, Middle Andaman.

v. Jagannath Dera is there in North Andaman, but I do not know whether Jagannath is there or not.

vi. Jagannath Mandir, Kalapathar, Havlock Island

vii. Jagannath Mandir, Hot Bay, Little Andaman

viii. Campbell Bay, Air Force Camp, Great Nicoba

11. Islam Sir, This much I can tell you right now.

12. Islam Sir, since you are a researcher, you must highlight the problems of Jagannath worship in 

Andaman. Days have changed and minds too. I have noticed that Sri Jagannath worship deviates day by 

day. You do research but please highlight these points too.

13. Please come to Andaman, you are most welcome.
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The spread of Sri Jagannath in Andaman is linked mainly with Hindu migrants. It is essential to throw light on 

the Hindus in this context. Hindus are predominant in North Andaman and Middle Andaman (76.86%), South 

Andaman (73.23%) and Little Andaman. Christians are predominant in Nicobar (70.23%; Web Ref

of the large number of Hindu population, the possibility of Sri Jagannath worship is naturally high in North, 

Middle and South Andaman. Incidentally, the main places of Jagannath worship in Andaman is located in North 

Andaman, Middle Andaman, South Andaman and Little Andaman itself (See: Map-2).  

Baseline work on Sri Jagannath of Andaman 

Sri Jagannath has reached Andaman Islands probably in yester century. I took interest in Sri Jagannath of 

aman Islands while I was working on my first UGC project on Sri Jagannath Consciousness3.But that time I 

could not do much on this, though my interest continued during my second UGC project on Sri Jagannath

made an attempt to collect some preliminary information about Sri Jagannath of Andaman Islands, strategically 

survey research work in March, 2017. Apart from literature review, I took interview of Dr. Debabrata 

Basantia in order to collect information about Sri Jagannath of Andaman.  

Interview of Dr. Debabrata Basantia 

I had a talk with Dr. Debabrata Basantia over phone on 2nd May, 2017 regarding Sri 

Jagannath of Andaman. He asked me to give a visit to Andaman to see the places of 

Jagannath. I was searching suitable time to fly to Port Blair. But, raising my surprise to 

zenith, Dr. Debabrata Basantia sent an SMS on 7th May, 2017 informing me that he has 

reached Kolkata and he is going to stay here for 7 or 8 hours. He came from Port Blair and 

he has to catch a bus for Kendrapara (Odisha) at night. He is staying in CIFE Guest House5 

5, Salt Lake City. Without any delay, I reached his Guest House and took his short 

Dr. Debabrata Basantia was born on 27th April, 1981 in Marshagari village, Kendrapara, 

Odisha. At present he is a scientist in ‘Central Island Agriculture Research Institute’ 

(CIARI, Port Blair). He is the Secretary of ‘Utkal Samaj’, Port Blair. 

Gist of Dr. Debabrata Basantia’s Response 

Sir, basically I am a devotee of Sri Jagannath. I work for Jagannath.  

I do not have much theoretical knowledge as researcher do. But, I came from such 

a state, Odisha, where Sri Jagannath is offered the highest respect. 

In Andaman, Sri Jagannath is worshipped in eight temples. Jagannath Temple is less here, but 

Jagannath Consciousness is prevalent amongst the devotees of Andaman.  

India. People from all states and all faiths live here with peace and harmony.

Sri Jagannath worship and Rathayatra is maintained and organized by the Bengalee and Oriya

Since we are far away from the mainland, we are unable to worship Sri Jagannath in proper way.

I feel very sad when I see the poor condition of Sri Jagannath’s seva-puja. How can we overcom

limitation is a big question for me. 

I have heard that a person named ‘Bhagat Sing’ (son of a freedom fighter), had established Sri 

Jagannath first in Andaman. The name of the place where Sri Jagannath was established first is ‘

ir). At present Sri Jagannath is not there in Jangli Ghat, but the history of Sri Jagannath 

Jangli Ghat. This was the starting point. 

Jagannath Dera’ (in Diglipur area). But I do not know whether any Jagannath 

Sri Jagannath is worshipped in 7 temples in Andaman, they are: 

Rajasthan Manch Mandir, Sadipur, Amritamay Math, Port Blair. 

Radhagobinda Mandir, Diglipur, North Andaman.  

Radhagobinda Mandir, Billi Ground, Middle Andaman. 

Mandir, Rangat, Middle Andaman. 

Jagannath Dera is there in North Andaman, but I do not know whether Jagannath is there or not.

Jagannath Mandir, Kalapathar, Havlock Island 

Jagannath Mandir, Hot Bay, Little Andaman 

Campbell Bay, Air Force Camp, Great Nicobar 

Islam Sir, This much I can tell you right now. 

Islam Sir, since you are a researcher, you must highlight the problems of Jagannath worship in 

Andaman. Days have changed and minds too. I have noticed that Sri Jagannath worship deviates day by 

research but please highlight these points too. 

Please come to Andaman, you are most welcome. 
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The spread of Sri Jagannath in Andaman is linked mainly with Hindu migrants. It is essential to throw light on 

the Hindus in this context. Hindus are predominant in North Andaman and Middle Andaman (76.86%), South 

tians are predominant in Nicobar (70.23%; Web Ref-4). Because 

of the large number of Hindu population, the possibility of Sri Jagannath worship is naturally high in North, 

man is located in North 

Sri Jagannath has reached Andaman Islands probably in yester century. I took interest in Sri Jagannath of 

.But that time I 

could not do much on this, though my interest continued during my second UGC project on Sri Jagannath4, I have 

ary information about Sri Jagannath of Andaman Islands, strategically 

Apart from literature review, I took interview of Dr. Debabrata 

temples. Jagannath Temple is less here, but 

India. People from all states and all faiths live here with peace and harmony. 

Oriya people. 

Since we are far away from the mainland, we are unable to worship Sri Jagannath in proper way. 

puja. How can we overcome the 

I have heard that a person named ‘Bhagat Sing’ (son of a freedom fighter), had established Sri 

Jagannath first in Andaman. The name of the place where Sri Jagannath was established first is ‘Jangli 

, but the history of Sri Jagannath 

’ (in Diglipur area). But I do not know whether any Jagannath 

Jagannath Dera is there in North Andaman, but I do not know whether Jagannath is there or not. 

Islam Sir, since you are a researcher, you must highlight the problems of Jagannath worship in 

Andaman. Days have changed and minds too. I have noticed that Sri Jagannath worship deviates day by 
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Methodology (Strategy) 

This is a pre-field visit work and baseline study of a research sought to be executed. Information from secondary 

sources helped me to develop this note on Sri Jagannath of Andaman Islands. The Modus Operendi of collecting 

information:  

1. Collection of information from printed sources.  

2. Collection of information from internet (news text 6-8, videos9-13, still photo, sketch). 

3.  Interviewing of resource person living in Andaman. 

4. Talking to resource persons of Andaman over phone.  

5. Identification of major points of Sri Jagannath worship in Andaman and Nicobar Islands. 

6. Preparing plan of action of field survey. 

 

Technical Highlight 

1. Nature of Research: Pre-Survey Study 

2. Duration: 4 months (March-June 2017) 

3. Financial Initiative: Author 

4. Research Support: Dr. Tanmay Bir (Sarsuna College, Kolkata), Dr. Salim Box Mondal, Dr. Anjani 

Kumar Srivastav, Dr. Debabrata Basantia 

5. Research Assistant: Mithu Biswas (M.A in Bengali, M.A in Linguistics) 

6. Expected Outcome: Research Paper for Folklore and Folkloristics. (10.1 Issue, June 2017)  

 

Strength of this paper 

i. Attempt to address research on Sri Jagannath of Andaman. 

ii. Baseline study on history, migration and settlement. 

iii. Mapping of major places of Jagannath worship. 

iv. Collection of initial information (first phase). 

v. Contact with the resource persons in Andaman. 

 

Limitation of this paper 
i. Field work on Sri Jagannath of Andaman Islands is yet to be executed. 

 

Future Plan 

i. To execute a pilot survey to evaluate the possibility and scope of research.  

 

Conclusion 

This short note on Sri Jagannath of Andaman is prepared on the basis of my conversation with Dr. Basantia. I 

have a plan to make a structured survey in Andaman Islands in order to execute further research. Actually no 

literature on Sri Jagannath of Andaman is available till now. I hope souvenirs or magazines published from 

Andaman on the occasion of Rathayatra, might have recorded some information, which are yet to be explored. I 

also have been told that some senior members of Utkal Samaj are trying to pay serious attention to write 

something on Sri Jagannath of Andaman. We are waiting eagerly for such publications to come out. I must 

mention that I have talked to Dr. Salim Box Mondal14, Dr. Anjani Kumar Srivastav15. My thanks are due to Dr. 

Basantia for his cooperation. 
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Appendix-1 

 

Chronology: Andaman History 

2C AD   Ptolemy described Andaman (Mishra; 2015, p. 3) 

0673   I’Tsing’s account on Andaman (Mishra; 2015, p. 3) 

0870 Arab traveller’s (Abu Zaid Hasan and Selaiman)  account on Andaman Islands (Mishra; 

2015,    p. 3,10)  

1322  Friar Odoric’s account on Andaman (Mishra; 2015, p. 4) 

1292  Marco Polo’s account on Andaman (Mishra; 2015, p. 3,4) 

1711  Two French Jesuits had arrived Nicobar to spread Christianity (Mishra; 2015, p. 5) 

1756 - 1787 Dutch Occupation. 

1769  Representatives of Danish East India Company settled in Nancowry (Mishra; 2015, p. 5) 

1789  Lt. Archibald Blair made Topographic and Hydrographic Survey in Andaman. 

1789  The first British settlement in Port Blair (Mishra; 2015, p. 131) 

1790  First British Colony was made in Andaman. 

1817  Paika Rebellion occurred in Odisha and the two convicted (Paramguru and  

  Pattajyotish) were prisoned in Andaman.  

1857  Sepohy Mutiny occurred in Bengal and the convicted were prisoned in Andaman.  

1858  Second British Colony was made in Andaman. 

1858 200 Indian revolutionaries were brought to Andaman along with administrative team on 10th 

March, 1858 (Mishra; 2015, p. 131) 

1863  Frederic J. Mouat wrote a book on Andaman (Mishra; 2015, p. 28) 

1869  Sher Ali Khan was brought to Cellular Jail (Mishra; 2015, p. 94) 

1872 Sher Ali Khan, a convicted prisoner assassinated Lord Meyo, the Viceroy of India at Hope 

town Jetty (Roy-Chowdhury; 2001, p. 17) 

1893  Construction of Cellular Jail building started 

1896  Andaman was used as jail  

1896-1906 The period of construction of Cellular Jail (Roy-Chowdhury; 2001, p. 22) 

1906  Cellular Jail was opened 

1911 Vinayak Damodar Savarkar (Veer Savarkar) was sent to Cellular Jail on 4th July, 1911 

(Mishra; 2015, p. 93)  

1920 The Mopla Community (Muslims) from Kerala were brought to Andaman as convicts 

(Mishra; 2015, p. 113) 

1925  The Karens from Burma were brought to Andaman as forest labour (Mishra; 2015, p. 113)  

1932  The convicted were freed to do agricultural works in Andaman 

1937 183 prisoners went on hunger strike in Cellular Jail on 24th July, 1937 (Roy-Chowdhury;  

2001, p. 36) 

1942  Japan occupied Andaman  

1943 Netaji Subhas Chandra Bose visited Port Blair on 29th December, 1943(Roy-Chowdhury; 

2001, p. 37) 

1943 Netaji Subhas Chandra Bose hoisted the National Flag on 30th December, 1943 and declared  

the Island liberated (Roy-Chowdhury; 2001, p. 37) 

1943 Netaji Subhas Chandra Bose visited Cellular Jail on 30th December, 1943 (Mishra; 2015, p. 

88) 

1944 Netaji Subhas Chandra Bose departed Andaman on 1st January, 1944 (Mishra; 2015, p. 88) 

1945  Andaman came under the British again 

1947  Freedom of India 

1948 Tribes from Jharkhand and Chattishgarh had arrived Andaman as Forest Labour. Bengali 

refugees were brought to Andaman in 1952-53 (Mishra; 2015, p. 112-13)  

1952-53  Bengali refugees were brought to Middle Andaman in 1952-53 (Mishra; 2015, p. 112) 

1956  Andaman was declared as ‘Union Territory’ (Mishra; 2015, p. 107) 

1957-59   Bengali refugees were brought to North Andaman in 1952-53 (Mishra; 2015, p. 112) 

1960  Refugees from Sri Lanka settled in Andaman (Mishra; 2015, p. 113) 

1969-74  Bengali refugees were brought to Little Andaman in 1952-53 (Mishra; 2015, p. 112) 

1991 Census report mentions that total tribal population of Andaman is 26,770 (9.5% of 

Andaman’s population, Mishra; 2015, p.34)  

2004 Andaman was affected by earthquake and Tsunami (Mishra; 2015, p. 109) 

2017 Attempt to write a paper on Sri Jagannath of Andaman by the author (March-June 2017 
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Notes 

1. Pratyush Das has posted the photo of Sri Jagannath of Port Blair on Facebook. Web Ref-1.  

2. Statistics on settlement of the Bengalis in different places of Andaman.   

3. Project Title: “Sri Jagannath Consciousness in West Bengal, Nepal and Bangladesh” (2009-2011), 

UGC Major Research Project, Final Report submitted to UGC, Report Reference: St. Paul’s Cathedral 

Mission College Library Accession No – 37006, April 2011. Project research was executed by author. 

4. Project Title: “Sri Jagannath in North-East India” (2015-2018), UGC Major Research Project,              

Mid-Term Report submitted to UGC, Report Reference: St. Paul’s Cathedral Mission College Library 

Accession No – 40795, February 2011. Project research executed by author. 

5. CIFE Guest House: Central Institute of Fisheries Education (ICAR), 32 GN Block, Salt Lake City, 

Sector-V,  Kolkata-700091 

6. News of 2012 Rathayatra in Port Blair was published in ‘Andaman Sheekha’, Web Ref-5. 

7. News of 2014 Rathayatra in Port Blair was published in ‘Andaman Sheekha’, Web Ref-6. 

8. News of 2015 Navakalevara and Rathayatra in Port Blair was published in ‘Andaman Sheekha’, Web 

Ref-7. 

9. Video of 2015 Rathayatra. Title of Video: “JagannathRathayatra Andaman”; Duration of Video: 11 

seconds; Web Ref-8. 

10. Video of 2015 Rathayatra. Title of Video: “Andaman Rathayatra2015”; Duration of Video: 2 minutes 

10 seconds; Web Ref-9. 

11. Video of 2015 Rathayatra. Title of Video: “Rathayatra Celebration in Andaman”; Duration of Video: 

44 seconds; Web Ref-`10. 

12. Video of 2015 Rathayatra. Title of Video: “JagannathRathayatraReturn Andaman”; Duration of Video: 

33 seconds; Web Ref-11. 

13. Video of 2015 Rathayatra. Title of Video: “Rathayatra Celebration in Andaman”; Duration of Video: 2 

minutes 20 seconds; Web Ref-12. 

14. Salim Box Mondal (Department of Bengali, Jawaharlal Nehru Rajakeeya Mahavidyalaya, Port Blair, 

Andaman). 

15. Dr. Anjani Kumar Srivastav (Department of Hindi, Jawaharlal Nehru Rajakeeya Mahavidyalaya, Port 

Blair, Andaman).  
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EXPLORING MARAM NAGA LANGUAGE STRUCTURE 
- MITHU BISWAS 

 

 
Abstract 

This study provides a kind of exploration over the 

structure and system of one of the unexplored, 

non-scheduled languages of North-East India. 

Maram Naga, a language of Sino-Tibetan 

Language family spoken by Maram Naga tribal 

community inhabiting Senapati District of Manipur 

State and Western part of Burma (Mayanmar), is 

the subject of the present study. The language, 

having no indigenous script and no written 

grammar (not recorded even if exists), most of the 

literatures of which still subsists on oral tradition, 

indisputably deserves to be a resourceful subject 

for undertaking research. The present study 

focuses on the task of enlightening at least some 

aspects of the unexplored grammatical structure 

and system of Maram language. The study holds the purpose to describe the phonological, 

morphological and syntactic operations in Maram language. The motive of this study is to 

look at different grammatical categories, different units of language and to explore the 

underlying principle of how they are generated or organized to form bigger construction in 

order to convey certain expressions and how these bigger compositions relate to the 

semantic aspect of this language, how change in structure relates to the change in meaning. 

In my paper more attention will be paid on the Interrogation system of Maram language. It 

will exhibit how the system of Maram Language operates in questioning different 

grammatical categories and in defining the nature of interrogative particles, question words. 

Basically this paper will show the way syntax of Maram language enables its speakers to 

generate and represent questioning mode. 

 

Key Concepts 

 Ethnic group, Native Speaker, Endangerment of Language, vulnerable and Extinct Language, 

Dialectal Variation, Maram Khullen, Sino-Tibetan, Kuki-chin Naga, Data Elicitation 

                                                          

Full Version of Paper 

 

Introduction: About Maram Naga people 

Maram Naga tribe belongs to Naga ethnic group. They inhabit Senapati district of Manipur, a small northeastern 

state of India. The Maram Naga tribe is united by a shared past, language, customs and practices. They have a 

rich cultural heritage. 

 

Maram Naga society is agriculture based society. Paddy rice cultivation is the main occupation of Maram people. 

Both men and women are involved in paddy rice cultivation. Women bear the major responsibilities of 

households. The food habit of Maram people is quite similar to other Nagas. But a single food habit used to 

differentiate Marams from other Naga tribes. Maram people never was accustomed to the convention of 

consuming pork in the past but at present as with the emergence of Christianity the food habit has changed. They 

have started consuming pork in good extent. This habit brings them in the same plain with other Nagas. 

 

The traditional religion of Maram people may be categorized as Animism. But the present scenario shows 

maximum of the Maram population has embraced Christianity but some of the Marams follow the age-old 

religious tradition of Animism. 

 

The Maram Naga tribe still follows their traditional structure of government which is called monarchy. They 

follow the age-old tradition of kingship. After the death of their previous king Karang, the queen Apei Hinga sat 

on the throne until her death on 27th of  August, 2010. On 28th April, 2011 Maram tribe crowned their new king 

K. Namba. He is now officially called as Sagong Namba. Sagong in Maram language means king. 
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The two major festivals of the Marams are 

celebrates a unique festival called Mangkang

Khullen (also called Maramei Namdi

Khullen as the preserver of the tribe’s culture, social norms and ethos continues to hold impression. It ardently 

guards the indigenous customs and traditions of the tribe. The people of this village continue to follow the 

“LUNAR” calendar for its customs and traditions. 

about and practice of, traditional mores and culture are still there.

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

About Maram Naga Language 
The Maram language is a Tibeto Burman language spoken by Maram Naga tribalgroup of northeast India and 

western part of Burma (Myanmar). There are some variations in the way the language is spoken by the tribe 

corresponding to their geographical lo

1. Dialect spoken in Maram Khullen

2. Dialect spoken in Willong

3. Dialect spoken in Tumyon

4. Dialects spoken in Ngatan 

 

Though mutually intelligible, the totality and mode of expression in these

variations are quite different. They are constructing a common language  based on the spoken language of 

Khullen.  

 

As As per census 2001 the total number of Maram Naga speakers was 37,340 (Manorama yearbook 2012, 

page576). According to UNESCO database on endangered languages, the number of speakers is 37,000 (based on 

India census 2001). These figures however need further corroboration

census figures of both 2001 and 2011.

According to UNESCO’s classification of degree of endangerment of languages Maram is categorized as 

vulnerable language, which means children and young generation of thi

is limited to the certain places like home. According to the endangerment spectrum of UNESCO When a 

language is categorized as extinct, it implies there is hardly any speaker left. Maram is not so far from undergoi

that extreme state of danger. It will reach that level of extinction with time, if the current state of ignorance 

toward this language continues.  

 

The Maram people use Roman script in writing their language, since their indigenous script remains 

undeveloped. Most of the literatures of Maram exists in oral tradition. Written literatures and source of 

information about Maram Naga people is scarce

and unexplored zone for scholars willing to u

the grammatical structure of Maram language. No written grammar of this language is there (Has not been 

documented if even exists). I believed in native speaker’s intuition about her languag
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The two major festivals of the Marams are Punghi (celebrated in July) and Kanghi (in December). The tribe also 

Mangkang around April every year dedicated to the women folks. 

Maramei Namdi) is the biggest and oldest Maram village. The quintessential role of 

as the preserver of the tribe’s culture, social norms and ethos continues to hold impression. It ardently 

guards the indigenous customs and traditions of the tribe. The people of this village continue to follow the 

” calendar for its customs and traditions. Willong is the second large Maram village where, awareness 

about and practice of, traditional mores and culture are still there.1 

 

Diagram-1 

Dialectal Variations in Maram 

The Maram language is a Tibeto Burman language spoken by Maram Naga tribalgroup of northeast India and 

western part of Burma (Myanmar). There are some variations in the way the language is spoken by the tribe 

corresponding to their geographical location. The dialectal variations are classified into four groups- 

Maram Khullen and its neighboring villages. 

Willong and its surrounding villages. 

Tumyon Khullen villages.  

Ngatan villages. 

Though mutually intelligible, the totality and mode of expression in these

variations are quite different. They are constructing a common language  based on the spoken language of 

2001 the total number of Maram Naga speakers was 37,340 (Manorama yearbook 2012, 

page576). According to UNESCO database on endangered languages, the number of speakers is 37,000 (based on 

India census 2001). These figures however need further corroboration since the Govt. of Manipur has rejected the 

census figures of both 2001 and 2011.

According to UNESCO’s classification of degree of endangerment of languages Maram is categorized as 

vulnerable language, which means children and young generation of this tribe speak this language but the usage 

is limited to the certain places like home. According to the endangerment spectrum of UNESCO When a 

language is categorized as extinct, it implies there is hardly any speaker left. Maram is not so far from undergoi

that extreme state of danger. It will reach that level of extinction with time, if the current state of ignorance 

The Maram people use Roman script in writing their language, since their indigenous script remains 

loped. Most of the literatures of Maram exists in oral tradition. Written literatures and source of 

information about Maram Naga people is scarce3. The literature as well as the language of Maram can be a great 

and unexplored zone for scholars willing to undertake research. This study provides a kind of exploration over 

the grammatical structure of Maram language. No written grammar of this language is there (Has not been 

documented if even exists). I believed in native speaker’s intuition about her language and based on the 
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(in December). The tribe also 

around April every year dedicated to the women folks. Maram 

intessential role of Maram 

as the preserver of the tribe’s culture, social norms and ethos continues to hold impression. It ardently 

guards the indigenous customs and traditions of the tribe. The people of this village continue to follow the 

is the second large Maram village where, awareness 

The Maram language is a Tibeto Burman language spoken by Maram Naga tribalgroup of northeast India and 

western part of Burma (Myanmar). There are some variations in the way the language is spoken by the tribe 

 

Though mutually intelligible, the totality and mode of expression in these 

variations are quite different. They are constructing a common language  based on the spoken language of Maram 

2001 the total number of Maram Naga speakers was 37,340 (Manorama yearbook 2012, 

page576). According to UNESCO database on endangered languages, the number of speakers is 37,000 (based on 

since the Govt. of Manipur has rejected the 

census figures of both 2001 and 2011.2    

According to UNESCO’s classification of degree of endangerment of languages Maram is categorized as 

s tribe speak this language but the usage 

is limited to the certain places like home. According to the endangerment spectrum of UNESCO When a 

language is categorized as extinct, it implies there is hardly any speaker left. Maram is not so far from undergoing 

that extreme state of danger. It will reach that level of extinction with time, if the current state of ignorance 

The Maram people use Roman script in writing their language, since their indigenous script remains 

loped. Most of the literatures of Maram exists in oral tradition. Written literatures and source of 

. The literature as well as the language of Maram can be a great 

ndertake research. This study provides a kind of exploration over 

the grammatical structure of Maram language. No written grammar of this language is there (Has not been 

e and based on the 
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constructions given by her the insight into the different linguistic phenomena of Maram have been structured and 

represented systematically in this study. 

 

 

 Methodology   

This study is based on the author’s M.A dissertation titled ‘Interrogation in Maram Language’ submitted to the 

Centre for Advanced Studies in Linguistics, Dept of Linguistics, University of Delhi, in 2016. Under the 

supervision of Prof. Gail Coelho the epic task of exploring the structure of such an unexplored Sino-Tibetan 

language was performed initially as a group work, but reaching to a core understanding over the results of the 

data analyses, utilizing those understandings in framing an insight into the universal and language specific 

phenomena typical to Maram languge and representing the attained insight in a structured way in the dissertation 

were the individual tasks above all.     

      

The key task on which the whole work stands is Data Elicitation from Native Speaker of Maram.  The data 

elicitation process designed by Prof. Gail Coelho engaged a Maram speaker Joana and different groups with their 

specific zone of studying. The researchers were parted into different groups, each group consisting 4 people and 

having a particular aspect of this language to explore. Joana acted as the personal consultant. The total process of 

data collection was divided into two types of sessions- 

 One: the classroom session with the P.C. which every researcher was supposed to attend in order to have a basic 

understanding about the system of this language as a whole. The classroom session took six hours in a week for 

seven to eight weeks. 

 

 Two: the group session with the P.C where group members were supposed to meet and elicit information from 

the P.C for their specific group topics. Each group had two group sessions every week, each of two hours.  

 

There were eight groups (group A-H) working towards the exploration of eight different aspects of this language. 

But each and every researcher whatever group h/she is from, whatever focus of research h/she might have was 

expected to gain and represent his/her elementary knowledge about the nature of different grammatical units and 

grammatical operations of different levels (phonological, morphological, syntactic, semantic) of  this language 

under study. 

 

 Hence the main version of this paper is distributed into two parts. The first part highlights on the ‘General 

Observations in Maram Language’. This part represents the author’s general observations over the different 

grammatical units and how the smaller units behave in forming bigger constructions in order to perform certain 

linguistic operations in Maram. The second part represents the core work of the present author- ‘Interrogation in 

Maram Language’, posing how the system of Maram operates in questioning different grammatical categories 

and in defining the nature of interrogative particles, question words. For this central work the present author 

acknowledges her gratitude towards Chetna Gusain, Maryam Shamim and Varsha, the other researchers working 

on the same topic.    

 

 In general and group sessions all researchers and members of the individual groups respectively were supposed 

to work together in data elicitation and analyses but in framing their individual notions over the system of Maram 

Language every researcher was an individual.    

    

 About the Personal Consultant 

 The personal consultant Joana, is 27 years old. Her religion is Christian Baptist. She was born and brought up in 

Lairouching village of Manipur. Her primary and secondary education were done from Manipur. She went to 

Krisan English High School in Manipur for secondary education. She attended Don Bosco for completing her 

graduation. After that she came to Delhi for higher education and she was pursuing her M.Phil degree in Delhi 

University in 2016. She is a native speaker of Maram Naga language. She speaks other languages like Manipuri, 

Hindi, Thangal, English and Nepali. She can read English and Maram, other languages she can understand and 

can speak also. The medium of instruction in her education has been English since childhood. Joana lived in her 

father’s village until she completed her graduation. She visits her mother’s village also. The dialect of Maram she 

speaks is the variation spoken in Maram Khullen and its neighboring villages. Maram Khullen is her ancestral 

village. Her mother’s dialect is the variation of Maram spoken in Tumuyon Khullen and its neighboring villages. 

So the dialect of Maram we are working on is the Maram Khullen dialect. But as Joana knows her mother’s 

dialect also the data given by her is varying in different sessions. That may be caused by the unconscious dialect 

mixing or shifting by her. 

 

1. General observations in Maram: 

1.1 Phonemes in Maram: 
This is a known fact that Number of Phonemes in human languages vary from one language to another. So far it 

has been evident from the studies of the documented languages of the world that the highest number of phonemes 
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one language accommodates is 70 and the lowest has been recorded as 10. This is the upper and lower end of the 

spectrum representing the number of phonemes in human languages. But the notable fact is the number of 

languages holding that highest or lowest number of phonemes is scarce. Most of the languages of the world 

represent 30-40 phonemes as an average of these two numbers.4 Our study over the phonological operations of 

Maram reveals this language inheres 26 phonemes grossly and places itself at the middle of the spectrum.  

  

The Vowel and Consonant phonemes of Maram Language are presented in Table-1 and Table-2 respectively-  

 

1.1.a. Table-1 : Vowel Phonemes in Maram  

1.1.b. Table -2: Consonant Phonemes in Maram 
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1.2. Nouns: 

Payne (2006:94) defines nouns as a grammatical class of items which “includes words that refer to highly 

BOUNDED or INDIVIDUATED entities, e.g., ‘tree’, ‘mountain’, ‘mausoleum’, etc.” These concepts as Payne 

describes “tend not to change very much overtime, and which can be referred to repeatedly in discourse as the 

same thing.” 

 Thus the class of nouns in any language includes words that express the most time stable concepts (Givón 

1984:51). To identify a given grammatical item as noun includes two steps. The first step is to learn the 

morphosyntactic properties of prototypical nouns and the next step is to compare the morphosyntactic properties 

of the given word to the properties of the prototypical nouns. 

 The morphosyntactic properties of prototypical nouns are distributed into two groups- Distributional properties 

and Structural properties. Distributional properties include the distributions of nouns in the phrases, clauses or 

sentences. The nouns functions as the heads of the noun phrase and also as the subjects and objects of the clause 

or sentence. The structural properties of nouns include internal structures of the nouns such as the case, number, 

gender marking system they exhibit, which the other grammatical categories tend not to exhibit. 

 

Maram is a SOV type language. Thus the most important distributional property of nouns in Maram language is 

as the subject they generally occur at the initial position and as object they precede the verb in clauses or 

sentences. The structural properties of nouns in this language include different markers they take to denote their 

function in subject, object and different thematic positions. It is worth mentioning that unlike English Maram 

doesn’t mark the thematic roles of agent, patient and recipient rather it marks the subject and object differently 

instead of these thematic roles. Maram sentences ( 1.2.a. and 1.2.b.) given below represent how this language 

exhibit the marking system for subject and object. These sentences show subjects and objects are marked by the 

markers -nə and- ɣo (go) respectively. The subject marker -nə has been noticed to be occurring with animate 

subjects only so it should be taken as animate subject marker specifically. But ɣo tends to equally occur with the 

inanimate objects as well as with the animate objects ( təkəo-ɣo = bag-OM, visit Intonation sentences, section 

2.2). Thus -ɣo (go) should be taken as the object marker in general. 

 

 

 

 

 

 

 

 

 

 

 

 

 
1.2.1. Different  Thematic  Role  Markers  in  Nouns 

The other thematic markers present in nouns are as follows: Sentence no. 1.2.1.a. shows -da in the word 

karaibada is realized as the locative marker, which the proper noun Karaiba takes to indicate a location. Sentence 

no. 1.2.1.b. shows -zəŋpə in the word Karaibazəŋpə is realized as the beneficiary marker which the proper noun 

Karaiba takes to indicate a location. Sentence no. 1.2.1.c. shows -dato in the word karaibadato is realized as the 

source marker which the proper noun Karaiba takes to indicate the source. Actually, the source maker is a 

realization of both location and source -d o because Karaiba is a source and also a location from where the 

object is getting displaced. 
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1.3. Pronouns: 

Pronouns in a language are a particular grammatical class of items which consists of morphologically unbound or 

free forms that can take the position of nouns or a noun phrases in a sentence or a clause since they share the 

distributional properties of nouns and noun phrases. According to Payne (2006:119) languages in the world 

typically holds several sets of pronouns such as- PERSONAL PRONOUNS, RELATIVE PRONOUNS, 

POSSESIVE PRONOUNS, DEMONSTRATIVE PRONOUNS and INTERROGATIVE PRONOUNS. The 

Personal Pronouns of Maram language will be discussed only in this present study. Pronouns in Maram 

language exhibit no agreement with the verb since this language has no noun-verb agreement. The set of 

Interrogative Pronouns in Maram is presented in section 2.4 of this paper. 

 

1.3.1. Personal Pronouns: 

Personal pronouns are set of pronouns primarily associated with particular person in grammatical sense. For 

instance; 1st person pronouns- ‘I’, ‘We’ and 2nd person pronouns- ‘you’, ‘you’ in English. There are two 

categories in this set of pronouns- Subject and Object. Personal pronouns in Maram which are formed by the 

affixation of person and number specific pronominal bases are demonstrated below in table 1.1. Table 1.2 

represents the pronominal bases of each personal pronoun in Maram. Certain affixes mark the pronouns 

according to their number, gender, role in the discourse (as subject or object), material characteristics (animate or 

inanimate) and their quality of being specific. The morphemes are as follows 
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1.3.1.a: Table-3  Personal  Pronouns: 

 

1.3.1.b: Table-4 Pronominal  Bases: 

 

 
1.4. Adjectives: 

Adjectives in languages modify the nouns or pronouns. Thus adjectives are also called modifiers. Payne (1997: 

63) declares adjectives as problematic almost in every language. According to him “unlike nouns and verbs, 

adjectives cannot be characterized in terms of a prototype. This is because there is no semantically definable class 

of concepts that universally falls into a category that we would want to call adjectives; rather adjectives stand 

between nouns and verbs, lexicalizing properties or characteristics that are indeterminate or variable in terms of 

time stability.” Some languages in the world don’t have a distinct word class called adjectives. Maram language 

is one of such languages, property concepts where are realized as adjectives which are basically lexicalized as 

verbs. These property concepts in Maram exhibit some of the properties of verbs. The properties are as follows- 
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1. Property concepts take tense marker as verbs do. Sentence 1.4.a. shows that - əle as 

a non-future tense marker occurs with the property concept mY: .  

 

 

 

 

 

 
2. Property concepts take negation marker as verbs do. Sentence 1.4.b. shows property concept mY: takes the 

negation marker -mɣk.  

 

 

 

 

 

 

 

 

3. Property concepts take interrogation marker as verbs do. Sentence 3.a. shows reduplicated property concept 

səkaɣdosəkaɣ- e holds the question particle - e  .   

 

 

 

 

 

 

 

 

1.4.d. Property  concepts  take  nominalizer(kə)  as  verbs  do.   

 

 

 

 

 

 

 
1.5. Tense Aspect Mode: 

As Payne (1997: 233) describes - “Tense, aspect and mode are operations that anchor or ground the information 

expressed in a clause according to its sequential, temporal or epistemological orientation. Tense is associated with 

the sequential events in real time, aspect with the internal temporal “structure” of a situation while mode relates 

the speaker’s attitude towards the situation or the speaker’s commitment to the probability that the situation is 

true.” 

 

 1.5.1. Tense: 

The Maram language seems not to differentiate between present and past tense since this language doesn’t mark 

present and past events with different markers. Thus it’s reasonable to declare that Maram language has the 

different marking system for two tenses- non-future and future. Non-future or the real events are marked by the 

marker tɣk-le/lei-le, while the future events are marked by -taŋe/taŋ-le(spoken vs. written form). Sentence no. 

1.5.1.a & 1.5.1.b show how the tense markers mark the non-future and future events in Maram. 
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1.5.2. Aspect: 

Habitual aspect marker (present) in Maram is -lei and progressive aspect (present) is marked by the aspect marker 

-zi. Sentences 1.5.2.a and 1.5.2.b demonstrate how habitual aspect (present) marker -lei and progressive aspect 

marker (present) -zi marks the verb to denote these aspects. 

 

 

 

 

 

 

 

 

 

 
1.5.3.  Mode: 

In declarative mode only (both in affirmation and negation) the marker -le is used. In interrogative clauses or 

sentences -ke and -de are normally used instead of -le. Thus -le should  be considered as the ‘realis’ marker. 

Sentences 1.5.2.a and 1.5.2.b could be followed for instances.     

  

1.6. Negation: 

Languages in the world universally hold the ability to negate the presupposition that some event, state of affairs 

or situation do hold, or to counter assert the truth value of the presupposition. Every natural language in the world 

differentiates between positive and negative form of expression. As Horn and Kato (2000:1) state “Negative 

utterances are a core feature of every system of human communication and of no system of animal 

communication. Negation and its correlates – truth-values, false messages, contradiction, and irony – can thus be 

seen as defining characteristics of the human species.” 

 

Payne (1997:282) indicates the three ways a language can operate or hold negation; Morphological Negation 

(negation is expressed by the affixation of negative element more naturally with the verb), Lexical Negation ( 

here “ the concept of negation is a part or parcel of the lexical semantics of a particular verb.” e.g., English verb 

lack as a lexical negative part of the verb have. Analytic Negation ( Payne directed two kinds of analytic 

negation- expressing negation using negative particles and using finite negative verbs. He mentioned the 

possibility of deriving the negative particles from the negative verbs historically. Negative particles are generally 

associated with the main verb of the clause. 
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1.6.1. Morphological  Negation  in  Maram: 

The most common strategy of expressing negation in Maram is to negate an entire 

proposition, which is called clausal or sentencial negation. Sentencial negation In Maram 

exhibit two markers most commonly; 

 

a. -mʌk: This marker is attached to the verbal base when the verb refers to the real 

events (present or past). Maram language doesn’t mark present and past events 

differently. There is only marking system for differentiating non-future/real events 

from future/unreal events. Thus even in negation this feature is preserved. Negation 

marker mɣk here is utilized when the event time is going on during the speaker’s 

utterance time ( present time ) or the event time precedes speaker’s utterance time..  

  

b. - lʌk: This marker is attached to the verbal base when the verb refers to the future/ unreal events. -lɣk as 

a negation marker is utilized when the event time is presupposed to follow the speaker’s utterance.    

                     

Examples given in the sentences below demonstrate how Maram language operates the system of  negation using 

the two markers in accordance with the relationship between the utterance time and the event time. Sentence no. 

2.6.1.1.a., 2.6.1.1.b., 2.6.1.1.c. and 2.6.1.1.d. show how -mɣk  reflexes negation in real time and 2.6.1.2.a. and 

2.6.1.2.b.  show how -lɣk reflexes negation in unreal time. The markers are infixed with the verbal base and the 

declarative marker is this way-  VERBAL BASE-NEG-DECL. 
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1.7. Valency  Changing  operations: 
According to Payne (1997: 169) valence is a certain kind of grammatical operation which every language exhibit, 

that adjust the relationship between the semantic roles and grammatical relations in clauses. Such operations can 

also be understood as alternative voices. Valence can be understood as a semantic notion as well as a syntactic 

notion or can be seen as the combination of the both. Semantic valence includes the number of the participants 

there must be present in relationship with the verb to serve the fulfillment of an expression. Syntactic or 

grammatical valence includes the number of participants or arguments are actually present in a discourse in 

relationship with the verb. To understand the valency changing operation in a language means to understand the 

morphosyntactic operations the language exhibits in order to adjust the grammatical valence of a clause. 

Languages typically undergo various ways of valency changing or adjusting operations, such as- valence 

increasing, valence decreasing etc. 

 

1.7.1.  Valence Increasing operation: 
The pragmatic operation of increasing syntactic valence has to do with the upgradation of  a marginal or 

peripheral argument to the central status. The typology of valency increasing devices include causatives and 

applicatives. 

 

1.7.1.1. Causatives  in  Maram:  

Causatives are those which add a controlling participant to the clause in the process of syntactic valence 

increasing. This controller takes off the center stage in the scene and considered as agent or agent-like participant. 

On the other hand the affected participant is considered as patient or patient-like. The affected participant can be 

the recipient, instrument and benefactee also. This operation is marked by certain causative markers. 

 

� Causative  Markers  in  Maram:     
There are two causative markers In Maram language. They are -mə u and -tsə/tsəm. Causative markers vary 

according to the semantic effect of participation of the controlling participant. 

1. Causative marker -mətu exhibits the indirect or unintentional though effective participation of the 

causer in the action. Sentence no. 1.7.1.1.a. exhibits the semantic function of the causative marker is to denote 

that the causer gives permission to the causee to perform an action. In sentence no. 1.7.1.1.b. the marker marks 

that the causer not intentionally causing the action to the effectee. In sentence no. 1.c. the marker marks the 

causer not directly responsible for the causee‘s death. 

 

 

 

 

 

 

 

 

 

 

 

 

 
 

2. Causative marker -tsə/tsəm semantically or pragmatically denotes the direct involvement of the 

controller in the action. The distributional difference between the two markers -mətu and -tsə/tsəm is 

the first one occurs in between the verb root and the tense marker (V ROOT-CAUS-PAST) , but the 

second one occurs before the verb root (CAUS-V ROOT-PAST). Sentence no. 1.7.1.1.a, 1.7.1.1.b, 

1.7.1.1.c have illustrated the distributional and semantic properties of causative marker -mətu. Now 

sentences 1.7.1.1.d and 1.7.1.1.e. represent the distributional property and the semantic function of the 

causative marker -tsə/tsəm. Sentence no. 1.7.1.1.d represents Causative marker -tsəm marks the action 

of the causer and the causee where the causer makes the causee perform an action naturally. Sentence 

no1.7.1.1.e. shows the causative marker -tsəm marks the causer being directly responsible for the 

causee‘s death 
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1.7.1.2. Applicatives  in  Maram: 

Applicatives are those that upgrades a peripheral participant to the central stage. Some languages have such 

operation called applicatives where a formerly peripheral participant is made into a direct object and the verb is 

marked for the semantic role for the new direct object. The new direct object is reffered to as applied object. 

Maram language has applicative -pə which increase valence. This applicative suffix -pə directs that the direct 

object position is taken off by an instrumental participant. Thus the valence is increased by this operation of this 

apllicative suffix. 

 

 

 

 

 

 

 

 

 

 

 
 

1.7.2.  Valency  Decreasing  Operation: 

 

1.7.2.1. Middle  Construction 

Valency decreasing operation means to reduce the valence of a verb by morphological, lexical and analytic means  

(Payne 1997: 196) . There are various valency decreasing devices in Maram language, Middle Construction is 

one of them, which merge the controlling and affected participants. These constructions are called middle 

because they are neither active nor passive they are in between. Middle constructions denotes a semantically 

transitive situation where the action is undergone by the patient rather than carried out by the agent directly 

(Payne 2006:247). Example is given in sentence no. 1.7.2.1.a where semantically the situation is transitive but the 

middle voice denotes that the process is undergone by the patient, not directly carried out by any agent. 

 

 

 

 
 

 

2. Interrogation in Maram Language 

As a universal phenomenon languages in general have some particular grammatical structures or constructions, 

which distinguish speech patterns being uttered in order to elicit information rather than stating something as 

declaration. These structures which mark information seeking utterances differently from declarative utterances 

are termed as ‘Interrogative clauses’. (Payne, 1997:265) 
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There is a general distinction between the interrogative clauses in all languages, that is clauses which require a 

single word answer with ‘yes’ or ‘no’ and clauses which seek information in elaborated speech proposition. The 

purpose of this part of the paper is to explore the interrogation system of Maram language, to investigate how this 

language manifests the universal phenomena of interrogation and what are the language specific rules it exhibits.  

In order to represent the findings systematically, collected data of interrogation are categorized in a particular 

way in this chapter. 

 

2.1. Yes/No questions: 

The category Yes/No type questions refers to the type of interrogative constructions which seek answer in one 

word only (either yes or no). Interrogative constructions of this sort is presented below ( sentence no. 2.1.a, 2.1.b, 

2.1.c and 2.1.d). It can be noticed from these examples that the question particle - e  is marking these sentences 

as constructions seeking for information rather than stating something. Maram follows the SOV pattern of 

language. In yes/no type questions the question particle - e  comes at the final position of the sentence and 

occurs with the verb form. According to the data presented in the following sentences the QP (Question Particle) 

- e  is occurring with the verb form zi (for ‘sleep’)  in past tense. Habitual present forms of sentences show an 

HAB (Habitual Aspect Marker) -leɣ and the QP comes after this. In present progressive we are getting a PROG 

(Progressive Aspect Marker) zi immediately after the verbal base and the QP follows the PROG. In the case of 

future the occurrence of an FUT (Future Marker) - tɣŋ is observed and the QP follows it. In every case the QP is 

occurring at the final position of the sentence and the tense and aspect markers exist as infixed between the verbal 

base and the QP. 

 

 

 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
2.2. Intonation: 

Interrogation using intonation pattern as a universal phenomenon comes under the sphere of yes/no questions. 

Using intonation is one of the strategies of questioning. In the case of Maram using the same construction but 

only by changing the intonation pattern one can’t focus on questioning different parts of it. There we must get 

different patterns more or less. We can take an instance from Hindi- “Puŋdi ne bag ko mara?” Using this same 

construction but by changing the intonation we can question ‘puŋdi’, ‘bag’ as well as ‘mara’. We need to stress 

on the part which we are questioning about. But in Maram we get the questioning particle - e with the part 

which we are stressing on while questioning. Instances are given below in sentence no. 2.2.a, 2.2.b and 2.2.c. 

 

 

 

 

 



ISSN: 2350-031X 

Folklore and Folkloristics (Vol. 10.1; June 2017) 
 

ˆö˛yÑ˛ Ï̂úyÓ˚ xƒy[˛ ˆö˛yÑ˛ Ï̂úy!Ó˚!fi›˛: S¢ÇÖƒy ÈÙÈ 10.1ñ ã%ò 2017V 
 

41 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
2.3. Interrogation with Negation: 

In contrast with Interrogative sentences without negation, what we came across in Yes/No type questions, the 

present sentences with negation exhibit different verb patterns, the rest structure of the sentences are similar 

though. We can see here the incorporation of -mɣk as non-future negation marker (marking realized aspect) in 

present progressive and past tense and - lɣk e 

follows the negation marker in these interrogative constructions. The negation marker is infixed between the verb 

form and the QP. In interrogative sentences without negation we got - zi as progressive aspect marker and - aŋ 

as future marker. So as compared to these data with negation we can state that - aŋ as future marker and -zi as 

progressive marker will occur in sentences where there is no negation. Sentences given hereafter will show how 

the negation markers are attached to the verb to express negation with interrogation.  

 

 

 

 

 

 

 

 

 

 

 

 

 
2.4. Question Word Questions 

Question word questions are the questions which require an elaborate response rather than merely affirmation or 

disaffirmation using yes or no. Questions of this sort are also called content questions, information questions, wh-

questions. According to Thomas Payne (1997:300) in every language there is a specific set of words used in 

question word questions. The words contain a particular set of sounds in common. For instance in English all 

question words contain the sound set ‘wh’ or the two sounds separately (how), thus questions containing this 

words in English are called wh-questions. Therefore the term wh-question will only help English speakers. 

Universally this type should be termed as question word questions. In Maram we found such set of words which 

occur in question word questions. These words contain a particular set of sounds in common. The question words 

in Maram are given below with their equivalents in English. 
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In section 2.4.1 and 2.4.2 sentences with single question word and multiple question words are presented 

respectively. It is clear from the examples that the construction of the question word questions in Maram follows 

this structure SUB+QUESTION WORD+ OBJ+ VERB.  And this is followed in both single and multiple 

question word questions. But question word sentences in Maram manifest a different question particle -ke instead 

of -de. The QP occurs with verb, it basically follows the verb root. The structure of verb here is- VERB+QP 

(ɣə+ke). In the case where question word itself occupies the subject place there it occurs at the initial position of 

the sentence. We can see such instances in the questions containing ‘who’ (sentence no. 2.4.1.e). In languages 

like English question word moves to the initial position of the sentence or the clause leaving a zero in its actual 

positon. But in the case of Maram question word remains in situ (in its natural position).  
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2.5. Interrogation with conjunction: 

Interrogative sentences with conjunctions like ‘or’ and ‘and’ reflects the agreement between the interrogative 

system and different conjunctions in Maram language. These data exposed us to the fact that interrogation 

markers can be changed with different conjunctions. If we look at the interrogative sentences with conjunction in 

contrast with the declarative cleft structures we can see different question markers are marking the interrogative 

mode in different conjunctions. -ke is occurring as QP in interrogative sentences with ‘or’ - e is occurring 

in the interrogative sentences with ‘and’. Both of the QPs takes the place of -le (declarative marker) occurring in 

declarative clefts with both of the conjunctions ‘or’ and ‘and’. So in interrogative sentences with conjunctions, -

ke - e are marking the interrogative mode and sets these structures aside from declarative clefts with 

conjunction. The QPs -ke and - e in both cases are occurring with the later one of the subjects, which is 

Karaiba here. In the sentences with ‘and’ this subject is taking a SM (subject marker) -nə, which we can’t see in 

the cases of ‘or’.   
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2.6. Interrogation with Adjectives: 

Maram is one of the languages which hold no distinct word class called adjectives. There are certain property 

concepts lexicalized as verbs. For instance Maram has ŋoɣbi for beautiful. But the meaning is constructed from 

the co-occurring of the two terms ŋoɣ and bi. ŋoɣ means look and bi refers to a positive quality. So basically 

ŋoɣbi means look good. In this section  conjunction-adjective agreement in question sentences will be 

represented. In the first set of data if we look at 2.6.a.there the property concepts are conjoined with and, there the 

QP -de is occurring with the succeeding property concept located at the end of the clause. Whereas the 

declarative version of the sentence 2.6.b. shows -le is occurring with both of the property concepts as declarative 

marker and we get sə əɣɣə instead of nei as in declarative mode nei can’t appear while imposing quality. The 

second set of data (2.6.c. and 2.6.d) show difference in structure from the first set of data. In the second set as a 

result of incorporating ‘also’ the property concepts are reduplicated twice and we get sə əɣɣə for ‘and also’. 

The incorporation of the QP and DECL in these set follow same rule with the previous set. -de is optional for the 

first property concept for both 2.6.a and 2.6.b.For sentence 2.6.e. where there is an alternative conjunction ‘or’, 

we can see the first property concept takes mənə for the conjunction and the second one takes the QP -ke. 
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2.7. Echo questions: 

The set of echo questions follow a similar pattern across different tenses, that is- SUB-SPEC+ Question Word+ 

verb-TNS-DECL-QP. The interrogative part is echoing almost the whole structure of the first declarative part. 

Interrogation is marked in the second sentence of each set by incorporating a question word like daki and by 

adding a question particle -sa at the final position of the sentence with the verb form. Sentence no. 2.7.a., 2.7.b. 

and 2.7.c. represent instances of such constructions. 
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2.8. Tag Qustions 

“Tag question is a yes/no question consisting of a declarative clause plus a tag that requests confirmation or 

disconfirmation of the declarative clause. Usually tag questions are a secondary yes/no question device” (Payne 

1997:297). In Maram the construction of tag question is not natural. Although we collected some interrogative 

constructions with tag from Maram but P.C. Joana stated that these constructions are nothing but mere translation 

from English, which she didn’t find naturally coming from her mind rather she was deliberately constructing 

them by following the equivalent structure in English. Tag questions in general seems to be expecting affirmative 

answer. Speaker uses tag question in order to confirm something he/she already knows. In Maram language such 

constructions are not in use. 

 

 

 

 

 

 

 

 

 

 

 
After going through the whole analysis of data some general understanding about the core phenomena underlying 

the interrogation system of Maram can be stated. Maram is a OV language, having no noun-verb agreement, and 

the most common phenomena in OV languages is forming questions using question particle rather than using 

intonation or changing the word order of the declarative sentences. Maram also follows this strategy of forming 

interrogative structures by using question particle. Data discussed so far have shown that different categories of 

interrogative sentences in Maram manifest different interrogative particles. Even interrogative particles changes 

with different conjunctions. Based on the collected data it can be posited that there are three question particles in 

Maram - e,-ke and -sa. Among them- e is the mostly used and primary question particle occurring with 

yes/no type questions including questions with intonation, questions with negation, questions with conjunction 

‘and’, questions with adjectives and with tag question constructions. Ke is occurring with question word 

questions and questions with conjunction ‘or’. sa is only occurring in echo questions. Except intonation sentences 

in all the other categories question particle is occurring either at the end of the sentence or at the end of the 

clause. As intonation sentences are not common in Maram so we can come to the conclusion that question 

particle in Maram generally occurs at the end of the clause. Another notable phenomenon in this language is 

question particle here can occur with other parts of speech like adjectives and nouns besides verbs. That is how I 

figured my understanding and insight into the interrogation system in Maram language. 

 

2. Conclusion:  

The present study of Maram Naga language structure is based on single native speaker’s intuition about her 

language and general informations about Maram Naga language and its people is procured mainly from various 

web pages. The strength of this paper is the attention paid on the data elicitation process. The collected data were 

verified numerous times. Extra sessions with the P.C were being allotted only for cross-checking data whenever 

improbability or absurdity in result occurred. Some inconsistency in results and more than one forms for a single 

grammatical indication may have occurred on account of unconscious dialect mixing by the speaker or due to the 

contradiction between spoken form and written form. Like any other language Maram has different dialectal 

variations. The limitation of this paper is that on being a one (highly educated) speaker based work it represents a 

unified or high variety of Maram. The data and results certainly would be modified and more representative of 

the soul of the language if speakers from different age group, social group, economic class, gender and above all 

from different geographical locations, representing the regional variations could be included.  
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KINGS ‘KALAPANI’ AND RETURN: THE ORAL LORE (A STUDY ON ANANTA 

PURUSHOTTAMDEVA MATHA)

- SK. MAKBUL ISLAM 

 
 

Dibyasingha Deva

Andaman in 1878. Print documents say 

that he died in Andaman and was buried 

in Dundaspoint. But, the oral lore holds a 

different narrative of the king. The 

information that I ha

oral sources wants to say that the king 

came out of jail and reached Rangoon 

and from there he came back to Odisha.    

 

How I collected this narrative is also 

interesting. I was going from 

Bhubaneswar to Vivek Pathagar, Raja 

Sunakhala (K

On the way I was passing through the village Jagulei Patana. Debadatta 

Swain was accompanying me. He told me that there is a Matha named ‘Ananta Purushttamdeva Matha’. Sri 

Jagannath of this temple has a unique feature 

visiting the Ananta Purushttamdeva Matha. 

 

Respected Dayanidhi Das Babaji (M, 71), the chief monk of this temple told me that this math was established by 

the king Dibyasingha Deva-III probably in 1892 o

Purushottamdeva Matha. The gist of interview is mentioned here.  

 

Highlight of Interview: 

 
Islam:  What is the name of this Matha?

Babaji:  This is Ananta Purushottamdeva Matha.

 

Islam:  Who established this temple?

Babaji:  Puri Gajapati Dibyasingha Deva

He became ‘Dayanidhi Das Maharaj’ after embracing sannyas … 

 

Islam:  Which Divyasingha Deva? Who went to Kalapani?  

Babaji:  Yes, yes.  Gajapati Dibyasingha Deva

 

Islam:  When did he embrace sannyas? 

Babaji:  According to history, the king was transported to Andaman (

1878. We have listened to from our Guru

Jagannath’ in Andaman jail.  

 

One doctor of the Jail was Jagannath by name. One day jail’s doctor asked the king 

‘Jagannath’ every now and then’? The king told him

remembering Sri Jagannath – my Lord. 

 

Incidentally this doctor’s father had no issue. His father prayed to Sri Jagannath in Puri for giving him a son. 

Then he got a baby by the blessing of Sri Jagannath. 

(of Andaman Jail).  

 

The doctor has soft corner for Sri Jagannath of Puri. When the doctor came to know the prisoner’s identity as 

puri-king, he was sympathetic to him. The doctor helped the king to ta

boorka) and helped the king to escape Rangoon. The king managed to come to Khordah again from Rangoon. 

 

Raghubir Das was a Guru at that time. He dreamt a dream that 

Odisha. Raghubir Das should give the king initiation in ‘
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RETURN: THE ORAL LORE (A STUDY ON ANANTA 

PURUSHOTTAMDEVA MATHA) 

Dibyasingha Deva-III was banished to 

Andaman in 1878. Print documents say 

that he died in Andaman and was buried 

in Dundaspoint. But, the oral lore holds a 

different narrative of the king. The 

information that I have collected from 

oral sources wants to say that the king 

came out of jail and reached Rangoon 

and from there he came back to Odisha.     

How I collected this narrative is also 

interesting. I was going from 

Bhubaneswar to Vivek Pathagar, Raja 

Sunakhala (Khordha) on 6th August 2017. 

On the way I was passing through the village Jagulei Patana. Debadatta 

Swain was accompanying me. He told me that there is a Matha named ‘Ananta Purushttamdeva Matha’. Sri 

Jagannath of this temple has a unique feature – Jagannath has hands and legs here! I expressed my desire of 

visiting the Ananta Purushttamdeva Matha.  

Respected Dayanidhi Das Babaji (M, 71), the chief monk of this temple told me that this math was established by 

III probably in 1892 or 1893. I took his interview on 6th August 2017 in Ananta 

Purushottamdeva Matha. The gist of interview is mentioned here.   

What is the name of this Matha? 

This is Ananta Purushottamdeva Matha. 

established this temple? 

Puri Gajapati Dibyasingha Deva-III had established this temple.  

He became ‘Dayanidhi Das Maharaj’ after embracing sannyas …  

Which Divyasingha Deva? Who went to Kalapani?   

Yes, yes.  Gajapati Dibyasingha Deva-III had established this temple … 

When did he embrace sannyas?  

According to history, the king was transported to Andaman (Kalapani) in 

Guru that the king used to shout ‘Jagannath … 

One doctor of the Jail was Jagannath by name. One day jail’s doctor asked the king – ‘Why do you shout 

‘Jagannath’ every now and then’? The king told him that I am the Gajapati, the king of Puri and I am 

my Lord.  

Incidentally this doctor’s father had no issue. His father prayed to Sri Jagannath in Puri for giving him a son. 

Then he got a baby by the blessing of Sri Jagannath. The baby was named as Jagannath and became this doctor 

The doctor has soft corner for Sri Jagannath of Puri. When the doctor came to know the prisoner’s identity as 

king, he was sympathetic to him. The doctor helped the king to take the disguise of a Muslim lady (veiled in 

boorka) and helped the king to escape Rangoon. The king managed to come to Khordah again from Rangoon. 

Raghubir Das was a Guru at that time. He dreamt a dream that Gajapati - the king of Puri is coming back to 

Odisha. Raghubir Das should give the king initiation in ‘Rama-Mantra’ and both of them should go to Himalaya. 
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Swain was accompanying me. He told me that there is a Matha named ‘Ananta Purushttamdeva Matha’. Sri 

h has hands and legs here! I expressed my desire of 

Respected Dayanidhi Das Babaji (M, 71), the chief monk of this temple told me that this math was established by 

August 2017 in Ananta 

‘Why do you shout 

that I am the Gajapati, the king of Puri and I am 

Incidentally this doctor’s father had no issue. His father prayed to Sri Jagannath in Puri for giving him a son. 

The baby was named as Jagannath and became this doctor 

The doctor has soft corner for Sri Jagannath of Puri. When the doctor came to know the prisoner’s identity as 

ke the disguise of a Muslim lady (veiled in 

boorka) and helped the king to escape Rangoon. The king managed to come to Khordah again from Rangoon.  

the king of Puri is coming back to 

’ and both of them should go to Himalaya. 
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And things happened in this way … This Matha might have been established during 1892 to 1893. But no detail 

is known.  

 

The image of Sri Jagannath of this temple was made by a ‘Viswakarma’ who was living in the village Karal-

gadia. The ‘Daru’ of Sri Jagannath was brought from the village Benua. Sri Jagannath ordered the king to prepare 

the image in this manner (with hands and legs).  

 

Islam: We do not find Jagannath’s hands and legs anywhere. How this deity of Jagannath was prepared with 

hands and legs? 

Babaji: This is a gross wrong conception that Jagannath has no limbs. Who says Jagannath has no hands and 

legs? We say this out of ignorance. There are ‘32 Besha’ (Battish-Besha) of Sri Jagannath. Out of 32 Besha, there 

are hands and legs in 21 Besha at least …     

 

Islam: Is there any purpose behind preparing such deity with hands and legs?  

Babaji: That I do not know … but the king was ordered in dream by Sri Jagannath to do like this …  

 

Islam: To which school did Gajapati belong? 

Babaji: The Gajapati belong to ‘Ramanandi Sampradaya’… After establishing this matha, the Gajapati did not 

feel it safe to stay in Khordha. This place was a centre of the British … One ‘Banerjee Babu’ - a British servant, 

took effort to give the patta of 20 acre of plot in the name of Sri Jagannath at that time.   

 

Islam: Babaji, Please tell me your name age and how long you have been serving here? 

Babaji: My name is Dayanidhi Das, age 71. I have been serving here since 2000 …. I was born in East 

Satyabadi village close to the residence of Utkalamani Gopabandhu Das … I am the second Dayanidhi Das …. 

The first Dayanidhi Das (Divyasingha Deva-III) who established this Matha … tentatively in 1892 or 1893 …  

 

Islam: How old is this Jagannath deity? 

Babaji: No Navakalevara held here … it is tentatively 125 years old Jagannath …  

 

Authors Note 

1. An image and hand drawn sketch of Divyasingha Deva-III are 

preserved in this temple.  This is important visual record.  

 

2. The information mentioned here appears different than that of written 

history. We may take this information as history or may not. But, I feel 

it necessary to document this ‘lore’ for the sake of research. How 

peoples psyche tried to perceive the convicted king is preserved in this 

lore. A convict-king became a sannyasi. This motif reminds us of 

Ashoka and Ratnakar who became Chandashoka to Dharmashoka and Dashyu Ratnakar to Maharshi 

Valmiki. This lore depicts that the convicted Maharaja became Sannyasi. This lore manifests some 

psychological reality beyond history. The society wanted the king’s consequence be like this. This 

psychology has to be analyzed under new light.  

 

3. Prof. Kailash Pattnaik has recorded that Puri kings kalapani has given birth to many oral lore in Odisha 

like – ‘Kalapani’, ‘Rajanka Soka’ and ‘Maharajanka Kalapani’ (Pattnaik: 1990: 26).  

 

4. Dayanidhi Das Babaji of Ananta Purushottamdeva Matha gave another reference of oral lore regarding 

the Gajapati which is highlighted here.       
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Book Review-1 (00006-FF-10:1-J2017) 

Ñ˛!Óì˛yÓ̊ Ü Ï̂“Ó˚y 
- ˜â˛ì˛yú# ˜õe 

 
 
xyõyˆÏîÓ̊ xyãˆÏÑ˛Ó̊ ˆÓ̊yãòyõâ˛yÎ˚ ÎÖò ˛ô!Ó̊◊ˆÏõÓ̊ ¢yˆÏÌ xyÓ̊yˆÏõÓ̊ ¢õ#Ñ˛Ó̊í 
≤ÃyÎ˚ x¢Ω˛Óñ ì˛Öò v˛zîÎẙhfl˛ ÷ï%õye ˆîÔv˛¸̨ äÈyv ¸̨y  xyÓ̊ ˆÑ˛yˆÏòy ¢ì˛ƒ ˆò£zñ ÎÖò 
Ó£z ˛ôv ¸̨ÓyÓ̊ ¢õˆÏÎ̊Ó̊  xˆÏòÑ˛›˛y£z îÖú Ñ˛ˆÏÓ̊ !òˆÏÎ˚̂ ÏäÈ £ẑ ÏúÑ˛‰› ∆̨!òÑ˛ ãÜˆÏì˛Ó̊  
ˆãyÓ̊yˆÏúy ÌyÓyñ ì˛Öò õˆÏòÓ̊ xyÑ˛yˆÏü ~Ñ˛ ö˛y!ú Ñ˛!Óì˛y ˆúÖy ÎyÎ̊– xyÓ̊ ~£z 
Ñ˛!Óì˛yˆÏÑ˛ Ñ˛y‡˛yˆÏõy Ñ˛ˆÏÓ̊ ˆúÖy ¢%!fl˛øì˛y £yúîyˆÏÓ̊Ó̊ Ñ˛!Óì˛yÓ˚ ÜˆÏ“Ó˚y ~Ñ˛!›˛ òì%̨ ò 
!¶˛ß¨ fl˛∫yˆÏîÓ̊ ≤ÃÎẙ¢– ÓyˆÏÓ̊y!›˛ Ñ˛!Óì˛yÓ̊ Ü“ñ Óy  Óúy ¶˛yú Ü“õÎ˚ Ñ˛!Óì˛y 
˛ôy‡˛Ñ˛ˆÏÑ˛ ~Ñ˛›˛y xyúyîy ãÜˆÏì˛ !òˆÏÎ˚ ˆÎˆÏì˛ ˛ôyˆÏÓ̊– Îy ≤Ãyì˛ƒ!£Ñ˛ñ Îy ˜îò!®òñ 
Îy ã#ÓˆÏòÓ̊ ˆì˛yˆÏv ¸̨ Ñ˛!Óì˛yÓ̊ xhs˛¶≈%̨ _´ £Î˚ òyñ ì˛yÓ̊£z Ñ˛y!ÓƒÑ˛ Óyâ˛ò¶˛D# ~£z  
Ó£z!›˛Ó̊ ˆãyÓ̊– 
 
 
Ó£z!›˛Ó̊ x!ïÑ˛yÇü â˛!Ó̊e£z Óyàyú#ñ õïƒ!Ó_– ì˛yˆÏîÓ̊ õ)úƒˆÏÓyï£z ì˛yˆÏîÓ̊ ˛ô!Ó̊â˛Î˚– õyò%̂ Ï°ÏÓ̊ fl ∫̨y¶˛y!ÓÑ˛ Ó,!_ñ ˆÑ˛yˆÏòy ˆÑ˛yˆÏòy 
òyÈÙÈÓúyÈÙÈˆÏúÖyñ ~Ñ˛!›˛ Ü“ ˜ì˛Ó̊# Ñ˛ˆÏÓ̊– xyÌ≈ÈÙÈ¢yõy!ãÑ˛      ˆ≤Ã!« ˆÏì˛ ì˛y   ˆ¶˛ˆÏà â%̨ Ó̊õyÓ̊ £ˆÏÎ˚ ÎyÎ˚– ˆÎõò ≤ÃÌõ!›˛  ›%̨ Ñ˛ˆÏÓ˚y 
ÖÓÓ˚ ÈÙÈ ˆÓ!Ó̊ˆÏÎ˚ xyˆÏ¢ ÷ˆÏ¶˛®% Á õˆÏòyÓ̊õyÓ̊ xy˛ôyì˛É ¢%Ö# îy¡ôì˛ƒ ã#ÓˆÏòÓ̊ !˛ôäÈˆÏò ~Ñ˛!›˛ õ,î% Á ˆõî%Ó̊ õˆÏòÓ̊ õyò%°Ï– xyÓyÓ̊ 
õò%°ÏƒˆÏcÓ̊ ãÎ˚Üyò ˆîÖy ÎyÎ̊ !Ó◊yˆÏõÓ˚ ãúäÈ!Ó ÈÙÈˆì˛– ~Ñ˛ãò õyõ%%!ú !ü!«Ñ˛y ì§˛yÓ̊ ¢yÓ̊y›˛y ã#ÓˆÏòÓ̊ ≤Ãlfl˛!ì Á xyhs˛!Ó̊Ñ˛ì˛y 
!îˆÏÎ̊ ÜˆÏv˛̧ ˆì˛yˆÏúò ì§˛yÓ̊ xyü˛ôyˆÏüÓ̊ ¢yˆÏÌ ¢yˆÏÌ ì§˛yÓ̊ õì≈˛ƒãÜÍ–  Ñ˛Öò ˆÎ ˆ¢!›˛ Óƒ!_´ ˆÓyïˆÏÑ˛ äÈy!v ¸̨̂ ÏÎ˚ ~Ñ˛!›˛ Ó,£Í ¢õ!‹T 
ˆÓyˆÏï ˛ô!Ó̊íì˛ £ˆÏÎ˚ v ẑ̨ Ï‡˛ˆÏäÈ ì˛y !òˆÏãÁ Ó%̂ ÏG˛ v z̨‡˛ˆÏì˛ ˛ôyˆÏÓ̊!ò– xÓ¢Ó̊ ˆòÓyÓ˚ ˛ôÓ̊ ÎÖò ˆ› ∆̨̂ Ïò v z̨‡˛ˆÏì˛ ÎyˆÏÓòñ !‡˛Ñ˛ ì˛Öò£z ~Ñ˛ 
î!Ó̊o !˛ôì˛yÓ̊ xyÑ%̨ !ì˛ S˛ôÓòV xyÑ%̨ !ì˛ Sì˛yÓ̊ ¢hs˛yˆÏòÓ̊ ãòƒV ì˛§yˆÏÑ˛ !îˆÏÎ̊ xˆÏòÑ˛ Óv˛¸ õyˆÏ˛ôÓ̊ ˛≤Ã!ì˛◊&!ì˛ Ñ˛!Ó̊ˆÏÎ˚ ˆòÎ˚–˛ ˛ôy‡˛Ñ˛ 
ˆÑ˛yÌyÁ ˆÎò !ò!ÿ˛hs˛ ˆÓyï Ñ˛ˆÏÓ̊ ~£z ˆ¶˛ˆÏÓ ˆÎñ ˛ôÓˆÏòÓ̊ ˆõˆÏÎ̊Ó̊ ˛ôv ¸̨yˆÏüyòy 
ˆÌˆÏõ ÎyˆÏÓ òy– xyÓ̊ õò%°Ïƒc òyõÑ˛ !ã!ò¢!›˛ ~ÖòÁ ˆúy˛ô ˛ôyÎ˚ !ò–  
ˆäÈyR £ˆÏúÁ xy!õ Ñ˛!Óì˛y!›˛ ˛ôy‡˛ˆÏÑ˛Ó̊ õˆÏò îyÜ Ñ˛yˆÏ›˛– x!hfl˛ˆÏcÓ̊ ¢ÇÑ˛›˛ ÈÙÈ 
ÎyÓ̊ !üÑ˛yÓ̊ xyõÓ̊yñ x“!Óhfl˛Ó̊ ¢Óy£z ñ ì˛y ~£z ÜˆÏ“ õ)ì≈˛– â˛!Ó̊ˆÏeÓ̊ x¢£yÎ̊ 
¶˛yÓ ïÓ̊y ˛ôˆÏv˛¸ ÈÙÈ ÷ï% ãy!ò ÎÖò xy!õ õˆÏÓ̊ ÎyÓ / Á ˛ôˆÏv˛¸ ÌyÑ˛ˆÏÓ – 
Óƒ!¶˛â˛yÓ̊ ~Ñ˛!›˛ ¢#õy£#ò !Ófl˛øÎ˚– ~£z Ü“ÈÙÈÑ˛!Óì˛yÎ˚ ¢y!Ó≈Ñ˛ ¶˛yˆÏÓ ≤Ã!ì˛¤˛y 
!òˆÏÎ˚ xyˆÏ¢ xy£zò# ãÜˆÏì˛Ó̊ ¢y!úü#– ˆÏúÖˆÏÑ˛Ó̊ ˆÎ xy£zò# ãÜˆÏì˛Ó̊ ¢ˆÏD 
á!ò¤˛ ¢y!ß¨ïƒ Ó˚̂ ÏÎ˚̂ ÏäÈñ ì˛y Ó%G˛ˆÏì˛ ˛ôyÓ̊y ÎyÎ˚– xÓüƒ£z ~£z â˛õÑ˛≤Ãî 
Ñ˛!Óì˛yÎ˚ xyÓ̊Á ~Ñ˛›%̨  äÈ® ÌyˆÏÑ˛ú ¶˛yú £ì˛–  
 
 
ˆîã ˛ôyÓ!ú!üÇÈÙÈ~Ó̊ ≤ÃÑ˛yüòyÓ̊ Ñ˛yã ˆÎ Ö%%̨ Ó v z̨§â%̨  õyˆÏòÓ̊ ì˛y ÓúyÓ̊ xˆĮ̈ ô«y 
Ó̊yˆÏÖ òy– Ó£zˆÏÎ̊ òyõÑ˛Ó̊ˆÏíÓ̊ õˆÏïƒÁ ˆÓü õ%!™Îẙòy xyˆÏäÈ– ¢yïyÓ̊í 
õyò%̂ Ï°ÏÓ̊ ã#Óò Îy˛ôò Á ˜îò!®òì˛y Ó£zˆÏì˛ xòƒ õyey ˆ˛ôˆÏÎ˚̂ ÏäÈ–   
 
Ó£z≠   Ñ˛!Óì˛yÓ̊ ÜˆÏ“Ó̊y 
ˆúÖÑ˛≠   ¢%!fl˛øì˛y £yúîyÓ̊ 
õ)úƒ≠   125 ›˛yÑ˛y 
≤ÃÑ˛yüÑ˛≠  ˆîãñ Ñ˛úÑ˛yì˛y 
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Book Review-2 (00007-FF-10:1-J2017)     

TERRACOTTA TEMPLE OF MALUTI: AN ALTERNATIVE VIEWPOINT 
- BANYA BANDYOPADHYAY 

 
The book is a successful articulation of the vivid ventures of the field 

researchers. In ancient times, the use of terracotta panels as an 

integral part in the process of constructing a temple led to the 

foundation of a new era in terms of temple art. The central idea of the 

book generates around four basic inscriptions: 

1. The importance of art from the prospective of various 

temples in India.  

2. The vivid amount of non-hackneyed architectural patterns 

present in  this temple.  

3. The presence of innumerable amount of perspectives from 

the viewpoint of art in this temple.  

4. The significance of the local, socio-cultural ideologies and 

occurrences in these depictions.  

The first impression injected into the mind of an avid reader is the 

vartuan of internal perceptions of the author are the massive amount 

of importance and respect regarding Indian heritage. People who are accustomed to local heritage and history of 

art would probably know name of the Maluti temples. The explicit amount of intricacies regarding the importance 

of the terracotta art and the presence of a plethora of deities were unknown even to a pro. The enlightenment has 

been of massive assistance namely the talismanic tussle between “Rama and Ravana”, Mahisasurmardini”, 

“Krishnalila”. The author has given an immaculate amount of description regarding the depiction of all these 

events on the terracotta panels. The description specifically has been inadvertently blatant and astute. This 

description has a massive amount of social local innuendos. People, who are intrigued by terracotta, are specially 

advised to go through the 107th page where the 

motives of the book have been chronologically 

divided. The descriptions of the terracotta panels in 

the temple have provided the reader with a feeling 

amount of difference between visual reading and 

natural reading.  

 

The often discussed contemporary socio-cultural 

arguments on the history of art are also engraved in 

the temples of Maluti. The social importance of 

which is unparalleled. The Maluti temples also play a 

significant role in substantiating itself as a significant 

part of archaeology. Through this a lot of avenues of 

research would be initiated.  

 

The only criticism would be the contextual absence 

of the various reasons that are found behind the 

considerable the amount of decrease in the number of 

Shiva temples from 108 to 72. The reason if 

discussed properly would have enlightened the reader about the various reasons for this massive reduction. This 

could have further associated the monument preserver to protect and safeguard other temples from decreasing.  

 

Though the etymological reference of the temple has been properly described, the presence of the authentic 

ground plan could have helped the reader more in understanding the “Maluti” temple and its structure. The avid 

reader and archaeological enthusiast would feel the absence of the depiction of “Dasavata” in the panels of Maluti 

temple, in conclusion the pictures on the Panels in the Maluti temple lack a certain amount of clarity. The clarity 

would have ensured a better understanding of this picture. The attempt is worth a million admirations and the 

book shall remain an asset to all the ardent researchers.    

 

Name of the Book:   Malutir Mandir Terracotta 

Author:    Dr. Sujay Kumar Mandal & Tanaya Mukherjee 

Price:    Rs. 200 

ISSN:    978-93-83422-17-3 

Publisher:   Radh 
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Book Review-3 (00008-FF-10:1-J2017) 

SANSKRIT LITERETURE IN CRITIQUES OBSERVATION 

- Sk Makbul Islam 

 

 
The literary creations of Sanskrit language touch the zenith of aesthetic 

excellence in world literature. Sanskrit literature has nurtured the 

Vedic-vision of India at the same time has influenced the literature 

written in different vernaculars. Dr. Adity Baruah, Professor of 

Sanskrit in Dibru College(NAAC Accredited; ‘A’ Grade). , Dibrugarh, 

Assam has critically observed different dimensions of Sanskrit 

literature in her two books- ‘Pracheen-Arbacheen’ (Baruah-1; 2007) 

and ‘Nibandha-Malika’ (Baruah-2; 2016). In these two books, she has 

thrown light on multiple aspects like Atharva Veda (Baruah-2: 2016, 

p.16-21); Upanishada (Baruah-2: 2016, p.11-15); Shrimadbhaktivivek 

(Baruah-2: 2016, p.22-29); Ramayana (Baruah-1:2007:25-30); 

Natyashastra and Sahitya Darpan (Baruah-2: 2016; p.39-48, p.49-57); 

Abhijnana Sakuntalam (Baruah-1: 2007, p.1-10); Maghdut (Baruah-2: 

2016, p.58-63); Ritusamhar (Baruah-2: 2016, p.64-74); and 

Swapnabasabdattam (Baruah-1: 2007, p.11-24).  

 

The article ‘Vaidik Yugar Sangeet’ (The Song of Vedic Age) throws light on the musicological aspects of the 

‘Samgan’. There were Seven Svara (Sapta-Svar) and three octave (Mandra, Madhya, Tar) in Vedic age (Baruah-

1: 2007, p.47). These points have been explained with reference to Sarangadeva, Swami Prajananananda and 

Ramaswami Aiyer (Baruah-1: p. 47-48). Music is out and out a performing tradition. The Samgan were sung with 

different musical instruments. The most important point is that the women-folk too used to take active part in 

singing Samgan (Baruah-1: 2007,p.49). 

 

         

The article ‘Atharvavedat Roga Aru Iyar Pratikar’ (Diseases and Their 

Healing in Atharva Veda; Baruah-2: 2016, p.16-21) informs about 

different diseases and the use of herbal medicine for their prevention 

(Baruah-2: p. 20-21).  

 

The article ‘Upanishadat Atmatattwa’ (Doctrine of Atma in Upanishada) 

addresses how Upanishadas altogether has treated the discourse of Atma 

(Baruah-2: 2016, p.11-15). Atma and Paramatma) is the axis of 

spirituality. Atma was first referred to in Surya Sukta (Rig Veda). The 

dimensions of Atma along with means of realization were illustrated in 

Prashnopanishada, Mundak Upanishada, Taittiriya Upanishada, 

Ishoponishada and Kenopanishada. Dr.Bruah has drawn our attention to 

all the Upanishadas. 

 

Kalidas– the great poet, necessarily attracted Prof. Baruah’s attention. 

Kalidas works like Abhijnana Shakuntalam (Baruah-1: 2007, p.1-10), 

Meghdut (Baruah-2: 2016, p.58-64) and Ritusamhar (Baruah-2, 2016, p. 

64-74) have been critically observed in some of Dr. Barua’s article. 

‘Abhijnana Shakuntalamat Nari’ (Women in ‘Abhijnana Shakuntalam’, 

Baruah-1; 2007, p.1-10) brings forth the women of ‘Shakuntalam’ into 

light. ‘Meghdut’ was interpreted from the perspective of ‘Subhasitam’ 

(Baruah-2: 2016, p.58-63) and the relation between man and nature found expression through the discussion of 

‘Ritusamhar’ (Baruah-2: p.64-74).  

 

Besides Kalidas, Prof. Baruah has also dealt with the ‘Swapnabasabdattam’ of Bhas from psychological 

perspective with a note on ‘Bipralambha Shringara’ (Baruah-1: p. 2007, p. 11-24). 

 

Prof. Baruah’s account on ‘Natyashastra’ (Acharya Bharat) and ‘Sahitya Darpana’ (Biswanath Kabiraj) 

manifests in two articles- ‘Bharatara Natyashastra’ (The Natyashastra of Bharat, Baruah-2: 2016, p.39-48) and 

‘Natyashastra Aru Sahitya Darpanat Alamkar’ (Rhetorics in Natyashastra and Sahitya Darpan,Baruah-2: 2016, p. 

49-57). 
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The issues of ‘Women’ turned out to be a major point of discussion in contemporary academic. Prof. Baruah with 

enough justification has mentioned about the relevance of women of Ramayana in 21st century (Ekabimsha 

Satikat Ramayanara Narir Prasangikata; Baruah-1: 2007, p.25-30).  

 

The point of women education has been narrated in the light of Swami 

Vivekananda in the article ‘Abhijnana Shakuntalamat Nari’ (The women 

of Abijnan Shakuntaam; Baruah-1: 2007,p. 1-11). It has been rightly 

pointed out that development and emancipation of the women are the 

two main points in Swamiji’s thought. Swamiji mentioned that, the 

social- psyche of the common people towards women is the index of 

development of any nation. 

 

Discussion on ‘Mohamudgar’ by Adi Shankaracharya encouraged 

common people to worship ‘Govinda’. The memorable lines of the text, 

goes like –  

“Bhaja Govindam, Bhaja Gobindam, 

Bhaja Gobindam, Mudha Mate”. 

How the message of  Adi Shankaracharya bloomed in Srimanta 

Sankardeva and Madhabadeva has been portrayed in the light of 

comparison in this article, (‘Shankaracharya Mohamudgar Aru 

Mahapurush Dujanar Sahityat Iar Pratiphalan’, Baruah-2: 2016, p. 30-

38).   

 

Dr. Baruah has thrown light mainly on Sanskrit Literature of ancient 

period. However, link between past and present is also conspicuous in 

her writings. Discussions on Parbati Prasad Baruah (‘Saratar kabi 

Parbatiprasad Baruah’: Baruah 1; 2007, p.50-55), Swami Vivekananda 

(Baruah 1; 2007, p 62-65), La Nui Bengali ‘La Nui Bengali Aru Na 

Hanyate: Eti Poryalochana’ (Baruah 1; 2007, p. 56-61) have touched 

the contemporary centuries ‘Swami Vivekanandar Dristi Bharatiya Stri Aru Sri Siksha’ too. In spite of short and 

brief presentation the pulse beat of Indian Philosophy and thought is felt in the articles of these two Assamese 

books. I hope Dr. Baruah’s pen will continue to write more and more in future. After completion of reading these 

books I felt that I have made a journey through the intangible transcendental glory and literary treasure of this 

mighty country- Bharatabarsha. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Book-1:   Pracheen-Arbacheen (2007) 

Author:   Adity Baruah 

Publisher:   Sristi, Dibrugarh Unnayan Aleka, Bye-Lane-2, Dibrugarh, Assam 

Price:   50.00 

 

Book-2:   Nibandha-Malika (2016) 

Author:   Adity Baruah 

Publisher:  Published in collaboration with Kaustubh Prakashan, Milan Nagar,  

    Dibrugarh by Sristi Prakashan, Dibrugarh-786 003 

ISBN:   978-93-82283-73-7 

Price:   100.00 
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Image of Gajapati Divyasimha Deb-III 
(The Puri king who was transportation to life in Andaman) 

 

Ananta Purushottamdeva Matha,  

Jagulei Patana, Khordha, Odisha 
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